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Verses 1-51
EXPOSITION
THE title of the book is differently given in the manuscripts and ancient versions, and the differences are so considerable that they cannot be referred to the original text. The simplest form of the title is found in א, B, D, and is nothing more than "according to John," κατα ιωαννην (B gives only one N in John's name, but א two); and this is followed by the vulgate and Syriac as a running title. The immense proportion of the uncials—A, C, E, F, G, L, and eight or nine others—read "Gospel according to John" ( εὐαγγέλιον κατὰ ιωάννην). This is followed by Tregelles, Lachmann, Alford. The T.R., with a large number of manuscripts, reads, "The Gospel according to John;" and in Stephen's third edition the word "holy" occurs before "Gospel." The cursives 69, 178, 259, read εὐαγγέλιον ἐκ τοῦ κατὰ ἰωὰνην. Some cursives read, "Of the (holy) Gospel according to John." The printed texts of the Peschito Syriac have Evangelium sanctum praedicationis Johannis praeconis. The Revisers, with T.R., have placed τὸ κατα ἰωάννην εὐαγγέλιον as their title.

The phrase, "according to," has been thought by some to suggest a type of doctrine or teaching with which the document might be supposed to harmonize, and therefore to set aside the idea of personal authenticity by its very form. This interpretation, seeing it applies to Mark and Luke as well as to John and Matthew, would lose its meaning; for Mark and Luke, by numerous traditionary notices, have been continuously credited, not with having personally set any special type of doctrine before the Church, but as having been respectively the interpreter of Peter or Paul. Consequently the meaning of the phrase compels us to ask whether the word "Gospel" or "Holy Gospel" did in the first instance refer to the book at all. It is not "John's Gospel" that is intended, but the good news or glad tidings of God related by John, of which this and similar titles speak, Moreover, numerous instances occur where the κατὰ is similarly used to denote authorship. Thus "The Pentateuch according to Moses," "The History according to Herodotus," "The Gospel according to Peter," are titles which in every case are meant to suggest the idea of authorship (Godet). We cannot imagine that any other implication was intended by this ancient superscription.

Each of the evangelists starts with a grand "presupposition," or main thesis, of his own, expressed with more or less of explicitness, which it becomes his obvious purpose to sustain.

This main thesis is set forth in the first sentences of each of the synoptists. Thus MARK opened with the memorable words, "The beginning of the Gospel of Jesus Christ the Son of God."£ From the first he refers to the prophetic anticipations and historic realization of glad tidings uttered by the Lord, and he based all his teaching on the fact that Jesus Christ was SON OF GOD. MATTHEW, who wished to establish the Lord's special claim to Messiahship, and his official right to the throne of David, began with a genealogical proof of the Lord's descent from David and Abraham. LUKE, who aimed throughout to illustrate the Divine humanity, and to build his narrative on historic facts and chronological data, took up his story with the birth of the Baptist, and, in conjunction with his baptizing of Jesus, presents a lineal genealogy of the supposed father (and probably of the mother) of Jesus, through the line of Nathan to David, thence from David to Abraham, and finally to Adam, the first son of God. In his prologue Luke indicated the biographical use he had made of the material in his hands, and of the personal knowledge he had acquired, and that he aimed to set forth the grounds of security that existed for the things most fully believed by the Church (Luke 1:1-4).

The fourth evangelist was as earnestly set upon giving proof of the Messiahship of Jesus as Matthew was (see John 20:31), and as resolved to emphasize the complete humanity of the Son of God as even Luke himself was (see verse 14, and all the many signs of the Saviour's resemblance to his brethren, and sympathy with their sufferings and joys—John 2:1; John 4:6; John 5:13, John 5:14; John 11:5, John 11:35, etc.). But John had felt more deeply than many of the apostles the effulgence of the Father's glory which gleamed in the face of Jesus Christ. John had heard in the words of Jesus the veritable voice of the living God; "The Word of the Lord ( ὁ λόγος κυρίου) came to him" in the speech ( λαλιά) of Jesus. There was a Divineness about the mission of the Lord which deeply impressed this evangelist—that Jesus had come in a special sense from God, that he was the Giver of eternal life and the Author of eternal salvation, and that he had the "form of God," though in the likeness of men. John's mind revolved all the truth which, long before this prologue or introduction was written, had been proclaimed by Paul and the author of the Epistle to the Hebrews, in every varying phrase. It was in harmony with the whole purpose of his Gospel that he should begin it before the baptism, before the birth, before the conception, of the Lord Jesus; that he should press back in thought to the Divine activity itself—to those ideas of the older revelation which, though not in conflict with the pure monotheism of the Hebrew Scriptures, involved the veritable preparation for the stupendous reality, for the supreme tragedy, for the Divine kingdom which had evolved itself under his very eyes. He looked back into the past, nay, he gazed out of time into eternity; he looked up from the miraculous conception to that holy thing which was conceived in the womb of humanity; he endeavoured to set forth that form of God which could alone become "flesh" and tabernacle among men; and which, though it did this, did not destroy the unity of Deity, but confirmed and established it. He was not slow to reflect on all the methods in which God had ever come near to men, nor could he believe that God Incarnate had never foreshadowed his presence with men, or his manifestation to them, before his own day and hour. When the old man was at Ephesus, many dangerous speculations were rife. Some denied that Christ had ever come in the flesh at all, and said that so Divine a presence as his was no objective reality—was allied to the Docetic "seeming" manifestations made to the patriarchs of the Old Testament. Jesus was to them a theophany, not a living Man. Now, we learn from the First Epistle that such a thesis was, in the opinion of John, the quintessence of antichrist. Others, again, had speculated about the emanations of Deity, until a new mythology was beginning to hover on the borderland between Christendom and heathendom. Essenic and Ebionitic errors had grieved him. At length the moment arrived when the "Son of Thunder," who saw all the glory of the risen Lord, all the majesty of his triumphant reign, uttered these opening words, replying, in every sentence, to one or other of these misconceptions of his Lord's Person. And he proceeded to lay a simple basis deep and strong enough to support the facts upon which the faith of the Church was resting. Men had come veritably to believe that they were children of God, and had been generated as such by the will of God, and, if children, that they were heirs of God through Jesus Christ (Romans 8:16, Romans 8:17; Galatians 3:26). "Grace and truth" were lighting up broken and bewildered hearts when they accepted the reality of the Divine manhood of Jesus, and something better than the mere speculations of the schools of Palestine, Alexandria, or Ephesus was needed in order to explain (as he, the beloved disciple saw it) the mystery of the life of Christ. That which he laid down as the solution of the problem of "the beginning of the Gospel" is called the prologue of this Gospel. Even apart from the inspiration which breathes through it, no passage in literature can be cited which has exercised a more powerful influence upon the thought of the last eighteen hundred years than that which sets forth John's fundamental ideas concerning the essence and character, the idiosyncrasy and the energy, of the Divine fulness which dwelt in Jesus.

The question has been asked—Where does the prologue end? M. Reuss strongly presses the view that tile proem terminated with the fifth verse, and that with the sixth the apostle commenced his historical recital. He urges that there is no break from the sixth to the eighteenth verse; that in this paragraph the author sets forth the general effect of the testimony of the historical Baptist to Jesus; and that, in consequence of it, a limited number of individuals were led to recognize

Some preliminary advantage is thus secured by the critic who seeks to ally this paragraph with the rest of the history, and to impute to the whole Gospel, as well as to the passage in question, the character of a theological or didactic romance. The enormous majority of all scholars, while recognizing new points of departure at verse 6, and again at verses 14-18, do not admit that the evangelist's preliminary representations or presuppositions have come to a pause until he reached the sublime utterance which points so obviously back to verse 1, "No one hath seen God at any time; the only begotten Son who is in the bosom of the Father, he hath declared him." From the first verse to the eighteenth the evangelist revolves around the fundamental idea of "the Word which was with God and was God." but his aim is to show how the Word came into relations with man, and how man may come into relations with the Godhead through him who was manifested in the flesh in all the fulness of grace and truth.

An obvious method of this author in the Gospel, Epistles, and Apocalypse shows that he was wont to return upon thoughts which he had previously uttered, yet at the same time doing so in fresh cycles and with added meanings (see Introduction). The large spiral of his meditations sweeps at first round the entire region of "all things" which have their centre in the "Word of God:" "All things came into being through him." Then he formally discriminates between "things" and "forces," and especially indicates the relation of "the Word" to the energies and blessedness of the entire universe of sentient and responsible beings which derive all their "life" from the "life that is in him," and their "light" from that "life," indicating, as he proceeds, the presence of the antagonism to the light and life displayed by our imperfect and damaged humanity (verses 1-5). Here the entire testimony of prophecy—gathered up in the person of an historic man, John Baptist,—is broadly characterized, and some conception of the aid which revelation and inspiration have given to men to recognize the light when they see it, and to hear the voice of the Lord God while it speaks. The entire function of prophecy is discriminated from the light force at work in every living man. The special aid given to the holy, prepared, and selected race, by the manner of his self-revelations brings the spiral thought round into the region of the intensified darkness of those who refuse the brightest light (verses 9-11), so that verse 11 corresponds with verse 5. Verses 12, 13 pause in the region of light. Some souls are at least transformed into the light, become conscious of a Divine generation, are born (through faith), independently of all earthly, national, or sacramental means, into the same kind of relation to God that has from eternity been enjoyed by the Word.
At this point a novel revolution of thought is commenced, characterized by more intense brilliancy and efficacity, because revealed in a narrower range of fact. He touches the very focus and centre of Divine manifestation, when he says, "And the Word was made flesh, and tabernacled among us." "The Word" did not become "all things," nor was he identified with life, still less with light. The wide radiance and glorious glancing of the light was not identified with the objects on which through prophetic agencies it alighted. The τὰ ἴδια, the special race of light bearers, were not, even in their highest form of recipiency, incarnations of the Word. Neither conscience, nor prophecy, nor Shechinah glory was of the substance or essence of "the Word," although all the energy of each of these was and is and ever will be the shining of the primal light on humanity.

This is the theory of the writer of this prologue, but his chief contribution to the sum of human thought is that "this Word became flesh." Having announced this stupendous fact, the author relates the evidence of his own personal, living experience; and he records his invincible assent to this unique and central glory of Divine manifestation. This at once leads to a few comprehensive antitheses drawn between the Incarnation and all the most illustrious and luminous of previous revelations. Just as verses 6, 7 revealed the difference between prophecy and the "light of men," so, having come to this focal point of splendour, prophecy again speaks in the person of the Baptist; and verse 15 cites the highest testimony to the supreme rank of the incarnate God above the greatest of the teachers of men. In verse 16 the apostle refers to the Incarnate Word as the Source of all apostolic emotions and life. Through him, and not from the mere teachings of prophecy or conscience, have we all received grace and truth. Then, sweeping back to the grandest epoch-making man and moment of all past history, Moses himself appears to shine only like the light of a waning moon in the advent of the dawn. More than that; neither Adam in Paradise, nor Noah gazing on the averted bow, nor Abraham at Moriah, nor Jacob at Peniel, nor Moses in the cleft of the rock, nor Elijah at Horeb, nor Isaiah in the temple, nor Ezekiel at the river of Chebar, have ever seen, in the sense in which Jesus saw, the face of the Father. The only begotten Son who was with God and was God, and in the bosom of the Father, he hath revealed him. The entire proem does not cease till it reaches this triumphant peroration. Detailed exegesis of the passage can alone justify this estimate of the significance of the prologue. Different commentators have divided it somewhat differently, and many have drawn too sharp a distinction between the preincarnation life of the Logos, and the historical, theocratic, or ecclesiastical manifestation. Surely that which the eternal Logos was before his manifestation and before the humiliation of the infinite love, he was and must have been during the human life of Jesus, he must be now, and he must ever be. In other words: The Word, who was in the beginning with God, is still "with God." All life is continually the effluence of one of his infinite energies; all light is the effulgence of that bright essence uncreate. He is still coming "to his own," and "they receive him not." The processes described in verses 6-13 have never ceased; nay, they are indeed more conspicuous than they ever were before in the ministry of the Word, but they have not exhausted nor diminished one iota of the stupendous activity of the eternal, creative, revealing Logos.

The first part of the Gospel, consisting of ch. 1-4, we have already described as

I. THE REVELATION OF THE LOGOS TO THE WORLD.

John 1:1-18
1. The hypothesis framed by the evangelist to account for the series of facts which he is about to narrate is seen especially in John 1:14; but before asserting this great fact that the Word was made flesh, he proceeds to show

John 1:1
In the beginning was the Word. From early times expositors have perceived that the evangelist essayed here a comparison with the ἐν ἀρχῇ ("in the beginning") of the first verse of the Book of Genesis. This can hardly be doubted; but the resemblance immediately ceases or is transformed into an antithesis; for whereas the Mosaic narrative proceeds to indicate the beginning of the creation and of time by saying, "In the beginning God created the heavens and the earth," this passage asserts that the Word then was. He was neither created, nor did he then begin to be. Consequently, there is no reason to gather from this passage the temporal origin of "the Word," or from the first verse of Genesis to argue the eternity of matter. The writer here shows that he was profoundly impressed by the Lord's own self-consciousness which permitted his disciples to believe in a personal Being and glory "before the world was," and "before the foundation of the world" (John 17:5, John 17:24). The idea of existence before the world was is attributed to the Divine (Sophia or) wisdom (Proverbs 8:23 and elsewhere; 1 John 1:1). The same apostle speaks moreover of "that which was ( ἀπ ἀρχῆς) from the beginning," but has been manifested to us. The interpretations which made the ἀρχή mean, with Cyril, the Divine "Father;" the valentinian notion that ἀρχή was a distinct hypothesis, distinct from the Father or from the Logos; Origen's notion that it meant the "Divine Wisdom;" the Socinian view that it referred to "the beginning of the preaching of the gospel;"—are not now seriously maintained. "The beginning of time" launches the mind into the abyss of the eternal now. At that starting point of all creation and all Divine manifestation, "the Word was." It would be difficult to express in human speech more explicitly the idea of eternal existence. In Greek usage and philosophy the term λογοσ sustained the double sense of reason or thought immanent in the supreme Godhead ( λόγος ἐνδιάθετος), and also of "speech" or "word" ( λόγος προφορικός). Attempts have often been made to identify the λόγος of John with the former phase of its meaning common to Plato or Philo, and to find in the prologue the metaphysical speculations of the Alexandrine school—to identify the λόγος with the Philonic conception of the κόσμος νοητικός, with the Divine "idea of all ideas," the archetype of the universe, the personality of God personified, or the Divine self-consciousness. But Philo's entire system of philosophy by which he tried to explain the creation of the world, his theory of the Logos which was abhorrent to and entirely incapable of incarnation, which was based on a thorough going dualism, which was significantly reticent as to the Messianic idea, and knew nothing of the hopes or national anticipations of Israel, was not the source either of John's revelation or nomenclature (see Introduction). The disciple of the Baptist and of Jesus found in Holy Scripture itself both the phraseology and the idea which he here unfolds and applies. The New Testament writers never use the term Logos to denote "reason," or "thought," or "self-consciousness," but always, denote by it "speech," "utterance," or "word"—the forthcoming, the clothing of thought, the manifestation of reason or purpose, but neither the "thought," nor the "reason," nor the "purpose" itself. The term is used here without explanation, as though it would be well understood by its readers. Numerous explanations have been offered in later times, which are far from satisfactory. Thus Beza regarded the term as identical with ὁ λεγόμενος, "the Promised One"—the Personage spoken of by the prophets. This, even with Hofmann's modification of it, viz. "the Word of God, or Gospel, the great theme of which is the personal Christ," breaks to pieces as soon as it is referred to the various predicates which follow, and especially to the statement of verse 14, that "the Word was made flesh, and tabernacled amongst us." Readers of the Old Testament would not forget that, in the record of the creation in Genesis 1:1-31., the epochs of creation are defined eight times by the expression, "And God said." The omnific Word uttered itself in time, and thus called into being "light" and "life" and "all things," and gave birth to man. The record thus preserved is confirmed by the corresponding teaching of the Psalms: "By the Word of the Lord were the heavens made, and all the host of them by the breath of his mouth" (cf. 1 Samuel 3:21; Psalms 33:6; Psalms 107:20; Psalms 148:5; Isaiah 55:10, Isaiah 55:11). Moreover, the Scripture in the Book of Proverbs (8, 9.), Job (Job 28:12), as well as the apocryphal Books of Wisdom, Baruch, Ecclesiasticus, had set forth the Divine "wisdom," המָכְחָ, σοφία , with more or less of personification and even personal dignity, answering to the creative energy and resources here attributed to the Logos. From eternity was it brought forth, in the beginning of all God's ways. "The Lord possessed me," Wisdom says, "before his works." In the controversy of the third and fourth centuries the LXX. translation in Proverbs 8:22 of הנָקָ by ἔκτισέ led Arius and others to the idea of the creation of the Logos before all worlds. The vulgate translation, "possessed me," is a far closer approach to the original. The whole of the passage, Proverbs 8:22-27, is in correspondence with the functions and dignity of him who is here described as "in the beginning with God." The Jewish translators and commentators had so thoroughly grasped the idea, that they were accustomed, in their Chaldee paraphrases of the Old Testament, to substitute for the name of the Most High, the phrase Memra-Jah, "The Word of the Lord," as though the Lord, in his activities and energies, and in his relations with the universe and man, could be better understood under the form of this periphrasis than in that which connoted his eternal and absolute Being. The Targum of Onkelos—the oldest, most accurate, and precious of these documents—in numerous places substitutes "the Word of the Lord" for Jehovah, "the Word of Elohim" for Elohim and "the Word of the Lord" for the angel or messenger of Jehovah. Thus in Genesis 7:16 it is said, "The Lord protected Noah by his Word;" John 21:20, "The Word of the Lord was with Ishmael in the wilderness." In Genesis 28:21 Jacob made a covenant that "the Word of the Lord should be his God;" Exodus 19:17, "Moses brought forth the people to meet the Word of God." The term Deburah, which is analogous in meaning to Memra, is also used in the Jerusalem Targum of Numbers 7:89 in a similar sense. The substitution was adopted in the same way by Jonathan ben Uziel, in his paraphrase of Isaiah 63:7 and Malachi 3:1, so that the Jewish mind was thoroughly imbued with this method of portraying the instrument and agent of the Divine revelations, as one savouring of the smallest amount of anthropomorphism, which they were willing to attribute to the Holy One of Israel. Another group of highly important biblical representations of the activity and self-revelation of God consists of the personal "Angel (or Messenger) of Jehovah," who not infrequently appears, even in human form, conversing with the patriarchs, and making covenant with man (see Genesis 32:24, etc.; Exodus 33:12, etc.; Hosea 12:4; Isaiah 63:9; Malachi 3:1 and other places). In some of these passages the Name of Jehovah himself is attributed to his Angel, and the form of Divine manifestation becomes more and more clearly personal. Nevertheless, this Angel appears to stand within, rather than without, the very bosom of the Eternal One. Jehovah does not lose his Name of unapproachable dignity and absolute existence while yet he clothes himself with angelic powers, or even human form, and enters into living and intimate relations with his own people. Kurtz has urged that the numerous references in Old Testament to the "Angel Jehovah," are compatible with the idea of a created spirit, endowed with plenipotentiary functions and titles, and perfectly distinct from the "Logos." The strength of his position is that during the Incarnation and afterwards the New Testament writers still speak of the activity and might of "the Angel of the Lord." But this position is greatly modified by the obvious fact that the Logos did not become depotentiated and limited to the life of Jesus during the thirty years of his earthly manifestation. During the whole of that period, and ever since, the Logos has not ceased to exercise the functions which belong to his eternal glory. It cannot be said that Philo was ignorant of these modes of expression, though in the main he allows the idea of "Word" to pass away from the terra λόγος, and he charged it with a meaning which he found in Platonic and stoical philosophy, and used it, not in the historic or theocratic sense, which was current in the Palestinian schools, but in the metaphysic and speculative sense which enabled him to make the Hebrew Scriptures the vehicle of his ethical system. Word, in the Old Testament and in the Chaldee Paraphrases, represented the nearest possible approach to a definition of the activity and revelations of God; and. that activity is regarded, not as a mere attribute, but as an essential and personal aspect of the Eternal One. In the hands of the Apostle John (unlike Philo's), the Logos was a distinct hypostasis, identifiable with God, and yet in union and relation with him. He was "in the beginning," and therefore before all creation. He did not become. He was not made. He was. As speech answers to the immanent realities of which it is expression, the idea of John in this first verse suggests, though the suggestion does not come into further expression, the "thought" or "reason" which evermore was shaping itself into "word." It would seem as though the apostle had been led to gather together into one teaching the various suggestions of the Old Testament. He realized the significance of the omnific Word. He embodied and improved upon the sapiential philosophy in its conception of Divine Wisdom, of the Brightness of the Father's glory, and the express Image of his substance; he felt the force and justice of the Hebrew periphrases for God, the only God, in his gracious relations with man; and he was not ignorant of the speculations of the Hellenists who found in this term the phasis of all Divine self-consciousness, and the symbol of pure being in its relation with the universe. In the beginning the Logos was. And the Word (Logos) was with God ( πρὸς τόν θεόν). The preposition is difficult to translate; it is equivalent to "was in relation with God,… stood over against," not in space or time, but eternally and constitutionally. It is more, even, than the παρὰ σοί (John 17:5); for, in addition to the idea of proximity, there is that of "motion towards" involved in πρός. A verb of rest is here combined with a preposition of motion, exactly as in ὤν εἰς τὸν κόλπον of verse 15. In Mark 6:3; Mark 9:19; Matthew 13:36; Matthew 26:55; 1 Corinthians 16:6, 1 Corinthians 16:7; Galatians 1:18 the similar use of πρὸς shows that the idea of intercourse is suggested, and mutual acquaintance, so that the personality of the Logos is therefore strongly forced upon us. The strength and peculiarity of the expression precludes the interpretation of some who see here simply some "intuition in the Divine mind," or that "the Word was eternally in the Divine plan." There is relation between these two, laying the foundations of all ethic in the nature and subsistence of Deity. Righteousness and love are inconceivable perfections of an Eternal Monad. But if within the bosom of God there are affirmations, hypostases in relation with each other, the moral nature of the Eternal is assured. Philo's conception of Logos as "the sum total of all Divine energies made it possible for him to urge that God, so far as he reveals himself, is called Logos, and Logos, so far as he reveals God, is called God" (Meyer). But this falls short of the Johannine thought. The Logos was with the God ( τὸν θεόν)—was in relation with the Supreme and Absolute One, was in eternal communion with him. The notion of "Logos" limited to the mere revelation of the Divine to the universe, or the Mediator or Archangel of the Divine counsels to men, is seen to be insufficient. The πρὸς τὸν θεόν. implies communion as anterior to revelation. And the (Logos) Word was God. Though θεός precedes the verb, yet the disposition of the article shows that it is the predicate, and not the subject, of the sentence. The absence of the article is important. If θεός had been written with the article, then the sentence would have identified the λόγος and θεός, and reduced the distinction expressed in the previous clause to one that is purely modal or subjective. Again, he does not say θεῖος, Divine, which, seeing the lofty dignity of the Logos, would have been a violation of the eternal unity, and have corresponded with the δεύτερος θεός which Philo attributed to the Logos; but he says θεός simply (not θεοῦ, according to Crellius, for which there is no justification)—God in his nature, essence, and kind; God, i.e., as distinct from man, from angel, or from the kosmos itself. Thus the Son is not confounded with the Father, but declared to be of the same οὐσία, the same φύσις. Though with God when God is regarded in all the fulness of his eternal being, he is nevertheless of the same order and kind and substance. Luther translates the passage, "Gott war das Wort," but this translation jars on the sublime symmetry of the whole passage, which is not concerned with definitions of God, but with revelations concerning the Logos.

John 1:2
The same Logos whom the writer has just affirmed to have been God himself, was, though it might seem at first reading to be incompatible with the first or third clause of the first verse, nevertheless in the beginning with God—"in the beginning," and therefore, as we have seen, eternally in relation with God. The previous statements are thus stringently enforced, and, notwithstanding their tendency to diverge, are once more bound into a new, unified, and emphatic utterance. Thus the αὐτός of the following sentences is charged with the sublime fulness of meaning which is involved in the three utterances of John 1:1. The first clause

John 1:3, John 1:4
(2) The creation of all things through the Logos, as the instrument of the eternal counsel and activity of God.
John 1:3
All things ( πάντα, not τὰ πάντα) taken one by one, rather than all things regarded in their totality—"all things," i.e. all beings and elements of things visible or invisible, in heaven, earth, and under the earth (see Colossians 1:16, etc.), came into being through him, through the Logos, who was in the beginning with God, and was God. The Logos is the organ or instrument by which everything, one by one, was made. Two other words are used in the New Testament to denote "creation"— κτίζειν, used in Revelation 4:11 and Colossians 1:16, a word indicating the mind and act of the Creator; and ποιεῖν, which, as in Mark 10:6, points generally to the thing made. The parts of the verb γίγνεσθαι indicate the progress of the work, the process of some creative order, the occurrence of some event in the evolution of Divine providence. This word does not by one solitary expression dogmatically convey the creative act, but the fact of the "becoming," from, it may be, the region of pure thought to that of existence, or from non-observation into prominence, or from an inchoate to a perfect development, or from nothing to something. The context must determine the fulness of its meaning. Occasionally, as in John 8:58, it is powerfully contrasted with existence: "Before Abraham was [had come into being] I am." The context here does not allow us to affirm that St. John repudiated the prior existence of the ὒλη, stuff, of which πάντα were made. He does not affirm nor deny such a prior existency or condition, but by referring the universe in all its parts and items to the Logos, he absolutely ignores the Platonic notion of eternal matter. He could scarcely be ignorant of the speculation as it entered into the Philonic interpretation and formed the basis of the Gnostic speculations which were beginning to infest the early Church. By giving, however, a Divine origin and instrument to the "becoming" of πάντα, and strengthening his statement by the negative coassurance, he absolutely excludes the dualism of Philo and of Gnostic tendency. In asserting that the Logos is he or that through whom all things were made, the writer does not lower the dignity of the Logos by regarding him merely as the ὄργανον of the Father, because the same preposition is used of the relation of the Father to the world or to his servants (Romans 11:36; Galatians 1:1; Hebrews 2:10). Elsewhere St. Paul powerfully affirms the same application of διά (1 Corinthians 8:6) to Christ's part in the Creation, reserving for the One God, the Father, the preposition ἐκ. From God and by or through God are all things, still "all things" derive their existence "through" the activity, the will, the thought, of the Logos. "The sphere contracts as the blessing enlarges [query, 'intensifies']: existence for everything; life for vegetable and animal world; light for men" (Plummer). The same idea is made more explicit by the negative form in which it is restated: and without him—that is, independently of his cooperation and volition (cf. John 15:5)—not even£ one thing came into being. The ὕλη could hardly be spoken of as "one thing," seeing, according to the theory, it was not a unit as opposed to a multiplicity, but the condition of all things. The ἐγένετο would drive harder against any recognition of the ὕλη than would the ἕν. There is not the faintest approach to any supposition on John's part of the existence of such a primeval entity or eternal reality. The γέγονεν gives the student of the text and of the meaning grave difficulty. From very early times the Alexandrine Fathers and numerous uncial manuscripts, and an immense group of quotations and versions, unquestionably close the sentence we have just considered with ἐγένετο οὐδὲ ἕν, and consider the ὅγέγονεν as the subject of the following clause, translating it either, That which has come into being in him was life; or, that which has come into being was (or is) life in him—for one manuscript, א, has rendered the text more grammatical by reading ἔστι instead of ἦν.£ This, adopting the supposed early punctuation, Tregelles and Westcott and Hort have introduced into the text; but R.T. has coincided with T.R. Dr. Westcott has an elaborate note affirming the deep thought involved in the "ancient punctuation," to the effect that the ὅγέγονεν refers, not merely to the original creation, ἐγένετο, but to the continued existence of that which has come into being. Of this, it is said, it derives its life, has its life in the Logos, and that this idea is expressed in a profounder way than by saying ἔχει ζωὴν; that it was life (before it was called into being, or became) in him. This profound and mysterious statement is affirmed by Dr. Moulton and Dr. Westcott to find different but clear expression in Revelation 4:11, "Thou art worthy, our Lord and our God, to receive glory, etc.; for thou didst create all things, and for thy pleasure they were [ ἦσαν, the reading preferred by Tisehendorf (8th edit.) and Westcott and Herr, instead of εἶσι, 'they are'] and were created." Dr. Westcott thinks that "life" here represents "the Divine element in creation, that in virtue of which things 'are' each according to the fulness of its being." What has been created represents the eternal thought, the life that it had in the Logos before the world was. Unless one were compelled to take this thought by the exigencies of the textual criticism, we should hesitate to affirm that this can be the author's intention. To us the common punctuation is far more satisfactory m meaning: Apart from him there came into existence not one thing which has come into existence. This, in its grand comprehensiveness and individualizing of every molecule and every force, brings the mind of the reader down from eternity to time, from the creation to the preservation and providence of the world, and it prepares the way for the great assertion of the following verse.

John 1:4
(a) The Life, and therefore inclusive of the fact that the Logos always has been and now is

(b) the Light of men.

In him was£ life. "Life" in all its fulness of meaning—that grand addition to things which confers upon them all their significance for men. There is one impassable chasm which neither history, nor science, nor philosophy can span, viz. that between nothing and something. The evangelist has found the only possible method of facing it—by the conception of One who from eternity has within himself the potency of the transition. There is another impassable chasm in thought—that between non-living atoms and living energies and individualities. The assertion now is that life, ζωή, with all its manifestations and in all its regions; that the life of plant, tree, and animal, the life of man, of society, and of worlds as such; that the life of the body, soul, and spirit, the life transitory and the life eternal ( ζωὴ αἰώνιος), was in the Logos, "who was God and in the beginning with God." Elsewhere in the Gospel Jesus said that "as the Father had life in himself, so he gave to the Son to have life in himself" (John 5:26); i.e. he communicated to the Son his own Divine self-dependence. The Gospel, however, lays the greatest emphasis on the life-giving powers of the Christ as incarnate Logos. The healing of the impotent man (John 5:1-47.), the raising of the dead Lazarus (John 11:1-57.), are chosen proofs of his life-giving energy. His claim (John 10:1-42.) to retake the life that he would voluntarily relinquish, and the august majesty with which, in his resurrection life (John 20:1-31., 21.), he proclaimed his absolute and final victory over death, constitute the reasons which induced the evangelist to lay down at the very outset that in the Logos was life. Life, in all its energies, past, present, and future, is an outcome, an effluence, of the Eternal Word. And the life was (and is) the light of men. Observe, it is not said here that physical life is a consequence or issue of the solar beam, or of the Word which in the beginning called light out of darkness. All the religious systems of the East and all modern sciences agree to extol and all but worship the light force, with all that seems so inseparably associated with it. The evangelist was reaching after something far more momentous even than that dogma of ancient faith and modern science. He is not speaking of "the light of the sun," but of "the light of men." Whatever this illumination may include, John does not refer it directly to the Logos, but to the life which is "in him." "The light of men" has been differently conceived by expositors. Calvin supposed that the "understanding" was intended—"that the life of men was not of an ordinary description, but was united to the light of understanding," and is that by which man is differentiated from animals. Hengstenberg regards it, in consequence of numerous associations of "light" with "salvation" in Holy Scripture, as equivalent to salvation; Luthardt with "holiness;" and many with the "eternal life," which would introduce great tautology. The context is our best guide. This light is said to be the veritable light which lighteth every man, and to be shining into darkness. Consequently, to make it the complex of all the gracious processes which beautify the renewed soul is to hurry on faster than the apostle, and to anticipate the evolution of his thought. "The light of men" seems to be the faculty or condition, the inward and outward means, by which men know God. "The light of men" is the conscience and reason, the eye of the soul by which the human race comes into contact with truth and right and beauty. The perfections of God answering to these functions of the soul are not, and were never, manifested in mere matter or force. Until we survey the operations of God in life we have no hint of either. The lower forms of life in plant or animal may reveal the wisdom and beneficence and 'beauty of the Logos, and so far some light shines upon man; but even these have never been adequately appreciated until the life of man himself comes into view, then the Divine perfections of righteousness and moral loveliness break upon the eye of the soul. In the life of conscience and reason a higher and more revealing light is made to shine upon man, upon his origin, upon his Divine image, upon his destiny. In the spiritual life which has been superinduced upon the life of the conscience and of the flesh, there is the highest light, the brightest and warmest and most potent rays of the whole spectrum of Divine illumination. "The life" which was in the Logos "was," has always been, is now, will ever be, "the light of men." The plural, "of men" ( τῶν ἀνθρώπων), justifies this larger and sweeping generalization. The two "imperfects" ( ἦν) placing the process in the past do not compel us to limit the operation to the past or ideal sphere. They assert what was "in the beginning," and which can never cease to be; but they partly imply further consequences, which the actual condition of man has introduced.

John 1:5
(3) The antagonism between light and darkness. The highest manifestation and proof of the following statement will be found in that great entrance of the Eternal Logos into human life which will shed the most complete ray of Divine light upon men; but before that great event, during its occurrence, and ever since, i.e. throughout all times and nations, the light shineth in the darkness. Many expositors, like Godet, after long wavering and pondering, resolve this expression into a distinct epitome of the effect of the Incarnation, the highest manifestation of the light in the theanthropic life, and hesitate to see any reference to the shining of the light upon the darkness of humanity or of the heathen world. They do this on the ground that there is no confirmation or illustration of this idea in John's Gospel. However, let the following parallels and expositions of this thought be considered. Our Lord discriminates between those who "hate the light" and "those who do the truth and come to the light" (John 3:21). He delights in those whom the Father has given to him, and who come to him (John 6:37). He speaks of "other sheep which are not of this fold, who hear his voice" (John 10:16). He tells Pilate that "every one who is of the truth heareth my voice "(John 18:37). In solitary address to the Father (John 17:6), he says, "Thine they were, and thou gavest them me." In all these passages abundant hint is given of a direct treatment of souls antecedent to, or rather irrespective of, the special grace of Christ's earthly mani festation. This passage, so far, in the wide embrace of its meaning, asserts that the light here taken as the effluence of the life itself, perpetually, forever, shineth ( φαίνει, not; φωτίζει)—pours forth its radiance by its own essential necessity into the "darkness." "Darkness" and "light" are metaphors for moral conditions. Though there is a "light of men" which is the result of the meeting of man's capacity with Divine revelation, yet, for the most part, there is a terrible antagonism, a fearful negative, a veritable opposition to the light, a blinding of the eye of the soul to the clearest beam of heavenly wisdom, righteousness, and truth. Light has a battle to fight, both with the circumstances and the faculties of men. The ancient light which broke over the childhood of humanity, the brighter beams which fell on consciences irradiated and educated by a thousand ministries, the light which was focused in the incarnate Logos and diffused in all the "entrance of the Divine Word" into the heart of men, have all and always this solemn contingency to encounter—"The light shineth in the darkness." And the darkness apprehended it not. This word translated "apprehended" ( κατέλαβε) has, in New Testament Greek, undoubtedly the sense of "laying hold with evil intent," "overtaking", "suppressing" (Lunge), "overcoming" (Westcott and Moulton); and a fine sense would arise from this passage if it means that, while the light shone into the darkness, it did not scatter it, but, on the other hand, neither did the darkness suppress or absorb and neutralize the light. Certainly the darkness was disastrous, tragical, prolonged, but not triumphant, even m the gloomiest moments of the pre-Incarnation period, even in the darkest hour and place of savage persecution, even in the time of outrage, superstitious impenetrability, or moral collapse. There are, however, two classes of difficulty in this interpretation.

John 1:6-13
(4) The general manifestation of the revealing Logos.
John 1:6-8
(a) The prophetic dispensation.
John 1:6
There was a man, sent from ( παρά θεοῦ) God, whose name was John. Observe the contrast between the ἐγένετο of John's appearance and the ἦν of the Logos, between the "man" John sent from God and the ( λογοσ σαρξ εγενετο) "Word became flesh" of verse 14. At this point the evangelist touches on the temporal mission and effulgence of the true Light in the Incarnation; yet this paragraph deals with far more general characteristics and wider ranges of thought than the earthly ministry of Christ on which he is about to enlarge. First of all, he deals with the testimony of John in its widest sense; afterwards he enlarges upon it in its striking detail. Consequently, we think that "the man," "John," is, when first introduced, referred to in his representative character rather than his historical position. The teaching of the prophets and synoptists shows that "John" was rather the exponent of the old covenant than the harbinger of the new. He was the embodiment of the idea of prophet, priest, and ascetic of the patriarchal, Mosaic, and latest Hebraic revelation. He was "more than a prophet." No one greater than he had ever been born of woman, and his functions in these several particulars are strongly impressed upon that disciple who here loses his own individuality in the strength of his Master's teaching. Through this very "man sent from God" the apostle had been prepared to see and personally receive the Logos incarnate. His personality gathered up for our author all that there was in the past of definite revelation, while Jesus filled up all the present and the future. First of all, he treats the mission of the Baptist as representative of all that wonderful past.

John 1:7
This man came (historic, ἦλθε) for witness, that he might bear witness concerning the Light. The entire prophetic dispensation is thus characterized. That which the Baptist did, Malachi, Isaiah, Elijah, Hosea, Moses, had done in their day. He came, and by penetrating insight and burning word, by flashes of moral revelation and intense earnestness, "bare witness concerning the Light" which was ever shining into the darkness. His aim and theirs was to prevent the forces of darkness from suppressing or absorbing the light. He came to sting the apathy and disturb the self-complacency of the darkness. He came to interpret the fact of the Light which was shining but not apprehended; and so did all the prophetic ministry of which he was the latest and most illustrious exponent. He came to assert the meaning for man of all God's perfections; to call conscience from its death sleep; to draw distinctions of tremendous significance between moral and ceremonial obedience; to exalt obedience above sacrifice, and works meet for repentance above Abrahamic privilege; to warn by lurid threatenings of a fiery wrath and a terrible curse which would fall on the disobedient, though consecrated, people. In this he was but the last of a goodly fellowship of prophets who bore witness to the Light of life which had its being in the Eternal Logos of God. He came, as they all had come, with a view of producing results far greater than, as a matter of fact, they have actually achieved. He came to bear such testimony that all through him, i.e. by the force of his appeal or by the fierce glow thus cast upon the perils and follies of the hour, might believe—might realize the full significance of the Light which they had hitherto refused to accept. The greatness of this expectation corresponds with the hope which the ministry of Jesus failed also to realize (Matthew 11:9-14). The splendid ministry of this "burning and shining lamp" might, it would seem, have brought all Israel to acknowledge Christ as the Light of the world; but "the darkness apprehended it not." The entire prophetic dispensation, the testimony which the priestly services and sacrifices bore to the evil of sin and to the awfulness of righteousness, as well as the condemnation of the follies and pleasures of the world, involved in John the Baptist's ascetic profession, might have roused all Israel to believe in the Light. He gathered together all the forces of the Mosaic, prophetic, Levitical, Essenic ministries to bear on the people. Everything that Law could do was done to reveal the Light; but "all" did not believe, for "the darkness apprehended it not."

John 1:8
A solemn warning is given, which forever discriminates the ministry of man from the eternal ministry of the Logos. He (John, and with him all the prophetic, Levitical, ascetic teachers in all ages) was not the Light, but [he was or came] that he might bear witness of the Light. The ἵνα depends upon some unexpressed verbal thought; for even in the passages where it stands alone (John 9:3; John 13:18; John 14:31; John 15:25) the reference is not obscure to some pre-existing or involved verb. The distinction here drawn between John and the Light is thought by some expositors to point to the condition of the Ephesian Church, in the neighbourhood of which there still lingered some who placed John in even a higher position than that accorded to Jesus (Acts 19:3, Acts 19:4); but the teaching of the evangelist is far more comprehensive than this. The Light of men has higher source and wider range of operation than that of any prophetic man. All that he, that any seer whatsoever can do, is to bear witness to it. The prophets, from Moses to John, derived all their power, their sanction, and the corroboration of their message, from the Logos light shining through conscience and blazing through providential events and burning up the stubble of human action with unquenchable fire. The prophets are not the light of God; they are sent to bear witness to it.

John 1:9
(b) The illumination of the archetypal Light before incarnation. There are at least three grammatical translations of this verse. Either

(1) with Meyer, we may give to ἦν the complete sense of existence, presence, and include in it the full predicate of the sentence; thus: "Existing, present (when John commenced his ministry), was the veritable Light which enlighteneth every man coming into the world." But the clause, "coming into the world," would here not only be superfluous, but moreover, while used elsewhere and often of Christ's incarnation, is never used of ordinary birth in the Scriptures, though it is a rabbinical expression.

(a) The light of the reason and conscience—the higher reason, which is the real eye for heavenly light, and the sphere for the operation of grace. This would make the highest intellectual faculty of man a direct effulgence of the archetypal Light, and confirm the poet Wordsworth's definition of conscience as "God's most intimate presence in the world."

(b) The inner light of the mystical writers, and the "common grace" of the Remonstrant theology. Or

(c) the Divine instruction bestowed on every man from the universal manifestation of the Logos life. No man is left without some direct communication of light from the Father of lights. That light may be quenched, the eye of the soul may be blinded, the folly of the world may obscure it as a cloud disperses the direct rays of the sun; but a fundamental fact remains—the veritable Light illumines every man. Then

John 1:10, John 1:11
(c) The twofold effect of the pre-Incarnation activity in the elected nation and individuals. The highest expression of this truth was seen in the unique "coming" of which the evangelist had been the spectator and witness; but the words cannot be limited to it—they stretch back to the beginning of the creation of the world and on to the final consummation. They explain or divide the solemn theme of the previous announcement into two related proofs of the fact that the Light which illumines every man shineth in darkness, and that the darkness apprehendeth it not.

John 1:10
Of him who was evermore coming into the world, it is said, In the world he was, and the world was made (came into being) through him, and the world recognized him not. The κόσμος is a term specially used by St. John to denote the ordered whole of the universe, viewed apart from God (see Introduction). Sometimes this is emphasized by the pronoun, "This world," when it is contrasted with the higher and heavenly "order" to which the Lord's personality belonged, both before and after this manifestation in the flesh. From being thus the scene of ordered existence apart from God, it rapidly moves into the organized resistance to the will of God, and therefore it often denotes humanity taken as a whole apart from God and grace. It may be the object of the Divine love and compassion (John 3:16), while the redemption and deliverance of the world from sin is the great end of the ministry and work of Jesus (verse 29); but throughout this gospel "the world" is the synonym of the adverse power and order of humanity, until it is illumined, regenerated, by the Spirit of God. The world here signifies humanity and its dwelling place, considered apart from the changes wrought in any part of it by grace. The three assertions concerning the world drop the imagery of light and life, and by their emphatic concatenation, without the assistance of a Greek particle, tell the tragic story of human departure from God. Thus only can the mystery of the previous verses be explained. At the very forefront of the argument of the Gospel is put a statement which concedes the strange perplexity of the rejection of the incarnate Logos. Not only does the entire narrative illustrate the awful fact, strange and inconceivable as such an idea appears when baldly stated, but the author generalizes the antipathy between the Logos and the world into a more comprehensive, damning, and yet undeniable, proposition. From the beginning, though the world came into being through the Logos, though he was in the world, in every atom of matter, in every vibration of force, in every energy of life, yet the world, notwithstanding all its power of recognizing the fact, yet the world, as concentrated in an antagonistic humanity, did not come to know him fully ( ἔγνω). This is the lesson we learn from all the melancholy and tragic perversions of his glorious perfections which every heathenism and every cultus, and even every philosophy, has perpetrated. St. Paul says precisely the same thing: "The world by wisdom knew not God" (see also Romans 1:19-22, which might be taken as an inspired commentary on the whole passage). And the awful statement is still, with reference to the majority of men, true, that "the world knoweth not God, neither the Father, nor the Word, nor the Holy Ghost."

John 1:11
It is not without interest that the ideas contained in these verses did not need a second century to evolve them; they were current in Paul's letters, a hundred years before the date assigned by some to this Gospel. Here the question arises—Has no more direct approach been made to our race than that which is common to every man? Undoubtedly the whole theocratic dispensation would be ignored if this were not the case—and consequently the evangelist continues the recital of the peculiarities and specialties of the approach of the Logos to the human understanding. He came unto his own possession ( εἰς τὰ ἴδια). Here all expositors agree to see the special manifestation of the Logos to the house of Israel, which is called in numerous passages of the Old Testament, God's own possession (Exodus 19:5; Deuteronomy 7:6; Psalms 135:4; Isaiah 31:9). And his own (people) received him not ( παρέλαβον; cf. κατέλαβεν of John 1:4, and ἔγνω of John 1:10). Here, again, the most astonishing, direct and prominent illustration of such a statement is seen in the historic ministry of the Lord Jesus, in the terrible record of his rejection by his own people, by his own disciples, by the theocratic chiefs, by the assembled Sanhedrin, by the very populace to whom Pilate appealed to save him from murderous fury. But the significance of the prologue is to my mind missed, if the earlier agelong rejection of the ministry, and light of the Logos, nay, the perpetual and awful treatment which he continually receives from "his own possession," be not perceived. There was a Divine and special sense in which the perpetual coming of the Logos to the world was emphasized by his gracious self-manifestations to the people of Israel. The great Name of Jehovah, the Angel of the presence, the manifestations to Abraham, to Moses, to David, to Elijah, to Isaiah, and Ezekiel; the Shechinah glories, the whole ministry of grace to the house of Israel, was a perpetual coming to his own peculiar possession; but yet the sum total of their history is a continuous repudiation and lapse. They rejected the Lord, they fell in the wilderness, they were turned unto other gods, they went a-whoring after their own inventions. They knew not that God had healed them. The great things of his Law were accounted strange things to them (compare Stephen's apology for an elaborate exposition of this thought). The same kind of treatment has continually been given by the world, and even by those who have boasted of standing in the special lines of his grace. This suggestion cannot he fully expanded here. Chrysostom in loco calls much attention to the argument of the Epistle to Romans (Romans 2:12; Romans 9:30, Romans 9:32; Romans 10:3, Romans 10:12).

John 1:12, John 1:13
But before the apostle advances to the central statement of the entire proem, he stops to show that, though the whole world, though man as an organized mass, though Israel as a favoured and selected theocracy, have refused to know and confess his supreme claims, yet there has always been an election of grace. All have not perished in their unbelief. Some have received him. The twelfth and thirteenth verses do, indeed, in their full meaning, refer unmistakably to the entire ministry of the living Christ to the end of time; but surely every word of it applies primarily (though not exclusively) to the whole previous pleadings of the Light and Life—to the ministry of the pre-existing and eternal Logos, and to the privileges and possibilities consequent thereupon. As many as received him.£ This phrase is subsequently explained as being identical with "believed in his Name." The simple verb ἔλαβον, is less definite than are its compounds with κάτα and παρά, used in the previous verses (5, 11). The acceptance is a positive idea, is broader, more manifold, less restricted as to manner of operation, than the negative rejection which took sharp and decisive form. The construction is irregular. We have a nominativus pendens followed by a clause in the dative; as much as if he had written, "There are, notwithstanding all the rejections, those who received him." To these, the evangelist says, however many or few they may be, who believe in his Name, he—the subject of the previous sentence—gave the authority and capability of becoming children of God. Believing in his Name is discriminated from believing him. The construction occurs thirty-five times in the Gospel, and three times in the First Epistle—and the Name here especially present to the writer is the Logos, the full revelation of the essence, character, and activity, of God. John, writing in the close of his life, surveys a glorious company of individuals who, by realizing as true the sum of all the perfections of the manifested Word, by believing in his Name, have also received as a gift the sense of such union to the Son of God that they become alive to the fact that they too are the offspring of God. This realization of the Divine fatherhood, which had been so obscure before, is itself the origination within them of filial feeling. Thus a new life is begotten and supervenes upon the old life. This new life is a new humanity within the bosom or womb of the old, and so it corresponds with the Pauline doctrine of new creation and of resurrection. ἐξοσία is more than opportunity, and less than ( δύναμις) power; it is rightful claim (which is itself the gift of God) to become what they were not before, seeing that a Divine generation has begotten them again. They are born from above. The Spirit of the Son has passed into them, and they cry, "Abba, Father." This Divine begetting is still further explained and differentiated from ordinary human life. The writer distinctly repudiates the idea that the condition he speaks of is a consequence of simple birth into this world. This is done in a very emphatic manner ( οἵ here in the masculine, is the well known constructio ad sensum, and refers to τέκνα θεοῦ). Who were begotten from God, not from (or, of) blood. John repudiates for this "generation" any connection with mere hereditary privilege. No twice-born Brahmin, no dignified race, no descendant of Abraham, can claim it as such, and the writer further discriminates it, as though he would leave no loophole for escape: Nor yet from the will of the flesh, nor even from the will of the man ( ἀνδρὸς not ἀνθρώπου). Some, very erroneously, have supposed that "the flesh" here refers to "woman" in contradistinction to "man," and numerous efforts have been made to point out the threefold distinction. The simplest and most obvious interpretation is that "the will of the flesh" here means the human process of generation on its lower side, and "the will of the man" the higher purposes of the nobler side of human nature, which lead to the same end. Special dignity is conferred by being the son of a special father; but however honoured such might be, as in the case of an Abraham, a David, a Zacharias, such paternity has nothing to do with the sonship of which the evangelist is thinking. Doubtless this triumphant new beginning of humanity can only be found in the full revelation of the name of the incarnate Logos; but surely the primary application of the passage is to the fact that, notwithstanding the stiff-necked rejection of the Logos by the peculiar possession and people of his love, there were, from Abraham to Malachi and to John the Baptist, those who did recognize the Light and live in the love of God. The author of Psalms 16:1-11., 17., 23., 25., 103., 119., and a multitude beyond calculation, discerned and received him, walked in the light of the Lord, were kept in perfect peace, found in the Lord their most exceeding joy. "Like as a father pitieth his chihlren, so the Lord pitied them." He nourished and brought up children, and to the extent to which they appreciated his holy Name they therein received as a gift the capability and claim to call him their Father. This was not a question of human fatherhood or hereditary privilege at all, but of gracious exchanges of affection between these children of his love and the Eternal, who had fashioned them in his image and regenerated them by his Holy Spirit. To restrict any element of this passage to conscious faith in the Christ is to repudiate the activity of the Logos and Spirit before the Incarnation, and almost compels a Sabellian interpretation of the Godhead. Even now the grandeur of the biblical doctrine of the Trinity—a doctrine which treats these relations as eternal and universal—compels us to believe that whenever among the sons of men there is a soul which receives the Logos in this light, i.e. apart from the special revelation of the Logos in the flesh, to such a one he gives the capacity and claim of sonship. John certainly could not mean to imply that there had never been a regenerated soul until he and his fellow disciples accepted their Lord. Up to this point in his argument he has been disclosing the universal and the special operations of the Logos who in the beginning was with God and was God, the Source of all life, the Giver of all light, the veritable Light which shines upon every man, which does more even than that—which made a long continued series of approaches to his own specially instructed and prepared people. Prophecy all through the ages has had a wondrous function to bear witness to the reality of this Light, that all might believe in it, that all might become sons by faith; but, alas[darkness, prejudice, depravity, corruption—"darkness" did not apprehend the nature, name, or mystery, of love. And so he proceeds to describe the greatest, the most surprising, supreme energy of the Eternal Logos—that which illustrates, confirms, brings into the most forcible relief, the nature of his personality, and the extent of the obligation under which he has placed the human race; and proves in the most irresistible way, not only the character and nature of God, but the actual condition of humanity. The great extent of the literature and the imposing controversies which have accumulated over the entirely unique sentence that here fellows render any treatment of it difficult. A volume rather than a page or two is required to exhibit the significance of a verse which is probably the most important collocation, of words ever made.

John 1:14
(5) The incarnation of the Logos. And the Logos became flesh. The καὶ has been variously expanded, some giving it the force of "then" or "therefore," as though John was now resuming the entire argument from the beginning; others the sense of "for," as though the apostle needed to introduce a reason or justification for what had been said in verses 12, 13. It is enough to regard the καὶ as a simple copula, after the same manner in which it is used in verses 1, 4, 5, 10, introducing by it a new and suggestive truth or fact which must be added to what has gone before, qualifying, illumining, illustrating, consummating all previous representations of the activity and functions of the Eternal Logos. Meyer, rejecting all the explicative modifications of the copula, nearly approaches the emphasis which Godet would lay upon it, by saying, "John cannot refrain from expressing the how of that appearing which had such blessed results (verses 12, 13), and which he had himself experienced." The circumstance that in this verse the author goes back to the verbal use of the great term ὁ λόγος suggests rather the fact that the fourteenth verse follows directly upon the stupendous definitions of verse 1, and indicates a powerful antithesis to the several clauses of that opening sentence. The Logos which was in the beginning has now become; the Logos which was God became flesh; the Logos that was with God has set up his tabernacle among us. If so, the καὶ does suggest a parenthetical treatment of verses 2-13, every clause of which has been necessary to prepare the reader for the vast announcement which is here made. Various things, relations, and powers have been asserted with reference to the Logos. All things became through him; not a single exception is allowed. Not one thing can be, or can have come into existence, independently of him; yet he is not said in any sense to have "become all things." More than that, the twofold form of the expression stringently repudiates the pantheistic hypothesis. All life is said to be "in him," to have its being in his activity; yet he is not said to have become life, as if the life-principle were henceforth the mode of his existence, or a state or condition into which he passed, and so the emanation theories of early Gnostics and of modern pantheistic evolutionists are virtually set aside. "The veritable Light which lighteth every man" is the illumination which the Life pours on the understanding and conscience of men, to which all prophecy bears witness; but he is not said to have become that light. Thus the incarnation of the Logos in every man is most certainly foreign to the thought of the apostle. He is said to have been "in the world" which he made, yet in such manifestation and concealment that the world as such did not apprehend the wondrous presence; and he is said also to have been continually coming to his own people "in sundry times" and "divers manners," in prophetic visions and angelic and even the anthropic form or fashion. Elsewhere in this Gospel we hear that Abraham "saw his day," and Isaiah "beheld his glory;" but it is not said that he became, i.e. entered into permanent and unalterable relations with these theophanic glories. Consequently, the deep self-conscious realization of the glory of his Name, enjoyed by greatest saints and sages of the past, was but a faint adumbration of what John declared he and others had bad distinct historical opportunity of seeing, hearing, handling, of that Word of life which was with the Father, and was manifested unto us (1 John 1:1, 1 John 1:2). The statement of this verse, however, is entirely, absolutely unique. The thought is utterly new. Strauss tells us that the apostolic conception of Jesus can have no historic validity, because it represents a state of things which occurs nowhere else in history. This is exactly what Christians contend for. He is in the deepest sense absolutely unique in the history of mankind. Moses, Isaiah, John the Baptist, John the Apostle, Socrates, Buddha, Zoroaster, may have borne witness to the Light; but of not one of them can it be said, and at least it was not said or even imagined by St. John, the Logos became flesh in their humanity. Yet this is what he did think and say was the only explanation of the glory of Jesus; this unspeakable relation to the Eternal Logos was sustained by his well known Friend and Master. And the Word was made flesh. Flesh ( σάρξ, answering in the LXX. to רשָׂבָּ ) is the term used to denote the whole of humanity, with prominent reference to that part of it which is the region of sensibility and visibility. The word is more comprehensive than ( σῶμα) "body," which is often used as the antithesis of vows, ψυχή, and πνεῦμα; for it is unquestionable that the conventional use of σάρξ, and σάρξ καὶ αἷμα, includes oftentimes both soul and spirit—includes the whole of human constitution, yet that constitution considered apart from God and grace, answering in this way to κόσμος. The flesh is not necessarily connotative of sin, though the conditions, the possibilities, the temptableness of created finite nature are involved in it.£ It is nearly equivalent to saying ἄνθρωπος, generic manhood, but it is more explicit than such a dictum would have been. It is not said that the Word became a man, although "became man" is the solemn and suggestive form in which the great truth is further expressed in the Nicaeno-Constantinopolitan Creed.£ "The Logos became flesh." Thus it answers to numerous expressions in the Pauline Epistles, which must have been based in the middle of the first century on the direct and well preserved teachings of our Lord himself (Romans 1:3, γενόμενος κατὰ σάρκα; Romans 8:3, ἐν ὁμοιώματι σαρκὸς ἁμαρτίας; 1 Timothy 3:16, ὅς ἐφανερώθη ἐν σαρκί; cf. Philippians 2:7; Hebrews 2:14; and above all 1 John 4:2, where Jesus Christ, the centre of whose personality is the Logos, and is there used in the most transcendent sense, is there spoken of ( ἐν σαρκί ἐληλυθότα) as having come in the flesh). Very early in the Christological discussions, even so far back as Praxeas whom Tertullian sought to refute, and by Apollinaris the younger, in the fourth century, it was said that this passage asserted that. though the Logos took or became flesh, he did not become or take upon himself the human νοῦς or πνεῦμα, the reasonable soul or spirit of man, but that the Logos took the place in Jesus of the mind or spirit. Apollinaris explained, in vindication of his view, that thus Christ was neither God nor man, but a blending of the two natures into a new and third nature, neither one nor the other. This view was stoutly resisted by Athanasius and Basil. It reappeared in the fifth century, in the form of Eutychianism, to do duty against the twofold Christ of Nestorianism. The opponents of Praxeas, Apollinaris, and Eutyches were all fain to show that the Gospel of John calls marked attention to the human soul of Jesus (John 12:27) and of his human spirit (John 11:33; John 13:21; John 19:30), to say nothing of Hebrews 5:8, where "he learned obedience," etc. The flesh of Christ is constitutive and inclusive of his entire humanity. Flesh itself is not human flesh without the human ψυχή, nor can there be a human soul without human spirit. The two terms are used interchangeably, and their functions are not to be regarded as different factors of humanity so much as different departments of human activity. There is a complete humanity, therefore, included in this term, not a humanity destitute of one of its most charac teristic features. But the question arises—What is meant by ἐγένετο, "became, was made"? A considerable number of modern Lutheran divines have laid such emphasis on the κένωσις, the "emptying" of his glory on the part of him who was "in the form of God," that nothing short of an absolute depotentiation of the Logos is supposed to have occurred when "he was made flesh" or "man." Gess and Godet have pressed the theory that the ἐγένετο represents a complete transubstantiation and metamorphosis. Thus Logos had been God from eternity, but now, in the greatness of his humiliation, he was no longer Logos at all, nor God, but flesh; so that during the time of the Incarnation the Logos was absolutely concealed, potential only, and that even a consciousness of his eternity and the Divine powers were all in absolute abeyance. This hypothesis, on both its Divine and human side, appears to us hopelessly unthinkable. If the Logos was no longer Logos, and the Godhead thus ineffably truncated, the very argument of the apostle that in him was life and light, etc., must break down. The sources of life and light must have been themselves in eclipse, and God himself was no longer God. Moreover, the hypothetical obliteration of the Logos would deprive the whole argument of the apostle for the Divineness and Godhead of the Lord of its basis in fact. There are many different forms in which this meaning of the ἐγένετο is urged, but they all break to pieces upon the revelation of the self-consciousness of Jesus Christ, the Divine memories and awful centre of his personality, in which the nature of the Godhead and the perfect nature of manhood are blended in one personality. Moreover, the ἐγένετο does not imply annihilation of the λόγος, or transubstantiation of λόγος into σάρξ. When the water was made ( γεγεννημένον) wine, the water was not obliterated, but it took up by the creative power of Christ other substances into itself, constituting it wine. So when the λόγος became "flesh," he took up humanity with all its powers and conditions into himself, constituting himself "the Christ." The question arises—Wherein was the humiliation and the kenosis, if the Logos throughout the incarnate life of Christ, as a Person, possessed and exercised all his Divine energies? The answer is, that, in taking human nature in its humbled, suffering, tempted form into eternal, absolute union with himself, and by learning through that human nature all that human nature is and fears and needs, there is an infinite fulness of self-humiliating love and sacrifice. Hypostatic union of humanity with the Logos, involving the Logos in the conditions of a

complete man, is an infinite humiliation, and seeing that this involved the bitterest conflict and sorrow, brought with it shame, agony, and death, such a stupendous fact is (we believe) assumed to have taken place once in historic time. It is far more than the manifestation in the flesh of Jesus of the Divine light and life. Such an hypothesis would merely consider Jesus as one supereminent display of "the veritable Light which lighteth every man," whereas what is declared by St. John is that the Word himself, after a new exercise of this infinite potency, became flesh. We are not told how this occurred. The fact of the supernatural birth, as stated by the synoptic writers, is their way of announcing a sublime secret, of which John, who was in the confidence of the mother of Jesus, gave a profounder exposition. In such a fact and event we see what St. Paul meant when he said that in the depths of eternity the infinity of love did not consider the undimmed, unclouded, and unchangeable creative majesty of equality with God to be a prize which must never be relinquished, but emptied himself, was made in the likeness of the flesh of sin, and was found in fashion as a man. There was now and forevermore a part of his being in such organic union with "flesh" that he could be born, could team, could be tempted, suffer from all human frailties and privations, die the death of the cross. The phrase, moreover, implies that the Incarnation was in its nature distinct from the Docetic, angelic, transitory manifestations of the older revelation. In the "Word" becoming "flesh" both Word and flesh remain side by side, and neither is the first nor the second absorbed by the other, and so Monophysitism is repudiated, while the statement of what the Word thus incarnate did, viz. "dwelt among us," etc., cuts away the support of the Nestorian division of the Divine and human natures; inasmuch as what is said of the one nature can be said of the other. To this we turn: "And the Word was made flesh, and set up his tabernacle in our midst." The use of this picturesque word ἐσκήνωσεν points to the tabernacle in the wilderness, in which God dwelt (2 Samuel 7:6; Psalms 78:67, etc.), and to which reference is made in Le 26:11 and Ezekiel 37:28. The localization of Deity, the building a house for the Lord whom the heaven of heavens could not contain, was a wondrous adumbration of the ultimate proof to be given, that, though God was infinitely great, he was yet capable of turning his glorious face upon those who seek him; though unspeakably holy, awful, majestic, omnipotent, he was yet accessible and merciful and able to save and sanctify his people. The glory of the Lord was the central significance of the tabernacle and temple worship. It was always assumed to be present, even if invisible. The Targums in a great variety of passages substitute for the "glory of the Lord," which is a continuous element in the history of the old covenant, the word "Shechinah," "dwelling," and use the term in obvious reference to the biblical use of the verb נכַשָ, he dwelt, when describing the Lord's familiar and accessible sojourn with his people. It is too much to say that John here adopts the Aramaic phrase, or with certainty refers to it. But ἐσκήνωσε recalls the method by which Jehovah impressed his prophets with his nearness, and came veritably to his own possession. "Now," says John, "the Word made flesh took up his tabernacle in our midst." It is not to be forgotten that John subsequently shows that Jesus identified his body with "the temple" of God (John 2:19, etc.). The "us" represents the ground of a personal experience which makes the hypothesis of an Alexandrine origin for the entire representation perfectly impossible. The reference to the old covenant is made more conspicuous: And we contemplated his glory. The δόξα corresponds with the visible manifestations of the presence of Jehovah under the Old Testament (Exodus 24:17; Exodus 40:34; Acts 7:2; Isaiah 6:3; Ezekiel 1:28). Dazzling light at the burning bush, in the pillar of fire, on Mount Sinai, at the dedication of tabernacle and temple, etc., revealed the awful fact of the Divine nearness. The eye of believing men saw the real glory of the Logos made flesh when he set up the tabernacle of his humanity among us. It does not follow that all eyes must have seen what the eye of faith could see. The darkness has resisted all the light, the world has not known the Logos; the susceptibilities of believing men enabled them to perceive the glory of the Lord in regions and by a mode of presentation to which unregenerate men have not attained. The apostles saw it in the absolute moral perfection of his holiness and of his charity; of his grace and truth. We can scarcely exclude here a reference to the wondrous vision upon which John himself gazed on the Mountain of Transfiguration, when the venerable symbol of Light reappeared from within the person of the Lord, so linking his personal manifestation of "the Word" with the theophanies of the Old Testament; nor can we forget the sublime vision which John undoubtedly records in the beginning of his Apocalypse. Nevertheless, the glory which the apostles beheld must be distinct from the "glory" which he had with the Father before the world was, and to which (John 17:24) he prayed that he might return, and the full radiance of which he would ultimately turn upon the eyes of the men whom he had gathered "out of the world." Before that consummation" we," says he, "contemplated his glory as of an only begotten." The ὡς implies comparison with the transcendent conception which had entered into his inspired imagining. The word μονογενής is used by John to refer to the supreme and unique relation of the Son to the Father (John 3:16, John 3:18, and 1 John 4:9). It is used of human sons in Luke (Luke 7:12; Luke 8:42; Luke 9:38), and unigenitus is the translation in the vulgate of the Hebrew דיחִיָּהַ, where the LXX . gives ἀγαπητός, well beloved (see כָדְיחוְ Genesis 22:2, Genesis 22:12, Genesis 22:16). It corresponds with the πρωτότοκος of Colossians 1:15 and Hebrews 1:6, showing that an analogous thought filled the apostolic mind. By laying stress here on the "glory," and giving historic value and emphasis to the supernatural conception of Jesus, many see m this a reference to the Incarnation wherein he became an only begotten Son of the Father. This would be far more probable if the article had been placed before μονογενοῦς. Here the apostle seems to labour to express the glory of One who could thus stand in the eternal relation of the Logos to θεός, making it correspond with the relation also subsisting between μονογενής and the "Father." Great speciality and peculiarity is here bestowed upon the "only begotten," as it stands in close relationship with those to whom he gives power or capability to become "children of God." They are born into the family of the God and Father of our Lord Jesus Christ. The glory which John says "we beheld" in his earthly flesh was the effulgence of the uncreated beam which broke through the veil of his flesh, and really convinced us that he was "the Word made flesh." The Tubingen critics see a contradiction here with the prayer of Christ (John 17:5, John 17:24) for "the glory which he had with the Father." If he shone on earth with such glory as John here describes, why should he desire more? Godet resolves it by insisting on the moral glory of his filial consciousness when he had indeed deprived himself of his Divine perfections. Thus Godet repudiates the two natures of his Person. There is no real contradiction, as we have seen. Some difference of opinion occurs also as to the reference of the πλήρης χάριτος καὶ ἀληθείας. Some nave referred πλήρης to the Father, and some to αὐτοῖ, though in both cases a break in the construction would be involved, as the antecedent would have been in the genitive. Others, again (founding on the reading of one uncial manuscript, D, which here has πληρῆ), refer it to δόξαν, and all who thus construe eschew any parenthetical treatment of the previous clause. The latter method is freer from difficulty, as then this clause, πλήρης χάριτος καὶ ἀληθείας, is directly and grammatically related with λόγος. The Word was made flesh, and, full of grace and of truth, set up his tabernacle in our midst. Grace and truth are the two methods by which the glory as of "an only begotten" shone upon us, and we beheld it. The combination of these two ideas of grace and truth pervades the Old Testament description of the Lord (cf. Exodus 34:6; Psalms 40:10, Psalms 40:11; Psalms 61:7; Psalms 25:10). "Grace," the free and royal communication of unlooked for and of undeserved love, is the keynote of the New Testament. "The grace of our Lord Jesus Christ" is the compendium of all his powers of benediction, and corresponds with the life which is "in him," and all the gift of himself to those who came into contact with him. "Truth" is the expression of the thought of God. Truth per se can find no larger definition than the perfect revelation of God's eternal thought concerning himself and his universe, and concerning the relations of all things to each other and to him. That which God thinks about these things must be "truth per se." Christ claimed to be "the Truth" and "the Life" (John 14:6), and John here says that it was in virtue of his being the Logos of God that he was full of these. Grace and truth, love and revelation, were so transcendent in him; in other words, he was so full, so charged, so overflowing with both, that the glory which shone from him gave apostles this conception about it, viz. that it was that of an only begotten (specially and eternally begotten) and with the Father. The παρὰ πατρός corresponds with the παρὰ σοῦ rather than παρὰ σοί of John 17:5, and does not, therefore, necessarily suggest more than the premundane condition, answering to the πρὸς τὸν θεὸν of John 17:1, and εἰς τὸν κόλπον of John 17:18. Erasmus, Paulus, and a few others have associated the πλήρης, etc., with the following verse. This is eminently unsatisfactory as unsuited to the character of the Baptist. Moreover, the sixteenth verse, by its reference to Christ's "fulness," positively forbids it.

John 1:15
(6) The testimony to this fact by the prophetic spirit. The evangelist, in support and vindication of the profound impression produced upon himself and others by the Christ, cites the startling and paradoxical testimony of the Baptist, which in John's own hearing the great forerunner had twice uttered, under very extraordinary circumstances (see verses 26, 30). In the later verses this testimony is put in its proper place. Its repetition deepens the impression which the narrative gives of the vivid reality, and of the fact that the evangelist was trusting to a strongly impressed recollection, and is not romanticizing, as the Tubingen critics suppose. The sharp paradoxical form is thoroughly characteristic of the man who called on scribes and Pharisees to "repent," and spoke of God raising up seed to Abraham from the stones of the ground. From the synoptists we learn that John declared that the Coming One was "mightier" than himself, would deal with the Holy Ghost and with fire as he was able to do with water. He knew not the kind of manifestation which was coming on apace. But an enormous change passed over John the Baptist when he came into contact with our Lord, and at his baptism he sank abashed before the revelations which flashed on his soul. The enigmatical form of the Baptist's utterances was the beginning of the evangelist's faith in the personal pre-existence of the Logos who had become flesh in Christ. The testimony of the Baptist is here brought in, as the last great word of the prophetic ministry of the Old Testament, apart from the historic setting in which it afterwards occurs, as if, moreover, it was an abiding word which was yet sounding in the ears of men. The greatest of the sons of woman, and "more than a prophet," he who gathered up in his immense personality all the functions of prophet, priest, Nazarite, and master and teacher of men, the Elijah of the new revelation—John, the very ideal of Divine and supernatural voice in this world of ours, John, the veritable historic man, moreover, to whose disastrous martyrdom some of the Jews (Josephus, 'Ant.,' 18, 5, 2) referred the terrible judgments that befell their nation—John beareth witness.£ That was his function, and his testimony still stands, his "voice" is still heard wherever his great career is known or properly appreciated—in Palestine, in Alexandria, in Ephesus or Corinth. And he crieth ( κέκραγεν); or, hath cried; and the cry is still heard among men: This was he of whom I spake; implying that John uttered words of strange enigmatical significance before he saw Jesus coming to his baptism, and that, as the evangelist subsequently shows, on two memorable occasions, the prophet recalled them and reaffirmed their truthfulness. Before I saw him, I said it: He that is coming after me hath become—hath been in mighty activity—before me. He came forth in many ways from the Father, and was the central reality of the old covenant; γέγονεν, he hath come in the voice of the Lord, in the Shechinah glory, in the Angel of the presence, chronologically "before me." The English version has followed the traditionary interpretation from Chrysostom to Lucke, De Wette, Alford, McLellan, and has seen in this ἐμπροσθέν μου γέγονεν a reference to the higher rank or dignity of the Logos incarnate, and translated the second clause "is preferred before me," or "hath been made before me," etc. But such a statement would not have conveyed any thought of great importance. A herald is naturally exceeded and superseded by the dignity and rank of him for whom he prepares the way. Moreover, the two adverbs of place are used in metaphorical sense as adverbs of time (derived from the relative position of individuals in a line or procession), and it is scarcely probable that the second should be used in another sense altogether, which would. have disturbed the antithesis between them. On the other hand, Hengstenberg, Meyer, Lange, Godet, etc., recognize the perception of the Baptist, and his utterance of belief in the pre-existence of the Christ, and that from such passages as Isaiah 6:1 and Malachi 3:1 he knew that he who was coming into the world, and about to baptize with the Holy Ghost and with fire, to take the fan in his hand, etc., had been in reality before him. The difficulty of this interpretation is said to be that the proof which follows—because, or for ( πρῶτός μου ἤν), he was before me—would be tautologous in the extreme; the reason given for the Lord having become before him being simply the asseveration of the fact. But the two very remarkable expressions, ἐμπροσθέν μου γέγονεν and πρῶτός νου ἤν, are not identical. The first may easily refer to the historic precedence of the activity of the Coming One in all the operations of the Logos; the second may refer to the absolute and eternal precedence of the Logos in itself. If so, the whole significance of the previous fourteen verses is gathered up, and shown to have been flashed upon the consciousness of John the Baptist, and uttered with such intensity that the evangelist caught the idea, and saw in it the key to the whole mystery. It would seem, however, that the ὅτι πρῶτός did not form part of the original utterance of John. After the baptism, the whole truth had broken upon the Baptist, and he clenched or saw an explanation of the mystery.

John 1:16-18
(7) The experience of the Writer.
John 1:16
There can be little doubt that the fifteenth verse is a parenthetical clause, answering to the sixth and seventh verses, and standing to John 1:14 very much in the same kind of relation that John 1:6, John 1:7 do to John 1:1-5. There is a further reason; the verses which follow are clearly not, as Lange suggests, the continuance of the Baptist's μαρτυρία, but the language of the evangelist, and a detail of his personal experience. The entire context would entirely forbid our taking the αὐτοῦ of John 1:16 as referring to the Baptist. This is still more evident from the true reading of ὅτι in place of καὶ.£ The "because" points back at once to the statements of John 1:14. Hengstenberg and Godet think there is no need to transform the fifteenth verse into a parenthesis, in order, after the recital of John the Baptist's testimony, to proceed to a further experience of the evangelist; translating "and even," Lange makes the whole utterance to be that of the Baptist, which appears to be profoundly inconsistent with the position of the Baptist, either then or subsequently. The grand declaration, that the Logos incarnate was "full of grace and truth," is justified by the author of the prologue, from his conscious experience of the exhaustless plenitude of the manifestation. Because from his fulness we all received. He speaks as from the bosom of a society of persons, who have not been dependent on vision or on individual contact with the historic revelation (comp. John 20:1-31., "Blessed are they [Jesus said] who have not seen [touched or handled], and yet have believed," but have nevertheless discovered a perennial supply of grace and truth in him). We all, my fellow apostles and a multitude which no man can number, received from this source, as from the Divinity itself, all that we have needed. An effort has been made, from the evangelist's use of the word plēroma, to father the "prologue" upon one familiar with the valentinian metaphysic, and thus to postpone its orion to the middle of the second century; but the valentinian plēroma is the sum total of the Divine emanations of the thirty pairs of aeons, which have been produced from the eternal "bythos," or abyss, one only of which is supposed, on valentinian principles, to have assumed a phantasmic form in Jesus Christ. Nothing could be less resembling the position of the author of this Gospel, who clearly regards the Logos incarnate as coincident with the fulness of the Godhead, as containing in himself, in complete self-possession, all the energies and beneficence of the Eternal. With the apostle's doctrine of the Logos as identical with God, as the Creator of everything, as the Life, as the Light of men; and, as becoming the Source of all these energies to men in his incarnation, there is no basis for valentinianism. Though the phraseology of the Gnostics was borrowed in part from the Gospel, and though valentinus may have fancied himself justified in his misuse of texts; the ideas of the Gospel and the Gnostic were directly contradictory of one another (see Introduction). Long before John used this word, St. Paul had used it in writing to the Ephesiaus and Colossians, as though, even in his day, the word had acquired a distinct theological meaning, and one that had naturally arisen from its etymology and usage in Greek writers. Bishop Lightfoot has shown in his dissertation that the form of the word demands a passive sense, id quod impletur, and not an active one which some have given to it in certain New Testament passages, as if it had the meaning of id quod implet. By his examination of numerous passages, he shows that it always has fundamentally the sense of completeness, "the full complement," the plenitude. πληρώμα is the passive verbal from πληροῦν, to make complete. Thus Colossians 1:19, "The Father was pleased that all the fulness, the totality, should dwell in him," explained elsewhere in the same Epistle, "all the completeness, the plenitude of the Godhead" (Colossians 2:9). The widespread diffusion of the idea of emanations, the hypostatizing of perfections and attributes, the virtual mythology which was creeping through metaphysical subtleties even into Judaism and Christianity, demanded positive repudiation; and, while the whole Church was united in its recognition of the Divine energy of Christ, it became needful to refer to his Divine-human personality all the fulness of the Godhead bodily. In Ephesians St. Paul speaks, however, of the Church which is his body as identified with him, and as (in Ephesians 5:27) a bride made one flesh with her husband, without spot or wrinkle, ideally perfect, as the part of one colossal individuality of which Christ is the Head; or, the one building of which he is the Foundation and the Cornerstone, Hence "the fulness of Christ" (Ephesians 4:13) is that in which every member participates, and "the measure of the stature of the fulness of Christ" is equated with the perfect humanity into which all believers come. Hence in Ephesians fit. 19 these individuals are completed in him, and are thus as a whole, by the realization of their union to Christ, participators in the fulness of God. So the difficult expression, Ephesians 1:23, becomes explained, a passage in which the Church itself, his body, is said to be "the fulness of him who filleth all in all." The Church is the organ and sphere in which all the Divine graces are poured, and is considered as ever struggling to embody the ideal perfection of him in whom all the fulness of God dwells. Both ideas, those of both the Christological Epistles, are involved in this great assertion of St. John. And grace for grace. It is said the evangelist might have written χάριν ἐπὶ χάριτι, or ἐπὶ χάριν, grace in addition to grace received already; but the use of the preposition ἀντί, implies more, "grace interchanging with grace" (Meyer)—not the grace of the old covenant replaced by the grace of the new dispensation (Chrysostom, Lampe, and many others), for, though there was grace underlying all God's self-revelation, yet in the next verse the contrast between "Law" and "grace" is too striking to be ignored. The grace replaced by grace means that every grace received is a capacity for higher blessedness. Thus Christian humility is the condition of Divine uplifting; the knowledge that leads to love is the condition of that higher gnosis that is born of love. The faith that accepts mercy blossoms into the joy that is unspeakable and full of glory. Reconciliation with God becomes itself transformed into active communion with him; all union to Christ becomes the harbinger of full identification with him, "he in us and we in him." This is the great principle of the Divine kingdom: "To him that hath shall be given."

John 1:17
The χάριν ἀντὶ χάριτος is sustained by calling attention to the contrast between the two methods of Divine communication. Because the Law was given through Moses; "Law," which in Paul's writings had been even looked at by itself as an "antithesis to grace" (Romans 4:15; Romans 6:14; Romans 7:3; Romans 10:4; Galatians 3:10; Galatians 4:4). The Law principle of approach to God fails through the weakness of the flesh. The will is too far enslaved for it to yield spontaneously to the majesty of the Lawgiver, or to feel the attractions of obedience. The Law condemns,—it is incapable of justifying the ungodly: the Law terrifies,—it never reconciles. The Law even provokes to sin and excites the passions which it punishes. Law was given through Moses, pointing to the historic fact of the pomp and splendour of its first delivery, associated therefore with the greatest human name in all past history. Law was a "gift," a Divine bestowment of entirely unspeakable value to those who were ignorant of the mind and will of God. Even the ministration of death was glorious. The knowledge of an ideal perfection is a great advance, even though no power should accompany the ideal to draw the soul towards it. To know what is right, even without help to do it, save in the form of sanction, or penalty appealing to the lower nature, is better and nobler than to sin in utter ignorance. The Law was given "through" the mind, voice, conscience, and will of Moses. And alongside of him may be supposed to be ranged all the mighty sages and legislators of the human race—all who have thus been the mouthpiece of the Divine idea, all who have impressed the "ought" and "ought not," the "shall" and "shall not," upon mankind. Moses is not the author of the Law, the "giving" of the Law was not by Moses, but through his instrumentality. Grace and truth, however, came—became, passed into activity in human nature—through Jesus Christ. For "grace and truth" (see notes, John 1:14), the highest manifestation and self-communication of Divine love and Divine thought, came into human experience through Jesus Christ. A vast and wonderful contrast is here made between all earlier or other dispensations and that of which the apostle proceeds to speak. Divine favour and help, the life of God himself in the soul of man, awakening love in response to the Divine love; and Divine thought so made known as to bring all the higher faculties of man into direct contact with reality, are an enormous advance upon Lawgiving. The appropriate human response to Law is obedience; the appropriate human response to love is of the same nature with itself—nothing less than love; so the only adequate response to Divine truth is faith; to Divine thought may follow human thought. All this forth streaming of grace and truth originated in the person of Jesus Christ, and became possible through him. This great Name, this blending of the human and Divine, of saving grace and Messianic dignity, of ancient expectations and recent realization, is only twice more used in the Gospel (John 17:3 and John 20:31); but it pervades it throughout, and, though not actually said to be equivalent to the Word made flesh, yet no shadow of doubt is left that this was the apostle's meaning. Here the full significance of the prologue really bursts into view to one who reads it for the first time (cf. 1 John 1:1-3). Difficulty may be felt by some as to the actual Capacity of Jesus Christ to reveal the Divine thought, or the truth, and so the closing verse of the prologue vindicates the claim of the Saviour of the world to be the truth (cf. John 14:6).

John 1:18
No one hath ever yet seen God. Many visions, theophanies, appearances, angelic splendours, in the desert, on the mountain, in the temple, by the river of Chebar, had been granted to the prophets of the Lord; but they have all fallen short of the direct intuition of God as God. Abraham, Israel, Moses, Manoah, David, Isaiah, Ezekiel, saw visions, local manifestations, anticipations of the Incarnation; but the apostle here takes the Lord's own word for it (John 5:37), and he elsewhere repeats it (1 John 4:12). These were but forerunners of the ultimate manifestation of the Logos. "The Glory of the Lord," "the Angel of the Lord," "the Word of the Lord," were not so revealed to patriarchs that they saw God as God. They saw him in the form of light, or of spiritual agency, or of human ministries; but in the deepest sense we must still wait for the purity of heart which will reveal to our weakened faculties the beatific vision. The only begotten Son—or, (God only begotten£)—who is in (or, on) the bosom of the Father, he interpreted (him); became the satisfying Exposition, the Declarer, drawing forth from the depths of God all that it is possible that we shall see, know, or realize. This lofty assertion is augmented by the sublime intensification of the earlier phrase, "with God ( πρὸς τὸν θεόν)," by ( εἰς τὸν κόλπον), "in or on the bosom of the Father;" i.e. in most intimate and loving fellowship with the Father as the only begotten. The relations of fatherhood and sonship within the substance of the Godhead give new life, warmth, realization, to the vaster, colder, more metaphysical, metaphenomenal relations of θεός and λογός (cf. here Proverbs 8:30). Bengel here says, "In lumbis esse dicuntur qui nascentur homines, in sinu sunt qui nati sunt. In sinu Patris erat Filius, quia nunquam non-natus." In view of the contention of Meyer that the language here refers to no age long, eternal indwelling of the Logos with, or of the Son (God only begotten) on the bosom of, the Father, but to the exaltation of the Christ after his ascension, we can only refer to the present tense ( ὁ ὢν), which from the standpoint of the prologue does not transfer itself to the historical standpoint of the writer at the end of the first century. Lange thinks that the whole of this wonderful utterance is attributed by the evangelist to the Baptist; but the standing of the Baptist, lofty as it is in John's Gospel, after the Baptist came into brief fellowship with the One who was before him, certainly falls short of this insight into his eternal Being. John the beloved disciple could thus speak of the revelation and interpretation of God which was made in the life, words, and death of the Only Begotten, from whose fulness he had received "grace for grace;" but in this verse he is speaking of the timeless condition, the eternal fellowship, of the Only Begotten with the Father, as justifying the fulness of the revelation made in his incarnation.

The prologue forms a key to the entire Gospel. It may have been written after the record of the central principles involved in the life work of Jesus had been completed. Every statement in it may be seen to be derived from the recorded words or acts of the Lord, the revelation of the Father in time, the unveiling of the eternal heart of him who made all things, and by one competent to speak of both eternities. The writer of the prologue speaks of himself as one of a group or society who had had ocular evidence of the perfection and glory of the manifestation. This fellowship of men had found themselves children of God, and in the possession of a life, a light, and a hope which were derived entirely from Jesus Christ, who is undoubtedly in a unique sense declared (though not formally defined) to be "the Word made flesh." In the subsequent narrative we find a graduated series of instructions on the powers of Christ and the opposition of the world to his self-manifestation. Thus (John 1:1-51.) the testimony of the Baptist (made after his contact with Christ) to the Person and work of the Lord attributes to him, on prophetic authority, most stupendous functions—those of baptizing with the Holy Spirit, and taking away the sin of the world. He does himself reveal the way to the Father. He is hailed as the "Christ," the "King of Israel," and as the link between heaven and earth, between the invisible and visible, the Divine and the human (John 1:51). In John 2:1-25, with all its other suggestiveness, Christ displays his creative power, and (cf. John 6:1-71.) his relation to the world of things, as well as his organic relation to the old covenant. In John 2:1-25 his "body" is the "temple" of God, where his Father dwelt, thus justifying the ἐσκήνωσεν of verse. 14. The pre-existence of Christ as a self-conscious personality in the very substance of Deity is asserted by himself in John 6:62; John 8:58; John 17:5, John 17:24. The fact that he is the Source of all life (John 1:3), is involved in the teaching of the Gospel from end to end. Eternal life is ministered through him, to believers (John 3:16, etc., 36). He claims to have life in himself (John 5:26). He is the "Bread of life" for starving humanity (John 6:35, John 6:48). The words that he speaks are spirit and life (John 6:63). In John 8:12 the φῶς τῆς ζωῆς links the idea of life and light as they are shown to cohere in the prologue. In John 14:6 he declares himself to be "the Truth and the Life," thus sustaining the great generalization. By raising Lazarus he is portrayed as the Restorer of forfeited life, as well as the original Giver of life to men (John 11:25). The ninth chapter records the symbolic event by which he proved himself to be the Sun of the spiritual universe, "the Light of the world" (cf. John 1:4 with John 8:12; cf. John 12:36, John 12:46). The whole history of the conflict with the people whom he came to save, with "his own," with the world power, and the death doom, is the material which is generalized in the solemn statements of John 1:5-10.

The prologue says nothing in express words of Christ's supernatural conception, of his death, or of his resurrection and eternal glory; yet these objective facts are woven through, and involved in, the entire context, for the incarnation of the Eternal Word is the historic basis of the apostle's experience of such a life as that which he proceeds to sketch. The absolute antagonism of the darkness to the light, and the rejection of the light and life by the world, never had such exposition as that which the repudiation and crucifixion of the Son of God gave to them; while the eternal nature of the central life and being of him who, when incarnate, was thus resisted by unbelief renders the resurrection and ultimate and eternal glory a necessity of thought even to these who have not yet seen, but yet have believed.

John 1:19-34
2. The testimony of the Baptist.
John 1:19
The historic narrative commences with the nineteenth verse of the chapter. The scene is laid after the ministry of John had reached its climax in the baptism of Jesus—an event presupposed and implied, but not described. John's ministry had produced the most amazing excitement among the people. They had flocked to his side and to his baptism, confessing their sins; they had heard his summons to repentance; they had trembled under his threats of judgment; they had received their appropriate message from the inspired seer. His prophetic indignation against their selfishness and greed, their formalism, and their boast of covenanted immunity from the consequences of moral fault, had roused conscience into preternatural activity. The wail of concern and the excitement of alarmed inquiry had as yet only secured from John the promise of another Teacher, of Another, mightier than he, whose fan was in his hand, who would test, divide, save, and punish. When the Christ came himself to this baptism, came confessing the sins of the whole world, came with awful holiness and yet infinite sympathy for the sorrows and perils of the people, to fulfil all righteousness, a new revelation was made to John. The voice from heaven, the symbol of the Holy Spirit which descended and abode upon him, brought John into a new world. He was as one dazed and bewildered by excess of light. The abundance of the revelations became a new test of his own mission, and a new explanation to him of what his purpose in the world had really been. The contrast between the ministry of John as detailed by the synoptists and the Fourth Gospel is explicable so soon as we observe that the latter takes up the career of John where the former had laid it down. Here, consequently, is a chapter in John's history concerning which the synoptists are silent. When the baptism of Jesus was accomplished, and the Spirit had led him away into the wilderness, John stood, much as Elisha might have done (in the very same region) when Elijah went heavenwards in a chariot of fire. But he proceeded to testify new and strange things about his kinsman. The effect of his ministry was, for the time, greatly augmented by the suspense and expectation of some rapidly approaching manifestation. In the midst of the excitement thus produced we learn from this verse: And this is the testimony of John, when the Jews sent (to him £) from Jerusalem priests and Levites, that, etc. The copula "and" shows how the narrative roots itself in the prologue, and points back to the citation already made from John's words. In verse 15 they were introduced apart from their historical connection as the summation of the highest and most fruitful mission of the Baptist. Now the precise antecedents which give to them special weight are set forth. "This" is the predicate of the sentence. The occasion referred to is when "the Jews" sent their deputation. The evangelist is accused of always using the term, "the Jews," in a sense that is hostile to them, and thus an argument has been framed against the authenticity of the Gospel. It is true that John uses this term far more frequently than the synoptists, for it is found more than seventy times in his Gospel; but it is not exclusively used in a depreciatory sense (see John 2:13; John 3:1; John 4:22; John 5:1; John 18:33). For the most part he uses the term (now denotative of the entire people, though formerly confined to the tribe of Judah) for the theocratic nation which had ceased, when he composed his Gospel, to have any political existence. More than this, in a vast number of texts he rises the term for the authoritative powers of the nation rather than of the people. According to the narrative of each of the Gospels, the theocratic people displayed, by its highest representatives and ruling powers, rancorous hatred and calculated antagonism to the Son of God. The Jews, the ecclesiastical party, sent a deputation of priests and Levites from Jerusalem, which consisted, as we learn from the twenty-third verse, "of the Pharisees." They came to make a legitimate inquiry from the new prophet. There is no trace of malignity or antagonism in this act. They would learn from his own lips who he was, what character or functions he was sustaining. A similar deputation approached our Lord at a later period, when all their jealousy and hatred had been aroused. There was, however, no better way in which they could learn the facts of the case. The Sanhedrin, or great council of seventy-one members, the elders, high priests (including ex-high priests), and scribes, is variously described. There is no early trace anterior to the time of Antipater and Herod of this body as thus constituted, but it was doubtless formed upon the basis of the older institution of the seventy eiders (Numbers 11:16; Ezekiel 8:11),or of the γερουσία of the Books of Maccabees (1 Macc. 12:6; 2Ma 1:10). It is probable (Hengstenberg) that the Levites here mentioned by John represent those who in the other Gospels are described as "scribes," or students of the Law, belonging to the sacred tribe, though not to the family of Aaron. The absence of any reference to the Levites in Matthew and Mark (Luke 10:32; Acts 4:36), and the frequent occurrence of "scribes," make it probable that the profession of the Law was specially followed by the remnant of the tribe of Levi (but see Schurer, 'Jewish People in Time of Christ,' §§ 24, 25). The deputation came to receive and convey to those that sent them definite replies to certain questions. In Luke 3:15 there is said to have been a widespread impression that John the Baptist was supposed to be the Christ of their popular expectation. Such a portentous claim must be sifted by them without delay. They were sent that they should put the question to him; Who art thou? John's profession of a baptizer, and his implied teaching that "Pharisees and Sadducees," the covenanted, sacramental people, needed cleansing and admission by some sacred rite into a fellowship more holy than that of the theocratic nation itself, demanded, immediate examination; and they were justified by the letter of the Law in making the inquiry (Deuteronomy 18:21).

John 1:20, John 1:21
(1) He deflates his own position, negatively.
John 1:20
And he confessed, and denied not. Perhaps the double form of statement, or rather the introduction of the clause, "he denied not," before the repetition of the confession with its contents, was adopted to, indicate that John might have been tempted to "deny" that he was not the Christ. If he had hesitated at all, he would have denied the real Christ, the Son of God, who had been revealed to him by special means. I for my part—very emphatic—am £ not the Christ. This implies, not only that the supposition over which they are brooding is unfounded, not only that he is not the Christ, but that he knows more, and that he knows another to be the Christ. If this reading of the text is correct, the Baptist, by his negative reply, gave to the priests more than they asked.

John 1:21
And they asked him, What then? What is the state of the case? The very repudiation of Messiahship in this form seems to imply some association with the Messianic period of which they had so many conflicting ideas. Malachi (Malachi 4:5) had predicted the coming again from heaven of Elijah the prophet, and the LXX., by translating the passage "Elijah the Tishbite," had strengthened the common mistake of a metempsychosis, or such an abnormal manifestation before the coming of Messiah. Schottgen quotes a variety of proofs of this anticipation, and that Elijah was expected "three days before Messiah; that he would come in the mountains of Israel, weeping over the people, saying, 'O land of Israel, how long will you remain arid and desolate!'" (cf. my 'John the Baptist,' 3. § 4). There was a true sense in which (as our Lord informed his disciples) John was the fulfilment of Malachi's prediction and of the language of the angel to Zacharias (Luke 1:17; Matthew 11:14; Matthew 17:12), and that John came veritably in the spirit and power of Elijah. In that sense "Elijah had come already," just as Christ their David had come, in fulfilment of Ezekiel's vision (Ezekiel 37:24; cf. Jeremiah 30:9; Hosea 3:5), to rule over them. In the physical, superstitious sense, John the son of Zacharias was not the reincarnation of the Prophet Elijah, and so he boldly answered the inquiry, Art thou Elijah? £ with a categorical negative: I am not. They press their question once more. Art thou the Prophet? It is doubtful whether they here take up another popular expectation of the physical return of one of the old prophets, or whether, with an exegesis afterwards modified by the apostles, they point to Deuteronomy 18:15, and reveal the fact that they had not identified the prediction of "the prophet like unto Moses" with their Messiah. If they had identified these representations, they would not, of course, have pressed him with an identical question. It is highly probable that that prophecy had, with the predictions of Malachi and Isaiah, led to numerous expectations more or less identified with the Messianic cycle of coming events. In John 6:14; John 7:40; Matthew 16:14, we see the prevalence of the expectation—of a longing for an old prophet. They yearned for no upstart, but for one of the mighty brotherhood of departed men, in veritable flesh and blood. Now John and now Jesus was crudely suspected by some to be such a resuscitation. The Baptist, like the Samaritan woman, and subsequently St. Peter when full of the Holy Ghost, had sharply identified "the Prophet like unto Moses" with the Messiah himself; and therefore, on either hypothesis, he gives a curt reply to this inquiry, and he answered, No.
John 1:22, John 1:23
(2) He defines his position, positively.
John 1:22
They said therefore (note the demonstrative force of οὖν) to him (as a consequence of his repeated threefold negative), Who art thou? Explain yourself, that we may give an answer to those who sent us (see note, John 20:21, on the two verbs ἀποστέλλω and πέμπω); What sayest thou concerning thyself? Our suppositions about thee are all repudiated one by one, hast thou any information to render to the supreme court of judicature?

John 1:23
He said, I am a voice crying in the wilderness, Make straight the way of the Lord, as said Isaiah the prophet. This great utterance had been by the synoptists distinctly applied to the Baptist; here we have the origin of such application. The Baptist quoted from Isaiah 40:3 two sentences; the synoptists cite the whole passage, as finding abundant realization in the mission of John. The prophet felt that the work he had to perform entirely concealed the importance of his own personality. He lost himself in his office and in his message. Isaiah, when foreseeing the revival of the nation, then wandering in a spiritual "wilderness," along rugged ridges, savage precipices, stony gorges, of a symbolic desert, anticipated the return of the Jehovah to his own sanctuary, and declared that ample prophetic preparation was needed, so that the people, by repentance and reformation, might understand that Israel had received double for all her sins. "Hark!" says he, "a crier, or a voice." The herald has gone forth to break the silence that lay between the land of captivity and the land of promise. "In the wilderness prepare ye the way of the Lord." Israel was to see that there was neither self-righteousness nor moral rebellion to impede the approach of One who was mighty to save. A portion of this very oracle is quoted by Malachi when he exclaims, "Behold, I send my messenger before my face, who shall prepare the way before me." This "messenger before the face of the Lord" is no other than he who should come in the spirit and power of Elijah. John, therefore, gathered up the significance of both prophecies, when he spoke of himself as "a voice crying in the wilderness [actual and symbolical], Make straight the way of the Lord." The Hebrew text, as we have translated it above, associates the words, "in the wilderness," with "make straight." rather than with "the voice crying." The quotation by the evangelist from the LXX. will suffer either arrangement of the words.

John 1:24
And they £ had been sent from the Pharisees, which amounts to the same thing as "they which were sent were of the Pharisees," and it is after the manner of John to introduce explanatory, retrospective comment, which may throw light on what follows (verses 41, 45; John 4:30; John 11:5). The οὖν of the following verse shows that we have still to do with the same deputation. The Pharisees were accustomed to lustral rites, but had legal points to make as to the authority of any man who dared to impose them upon the sacred nation, and especially on their own section, which made its special boast of ceremonial exactitude and purity. They might justify an old prophet, or the Elijah of Malachi, and still more the Christ himself, should he call men to baptismal cleansing But the dim mysterious "voice in the wilderness," even if John could prove his words, had no such prescriptive claim. The Pharisaic priests and Levites would take strong views on the baptismal question, and even exalt it into a more eminent place in their thoughts than the fundamental question, "Art thou the very Christ?" The same confusion of essential and accidental elements of religious truth and life was not confined to old Pharisees.

John 1:25
And they asked him (put the question), and said to him, Why baptizest thou, then, if thou be not£ the Christ, not Elijah, not the prophet? It would seem that, judging from such expressions as Ezekiel 36:25, Ezekiel 36:26 and Zechariah 13:1, the Jews expected some renewal of ceremonial purification on a grand scale at the Messianic appearance, and John's repudiation of every personal rank, which could, according to their view, justify him called for some explanation.

John 1:26, John 1:27
The answer is not very explicit. John answered them and said, I baptize with water; not as Messiah, or Elijah, or a resuscitated prophet, not as making proselytes to the faith of Abraham's sons, not as an Essene admitting the children of the kingdom to a close spiritual corporation, but because the Messiah has come. Some have laid great emphasis on the limitation which John assigns to his baptism. It is said he thus anticipated the contrast afterwards expressed between it and the Spirit baptism of Jesus. This is. however, reserved for a later utterance. The baptism with water inaugurated the Messianic kingdom, prepared the people to receive the Lord. If, then, Messiah were reasonably expected thus to create a fellowship of those, who, substituted this simple lustration for a cumbrous cycle of ceremonial purifications, John, as the "voice," the "herald," the "crier" in the wilderness, was justified in administering the rite. I baptize with water, seeing that there standeth £ in the midst of you £ one (whom you know not) who is coming after me, whose shoe's latchet I am not worthy to loose. This standing in the very crowd before him of the Mightier than John, now being searched out as it were by the glances of the Baptist, and recognized by him as One over whom the heavens had opened, gave ample support to the Baptist in his baptismal functions. The One coming after John, i.e. "after," because of John's chronological precedence in showing himself to Israel, is yet of such lofty rank and mighty power that John is not fit in his own opinion to be his humblest slave. This solemn assurance justifies to the Sanhedrin the preparatory rite. This closes the first great testimony. Before proceeding to the second, the evangelist supplies a geographical hint, which up to the present day has not been satisfactorily interpreted.

John 1:28
These things were clone in Bethany beyond the Jordan, where John was baptizing. £ The fact that John the Baptist, in the previous verses, recognizes the Messiah, and that in verses 31-33 he declares that knowledge to have followed the baptism and the sign then given to him, makes it obvious that the baptism and the forty days of the temptation are now in the past. Every day is clearly marked from the day on which the deputation from the Sanhedrin approached him, till we find Jesus at Cana, on his way to Jerusalem. Consequently, the baptism of Christ, which was the occasion of the higher knowledge that John acquired concerning him, as well as the temptation, had been consummated. Of this last it would seem highly probable John had received, in subsequent conversation with the Lord, a full report. The Lord had passed through the fiery ordeal. He had accepted the position of the Servant of the Lord, who, in the way of privation, suffering, fierce antagonism from world, flesh, and devil, would win the crown of victory and prove himself to be the Life and Light of the world. This chronological hint appears to me to explain the sudden and surprising utterance of the next verse.

John 1:29
On the following day. Next after the day on which the Sanhedrin had heard from John the vindication of his own right to baptize in virtue of the commencement of the Messiah's ministry, which as yet was concealed from all eyes but his own. He [John £] seeth Jesus coming towards him, within reach of observation the Lamb of God, which taketh away the sin of the world. We should observe, from the later context, that already John had perceived by special signs and Divine inspiration that Jesus was the Son of God, and the veritable Baptizer with the Holy Ghost; that he was before him in dignity, honour, and by pre-existence, although his earthly ministry had been delayed until after John's preparatory work had been done. John had felt that the "confession of sins" made by the guilty multitude, by generations of vipers, was needful, rational, imperative upon them; but that in the case of Jesus this confession was not only superfluous, but a kind of contradiction in terms. The Lord over whom the heavens had opened, and to whom the heavenly name had been given, fulfilling all righteousness by submitting to the baptism of repentance unto the remission of sins, was a profound perplexity to the Baptist. Strange was it that he who would have power to deal with the Holy Ghost even as John had been using water should have been called in any real sense to confess the sins of his own nature or life. John believed that Jesus was the Source of a fiery purity and purifying power, and that according to his own showing he had rejected all proposals which might bring Israel to his feet by assuming the role of their conquering Messiah. He had even treated these suggestions as temptations of the devil. Not to save his physical life from starvation would he use his miraculous energies for his own personal ends. Not to bring the whole Sanhedrin, priesthood, and temple guard, nay, even the Roman governor and court, to his feet, will he utter a word or wave a signal which they could misunderstand. His purpose was to identify himself, Son of God though he be, with the world—to "suffer all, that he might succour all." Because John knew that Jesus was so great he was brought to apprehend the veritable fact and central reality of the Lord's person and work. He saw by a Divine inspiration what Jesus was, and what he was about to do. The simple supposition that Jesus had made John the Baptist his confidant, on his return from the wilderness of temptation and victory, and that we owe the story of the temptation to the facts of Christ's experience which had been communicated to John, do more than any other supposition does to expound the standpoint of John's remarkable exclamation. A library of discussion and exposition has been produced by the words which John uttered on this occasion, and different writers have taken opposite views, which in their origin proceed from the same root. The early Greek interpreters were moving in a true direction when they looked to the celebrated oracle of Isaiah lift. as the primary signification of the great phrase, "The Lamb of God." The image used to portray the suffering Sin-bearer is the "Lamb brought silently to the slaughter," "a Sheep dumb before his shearers." Doubtless the first implication of this comparison arose from the prophet's conception of the patience, gentleness, and submission of the sublime but suffering "Servant of God;" but the fourth, fifth, sixth, and twelfth verses of that chapter are so charged with the sin bearing of the great victim, the vicarious and propitiatory virtue of his agony unto death, that we cannot separate the one from the other. He who is led as a Lamb to the slaughter bears our sins and suffers pain for us, is wounded on account of our transgressions: "The Lord has laid on him the iniquity of us all … it pleased the Lord to bruise him," etc. The Servant of God is God's Lamb, appointed and consecrated for the highest work of sacrificial suffering and death. The LXX. has certainly used the verb φέρειν, to bear, where John uses αἴρειν, to take away. Meyer suggests that in the idea of αἄρειν the previous notion of φέρειν is involved and presupposed. The Hebrew formula, אטְחֵ אשָׂןָ and נוֹעָ אשָׂןָ, are variously translated by the LXX., but generally in the sense of bearing the consequences of personal guilt or the sin of another (Numbers 14:34; Le Numbers 5:17; Numbers 20:17; Ezekiel 18:19). In Le John 10:17 it is distinctly used of the priestly expiation for sin to be effected by Eleazar. Here and elsewhere אשָׂןָ is translated in the LXX. by ἀφαιρεῖν, where God as the subject of the verb is described as lifting off sin from the transgressor and by bearing it himself—bearing it away. In several places the LXX. has gone further, translating the word, when God is the subject, by ἀφιεναί, with the idea of forgiveness (Psalms 32:5; Psalms 85:3; Genesis 50:17; Isaiah 33:24). Hence the Baptist, in using the word αἴρειν, had doubtless in his mind the large connotation of the Hebrew word אשָׂןָ with the fundamental prerequisite of the taking away, which the oracle of Isaiah had suggested to him. John knew that the taking away of sin involved the twofold process:

John 1:30
This is he on behalf of £ whom I said, After me cometh a man ( ἀνήρ is used as a term of higher dignity than ἄνθρωπος, and is made more explicit by the positive appearance of the Holy One whom he had just recognized and pointed out to his disciples) who became before me—in human and other activities under the Old Testament covenant—because he was before me; in the deepest sense, having an eternal self-consciousness, a Divine pre-existence, apart from all his dealings and doings with man (see notes on John 1:15, John 1:26, John 1:27). If the shorter reading of John 1:26, John 1:27 be correct, then the occasion on which this great utterance was first made is not described. If it be not expunged from John 1:26, John 1:27, we may imagine that John is now referring to what he said on the previous day to the Sanhedrim. If internal reasons may help to decide a reading, I should be inclined, with Godet as against Meyer, to say that this is the obvious reference. Here, too, the ὅτι πρῶτός μου ἦν is added as explanation of what was enigmatical in verse 26. The whole saying has already found place in the prologue. The threefold citation reveals the profound impression which the words of the Baptist had made upon his most susceptible disciple.

John 1:31-34
(3) The purpose of John's own mission was to introduce to Israel the Baptizer with the Holy Ghost.
John 1:31
And I for my part knew him not. This is thought by some to be incompatible with the statement of Matthew 3:14, where the Baptist displayed sufficient knowledge of Jesus to have exclaimed, "I have need to be baptized of thee." Early commentators, e.g. Ammonius, quoted in 'Catena Patrum,' suggested that John's long residence in the wilderness had prevented his knowing his kinsman; Chrysostom, 'Hom. 16. in Joannem,' urged that he was not familiar with his person; Epiphanius, 'Adv. Haer.,' 30., and Justin Martyr, 'Dial.,' 100, 88, refer to a long passage in the 'Gospel of the Ebionites,' which, notwithstanding numerous perversions, yet suggests a method of conciliation of the two narratives, that the sign of the opening heavens and the voice occasioned the consternation of John, and explains his deprecation of the act which he had already performed. Neander has suggested the true explanation: "In contradistinction to that which John now saw in the Divine light, all his previous knowledge appeared to be a non-knowledge." John knew of Jesus, as his kinsman; he knew him as One mightier than himself—One whose coming, as compared with his own, was as the coming of the Lord. When Jesus approached him for baptism, John therefore knew quite enough to make him hesitate to baptize the Christ. He knew more than enough to induce him to say, "I have need to be baptized of thee." Godet imagines that, since baptism was preceded by confession, John found that the confession made by Jesus was of such a lofty, saintly, God-like type of repudiation of sin, as that John himself had never attained to. This representation fails from attributing to John the function of a sacerdotal confessor of later days, and is out of harmony altogether with the meaning and potency of our Lord's confession of the sin of the whole of that human nature which he had taken upon himself. The knowledge which John had of Jesus was as nothing to the blaze of light which burst upon him when he realized the idea that Jesus was the Son of God. The "I knew him not" of this verse was a subsequent reflection of the Baptist when the sublime humility, the dovelike sweetness, and the spiritual might of Jesus were revealed to him. A blind man who had received his sight during the hours of darkness might imagine, when he saw the reflected glory of the moon or morning star in the eye of dawn, that he knew the nature and had felt the glory of light; but amidst the splendours of sunrise or of noon he might justly say, "I knew it not". But that he should be manifested to Israel, for this cause I came baptizing in (with) water. It was traditionally expected that Elijah should anoint Messiah. John perceives now the transitional nature of his own mission. His baptism retires into the background. He sees that its whole meaning was the introduction of Messiah, the manifestation of the Son of God to Israel. It may be said that the ministry of the wilderness, with the vast impression it produced, is represented by the synoptists as of more essential importance in itself. John's own judgment, however, here recorded, is the true key to the whole representation. The synoptic narrative shows very clearly that, as a matter of fact, the Johannine ministry culminated at the baptism of Jesus, and lost itself in the dawn of the great day which it inaugurated and heralded. The Fourth Gospel does but give the rationale of such an arrangement, and refer the origin of the idea to John himself. If John did not intensify the sense of sin which Messiah was to soothe and take away; if John did not, by baptism with water, excite a desire for an infinitely nobler and more precious baptism; if John did not prepare a way for One of vastly more moment to mankind and to the kingdom of God than himself,—his whole work was a failure. In that John saw his own relation to the Christ—he saw his own place in the dispensations of Providence.

John 1:32, John 1:33
And John bore testimony, saying, I have seen (perfect) the Spirit descending like a dove out of heaven, and it (he) abode upon him. And I knew him not, but he that sent me to baptize with (in) water, he said to me, Upon whomsoever thou mayest see the Holy Spirit descending, and abiding on him, this (one) is he that baptizeth with (in) the Holy Spirit. The preparation by special teaching for a mysterious vision is the key to the vision itself, which John is here said to have described. There can be no reasonable doubt that the evangelist makes reference to the synoptic tradition of the baptism of Jesus by John, although it may suit some uncompromising opponents of the Fourth Gospel to say that the baptism is here omitted. The act of the rite is not totidem verbis described; but the chief accompaniment and real meaning of the baptism is specially portrayed. All the well known cycles of criticism make their special assault on the narratives at this point. Rationalism finds in a thunderstorm and the casual flight of a pigeon what John magnified into a supernatural portent; Straussianism sees the growth of a legend from prepared sources of Hebrew tradition, and endeavours to aggravate into irreconcilable discrepancy the various accounts; Baur and Hilgenfeld accentuate the objectively supernatural portent, so as the more easily to put it into the region of ignorant superstition; others find the hint or sign of Gnostic handling; and Keim suggests that it is the poetic colouring which a later age unconsciously attributed to the Baptist and the Christ. Let it be noticed:

John 1:34
I for my part have seen and have borne testimony that this is the Son of God. The Old Testament standpoint which John occupied enabled him from the first to identify the Messiah with the "Son of God;" but surely this is the record of the first occasion when the Baptist recognized the token that One who sustained such relation with the Father stood before him. There is much in this Gospel and the synoptic narrative to show that the disciples (Matthew 16:16, Matthew 16:17) identified the Christ with the Son of God. The tempter and the demoniacs are familiar with the idea. The high priest at the trial and the Roman centurion, Nathanael (John 1:49), Martha (John 11:27), hail him as Son of God. Though the Lord for the most part preferred to speak of himself as "Son of man," yet in this Gospel (John 5:19-23; John 6:40; John 10:36) he frequently claims this lofty designation, Nor is it confined to this Gospel, for in Matthew 11:25-27, we have practically the same confession. Now, the declaration of this verse is in intimate connection with what precedes. Neither the Baptist nor the evangelist implies that, by Christ's baptism, and by that which John saw of the descent and abiding of the Spirit upon the Lord, he was there and then constituted "the Son of God." From this misapprehension of the Gospel arose the Gnostic-Ebionite view of the heavenly Soter descending on Christ, to depart from him at the Crucifixion. The main significance of the entire paragraph is the special revelation given to John, his consequent illumination and momentous testimony, one that sank into the soul of his most susceptible disciples, and thus made this declaration the "true birth hour of Christendom" (Ewald, Meyer). The narrative does not imply that Christ's own consciousness of Divine sonship then commenced. He knew who he was when he spoke, at twelve years of age, of "the business of my Father;" but it would be equally inadequate exegesis to suppose that no communication was titan made to the sacred humanity which had been fashioned by the Holy Spirit in the womb of the virgin, and by which he became from the first "the Son of God." The Lord's humanity did become alive to the solemn and awful responsibilities of this public recognition. He knew that the hour was come for his Messianic activity, and the distinct admission of this was the basis of each of the diabolic temptations from which he immediately suffered. There was a unique glory in this sonship which differed from all other usage of the same phrase. Many an Oriental mystic and Egyptian pharaoh and even Roman emperor had thus described themselves; but the Baptist did not speak of himself in this or any other sense as "Son of God." There was flashed into his mind the light of a Divine relationship between Jesus and the Father which convinced him of the preexisting life of him who was chronologically coming after him. It was probably this momentous utterance which led to the deputation of the Sanhedrin, and induced them to ask for the explanation of a mystery transcending all that John had stud from the day of his showing unto Israel" (see my 'John the Baptist,' lect. 6. § 1). Many commentators here encounter the unquestionable difficulty of John the Baptist's message from the prison. I prefer to discuss it at the close of John 3:1-36. (see my 'John the Baptist,' lect. 7: "The Ministry of the Prison"). Here it is sufficient to observe that the vivid intuition and revelation which John obtained touching the deep things of God in Christ, and the vast and far-reaching testimonies which he bore to the Son of God, to the Baptizer with the Holy Ghost, the pre-existent glory of him that came after him, and to "the Lamb of God which taketh away the sin of the world," were, nevertheless, in the evangelist's mind historically coincident with the fact that John never did unite himself to the circle of Christ's immediate followers. The "John" of the Fourth Gospel remained in an independent position—friendly, rejoicing in the Bridegroom's voice, but not one of his followers. The preparatory work with which he began his ministry he continued and pursued to the tragic end.

John 1:35-51
3. The first disciples, and their testimony.
John 1:35-39
(1) John directs his own disciples to Jesus.
John 1:35
On the morrow, again John was standing, and two from his disciples; implying that there were many others within hearing of his voice, or, at least, under his influence. The imperfect tense of the verb εἱστήκει suggests the idea that he was waiting for some fresh announcement, some providential event, to determine his course. The "again" refers back to verse 29. Much must be read between the lines as to these disciples, their excited interest in the words already uttered by their master.

John 1:36
And steadfastly regarding—with eager and penetrating glance, as though something might be learned from his slightest movements—Jesus as he walked; "walked," not towards John, as on the previous day, But in some opposite direction. This implies that theft relative functions were not identical, and not to be confounded. This is the last time when the Baptist and the Christ were together, and the sublime meekness of John, and his surrender of all primary claims to deference, throw light on the unspeakable and gentle dignity of Jesus. He saith, Behold the Lamb of God. The simple phrase, without further exposition, implies that he was recalling to their minds the mighty appellation which he had bestowed upon the Saviour on the previous day, with all the additional interpretation of the term with which it had then been accompanied. The brevity of the cry here marks the emphasis which it bore, and the rich associations it already conveyed. The testimony to the method by which John had, at least in part, arrived at the conclusion is very remarkable. Jesus would not have fulfilled in John's mind the prophetic oracle of the Divine Lamb, or the sacrificial offering for the sin of the world, if steps had not been taken to convince John that he was the veritable Son of God. No mere human nature, but only that humanity which was an incarnation of the Eternal Logos, and filled with the abiding of the Holy Spirit, could be God's Lamb. Cf. here the remarkable fact that it was when the disciples had learned more clearly and grasped more firmly the idea of his Divine sonship that the Lord repeatedly proceeded to explain to them the approach of his sacrificial sufferings and death. As Son of God, he must die for man (Matthew 16:21; Luke 9:22, Luke 9:43, Luke 9:44; John 16:29-32).

John 1:37
And the two disciples heard him speak, and they followed—became followers of—Jesus. This event, if not profoundly symbolic (as Godet says), is typical of the whole process which has gone on in augmenting rapidity from that day to this. If Jesus were what John said, if they were able on his showing to grasp this much concerning the Lord, they would find in him what John could never be to them. John might awaken the sense of sin, peril, shame, and fear; he had no power to allay it. The lonely Christ has as yet not called one disciple into his fellowship, but as Lamb of God he has power to draw all men to himself. The word now spoken was enough. It divided the bond which up to this time had united the disciples to John, and made them conspicuous forever in the group which "follow the Lamb whithersoever he goeth." "Primae origines ecclcsiae Christianae" (Bengel).

John 1:38
Then Jesus turned—hearing their footfall, he welcomed their sincere approach, attentive as he ever was to the faintest indication of genuine faith and desire for his best gifts—and beheld them following, and he saith to them, What seek ye? The first words of Jesus, as recorded in this Gospel, reveal the incarnate Logos, anointed of the Holy Spirit, beginning to search the heart and anticipate the unuttered questions of humanity. He assumes their desire for that which he alone can supply. They, on seeing their Christ, the Son of God, all humanly before them, do not fall at his feet, but approach him as a human teacher, and give him the ordinary honorific title of a wise, competent instructor. They said unto him, Rabbi (which is, being interpreted, Teacher). The parenthetic clause reveals the fact that the Gospel was written for Gentile readers. The title "Rabbi" was a modem one, only dating from the days of Hillel, about B.C. 30, and therefore needing interpretation. Where abidest thou? Renan founds on this phrase "Rabbi" the supposition that, when John and Jesus meet, they are both surrounded by groups of followers. The narrative is written to convey a precisely opposite conception. Christ did not refuse this "courtesy title" (Matthew 23:1-39. 8; John 13:13), and we can gather nothing else from the narrative. The question itself reveals the mind of the evangelist. In the opinion of all writers (favourable and hostile), the writer, according to a deliberate method adopted by him, wished to imply that he was one of the two disciples who first left the Baptist to attach themselves to Jesus. The very form of the question adds to the probability. It is a characteristic longing of the disciple, whom Jesus loved so well, to be near and with his Master. He craved no laconic phrase, no solitary word, but some more prolonged fellowship, some undisturbed communion and instruction. The varied emotions of that day, moreover, were conspicuously reproduced in the solemn title which the son of Zebedee most persistently applied to his glorified Lord in the Apocalypse. More than thirty times he refers to him as "the Lamb."

John 1:39
He saith to them, Come, and ye shall see. £ "A parable of the message of faith" (Westcott). Some have compared the expression with ἔρου καὶ βλέπε, thrice repeated (T.R.) in Revelation 6:1-17.; but it is unnecessary to do so. Faith precedes revelation as well as follows it. They came, and saw where he was abiding. We cannot say where; it may have been some cave in the rocks, some humble shelter amid the hills, some chamber in a caravanserai; for he had not where to lay his head. He called no place his home. And they abode with him that day, for it was about the tenth hour. The extreme difficulty of reconciling John's statement as to the time of the Crucifixion with that of Mark (see note on John 19:14) has led very able critics, like Townson, McLellan, Westcott, to argue that all John's notices of time are compatible with his having adopted the Roman method of measuring, i.e. from midnight to noon, and from noon to midnight. On that hypothesis the "tenth hour" would be ten a.m., and the two disciples would have remained with our Lord throughout the day. This is not necessarily involved by our present context, and we are not sure that a like supposition will free us from all difficulty in John 19:14. Meyer says that "the Jewish reckoning is involved necessarily in John 11:9; and in John 4:6, John 4:52 it is not excluded." The ordinary New Testament measurement would make the hour four p.m., and on that understanding several hours might still be open for the sacred fellowship. The personal witness shows himself by this delicate hint of exact time, this special note of remembrance concerning the most critical epoch of his life.

John 1:40-49
(2) The naming and convictions of the disciples.
John 1:40
One of the two who heard from John that Jesus was the Son of God and the Lamb of God, and who, on that astounding intelligence, and at their teacher's own suggestion, followed (became henceforth followers of, ἀκόλουθοι) him, was Andrew, the brother of Simon Peter (notice a similar construction at John 6:45, where a clause commences with the copula). The other disciple, with the studied reticence ever preserved about his own designation, is left unnamed by the writer. "Simon Peter" is here spoken of as the better-known man. The bestowment of this designation on Andrew shows that the Gospel was written when Peter's greater name was widely recognized, and the reference is made without the faintest touch of depreciation. Simon Peter's reputation gives force and importance to the record of Andrew's faith. The evangelist's intimate friend Andrew is thus lifted out of his comparative obscurity among the apostolate, not by his association with John, but by his relationship with Simon.

John 1:41
(a) The Messiah. He (Andrew) first £ findeth his own brother Simon. Dr. Plummer here observes, "In Church history St. Peter is everything, and St. Andrew nothing: but would there have been an Apostle Peter but for Andrew?" Hengstenberg, De Wette, and others have explained the curious word "first," as though both the unnamed disciple and Andrew had gone together to search out Simon, and that Andrew had been the first of the two to be successful. This would leave the ἴδιον less satisfactorily accounted for than the simple supposition that each of the disciples started in different directions to find "his own" brother, and that Andrew was more fortunate than his companion. The two pairs of brothers are frequently mentioned as being together. James and John, Andrew and Simon, are partners on the lake of Galilee in their fishing business, and are finally called into full discipleship and apostolate after the visit to Jerusalem. The four are specially mentioned as being together (Mark 13:3), so that it is not unreasonable to suggest that when Andrew first sought "his own" brother Simon, John also sought for "his own" brother James. It is worthy of note that the evangelist never mentions his own name, nor that of James, nor that of their mother Salome, although he does imply their presence. Andrew saith to him (Simon), We have found the Messias—the article is omitted, as χριστός is merely the translation of" Messiah"—(which, adds the evangelist, is, being interpreted, Christ). Andrew is described on two additional occasions as bringing others to Jesus (John 6:8; John 12:22). Here the rapidity and depth of his convictions are noted. The writer's own impression is implied rather than given. He hides his own faith under the bolder and more explicit utterance of his friend. This was the result upon the mind of two disciples of the first conference with Jesus. Marvellous enough that such a thought should have possessed them, however imperfect their ideas were as yet concerning the Christ! The εὑρήκαμεν implies that they had long been waiting for the Consolation of Israel, looking for his coming, seeking his appearing. "We have sought," they say, "and we have found." A more wonderful εὔρηκα than that of Archimedes. The plural does not necessitate the presence of John, though it does suggest the agreement of Andrew and his friend in the same august conclusion. What sense of Divine things must have come from the words and looks of Jesus! He who produced such impression on the Baptist as that which the four evangelists report, had done even more with the susceptible spirits of his two disciples. The Baptist never actually called Jesus "the Christ." But when he had testified to the pre-existing glory, the heavenly origin, the sublime functions of the great ἐρχόμενος, and by special revelation on his forewarned spirit had declared that he was the Son of God, the Lamb of God, and the Baptizer with the Holy Ghost and fire: what must not the inference be when his two disciples came into yet closer and more intimate relations with Jesus? The Jewish idea of "Messiah" ( ΄εσσίας, only occurring here and John 4:25), equivalent to אחָישִׁםְ, Aramaized form, the stat. emphat, of חַישִׁםְ (Hebrew חַישִׁםָ); cf. ἰεσσαί for ישַׁיִ, was the term used among all classes to denote One who should, as anointed by God, fulfil the functions of Prophet, Priest and King, who should realize the splendid visions of the ancient prophecies, and combine in himself a wonderful exhibition of Divine majesty and even of awful suffering. We see that the Baptist understood what was meant by the title, but denied its applicability to himself. The Samaritans believe in a coming Prophet and Saviour (John 4:25, John 4:29). The people believe that Messiah will work miracles, that he will be born in Bethlehem, that he will abide forever, that he would prove to be the Son of God. The King Messiah is a pre-existing power and presence in their past history. He will come in the clouds, and reign forever and ever (see John 7:26, John 7:31 and John 7:42; John 12:34). According to Wiinsche, the Talmud ('Pesachim,' 54, and 'Nedavim,' 39) declares that Messias, or his Name, was one of the seven things created before the world; and Midrasch ('Schemoth,' par. 19) on Exodus 4:22 declares that the King Messias was the Firstborn of God. The more spiritual ideas of John the Baptist have prepared the two disciples to see, even in the travel-stained, lowly Man, "the Messiah." Of course, their idea of Messiah and their idea of Jesus would suffer wonderful development, and be harmonized and blended into a sublime unity by later instructions; but they had made this great discovery, and hastened to impart it.

John 1:42
He £ brought (the past tense) him to Jesus; as one entirely sympathetic and as eagerly longing for the Christ, for the Lamb of God, for the King of Israel. Seeing that Simon was found so soon—most probably on the evening of the memorable day—we gather that Simon also must have been among the hearers of John. He too must have left his fishing to listen to the Baptist. The entire group must have been drawn away from their ordinary avocations by the trumpet call of the preacher in the wilderness. Jesus looked—intently, with penetrating glance—upon him, and said, Thou art Simon, the Son of John £—that is the name by which thou hast been introduced to me; a time is coming for thee to receive a new name—Thou shalt be called Cephas £ (which is interpreted, Peter). It is perfectly gratuitous of Baur and Hilgenfeld to imagine this to be a fictitious adaptation of the great scene recorded in Matthew 16:1-28. The solemn assertions made there proceed upon the assumption of the previous conference of the name "Peter." There the Lord said, "Thou art Peter, and upon this rock," etc. On this earlier occasion Jesus said, "Thou art Simon, thou shalt be called κηφᾶς." The assumption of the Tubingen critics, that a desire to lower Peter from his primacy is conspicuous in this passage, cannot be sustained. Though Andrew and John precede Peter in their earliest relations with Jesus, yet Peter is undoubtedly the most conspicuous character, to whom the Lord from the first gives an honourable cognomen (cf. also John 6:67-69 and John 21:15, etc.). (Compare here, for historic changes of name, Genesis 17:5; Genesis 32:28.) Weiss ('Life of Christ,' Eng. trans., 1:370) says admirably, "There is no ground for assuming that this is an anticipation of Matthew 16:18. Simon was not to bear this name until he was deserving of it. Jesus never called him anything but Simon (Mark 14:37; Matthew 17:25; Luke 22:31; John 21:15-17). Paul calls him by the names Peter and Cephas …The evangelist is right when he beholds in this scene a more than human acumen. .. The history shows he was not deceived in Peter." This narrative cannot be a Johannine setting forth of the first call of the four disciples as given in the synoptists. If it be, it is a fictitious modification. Place, occasion, and immediate result are all profoundly different. The one narrative cannot be twisted into the ether. Are the anti-harmonists correct in saying that they are irreconcilable? Certainly not. There is no indication that before John was cast into prison, before Jesus commenced his public ministry in Galilee, he had called disciples away from their ordinary duties to be his apostles. Some of these four may have returned, as Jesus himself did, to his family and domestic surroundings (John 2:12). John may have accompanied Jesus to Jerusalem and through Samaria. But there is much to make it probable that Simon, Andrew, and at least, were, during the whole of that period, on the lake pondering the future. Christ's solemn, sudden call to them to become "fishers of men," after a manifestation to them of his supernatural powers, presupposes rather than excludes this earlier interview. Simon, on that occasion, by the exclamation recorded (Luke 5:5), reveals an earlier acquaintance with and reverence for his ἐπιστάτης (see an admirable vindication of this position in Weiss, 'Life of Jesus,' vol. 1.). The Lord, in this first interview, penetrates and denominates the character of the most illustrious of his followers. His rocklike fortitude, which, though sorely assailed and chafed by the storms of the great sea of opinion and prejudice, formed the central nucleus of that Church against which the gates of hell have not prevailed. Our Lord implied the strength of his nature, even when he predicted his great fall (Luke 22:32).

John 1:43, John 1:44
On the morrow—i.e. on the fourth day after the deputation from the Sanhedrin—he willed—or was minded—to go forth into Galilee, to commence his homeward journey. Whether this implies an actual beginning of his route, or suggests, before any step was taken in that direction, that the following incidents occurred, cannot be determined, though commentators take opposite sides, as though something important depended upon it. The former supposition is, however, in keeping with the considerable distance, on any hypothesis of the site of Bethany, between it and Cana. And he (the Lord himself "finds;" the two earliest disciples had sought and found him) findeth Philip; very probably on the route from the scene of John's baptism to the Bethsaida on the western shore of the Lake of Galilee. And Jesus saith to him, Follow me; become one of my ἀκόλουθοι. The arguments, the reasons, which weighed with him are not given at first, but we find that he soon learned the same great lesson as that which the other disciples had acquired, and he clothes them in memorable words. Now Philip was from Bethsaida, of the city of Andrew and Peter. This is a remark of the evangelist, who did not consider it necessary to say from what city or neighbourhood he had himself issued. This town has utterly perished (Matthew 11:20), although some travellers (Robinson, 3:359; Wilson and Warren) believe that indications were found north of Khan Minyeh, and others have identified it with Tell-Hum. Some writers ('Picturesque Palestine,' vol. 2:74, 81, etc.) discover it in Ain et Tabighah, where some remains of a fountain reservoir and other buildings are found. It was identified by Thomson with Abu-Zany, on the west of the entrance of Jordan into the lake. The two pairs of brothers must have been familiar with Philip. Some interesting hints of character are attainable from John 6:5, in which an incident occurs where Philip revealed a practical wisdom and confident purpose, and again in John 12:21, John 12:22, where Andrew and Philip are made the confidants of the Greeks, and Philip is the one who seems able and willing to introduce them to Jesus. In John 14:8 Philip uttered one of the great longings of the human heart—a passionate desire to solve all mysteries, by the vision of the Father; but he lets out the fact that be had not seen all that he might have seen and known in Jesus himself. Subsequent history shows that Philip was one of the "great lights of Asia," and was held in the highest esteem (Eusebius, 'Hist. Eccl.,' 3:31). He must not be confounded with Philip the evangelist, whose daughters prophesied (Acts 8:1-40.; Acts 21:8).

John 1:45
Further convictions of the disciples. (b) The theme of the Old Testament. Philip findeth Nathanael. He has no sooner accepted the Lord who found him, than he is eager to communicate the Divine secret to others. It seems widely accepted, though without any positive proof, that this Nathanael was identical with the Bartholomew (Bar Tolmai, son of Ptolemy) of the four lists of apostles, on the following grounds:

John 1:46-49
(c) The Son of God and King of Israel.
John 1:46
And Nathanael said to him, Can any good thing come out of Nazareth? The ordinary interpretations of the meaning of this question are not satisfactory.

John 1:47
Jesus saw Nathanael coming to him—for Nathanael at once obeyed the summons of Philip—and saith of him; not, to him—saith in the hearing of the unnamed disciple, who could not leave his Master's side. There are numerous indications in John 1:1-51 and John 2:1-25 of a qualification of Jesus which, in John 2:25, is described as knowing what was in man. He read the thought and character of Simon and Philip, of Nathanael, and of his mother; and here he makes use of his Divine prerogative and, as on a multitude of other occasions, penetrated the surface to the inner motive and heart. Behold, an Israelite indeed; one who fulfils the true idea of Israel, a prince with God, a conqueror of God by prayer, and conqueror of man by submission, penitence, and restitution; one who has renounced the spirit of supplanter and taken that of penitent. "Confident in self-despair," he has relinquished his own strength, and lays hold of the strength of God, and is at peace. In whom is no guile; i.e. no self-deception, and no disposition to deceive others. The (Psalms 32:1, Psalms 32:2) description of the blessedness of "the man whose transgressions are forgiven,… and in whose spirit [LXX., 'mouth'] there is no guile ( δόλος)," is the finest key to the significance of this passage. Christ does not say that this man is sinless, but guileless—free and full in his confession, knowing himself, and sheltering himself under no devices or seeming shows. The publican (it has been well said) was without guile when he cried, "God be merciful to me a sinner!" The Pharisee was steeped in self-deception and guile when he said, "God, I thank thee that I am not as other men." Sincerity, openness of eye, simplicity of speech, no wish to appear other than what he is before God and man, affirms his guilelessness. Alas! the so called Israelite has widely departed from the fundamental idea of such a character, though not more so than Christians have become unlike the ideal disciples of Jesus.

John 1:48
Nathanael saith unto him, Whence knowest thou me? Without any title of respect, or admission as yet of any claims or right in him of whom Philip had spoken. There is, in this query, an abruptness of blunt sincerity which to some extent justifies the eulogium upon his innermost life. Jesus answered and said unto him, Before that Philip called thee—irrespective altogether of the excitement he has stirred within thee—when thou wast under the fig tree, I saw thee. "The fig tree" was the type of the Israelite home (1 Kings 4:25; Zechariah 3:10). There, not in the corners of the street, was he accustomed to meditate and pray. The ὄντα clause is in apposition with σε, and (though another translation is grammatical) suggests that Christ saw him under conditions which had nothing whatever to do with those under which Philip called him. εἰδόν is used for the most part of simple sight, and need not necessarily connote miraculous penetration and recognition of all that was passing in his mind. And yet the obvious intention of the evangelist is to convey more than casual observation. As Weiss says, "What is mentioned is not one isolated glance into the depths of the soul, but past events, along with their outward circumstances, are known to Jesus." "I saw thee"—I have not been ignorant of thee; I watched and thought of thee. The astonishing effect produced by this saying of the Lord has been variously conceived. Some have surmised preternatural optical powers exercised from a distance; others a simple observation without comment at the time when our Lord watched him in one of the places of retirement sacred to solemn meditations and instructions. It seems to me that the occasion to which our Lord referred must have been one of extreme spiritual interest and memorableness to Nathanael; some hour had passed of commanding influence upon his mind—one of those periods of visitation from the living God, when lives are recommenced, when an old world passes away and a new one has been made, of which the lips have never spoken, and which are among the deepest secrets of the soul It was the conviction that his secret meditation had been surprised, that the unknown Stranger had fathomed the depth of his consciousness, which wrought and wrung the great confession of which we have here a crisp outline. I saw thee; and by this implication I can sympathize in all thy longings, [It is interesting to remember that Rabbi Akiba is described as studying the Law under a fig tree; and Augustine heard the voice which ruled his subsequent life "under a fig tree" ('Conf.,' John 8:12, John 8:28); and Buddha's most wonderful convictions and resolves occurred under the bo tree.]

John 1:49
Nathanael was overcome by irresistible conviction that here was the Searcher of hearts, One gifted with strange powers of sympathy, and with right to claim obedience. Answered him £—now for the first time with the title of Rabbi, or teacher—Thou art the Son of God. Nothing is more obvious than that this is the reflection of the testimony of the Baptist. "The Son of God," not "a Son of God," or "a Man of God," but the Personage whose rank and glory my master John had recognized. He may have doubted before whether the Baptist had not gone wild with hallucination, and could have meant what he said. Now the reality has flashed upon his mind from the glance of the Saviour's eye and the tones of his voice (see notes on verse 34). The great term could not have meant to him what it does now to the Church. Still the truth involved in his words is of priceless significance. Luthardt says, "Nathanael's faith will never possess more than it embraces at this moment." Godet adds, "The gold seeker puts his hand on an ingot; when he has coined it, he has it better, but not more." The idea of the Divine sonship comes from the Old Testament prophecy, has its root in Psalms 2:1-12 and Psalms 72:1-20, and in all the strange wonderful literature which recognized in the ideal King upon Zion and upon David's throne One who forevermore has stood and will stand in personal relations with the Father. The Divine sonship is the basis on which Nathanael rears his further faith that he is the King of Israel. He is Messiah-King, because he is "Son of God." The true Israelite recognizes his King (cf. Luke 1:32; Matthew 2:2; John 12:13). We are not bound to believe that Nathanael saw all that Peter subsequently confessed to be the unanimous conviction of the twelve (John 6:69; Matthew 16:16); but the various symphonies of this great confession encompass the Lord from his cradle to the cross. The synoptic narrative is as expressive and convincing as the Johannine.

John 1:50, John 1:51
(d) The Son of man, the link between heaven and earth.
John 1:50
Jesus answered and said to him, Because I said unto thee, that I saw thee underneath the fig tree, thou believest. There is no need to transform this into a question, as though Jesus smiled a gentle reproof upon the rapidity with which Nathanael espoused his cause (cf. John 16:31; John 20:29). The Lord, on the contrary, congratulates him upon the sincerity with which he had at once admitted claims which had never been more explicitly expressed. Thou hast believed because I have made thee feel that I have sounded the depths of thy heart, by means which pass understanding. There are profounder abysses than the human heart. There are powers at my disposal calculated to create a more tender and inspiring faith, one which shall carry thee into other worlds as well as through this. Thou shalt see greater things than these. There shall be vouchsafed a fuller, clearer revelation of what I am, which shall pour new and deeper meaning into the confession thou hast made. Hitherto the Lord was speaking to the one man; but now he says what would be applicable, not only to Nathanael, but to all who had found him, and accepted that outline of his functions and claims which had formed the substance of the latest teaching of John the Baptist.

John 1:51
And he saith unto him, Verily, verily, I say unto you. The reduplicated ἀμὴν occurs twenty-five times in John's Gospel, and is in this form peculiar to the Gospel, although in its single form it occurs fifty times in the three synoptists. The word is, strictly speaking, an adjective, meaning "firm," "trustworthy," corresponding with the substantive נםֶ ), truth, and הנָמְאָ and הנָמָאֲ, confidence, the covenant (Nehemiah 10:1). The repetition of the word in an adverbial sense is found in Numbers 5:22 and Nehemiah 8:6. In Revelation 3:14 "Amen" is the name given to the Faithful Witness. The repetition of the word involves a powerful asseveration, made to overcome a rising doubt and meet a possible objection. The "I say unto you" takes, on the lips of Jesus, the place which "Thus saith the Lord" occupied on those of the ancient prophets. He speaks in the fulness of conscious authority, with the certain knowledge that he is therein making Divine revelation. He knows that he saith true; his word is truth. Verily, verily, I say unto you, [From £ henceforth] ye shall see the heaven that has been opened, and the angels of God ascending and descending upon the Son of man. Notwithstanding the formidable superficial difficulty in the common reading, which declares that from the moment when the Lord spake, Nathanael should see what there is no other record that he ever literally saw; yet a deeper pondering of the passage shows the sublime spiritual sense in which those disciples who fully realized that they had been brought into blessed relationship with the "Son of man," saw also—that heaven, the abode of blessedness and righteousness, the throne of God, had been opened behind him and around him. The dream of Jacob is manifestly referred to—the union between heaven and earth, between God and man, which dawned like a vision of a better time upon the old patriarchal life. That which was the dream of a troubled night may now be the constant experience of the disciples of the Lord. The ascension of the angelic ministers is here said to precede their descent. This is due to the original form of the dream of Jacob, but must be supplemented by the Lord's own statement (John 3:13), "No one hath ascended into heaven, but he that descended out of heaven." The free access to the heart of the Father, and to the centre of all authority in heaven and earth, is due only to those who have come already thence, who belong to him, "who go and return as the appearance of a flash of lightning." They ascend with the desires of the Son of man; they descend with all the faculty needed for the fulfilment of those desires. He, "the Son of man," is now on earth to commence his ministry of reconciliation, and is thus now equipped with all the powers needed for its realization. The same truth is taught by our Lord, when he said (cf. notes on John 3:13) that "the Son of man is in heaven," even when he walked the earth. The angelic ministry attendant upon our Lord is so inconspicuous that it does not fulfil the notable description of this verse, nor fill out its suggestions. The miraculous energies, the Divine revelations, the consummate heavenliness of his life, the power which his personality supplied to see and believe in heaven—in heaven opened, heaven near, heaven accessible, heaven propitious, heaven lavish of love—answers to the meaning of the mighty words. Thoma ('Die Genesis des Johannes-Evan.') sees the Johannine interpretation of the angels who ministered to Jesus after the conclusion of his temptation. But why does he call himself "the Son of man," in sharp response to, or in comment, on, the ascription by John the Baptist and Nathanael of the greater title "Son of God"?

HOMILETICS
John 1:1, John 1:2
Prologue of the Gospel.
The prologue is in harmony with the design of a biographic history which is to set forth Jesus Christ as the Son of God. The Fourth Gospel is thus a distinct advance, dogmatically, upon the other Gospels, for Matthew exhibits him in his Messianic royalty; Mark, as the Son of man and the Servant of God; Luke, as the Son of man and Saviour of the race of man, without distinction of Jew or Gentile. The Apostle John exhibits him in the glorious activity of his Divine nature.

I. THE SUBJECT OF THE PROLOGUE. "The Word." Jesus Christ is the Word as he is the essential Revealer of the Divine Being. "There is in the Divine Essence a principle by which God reveals himself—the Logos; and a principle by which he communicates himself—the Spirit." Christ is "the express Image of the Father's Person" (Hebrews 1:3), just as a word is an image or picture of a thought. But he is also the Interpreter of the Divine will. "The only begotten Son hath declared the Father" (John 1:18), through Creation, through prophets, through the Incarnation. He was called the Word.

1. Not as man; for as man he was not in the beginning with God, neither was he Creator.

2. He was the Word before he was man; for it was as the Word he became flesh (verse 14).

3. He was the Word as he was the Son of God—"the only begotten Son of the Father."

4. Yet he is called here the Word rather than the Son of God, because the Jews were familiar with this name as applied to the Messiah, and, as has been suggested, the apostle would not at first alienate their hearts by the title "Son of God," which was so offensive to the unbelieving Jews (John 10:30, John 10:33).

II. THE ESSENTIAL NATURE OF THE WORD.

1. He is an absolute Eternal Being. "In the beginning was the Word."

2. He is a distinct Person from God, yet one with him. "And the Word was with God." Coleridge remarks upon the significance of the preposition ( πρὸς) as implying that the Word was "with God," not in the sense of coexistence, or local proximity, or communion, but of mysterious relation with God. The preposition implies that the Word was with God, before he revealed God. The distinct personality of the Son is asserted against the error of the Sabellians, who held that Father, Son, and Holy Ghost are but three Names of one Person. The "life eternal" was not only "manifested to men," but it was "with the Father" (1 John 1:2). Not with God, as if to emphasize the distinction of Persons in the Godhead; not with men or angels, for they were yet to be created; but with the Father in eternal glory. "It was he," says Pearson, "to whom the Father said, 'Let us make man in our image.'" We have no mental capacity to explain the oneness of essence, any more than the distinctness of Persons, in the Godhead. The apostle does not say that "God was with God," but that the "Word was with God." We therefore receive believingly the words of our Lord himself, "I am in the Father, and the Father in me;" "I and the Father are one;" "He that hath seen me hath seen the Father," as different expressions of the same Divine truth.

3. He is God. "And the Word was God." The passage asserts the Divinity of Jesus Christ our Lord in the plainest terms. It places him within the unity of the Godhead. The Son is, therefore, not inferior to the Father. The text refutes the Arians, who say he is a super-angelic Being inferior to God; the Socinians, who say he is only Man; and the Sabellians, who deny any distinction of Persons in the Trinity.

4. The doctrine of the Trinity is a deep mystery, but it is fundamental in Christianity. Therefore the apostle reiterates the eternity, the personality, the oneness of the Word with God. "The same was in the beginning with God." Some person might say there was a time when the Word was not a distinct Person in the Trinity. The statement is made that the same Person, who was eternal and Divine, was from eternity a distinct Person of the Godhead. Well may we say with Bernard, "It is rashness to search too far into it. It is piety to believe it. It is life eternal to know it!"

John 1:3-5
Jesus Christ in relation to creation.
The apostle next shows the relation between the finite and the infinite, the Divine and the human.

I. THE WORD MADE FLESH. "All things were made by him." Therefore he must be God. "He that built all things is God" (Hebrews 3:4). This creation has a double aspect.

1. He made the worlds, tie made matter.

2. He made man, who is the crown of creation; for "in him was life."

II. THE WORD IS THE LIFE OF THE WORLD. "In him was life." The Word is Life in its widest signification—the life of the body, the life of the soul, the life of the spirit. The world (including man), which is represented here as made by him, is also represented as in him as the Source of its continued preservation. "After having been the root of the tree, the Logos was also its sap." "For in him we live, and move, and have our being" (Acts 17:28). There is a perfect development of existence in virtue of his being our Life.

III. THE RELATION OF THE LIFE TO THE LIGHT. "And the Life was the Light of men."

1. This refers to the period orphan's innocence in Paradise, as the next clause to the fact of his fall.
2. Life developed in the form of light. It is peculiar to no being on earth but man.

(a) intellectual knowledge simply, 

(b) nor holiness, but 

(c) the light of good through the medium of life.

There was a steady Shining of the light in man's conscience and intellect and heart at his creation.

IV. THE CONFLICT BETWEEN LIGHT AND DARKNESS. "And the Light shineth in darkness; and the darkness apprehended it not." This points to the period of the fall of man. Life and light suggest the contrasted ideas of death and darkness.

1. Light and darkness exist side by side in the spiritual world. In the natural world, light expels the darkness, or darkness expels the light. The Light has always been shining, either in nature, providence, or revelation. Christ has never left himself without a witness. The Sun of Righteousness is still shining in darkness. Light is really "come into the world."

2. The darkness neither apprehended nor overcame the light. The light still shines, with an ever-widening border, as the darkness is being chased back. The darkness has not overpowered the light. But it has not any the better understood it or assimilated it. "This is the condemnation, that light is come into the world, and men loved darkness rather than light, because their deeds were evil."

John 1:6-8
The witness of the Baptist to the true Light.
We now come to the historic manifestation of the Word.

I. THE PERSONALITY OF THE BAPTIST. "There was a man sent from God, whose name was John."

1. He was the offspring of pious parents, and his birth was due to miraculous Divine interference.
2. He was a Nazarite in the ascetic aspect of his life.
3. He was the last prophet of the Old Testament dispensation—the link between the prophets of the old and the apostles of the new dispensations.
4. He was the forerunner of the Messiah, who was to come in the power of Elias, to preach the coming of the kingdom of heaven. He was, in truth, "a man sent from God." His forerunnership ended with the baptism of Jesus, who then appeared visibly on the scene of his ministry. But his testimony only ceased with his life.

5. It was by the Baptist that the author of this Gospel was introduced to Christ (verse 35).

II. THE PURPOSE OF HIS TESTIMONY. "The same came for witness, to bear witness of the Light, that all men through him might believe."

1. The witness bearing was necessary, as the Word was to appear "in the likeness of sinful flesh." Man in his blindness could not well discern him without some testimony.

2. Witness bearing is a fundamental idea in Christianity. It implies faith, and a body of facts to be believed.

3. It marks a distinct place for human instrumentality, even in connection with the conversion of souls.

4. Its design is to lead to belief. "That all men through him might believe;" that is, through John's witness.

III. CORRECTION OF A GRAVE MISAPPREHENSION RESPECTING THE BAPTIST. "He was not the Light, but came that he might bear witness of the Light."

1. Some of the Jews probably imagined that John was the Christ. 
2. He was, by our Lord's own witness, "a burning and a shining light;" rather, a candle, for Christ is himself the true Fountain of all light—the Light itself.

3. It was a sign of the remarkable humility as well as sincerity of the Baptist's Character, that he himself once and again, not only disclaimed the Messiahship, but confessed his own complete inferiority to Christ. He had no inward struggle on effacing himself. "He must increase; I must decrease."

John 1:9
The true Light in its manifestation.
I. THE NATURE OF THIS LIGHT. "There was the true Light."

1. Christ was the true Light, as opposed to false or imperfect lights. He was the ideal Light, not subject to the vicissitudes of time and space.

2. He was the true Light in opposition to ceremonial types and shadows.
3. He was the true Light in opposition to all light that is borrowed from or communicated from another.
II. THE EXTENT OF THIS LIGHT IN ITS ACTION. "It lighteth every man." "The darkness is past: the true Light now shineth." In a strict sense, all men receive the light of reason, and the consciousness of right and wrong; but, biblically considered Christ shines sufficiently for the salvation of all men, both Jews and Gentiles, so as to leave them without excuse if in their blindness they refuse to see him.

III. ITS PROGRESS. It was ever "coming into the world." In prophecy, type, creed, judgment.

John 1:10, John 1:11
The double rejection of the Light.
I. THE FIRST REJECTION. "He was in the world, and the world was made by him, and the world knew him not." These words describe the world's unbelief before his incarnation.

1. He was here invisibly, though the world had no eyes to see him. In him "all things live, and move, and have their being." The revelation of himself has been continuous since man was made. The Life has always been the Light of men. He was and has ever been in the world.

2. The world's ignorance is all the more remarkable because "the world was made by him." The world did not see the evidences of boundless skill and beauty all around. It is a precious thought to the believer that the Creator of the world is his Friend. "It is my Father's house. It is my Brother's handiwork."

3. The mystery of the world's ignorance. "The world knew him not." "The world by wisdom knew not God." The Apostle Paul found an altar to the "Unknown God" at Athens. What a satire on man's privileges! This darkest page in the world's history may well sadden us every time we read it.

II. THE SECOND REJECTION. "He came unto his own, and his own received him not."

1. Israel was the home of our Lord. Its land, its cities, its temple, were all his own property, and were originally granted by himself, Israel was "his inheritance."

2. His people, the Jews, were not left to interpret the light of nature, conscience, and history as they could. Light first broke upon them when it broke upon Abraham, but it was only a preparation for the Incarnation, which is the central fact in the world's history—the pivot on which its history turns.

3. His own people rejected him. They "received him not." This is stronger than the statement that the world did not know him. The Jews were more guilty than the Gentiles in their rejection of the Redeemer, because they were of those "who see, and therefore their sin remaineth" (John 9:41). "The God invoked by the nation appears in his temple, and is Crucified by his own worshippers."

John 1:12, John 1:13
The grace of adoption.
The Jews might boast themselves of being children of Abraham, but Christ gives his disciples the far higher privilege of being sons of God.

I. THE NATURE OF THE RIGHT OR PRIVILEGE ENJOYED BY TRUE BELIEVERS. "As many as received him, to them gave he the right to become the children of God."

1. It is more than creation—sonship. It is more than the relationship of God as a Father to all men as rational and moral creatures; that sonship belongs to all men by virtue of their birth.

2. It is more than the restoration to man of his original relation with God before the Fall.
3. It is a new relation, involving a new filial standing and a new filial character, and has for its blessings freedom of access to God, deep fellowship with him, a sure interest in his fatherly care and discipline, and a well grounded hope of enjoying the inheritance of sons.

4. It originates in the free grace of God; for we are "predestinated to the adoption of sons" (Ephesians 1:5). "Behold, what manner of love the Father hath bestowed upon us, that we should be called the sons of God" (1 John 3:1, 1 John 3:2). We are said to "receive the adoption of sons" (Galatians 4:5).

II. THE CONNECTION OF ADOPTION WITH THE PERSON AND MEDIATION OF JESUS CHRIST. Though the Father adopts (1 John 3:1), it is the Son through whom we become sons of God. In virtue of his Mediatorship he gives the right to it. God predestinates us "to the adoption of sons by Jesus Christ" (Ephesians 1:5, Ephesians 1:6).

III. THE ADOPTION IS EFFECTED BY REGENERATION ON GOD'S SIDE, AND BY FAITH ON MAN'S SIDE. Faith is the first and immediate effect of regeneration. Faith may be mentioned before regeneration, because it is, so to speak, that element which is nearest to man, and that clement by which man has his first point of contact with Christ; but there can be no faith till it be given by God's Spirit in regeneration (Philippians 1:29).

1. Regeneration is necessarily connected with the entrance of sinners into evangelical sonship. "Which were born, not of blood, nor of the will of the flesh, nor of the will of man, but of God." The Jews might believe that they were sons of God by descent from Abraham, or from human parents in direct descent from the patriarch. The apostle says that believers are born:

2. The evangelical sonship is effected on man's part by faith in Christ. "Even to as many as believe in his Name." There are other testimonies to the fact. Believers become "children of God by faith in Christ Jesus" (Galatians 3:26). "Whosoever believeth that Jesus is the Christ is born of God" (1 John 5:1). There is no sonship to God without living faith in the Son of God.

(a) It is not a mere belief of the truth, though this is essentially implied in it. 

(b) Nor is it a belief of the fact that "Christ died for me," or any such proposition. 

(c) It is trusting in a Person. We believe on Christ for salvation.

John 1:14
The reality of the Incarnation.
The apostle explains the saving effects just recorded by the historic fact that "the Word became flesh."

I. THE NATURE OF THE INCARNATION. "The Word became flesh." The miraculous conception is implied, though not expressed, in these words. It is the last time that John uses the term "Word" about Christ in his Gospel. Henceforth the term is "Jesus," or "the Lord." The word "flesh" denotes human nature—the entire human person.

1. It is not said the Word became "body;" because the proper phrase would have been, "The Word took a body;" and why should Jesus in that case speak of his "soul"? Yet the true doctrine of the Incarnation is that Christ took a human body and a human soul. The word "flesh" is not designed to express his visibility among men, but his entire human nature.

2. It implies that the Word did not become a man like Adam before the Fall; for he was made in "the likeness of sinful flesh" (Romans 8:3). And "all flesh is grass."

3. It does not imply that the Word took upon him "peccable flesh;" for "he knew no sin" (2 Corinthians 5:21).

4. It implies that he assumed the human nature common to all Adam's descendants. Not that of any race, class, or family. He was to be Saviour for "all flesh."

5. It implies that he became "flesh" in such a sense that he still retains the same nature. "Our nature is on the throne."

6. It implies that, though he "emptied himself" (Philippians 2:7), he did not cease to be God; for the Word still existed.

7. It implies, in a word, the union of two perfect and distinct natures in one Person. This doctrine is a great mystery. but it must be firmly held

8. Consider the importance of this doctrine. If "the Word became flesh,"

II. THE HISTORICAL VISIBILITY OF THE INCARNATION. "And dwelt among us." The Word not merely entered human life, but remained in it for a time. The original word signifies "tabernacled," or "dwelt in a tent," implying:

1. The transient nature of his visit to earth.
2. His detached existence among men. Yet his visit lasted for three and thirty years.

III. THE PERSONAL WITNESS TO HIS GLORY. "We beheld his glory." The apostle was among those who beheld it with wondering awe, on the Mount of Transfiguration and at the various scenes of miracle in his life of service and suffering. He beheld it; for he speaks in his First Epistle of having heard and seen and handled the Word of life (1 John 1:1)

IV. THE CHARACTER OF THE INCARNATE WORD.

1. It is that of the Only Begotten of the Father. The "glory as of the Only Begotten of the Father." This expression implies the eternal generation of the Son from the Father; for if the Father was Father from all eternity, the Son must have been Son from all eternity, he spoke of "a glory which he had with the Father before the world was" (John 17:5). There is no inferiority involved in this sonship. There is a necessary defectiveness in all analogies taken from human parentage. Augustine said, "Show me and explain to me an eternal Father, and I will show to you and explain to you an eternal Son."

2. It is the fulness of grace and truth. "Full of grace and truth." This does not signify that his own life was filled, with grace and truth, but that he is the Author of these two blessings, as we may infer from verse 17, where "grace and truth" are said to have come "by Jesus Christ."

John 1:15
The testimony of John the Baptist.
I. THE IDENTIFICATION OF THE MESSIAH. "This was he of whom I spake." Thus he was the true forerunner of Christ.

II. THE TRUE POSITION OF THE MESSIAH IN RELATION TO THE BAPTIST. "He that cometh after me is preferred before me: for he was before me."

1. There is here a recognition of the pre-existence of Christ, as well as of his higher dignity. (John 3:33.)

2. It is a testimony that bespeaks the sincere humility of the Baptist. Though "amongst them that were born of women there was not a greater than John the Baptist," he took his true place of inferiority at the feet of Jesus. To exalt Christ was his mission. He never thinks of himself.

John 1:16-18
Christ the Fulness of grace and truth.
We next have the testimony of the entire Church.

I. THE FULNESS OF CHRIST REALIZED IN THE CHURCH. "And of his fulness have all we received, even grace for grace."

1. The fulness of Christ. It is the plenitude of Divine attributes and graces.

2. The wide extent of its reception. "We have all received." There may be an allusion to the Gnostic idea that only a certain spiritual class would be received into this fulness. The fulness of Christ is for all believers of both dispensations. Its blessed universality has nothing in common with the esoteric exclusiveness of Gnostic spiritualism.

3. The measure of the reception, "Even grace for grace."

II. THE ESSENTIAL GLORY OF CHRISTIANITY AS DISTINGUISHED FROM JUDAISM. "For the Law was given by Moses, but grace and truth came by Jesus Christ."

1. Mark the superiority of the gospel to the Law.
(a) Moses was "a servant," Christ a Son (Hebrews 3:5); 

(b) the Law could not justify,—it "worked wrath" (Romans 4:15); 

(c) the inferiority of the Law is implied in its useful pedagogic function, for "it was the schoolmaster to lead us to Christ" (Galatians 3:24); 

(d) it imposed a heavy yoke of service.

2. Mark the distinguishing glory of the gospel. "Grace and truth came by Jesus Christ." This is the first mention of this name in the Gospel, and it seems fitly to link together the two dispensations; for Jesus is the name of the humanity, and Christ is the name that marks his relation to the old dispensation.

(a) He gives the gospel of grace. 

(b) His salvation is entirely by grace. 

(c) He plants grace in the hearts of men.

(a) He is the Truth itself, as he is the Light (verse 4). 

(b) The gospel reveals the "truth as it is in Jesus." 

(c) He is the fulfilment of all the types of the old dispensation.

III. CHRIST THE ONLY REVEALER OF THE FATHER. "No man hath ever yet seen God; the only begotten Son, which is in the bosom of the Father, he hath declared him." The apostle intends here to develop the idea of the fulness of truth as it is in Christ.

1. God is invisible to man in this life. The eye of mortal man could not bear the sight of God. "There shall no man see me and live" (Exodus 33:20).

2. God is revealed to us by his Son.
(a) The Son reveals God, not simply as God, but as the Father.

(b) Because he is the only begotten Son of the Father, dwelling in his bosom,

( α) implying oneness of essence, 

( β) oneness of counsel, 

( γ) oneness of affection.

IV. CONCLUSION.

1. We ought to give due honour to the Son. We cannot think too highly of him.

2. We ought to listen to his words with holy awe, and obey him with all the sincerity of our hearts.
John 1:19-28
The second testimony of John the Baptist.
A deputation, consisting of the priests and Levites from Jerusalem, the ecclesiastical centre of Judaism, visited the Baptist as he was baptizing disciples at Bethany beyond Jordan, for the purpose of ascertaining whether he was the Messiah or the forerunner, of ancient prophecy. The scene is interesting as the place where the first disciples were made and the foundation of the Christian Church laid. The interview occurred after the baptism and the temptation. We now come to the properly historical part of the Gospel.

I. THE POSITION ASSERTED FOR HIMSELF BY JOHN. It is one which displays his true humility. He is clear, frank, and unambiguous. "He confessed, and denied not." He asserts his position:

1. Negatively.

2. Positively. He is a voice—"The voice of one crying in the wilderness, Make straight the way of the Lord." He points to Isaiah's prophecy concerning himself. He was but a voice to be heard, not a great personage to receive the homage of men.

II. THE OFFICE OF THE BAPTIST. It was simply to baptize as a preparation for the recognition of Christ. The deputies questioned his authority to baptize. "Why baptizest thou, then, if thou be not that Christ, or Elias, or one of the prophets?"

John 1:29-34
Third testimony borne by the Baptist to Jesus.
This incident, which occurred on the following day, must have been immediately after the temptation. The Baptist identifies Christ by implication, not by name.

I. THE REDEEMER IS IDENTIFIED BY HIS WORK. "Behold the Lamb of God, which taketh away the sin of the world!" This title is taken from Isaiah 53:1-12, which the Jewish commentators themselves originally applied to the Messiah. The passage sets forth:

1. The Object offered in sacrifice. "The Lamb of God."

(a) the innocence and holiness of his life; 

(b) his meekness and lowliness; 

(c) his patience in suffering.

(a) He is God's Lamb;

( α) because God claims him as his own; 

( β) because God provides him.

(b) He is "the Lamb"—the only one, not one out of many. Many Iambs were sacrificed in Old Testament times. All the shadows disappeared, when Christ, as the Substance, came. It is an advantage to have the whole attention concentrated upon one glorious spectacle—the Lamb of God!

2. The object or effect of the sacrifice. "Which taketh away the sin of the world." The word signifies bearing as well as taking away. Christ takes away sin by bearing it.

(a) The word "beareth sin," in the present tense, is not a mere prophecy as to what would occur at Calvary;

(b) nor does it imply merely the constant efficacy of the sacrifice;

(c) but the fact that he was even then the actual Bearer of the world's sin. Thus there is no foundation for the notion that he was not a Sin-bearer except on the cross. He bore sin all through his life.

(a) a Saviour, not a mere Prophet; 

(b) a perfect Saviour (Hebrews 7:25); 

(c) an unwearying Saviour.

3. The burden removed by the sacrifice. "The sin of the world."

(a) This does not signify original sin as the root-sin of the world; but sin in the mass, regarded in its unity as the common guilt and corruption of the world.

(b) It does not refer merely to the punishment of sin, for the Lamb of God secures by his sacrifice the complete extirpation of sin.

(a) Not the sin of the Jews, but of the Gentiles also; for it had been said long before to Abraham, "In thy seed shall all the families of the earth be blessed" (Genesis 12:3).

(b) The Baptist, in using the singular number, thought, not so much of the extent, as of the nature of sin. The sin of the world is the sin that belongs to the world as such—which is of the world, from the world. On the world's side there is nothing but sin; on God's side nothing but the Lamb of God. See how God overcomes with good the evil of the world.

II. THE REDEEMER IS CLEARLY IDENTIFIED IN HIS PERSON. "This is he of whom I said, After me cometh a man which is become before me: for he was before me." These words now meet us for the third time. The human and Divine natures are exhibited in one sentence. The Baptist believed in the pre-existence of the Messiah.

III. THE EXTRAORDINARY MODE IN WHICH THE REDEEMER WAS IDENTIFIED BY JOHN HIMSELF.

1. "I knew him not." Yet John must have known him, for else he could not have hesitated as he did about baptizing our Lord. "I have need to be baptized of thee, and comest thou to me?" (Matthew 3:14). The son of Elisabeth must have personally known the Son of Mary. The Baptist means that he did not know him as Messiah, and the descent of the Spirit upon Jesus, which he immediately records, points to the method and circumstances of the revelation.

2. Jesus was revealed to the Baptist by the descent of the Spirit upon him as a dove.
(a) John's baptism was

( α) "that he might be made manifest in Israel;" 

( β) it was "unto repentance for remission of sins"—not that it effected such a remission, for John had no such power, and never claimed it—but it pointed to that which could alone take away sin.

(b) Christ's baptism was not

( α) the baptism which he was to institute for the Christian Church,—it was not a baptism of water; 

( β) nor was it a baptism which any man can give, whether priest or minister; 

( γ) nor was it a baptism for miraculous gifts at Pentecost; 

( δ) but it was a baptism of regenerating grace—such a baptism as the dying thief received, though not baptized with water, such a baptism as Simon Magus never received, though he was admitted into the communion of the Church by the ministers of Christ.

IV. THE IMPORTANCE OF THE RECORD JUST MADE BY THE BAPTIST. "And I have seen, and I have borne witness that this is the Son of God." The vision is regarded as still present and remaining in its blessed results. He sets forth the abiding record that Jesus is the Son of God as welt as the Son of man, therefore a Divine Being.

John 1:35-40
The first gathering of disciples to Jesus.
We trace in these words the first beginnings of the Christian Church. It began with two disciples, Andrew and John; and the first disciples became the first preachers.

I. THE BAPTIST'S RENEWED TESTIMONY TO CHRIST. "Behold the Lamb of God!"

1. John and the Redeemer had now met for the last time; and the Baptist was already preparing for the change in their relative positions implied in the entrance of Jesus upon public life. "He must increase, but I must decrease."

2. His last testimony was but a repetition of his first testimony. "Behold the Lamb of God!"

II. THE EFFECT OF THIS RENEWED TESTIMONY. The two disciples of John "followed" Jesus. This was the decisive act that determined their destiny forever. The words of John excited their wonder, their admiration, their desire for further knowledge.

1. They seek a more intimate knowledge of Jesus. The Saviour, seeing them follow him, asked them, "What seek ye?" As he knew their hearts, the words were evidently spoken both to encourage and to stimulate to further inquiry. They answer, "Where dwellest thou?" They desired a private interview that they might have a deeper insight into his character and mission. They sought a Person rather than a gift.

2. The Lord fully gratifies their desire, and satisfies all their hopes. "Come and see."

(a) There was full time to satisfy all their doubts and answer all their questions.

(b) The day was a turning point in their lives; and therefore they fix with exactness the very limits of their stay with Jesus.

(a) The discovery of Jesus implied a previous seeking. 

(b) It was unexpected. 

(c) It was joyful. 

(d) It was final.

III. THE INTEREST AND IMPORTANCE OF ANDREW'S CHRISTIAN DISCIPLESHIP. "One of the two which heard John speak, and followed him, was Andrew, Simon Peter's brother."

1. He was among the first called to be Christ's disciples. He is therefore one of the two first members of the Christian Church.

2. Mark his priority to Peter. That apostle to whom the Church of Rome assigns the primacy, was not the first to accept or follow Christ.

John 1:41, John 1:42
The reception of Peter by Christ.
Andrew's first action is to make his discovery of the Messiah known to his brother.

I. MARK THE PROMPT ZEAL, THE QUIET HELPFULNESS, THE YEARNING FAITH, OF ANDREW. "He first findeth his own brother Simon"—implying that he afterwards found John's brother, James, for a like object—"and brought him to Jesus."

1. Andrew follows a natural instinct in carrying the glad tidings of salvation to his brother. Simon was one of the nearest and the dearest in life. It was an instinct of grace likewise that Andrew should desire his brother to share in the blessings of the common salvation.

2. How much good is often done by the private suggestion or inquiry of a Christian friend!
3. What momentous consequences flowed from Andrew's loving act! He was not

II. MARK THE MODE OF OUR LORD'S RECEPTION OF PETER. "Thou art Simon, the son of Jona: thou shalt be called Cephas, which is by interpretation, A stone."

1. Our Lord knew Peter's character. The Jews regarded the knowledge of the hearts of men as an attribute of the Messiah.

2. The change of name implies a change of character or position. So it was in the cases of Abraham, Sarah, and Jacob. The Master here takes possession of his servant, and consecrates him at once and wholly to his service.

3. The name Cephas—by which Peter was exclusively known to the Corinthians, and, perhaps, to other Churches—implies strength of character, vigour of resolution, and the power of aggression, which had their place side by side with an honest-hearted impulsiveness.

4. The selection of disciples, like Peter and Andrew, for the propagation of the gospel, unlearned as they were in the world's scholarship, is a powerful evidence of the truth of Christianity.
John 1:43, John 1:44
The calling of Philip.
Jesus was now leaving Bethany beyond Jordan for Galilee; and as he was about to set out, he summoned Philip, a Galilaean, to discipleship.

I. THE CALL OF CHRIST TO PHILIP. "He findeth Philip, and Jesus saith unto him, Follow me."

1. The birthplace of Philip. He was a native of the district of Beth-saida, and belonged to the city of Andrew and Peter, and must therefore have been acquainted with them. Probably through them was he first brought within the sphere of Christ's influence. It was natural that our Lord should seek his first disciples from the district which was to become the scene of his fullest ministry. Philip is a Jew, though he bears a Greek name.

2. Mark in what different ways our Lord draws disciples to himself. While Peter was drawn to him by Andrew, Philip was "found" by Christ himself without any human intervention, just as he finds all who are honestly seeking after the way of life.

3. The command of Christ is urgent. "Follow me." There is no preface, or promise, or explanation. The command implies:

II. PHILIP'S ANSWER TO THE CALL.

1. There is no recorded answer in words. But his obedience was very prompt. There was a slowness of apprehension in Philip observable in later times, which shows that he needed a prompt and sudden call.

2. His response to the call is implied in the words he addresses immediately after to Nathanael. "We have found him, of whom Moses in the Law, and the prophets, did write, Jesus of Nazareth, the Son of Joseph."

John 1:45-51
The calling of Nathanael.
After Jesus finds Philip, Philip finds Nathanael. "One lighted torch serves to light another, and thus faith is propagated."

I. THE CHARACTER OF NATHANAEL, OR BARTHOLOMEW. He was a devout Jew, a student of Scripture, of a thoughtful temper, and of prayerful habits. He was above all a guileless Israelite: "An Israelite indeed, in whom is no guile."

II. THE DIFFICULTIES OF NATHANAEL. "Can any good thing come out of Nazareth?"

1. A guileless man may have prejudices as well as difficulties; but in this case the difficulties were of more account than the prejudices, because they may have been grounded upon the fact that there was no prediction of a Messiah issuing from Nazareth.

2. It is not inconsistent with his guileless character that he should refuse to be satisfied without sufficient reason. Nathanael was not a simpleton, to be carried about by every wind of doctrine or by every false Christ.

3. It is a proof of a genuinely sincere and straightforward nature that sufficient evidence brings full persuasion to his mind. It is not enough that Jesus unveils his character; he must also give him evidence of a power to know all that Nathanael did as well as thought. "Before that Philip called thee, when thou wast under the fig tree, I saw thee."

III. CONSIDER HOW CHRIST DEALS WITH A GUILELESS MAN. Our Lord uses many tests according to the different characters of men.

1. There is no test like that of personal experience. "Come and see," said Philip. It is impossible to conceive of wiser counsel. Few doubters are influenced by reasoning and argument. Philip says to Nathanael, "I have found a Saviour: come and see him for yourself."

2. Christ welcomes the guileless inquirer. This is evident from the encouraging insight expressed, in the words, "Behold an Israelite indeed!"

3. Christ satisfies him, for he wins his fairly. Nathanael utters the emphatic testimony: "Thou art the Son of God; thou art the King of Israel"—a testimony at once to Christ's Divinity and his Messiahship.

4. Christ promises a still fuller satisfaction to the intellect and heart of all disciples. "From henceforth ye shall see heaven open, and the angels of God ascending and descending upon the Son of man."

5. Christ reveals himself to the whole race of man as the Son of man. This chapter is singularly rich in the names that are ascribed to Christ. It contains no less than twenty-one names or titles of him. But the most precious to the believer's heart, in the longing for sympathy, is that which Christ only applies to himself, "the Son of man."

HOMILIES BY J.R. THOMSON
John 1:9
The Divine daybreak.
The evangelist writes as one who loves, admires, and venerates him of whom it is his office to inform his fellow men. He has one great figure to portray, one great name to exalt, one great heart to unfold. His language is such as would not be befitting were he heralding the advent even of a prophet or a saint. How bold, how beautiful, how impressive are his figures! John speaks of the Divine Word, uttering forth the thought and will of God in the hearing of mankind; of the Divine Life, quickening the world from spiritual death; of the Divine Light, scattering human darkness, and bringing in the morning of an immortal day. No terms can be too lofty in which to welcome the advent of the Son of God—a theme worthy of praise forever ardent, of a song forever new.

I. CHRIST IS IN HIMSELF THE TRUE LIGHT.

1. As distinguished from, though symbolized by, physical light. When you watch for the morning, and see the crimson dawn fill all the east with promise of the coming day; when from the hill top at noon you scan the landscape where valley, grove, and river are lit up by the splendour of the summer sun; when you "almost think you gaze through golden sunsets into heaven;" when you watch the lovely afterglow lingering on snow clad Alpine summits; when by night you watch the lustrous moon emerge from a veil of clouds, or trace the flaming constellations;—then, remember this, Christ is the true Light.

2. As contrasting with false lights. It is said that upon some coasts wreckers have been known to kindle misleading lights in order to lure confiding seamen to their destruction. Emblem of teachers and of systems that deceive men by representing his bodily and earthly interests as of supreme importance—that bound his horizon by the narrow limits of time, that tell him that God is unknowable. Opposed to such is that heavenly light which never leads astray, and never pales or sets.

3. As distinct from the imperfect lights, in which there was Divine truth, although but dim. There were in such philosophy as the wise and lofty-minded heathen produced, rays of truth which came from God; but these were mingled with the smoke and mists of human error. The Hebrew prophets proclaimed Divine truth and inculcated Divine righteousness; yet they were lost in the Christ who fulfilled them, as the stars are quenched before the rising sun.

4. Christ was the true Light, as revealing the truth concerning God and his character and purposes of mercy; as pouring the lustre of moral purity over a sin-darkened world; as diffusing abroad spiritual life, and with it spiritual brightness, gladness, and hope. He is both luminous and illuminating.

II. CHRIST IS THE LIGHT COMING INTO THE WORLD. In himself he was and is the true Light; but we have reason to be grateful, because, as the Sun of Righteousness, he has arisen upon the world with healing in his wings.

1. This light came into the world even before the advent—has always been streaming into human nature and human society. Reason and conscience are "the candle of the Lord," by which he lights up our inmost being. He who first said, "Let there be light!" having provided that which is natural, did not withhold that which is spiritual.

2. Yet this "coming" was especially in the earthly ministry of our Redeemer. Conversing with Nicodemus, Jesus said, "The Light is come into the world;" and before the close of his ministry he cried, "I am come a Light into the world"—expressions exactly corresponding with the language here used by John. It was to a world which needed him, which was in darkness and the shadow of death for want of him, that the Saviour came. His whole ministry was a holy, gracious shining; and in his light there were many who loved to walk.

3. The Divine light did not cease to come into the world when Christ ascended. In fact, at first, the world generally neither welcomed nor even recognized its Divine Enlightener. Only after the vain attempt to quench the heavenly light did men learn its preciousness and power. From the celestial sphere this glorious and unquenchable Luminary casts its illumining and vivifying rays in a wider sweep. Christ has by his Spirit been constantly "coming" into the world, and with ever-extending beneficence, and has thus been delivering men from the horrors of a moral midnight gloom.

III. CHRIST IS THE LIGHT THAT LIGHTETH EVERY MAN. The largeness of this language quite accords with the teaching of the New Testament generally.

1. There is in every human breast a Divine light—the light of the Word—not dependent upon human forms of doctrine. A ray from heaven will guide all those who look for it, and who are ready to be led by it.

2. The purpose of Christ's coming into the world was that all men might through him enjoy spiritual illumination. The need of such enlightenment is apparent to all who consider the ignorance and sinfulness of mankind, calling for both a revelation of truth and supernatural motives to obedience. Jews and Gentiles both, if in different measure, required a new and spiritual daybreak. Christ came "a Light for revelation to the Gentiles, and the Glory of God's people Israel." Not merely all the nations of men, but all classes and conditions, and even all characters, needed this Divine shining. Those whose eyes were turned to the light found in him the fulfilment of their desires. Those who had been trying to content themselves with darkness, in many cases learned to cherish a better hope, and came to enjoy a purer satisfaction.

PRACTICAL APPEAL. The day has broken, the sun shines; Christ, the true Light, lighteth every man. Yet it is for each hearer of the gospel to decide whether he will accept the light and walk in it, or not. The mere shining abroad of spiritual light is not enough; there must be an eye to behold the celestial rays, and that eye must be opened by the influences of the Spirit of God, that it may welcome the sacred sunlight. There are still those who love darkness rather than light, because their deeds are evil. For such, until their hatred or indifference towards Christ be changed, the day has dawned, and the Sun has risen, in vain.—T.

John 1:10-13
Christ rejected and accepted.
It is related by an ancient historian that an Eastern tribe were so afflicted by the blazing and intolerable heat of the sun, that they were accustomed, when the great luminary arose in the morning, to assail him with their united and vehement curses. It is hard to believe that, the benefits of sunlight being so obvious as they are, any should be found other than glad and grateful for the shining of the orb of day. "The light is sweet, and a pleasant thing it is for the eyes to behold the sun." The rising of the Sun of Righteousness, however, was, we know, hailed in very different manners by different classes of men; as in these verses is very strikingly pointed out by the inspired evangelist. The same diversity obtains to this day among the hearers of the gospel of Christ. There are still those who reject and those who receive the Saviour.

I. CHRIST REJECTED.

1. By whom? The evangelist speaks, first generally, and then specially, upon this point.

2. In what way?
3. For what reasons?
4. With what results?
II. CHRIST ACCEPTED. John states first, what must have been the general impression during our Lord's ministry, that Jews and Gentiles alike rejected him. Indeed, his unjust, cruel, and violent death was sufficient proof of this. But there was another side to this picture.

1. Observe by whom the Son of God was gratefully and cordially received. This very chapter witnesses to the power of the Lord Jesus over individual souls; for it tells of the adhesion of Andrew and Simon, of Philip and Nathanael. The Gospels relate the call of the twelve and of the seventy. They afford us a passing glimpse into the soul history of such men as Nicodemus and Joseph, of such families as that of Lazarus at Bethany. And they exhibit Christ's attractive power over very different characters, such as Zacchaeus and the penitent thief upon the cross. After the Ascension, Christ's converts were reckoned, not by individuals, but by thousands. And throughout the Christian centuries, men from every clime and of every race have been led by the Spirit to receive Jesus as the Son of God.

2. Observe the description given of their reception of Christ. They "believed on his Name." The "Name" is full of significance. Whether we examine the name "Jesus," or "Christ," or "Immanuel," the Name sets before us the object of our faith. Those who receive the Saviour who is thus designated, believe what prophecy foretold of him and what he declared concerning his own person, character, and work. They trust in him as in an all-sufficient Mediator, and obey him as their Lord.

3. Observe the privilege accruing to those who receive Christ
APPLICATION. Our treatment of the Lord Christ makes the decisive turning point in our spiritual history. Those who are once brought into contact with him, by hearing his gospel, are by that fact placed in a new and solemn position of responsibility. To reject him is to reject pardon, righteousness, and life. To accept him is to enter the Divine family, to enjoy the Divine favour, to live the Divine, the spiritual, the immortal life.—T.

John 1:14
The inference from the human to the Divine.
The parenthesis in this verse is remarkable as written in the first person. There must be a reason for the evangelist's departure from his ordinary practice of writing in the narrative style. It seems that John was so impressed by the solemnity and value of the witness he was bearing, that he was constrained to break his own rule, and. to speak explicitly of what he himself had actually seen, and of what he himself had come firmly to believe. Regarding this parenthesis only, we find here the record of personal observation, and, in closest connection therewith, the declaration of personal conviction.
I. THE STATEMENT OF THE WITNESS. "We beheld his glory."

1. John and his fellow apostles knew Christ in his humanity—in the "flesh" as the expression is in this passage.

2. They knew him as he "tabernacled" among them. John and Andrew, when the Baptist directed their attention to Jesus, inquired of him, "Where dwellest thou?" and at his invitation visited him and abode with him. The writer of this Gospel enjoyed peculiar opportunities of acquaintance, nay, of intimacy, with the Prophet of Nazareth, whose beloved disciple he became. If one human being ever knew another, John knew Jesus; he not only was constantly with him, his disposition and character rendered him specially fit for judging and appreciating him.

3. John and his colleagues bore witness that they recognized their Master's "glory." Why is such language used? Why his "glory"? He was a peasant woman's Son, and remained in the condition of life to which he was born. There was nothing in his garb, his appearance, his associations, the outward circumstances of his lot, which, in the view of men generally, could justify such an expression. These men must have had their own conception of "glory." As spiritual Hebrews, they had a noble idea of the majesty, the righteousness, the purity of God, and also of the moral splendour of the Divine Law. Thus it came to pass that, enlightened by the Spirit, they discerned glory where to the eyes of others there was only humiliation. They saw the moral glory of purity and benevolence in the Lord's Person and character, in the "grace" which he displayed in dealing with suppliants and penitents, in the "truth" which he uttered and embodied. They could not fail to remark the glory of his miracles, of his transfiguration, of his victory over death, of the manner in which he quitted the earth in which he had sojourned. All this, as intelligent and sympathetic witnesses, John and his companions beheld, and to this they testified.

II. THE INFERENCE OF THE CHRISTIAN. The glory was "of the Only Begotten of the Father." They knew well that the world to which Jesus came needed a Divine Saviour. Such a Saviour they were encouraged by the word of prophecy to expect. And their familiarity with the character and the mission of Jesus led them to hail the Son of man as Son of God. If Jesus were not the Only Begotten of the Father, how could they account for the facts of his ministry, for the authority he wielded, the claims he made? He had called himself the Son of God; he had lived like the Son of God; he had wrought the works of God. He had been addressed as the Son of the living God, and had accepted the appellation. Were the disciples to forget all this; to persuade themselves that they had been in a mist of bewilderment; to give up their deepest convictions, their purest and most ennobling beliefs? If not, then they must needs assert their belief that the glory they had seen was that of the Only Begotten of the Father. The same inference is binding upon us. To deny of Jesus what John here affirms of him is to leave the Church without a foundation, the heart without a refuge, the world without a hope. If Christ be not what John represents him as being, then the world can never know and rejoice in a full and personal revelation of the supreme mind and heart and will. It may be said that this is the misfortune of humanity, and that it must be accepted as inevitable. But the text points out to us a better way. The sincere and impressive language of John encourages us first to realize to ourselves the unique moral majesty of Jesus, and then to draw from this the inference which he and other witnesses of Jesus' character and life drew so firmly and conclusively—the inference, namely, that he was none other than the Son of God, deserving of human reverence and faith, love and devotion. The witness of Christ's companions we cannot reject. Their convictions concerning their Master and Friend we are abundantly justified in sharing. If we have a heart capable of appreciating the Saviour's moral glory, we shall not be without guidance in estimating the justice of his claim to superhuman dignity—to Divine authority.—T.

John 1:19-28
A disclaimer and a claim.
When our Lord Jesus came into this world, he did not come as one isolated from the race he designed to save. He condescended to take his place—the most honourable place—in a long and illustrious succession. He superseded the last prophet of the old dispensation; he commissioned the first prophets of the new. The herald and forerunner of our Lord perfectly comprehended his own relation to his Master, and felt it a dignity to occupy a position of Divine appointment, although a position of inferiority, in respect to him. The query put to John by the leaders of the Jewish Church at Jerusalem was natural and proper; it was evidence of the interest which John's mission was exciting in the land; and it gave the Baptist an opportunity of both declaring himself and witnessing to his Lord.

I. JOHN'S DISCLAIMER. No doubt there was an expectation, general and eager, of One who, in accordance with Hebrew prophecy, should be the Deliverer and Ruler of God's people Israel. From varying motives—in some cases with spiritual yearning, in other cases with political expectation—the Jews turned anxiously towards every personage of distinction and influence who arose among the people. Thus they turned to John, whose character was austere and inflexible as that of a Hebrew seer, and whose popular power was manifest from the multitude of his adherents and admirers. In these circumstances, John's first duty was to give an unequivocal answer to the inquiry of the Jews. This inquiry was pointed and particular. Was John Elias, again visiting the people who revered him as one of their holiest and mightiest saints? There was something in his appearance, his habits, his speech, that suggested this possibility. Or was he "the prophet," less definitely designated? Or could it be that he was none other than the Messiah? The times were ripe for the advent of the promised Deliverer; John evidently possessed a spiritual authority, a popular power, such as Israel had not seen for many a generation. To every such inquiry John had only one answer: "I am not." In this disclaimer we recognize both the intelligence and the candour of the forerunner. A weak mind might have been overpowered by interest so profound and widespread. A self-seeking and ambitious mind might have taken advantage of such an opportunity to assert a personal authority and to climb to the throne of power. John was superior to such temptations. Though greater than others born of women, he did not aspire to a position for which God had not destined him. In fact, he was too great to wish to be aught but the herald and the servant of him who was to come.

II. JOHN'S CLAIM. A just and admirable modesty was not, indeed never is, inconsistent with a due assertion of position and duties assigned by God. He who knows what God has sent him into the world to do, will neither depreciate his own work nor envy another's. The claim made by John was very remarkable. He affirmed himself to be:

1. A fulfilment of prophecy. The circumstances of his birth and education, taken in conjunction with certain declarations of Old Testament Scripture, must have suggested to John that he held a place in the revealed counsels of eternal wisdom.

2. A voice. Often had God spoken to Israel. In John he spake yet again. To him it was given to utter by human lips the thoughts of the Divine mind. Not that this was mechanical function; John's whole soul was inflamed with the grandeur and the burning necessity of that message of repentance which he was called upon to deliver to his fellow countrymen. Nothing but the conviction that his voice was the expression of Divine thought, that he was summoning men in God's Name to a higher life of righteousness and faith, could have animated him to discharge his ministry with such amazing boldness. Nor could any other conviction have overcome the difficulty he must at first have felt in publicly witnessing that Jesus of Nazareth was the Christ.

3. A herald, and one preparing the way of a great Successor. It was his to make straight the Lord's way. It was his to announce the Messiah's approach, and to direct the attention of Israel to the coming in lowly guise of Israel's King. It was his. to subside into comparative insignificance, to withdraw from publicity, in order that he might make room for One whose presence would bring the realization of the brightest hopes and the most fervent prayers. It was his to administer the humbler baptism with water—the symbol of a better baptism to be conferred by Christ, even that with the Holy Spirit.

APPLICATION.

1. Learn the completeness and harmony of the Divine plan. The revelation of God proceeds upon an order which may be recognized both by the intellect and by the heart of man. The wisdom of the Eternal arranges that all preparation shall be made for the appearance of the world's Saviour; the morning star heralds the rising of the Sun of Righteousness. God's ways in grace are as regular and as orderly as his ways in providence.

2. Learn the dignity and preciousness of Immanuel. One so honourable as the Baptist yet deemed himself unworthy to serve the meek and lowly Jesus—to act as his meanest attendant. Lowly was his attitude, and reverent his words, when the Son of God drew near. Surely he, who was so regarded and so heralded, demands our homage and deserves our love.—T.

John 1:35-42
Guests of Jesus.
Although our Lord had not, during any period of his ministry, a settled abode, a temporary home was provided for him, now in one place and anon in other, where he could rest and meditate, and where he could receive his friends. For Jesus was neither an ascetic nor a recluse; he did not disdain the tranquil pleasures of domestic retirement, nor did he withdraw himself from the fellowship of those whose nature he deigned to share. Of our Lord's social disposition this passage furnishes an illustration.

I. THE CIRCUMSTANCES WHICH LED TO THIS INTERVIEW.

1. The educational and spiritual preparation of these guests. Andrew and John were disciples of the forerunner, the Baptist. Like many of the susceptible and ardent spirits of the period, they had been attracted by John's remarkable and impressive personality, and by his stern and authoritative ministry. In the school of the herald they were prepared for the service of the King.

2. The emphatic testimony borne by the forerunner to the Lord. This testimony was undoubtedly intended to draw the attention of the two young men to him "who was to come;" and it is a proof of John's humility and disinterestedness that he should be content to hand over his disciples to One greater than himself.

3. The sacred wonder of the two, and their laudable desire for advanced teaching. It was a proof that they had profited by the lessons of their master John, when they evinced a yearning for the still higher society of Christ.

II. THE INTERVIEW BETWEEN THE DIVINE HOST AND HIS GUESTS.

1. On the part of the disciples, we observe modesty of demeanour in their silently following Jesus, and reverence of spirit and language in their inquiry, "Rabbi, where dwellest thou?" All who repair to Christ in this temper and attitude may be assured of a kind reception.
2. For we remark on the part of Jesus the response of encouragement and invitation. Observing that the two disciples were too timid to address him first, he opened up the way for conversation; and, when they expressed, though indirectly, a desire to visit him, he gave a cordial invitation.

3. Part of a day was devoted to hallowed intercourse. The grace and condescension of the Lord are thus apparent from the very commencement of his ministry. We cannot doubt that he was already resolving upon methods of Messianic ministry, and was planning the means of evangelization afterwards adopted. And he foresaw that these two ardent young disciples were to become able ministers of his gospel to their fellow men. This anticipation doubtless gave a colour to the conversation that took place during those memorable hours.

III. THE RESULTS WHICH FOLLOWED THIS INTERVIEW. Such a visit could not but be fruitful of much good. When natures so prepared by the Spirit of God came into contact with the Son of God, no wonder that the consequences were signal and precious.

1. The conviction was formed in the minds of the two guests that their Host was none other than the Christ foretold in Hebrew prophecy, and desired by devout and waiting expectant spirits.

2. The conviction which they formed they hastened to communicate to their kindred and companions. They had learned good news, and could not keep it to themselves. At once they became preachers of Christ, and. their conduct was an earnest of their subsequent apostleship.

3. They seem to have lost no time in transferring themselves from the school and following of John, whose ministry was now drawing to a close, to the school and following of Jesus, whose official ministerial work was now beginning. What they saw and heard on this memorable day led them to wish to see and to hear yet more. And in following Christ they had the opportunity of satisfying their heart's desire.

APPLICATION.

1. The society of the Lord Jesus is still to be sought as the means of spiritual good. His direction is "Abide in me, and I in you." This is feasible even to us who see, him not with the bodily eye.

2. Jesus ever welcomes to his society all who truly desire it, and especially the young and those with spiritual aspirations. None are rejected who approach him in a spirit of humility, of reverence, of faith.

3. To be much with Jesus is the best preparation for serving him. Those who would publish his love and grace must first make acquaintance with him, and allow his character, his ministry, his sacrifice, to produce their own impression upon the heart. As at the first, so now, his dearest friends become his most efficient servants.—T.

John 1:40, John 1:42
A brother's love and service.
Little as we know of Andrew, that little presents him in a most interesting and attractive light. The record of his conduct upon the occasion of his attaching himself to Jesus is especially full of instruction and of inspiration. The opportunity which family relationships afford to spiritual usefulness, and the employment of the feelings peculiar to human kinship, are brought out in this brief narrative with exquisite beauty. We have revealed in this incident—

I. THE IMPULSE OF A BROTHER'S HEART. Andrew found in Jesus the Messiah for whom he was looking and hoping. Rejoicing in the great discovery, his earliest impulse was to make those dearest to him partake his joy. He thought of his brother Simon—that noble, eager, affectionate nature, that came afterwards to be consecrated to the friendship and the service of the Christ. A brother's insight divined that news such as that he had to communicate would awaken emotions in Simon's breast similar to those enkindled in his own. Sympathy and love urged him to hasten to his brother, the companion of his boyhood and youth, the sharer of his interests and occupations. Love is never so admirable as when it aims unselfishly at another's good, and especially at his spiritual enlightenment and. happiness. Christianity presses into its service all the beautiful emotions belonging to our humanity.

II. THE TIDINGS FROM A BROTHER'S LIPS. The words which Andrew addressed to his brother seem to have been few; but this brevity was the fit expression of the ardent affection of the speaker and the fit vehicle for tidings so momentous. Andrew's feelings would admit of no delay. His eager, almost blunt, communication must have awakened surprise in Simon's mind. "We have found the Messiah." Did brother ever convey to brother tidings so interesting, so heart stirring? Surely we have here a lesson upon the duty we owe to those nearest akin and nearest in affection to ourselves. In the Church of Christ is room for such services—alas! how often neglected through either carelessness or reserve!

III. THE ACTION OF A BROTHER'S ENERGY. Andrew was not content simply to tell the news. He would have Simon see for himself who Jesus was. "He brought him to Jesus." In this record we have the principle of Christian missions condensed into a few words. It seems a small thing to have done, yet more than this man cannot do for his brother man. A happy exercise of Christian sympathy and enterprise. To wish our dear ones well is good; yet it is not enough. It is for us to exert ourselves to secure their welfare. And how could this end be promoted so surely as by bringing them to Jesus—under the influence of his sacred presence and his winning love?

IV. THE REWARD OF A BROTHER'S DEVOTION. The sympathy, benevolence, and brotherly friendship of Andrew were not in vain. When Simon was brought by Andrew to Jesus, Jesus looked upon him with favour, appreciated, by the exercise of his spiritual insight, the good qualities of the new disciple, designated him by an appropriate name, and implicitly predicted his future eminence and service. This was indeed a rich return!

"Who art thou, that wouldst grave thy name

Thus deeply in a brother's heart?

Look on this saint, and learn to frame

Thy love charm with true Christian art.

"First seek thy Saviour out, and dwell

Beneath the shadow of his roof,

Till thou have scann'd his features well,

And known him for the Christ by proof;

"Then, potent with the spell of Heaven,

Go, and thine erring brother gain,

Entice him home to be forgiven,

Till he, too, sees his Saviour plain." (Keble.)

T.

John 1:41
The great discovery.
Universal interest and pleasure are connected with all striking discoveries; e.g. in geographical knowledge, in physical science, in the arts of life. A new possession, either material or intellectual, is thus acquired. But all discoveries pale before that described in the simple language of the text. To find Christ is better than to find a gold mine, a continent, a faithful wife, a happy home.

I. THE PROCESS OF THIS DISCOVERY. There is here no chance, no accident, no caprice. There are involved:

1. The seeking soul. The soul that is satisfied with itself and its state is not in the way to the great discovery; but the soul that is conscious of destitution, ignorance, and sinfulness is in the right direction. The soul that feels how insufficient is the discovery and acquisition of earthly goods and human friends is prepared to appreciate a Divine revelation.

2. The self-discovering Saviour. It is often represented that the mere desire and aspiration of the soul is sufficient to secure its highest good. But hunger is not enough to secure our satisfaction; there must be bread to correspond with, to supply, the want. So the heart may yearn to little purpose unless the Divine heart of the Saviour respond to the yearning. Now, Jesus is willing to be found, and, indeed, came to earth in order that in him the favour, fellowship, and life of God might be made accessible to man. From the beginning of his ministry he welcomed all who sought him. And still his promise is, "Seek, and ye shall find;" "Come unto me,…and ye shall find rest."

3. The Spirit of God is the Divine Guide that leads the soul to the Saviour. A Divine influence prompts the spiritual quest, sets the glorious Object of that quest before the vision, and urges to a fervent and immediate application for blessing.

II. THE VALUE OF THIS DISCOVERY. Christ is the Treasure hidden, the Pearl of price.

1. They who find him find the mind and heart of the God in whom "we live and move and have our being." As Simon and Nathanael soon found that the Rabbi of Nazareth was the Son of God; so many who have been prejudiced against Jesus have learned how unjust were their prejudices. Time has revealed to them the fulness from which they have received grace for grace.

2. They find in Christ supply for all their wants and satisfaction for all their cravings. He becomes to those who find him, not only Prophet, Priest, and King, but also Counsellor, Friend, and Brother.

III. THE RESULT OF THIS DISCOVERY.

1. Joy. Finding Christ is being found by Christ; and, as he rejoices over the lost ones who are found, so they rejoice in him whom to find is life eternal.

2. Proclamation. It is a discovery which the discoverer cannot keep to himself. In this narrative we observe the happy finders of the Messiah communicating to kindred and to friends their unspeakable happiness. The impulse of glowing benevolence urges to the spiritual ministry of compassion, and thus soul after soul is brought to enter upon that pursuit which is ever rewarded by success and satisfaction.—T.

John 1:45-51
The candid disciple.
Nathanael is a person of whom we know but very little. That he was of Cana, that he was probably the same as Bartholomew, that, after the resurrection of Jesus, he was in company with Peter upon the Lake of Gennesareth,—this is all we are told concerning him, except what we learn from this passage. Our chief interest in him, therefore, lies in his call to the discipleship of the Lord.

I. MORAL PREPARATION FOR DISCIPLESHIP. Like many of Christ's friends, Nathanael was disciplined and fitted beforehand for the new fellowship.

1. He was devout, meditative, and prayerful. It seems likely that, "under the fig tree," he was engaged in the study of the Scriptures and in prayer.

2. A true and spiritual, and not merely a nominal, a national, Israelite. There were many descended from Abraham who were not Abraham's children spiritually. This man was a true "prince with God"—one worthy of his privileges and his name.

3. Guileless; not indeed free from sin, but transparent in character—candid, open to the light, anxious to be holy and to find God. Such training as this was the best preparative for Christian discipleship.

II. INTELLECTUAL PREJUDICE AGAINST DISCIPLESHIP. This state of mind is not incompatible with that already described. Nathanael was not eager to welcome the new Teacher and Leader of men. Morally cultured though he was, he resented the supposition that the Messiah could spring out of a town so small, insignificant, and despised as Nazareth. His first inclination was to discredit the witness, and to smile at the sudden enthusiasm of his friend Andrew. And in this Nathanael did but anticipate the action of the Jews, who were offended at what they deemed the weakness of the cross, and of the Gentiles, who were offended at what they deemed its folly. It is not only bad men whose prejudices keep them from Christ; good men have their prejudices—prejudices not to be overcome by reasoning, but which will yield to the demonstration of personal experience.
III. DECISIVE MEANS BRINGING ABOUT DISCIPLESHIP. Several steps are here taken, which deserve to be carefully followed.

1. The mediation and testimony of a friend.

2. The invitation to a personal interview with Jesus, accepted as readily as it was wisely suggested.

3. The evident insight possessed by Jesus into human character. He needed not that any man should tell him; he knew immediately what was the character of him who was introduced to him.

4. The revelation of the man's heart to himself by the authority of the Divine Rabbi. Others standing by could not fathom all the depths of this interview and conversation. But Jesus knew all, and Nathanael felt the omniscience of the Being he now began to understand.

IV. BOLD AVOWAL OF DISCIPLESHIP. The process in the scholar's mind was swift, but not rash or unwarranted. His confession was full and rich, but not extravagant. To Nathanael, over whose mind there flashed a flood of revelation, Jesus was

This witness seems incapable of expansion. All his afterlife was to Nathanael an opportunity for filling up the outline which his faith thus sketched in a few bold strokes. He never went beyond these first convictions.

V. RECOMPENSE OF DISCIPLESHIP. Such spiritual sympathy, such courageous confession, was not unrewarded. In response, the Messiah:

1. Accepted the new and ardent pupil as one of his own attached and privileged companions.

2. Assured him of progressive illumination and experience.

3. Promised him participation in the glorious vision of the future, in the celestial exaltation of the Son of man.—T.

John 1:46
"Come and see!"
This was the proper counsel for Philip to give to Nathanael, and forevery true friend to give to the man whose mind is possessed with incredulity or with prejudice regarding Christ and his claims. Reasoning is very well; but an appeal to personal experience is in many cases far better. Many a man will draw a just inference for himself, which he will not allow another man to draw for him. In giving this advice Philip showed his knowledge of human nature.

I. COME AND SEE WHAT CHRIST IS. There are many persons who are indifferent to the Saviour only because they do not know him—because he is to them nothing but a name.

1. Study the record of his earthly ministry, and you will find that his character and life possess a peerless interest. Few have really read and studied the four Gospels without feeling themselves brought into contact with a Being altogether unrivalled in human history for qualities of the spiritual nature, for profundity of moral teaching, for self-sacrificing benevolence. And many have, by such study, been brought under a spell for which no ordinary principles could account, and have felt, not only that no personage in human history can rank with Christ, but that none cart even be compared with him.

2. Ponder the character, the claims, the acknowledged work, of Christ, and you will be convinced of his Divine nature and authority. Men who judge of him by hearsay, or by their own preconceptions, may think of Jesus as of an ordinary man; but this is not the case with those who "come and see," who allow him to make his own impression upon their minds. Such are found exclaiming, with the officers, "Never man spake like this Man!" with the disciples, "What manner of Man is this!" with Peter, "Thou art the Christ!" with this very Nathanael, to whom the words of the text were addressed, "Thou art the Son of God; thou art the King of Israel!" with the centurion at the Crucifixion, "Truly this was a righteous Man, this was the Son of God!"

II. COME AND SEE WHAT CHRIST HAS DONE.

1. This test—a very reasonable one—may be applied in individual cases. What did Christ effect for Saul of Tarsus? Did he not change him from a zealous and narrow formalist into a man whose name has become the synonym for spirituality of religion, for breadth and catholicity of doctrine, for grandeur of plan and of hope with regard to this ransomed humanity? Did he not find Augustine a wilful and pleasure-seeking young man, who almost broke a pious mother's heart? and did he not transform him into a penitent, a saint, a mighty theologian, a holy power in the realm of human thought? What did Christ do for Luther? He visited him when he was depressed and hopeless because of the conscience of sin, spoke to him the word of peace, called and strengthened him to become the Reformer of half Christendom, the founder of an epoch of light and liberty for mankind. Such instances, to be found in the annals of the illustrious and influential among men, might be multiplied. But it is not only over the great and famous that the Divine Jesus has exercised his power. Among the poorest, the meanest, the feeblest, nay, the vilest, he has proved himself to be the Friend of sinners and the Brother of man. There is no circle of society in any Christian land where evidences of this kind do not abound. You need not go far to see what the Lord Christ can do; this you may learn at your own doors, and every day.

2. But the educated and well informed have within their reach a wider range of proof. The history of Christendom is written in a vast, an open book—a book which the intelligent, and those capable of taking a wide survey of human affairs, are at liberty to read. Secular historians have traced the influence of Christianity upon society, upon the code of morals, upon slavery, upon war, upon the position of woman in society, upon the education of the young, upon the treatment of the poor, the sick, the afflicted. No doubt, exaggeration has often distinguished the treatment of these matters by Christian advocates. Yet, in all fairness and candour, it must be admitted that a contrast between unchristian and Christian society yields results immensely in favour of our religion. Christ has been the chief Benefactor of the human race, has done more than any beside to ameliorate and to improve the conditions and to brighten the prospects of mankind.

III. COME AND SEE WHAT CHRIST WILL DO FOR YOU. This is not a matter of speculation, but of practical moment and interest. It is well to form a just estimate of the character, the mission, the work, of the Son of God. But it is better to take the benefit which he offers to every believing hearer of his gospel.

1. See whether he can give you peace of conscience, by securing to you the pardon of sin, and acceptance with the God against whom you have sinned. This he professes to do; this multitudes will assure you he has done for them. If this is with you an urgent need, will it not be reasonable to put Christ to that test of experience to which he invites you?

2. See whether he can supply you with the highest law and the most sacred motive for the moral life. All human standards are imperfect, and no human principle is sufficient to ensure obedience. What no other can offer, the Saviour claims to impart, and it is reasonable to test his ability and his willingness to fulfil his promises.

3. See whether his fellowship and friendship can uphold and cheer you amidst the sorrows, temptations, and uncertainties of this earthly life. He says, "My grace is sufficient for you." Verify the assertion in your own experience. If he cannot supply this want, certain it is that none else can do so.

4. See whether the Lord Christ can vanquish death for you, and give you the assurance of a blessed immortality. Apart from him, the future is very dark; try his power to illumine that darkness with rays of heavenly light.

APPLICATION.

1. Defenders and promulgators of Christianity will do well to address to their fellow men the invitation Philip addressed to Nathanael. If they cannot always answer men's cavils and objections, and satisfy men's intellectual difficulties, they can bring men face to face with Christ himself, and leave the interview to produce its own effects. Let men be encouraged to come, to see, and to judge for themselves.

2. The undecided hearers of the gospel may well accept the challenge here given. Why should they shrink from it? It is an opportunity which should not be neglected, an invitation which should not he refused.—T.

HOMILIES BY B. THOMAS
John 1:10
The unrecognized Creator.
We have here three facts briefly stated in the history of our Lord, which are full of interest and significance.

I. HIS APPEARANCE IN THIS WORLD. This involves:

1. The greatest wonder. "He was in the world." But was he not ever in the world since its creation? Yes; in its laws, order, and beauty; in its conscience, reason, and religion; by his Word, Spirit, and revelations. But these words announce his special presence. He was in the world as one of its inhabitants, under its laws and necessities, in human nature, as "the Word made flesh." This is most wonderful. Think, who was he? More than human, else his having been in the world would not be a matter of surprise. He was the Son of God—the Word, which was in the beginning with God, and was God; therefore God was in the world in human form. This is the most wonderful fact in the history of this world, and, perhaps, in that of any other. So wonderful that it has engaged the interest and attention of good men of all ages, and even of angels. One element of its wonder is its mysteriousness and apparent impossibility. We are ready to ask with Nicodemus, "How can these things be?" But, although wonderful and mysterious, "he was in the world."

2. The greatest condescension. We see this when we consider who he was, and what is the world in which he was. Compared with his mansion, it is but a poor cot. In size it is but a particle of dust; in glory, but a flitting ray of the creative sun. And when we look at it from a moral point of view, as fallen, our estimate is much lower still—a territory in rebellion, a valley of dry bones, full of desolation, disease, and death. It would be a great condescension in an angel to come and live in such a world, but how much greater in him who is the Lord of angels! It would be great condescension on his part to look even with any delight on such a world as ours, but infinitely more to live in it, and live under the poorest and most harassing conditions: not in a palace, rolling in wealth and luxury, but born in a stable; wandering from place to place, weary and homeless; poorer than the foxes of the field. What a condescension!

3. The greatest love. No other principle will account for the wonderful fact but love. For in the world there were no attractions for him. In a moral sense its sceneries were frightful, its air pestilential, and its inhabitants not merely unfriendly but hostile—hostile to each other, and bitterly hostile to him their Saviour. In this sense the world was to him repelling. But that which was repelling to his holiness, simply considered, was attractive to his love and mercy. Sin is repelling to holiness; but the distress and danger of sinners in consequence are mighty attractions to Divine pity. Such is the wrecked ship to the lifeboat crew; such are the wounded soldiers on the battlefield to the philanthropic heart, and such was this ruined world to infinite love. So that he was in it.

4. The greatest importance. That he was in the world. So important, that it was foretold by prophets, foreshadowed by priests, kept before the world by Divine ritualism, expected by the world from time to time; and nothing would satisfy the wants and cravings of human nature but the appearance of God among men. So that the fact of his having been in the world is most important to truth—to the Divine fidelity as well as to human want and happiness. The absence of all besides would be of infinitely less consequence than his. If he had not been in the world, the foundation stone of the Divine temple would be wanting. The central fact of the kingdom of God on earth would be absent, and the world itself could not stand.

5. The greatest benefit and honour to the world.
6. This fact is well attested. Was he really in the world? In answer to this question there is a most emphatic "Yes" coming from heaven and earth. The life of Christ on earth is an incontrovertible fact, and nothing can explain it but that he really was what he himself claimed to be, and what his friends and even his foes represented him to be: the Son of God—God manifested in the flesh. "He was in the world." For proof of this we are not entirely dependent on the distant past, for on "the sands of time" we find footprints which no one but an incarnate God could make. He has left behind him glorious and undeniable proofs of his having been here, in the gracious system of redemption and its ever-growing and mighty effects in the moral restoration of the world.

II. THE CREATION OF THE WORLD BY HIM. "And the world was made by him." This implies:

1. His Divinity. If he made the world, he was God, for creative power is the sole prerogative of Divinity. "The world was made," etc. This is saying much; but, after all, it is saying but little of him of whom it was previously said that "all things were created by him," etc. It is not much to say that he created a drop after saying that he had created the ocean. Here is a descent from the whole to a very small part. But still, in connection with the previous fact that he was in the world, it is quite natural to be reminded that the world was made by him.

2. That he had a perfect piglet to come as he did into the world. For "the world was made by him." Thus he was in his own world absolutely. Although he had let it to the children of men as his tenants, yet he reserved the right to visit when and how he pleased. And when he came he was not an intruder, not an infringer of any right, nor a transgressor of any law; for "the world was made," etc.

3. This fact accounts to some extent for his visit. In every world, as the production of his creative power and wisdom, he takes the deepest interest, and he is responsible for all the possible results of its existence, and all its possible requirements were taken into account when made, and doubtless his incarnate life in this world was involved in its creation. We find that he felt a deep interest in this world, and took an early delight in the visit, being in the original plan. Not every world is made on this plan; but such was the plan of our world, that it was necessary, in "the fulness of time," for God to be manifested in the flesh, and live for a short time on earth as one of its tenants. God will carry out the original plan of every world he made at any cost, though it may involve the greatest condescension and. sacrifice.

III. HIS UNRECOGNITION BY THE WORLD. "And the world knew him not." This is not asserted of the material world, for this knew him; all its laws, elements, and forces knew him at once, and signified their recognition. But it is sadly true of the world's inhabitants. "They knew him not." This indicates:

1. Great guilt. They ought to know him; for "he was in the world"—in their nature and in their midst. They could not plead distance and disadvantages of recognition. They ought to know him; "the world was made by him;" and before their very eyes he proved the authorship beyond any doubt, by touching its laws and forces, and they were pliant to his touch, his word, and even to his will. The world of matter knew him, but that of intelligence, etc., which ought to know him, knew him not. He came to be known—gave every opportunity to this world to know him; but in spite of all, "the world knew him not."

2. Great moral perversion. There is great neglect, great inattention, terrible blindness, and wilful resistance. It was not that they could not, but they would not.

3. A great loss. For he was their Creator and Friend, their Messiah and Redeemer. He was in the world to save and bless it. The condition on which his blessings could be imparted and appropriated was to know and accept him. The condition was disregarded and the blessings lost. This is the greatest loss ever sustained by the world, the greatest blunder the world ever committed, the greatest oversight,—to let its incarnate Creator and Redeemer be in it unknown and unrecognized.

4. This is not exceptional in the history of the world. How many of the world's greatest benefactors have been unrecognized by the age in which they lived, and which they benefited! But this is not to be wondered at—the world began badly with its best and greatest Friend. This was the fate of the Son of God. If he had a tombstone, it could be appropriately written on it, "He was in the world," etc. This is true of all who live before, above, and for their age. It takes ages in such a world as this to know them fully.

LESSONS.

1. That the brightest fact in the history of this world is that God was in it in the flesh. Let it be well published and believed; it is full of significance, comfort, and hope.

2. It is one of the blackest spots in the character of the world, that it left him unrecognized when here. This led to terrible results—the Crucifixion, etc.

3. The world should be sorry for not recognizing him—should make an ample apology. The world has made an apology, but not to the extent it ought to yet. It is a source of great comfort that he did not leave in anger, but is willing and ready to receive our apology in repentance and sorrow.

4. While we blame the world for its unrecognition of the Son of God, let us beware lest we commit the same sin. He is in the world now. Do we really know him? and to what extent?—B.T.

John 1:11, John 1:12
The rejected and received Saviour.
These words bring under our notice a most interesting subject—the great subject of the first fifteen verses of this chapter, viz. the coming of the Son of God, the manifestation of the Eternal Word in the flesh. We have here one of the peculiar aspects of his coming in order to carry out the great scheme of human redemption. We have Jesus here—

I. AS COME TO HIS OWN.

1. This is a special coming. He was in the world before and after his Incarnation. But here we have a special description of his manifestation. "He came." He had to do with the Jewish nation for ages, but no previous movement of his could be accurately described in this language. He came now physically, personally, and visibly.

2. This is a special coming to his own. His own land—the land of Palestine; his own people—the Jewish nation. He came to the world at large, but came through a particular locality. He came to humanity generally, but came through a particular nation. This was a necessity, and according to pre-arrangement. The Jewish nation were his own people:

3. This was a special coming to all his own. Not to some, but to all. Not to a favoured class, but to all classes—rich and poor, learned and unlearned. The unlearned and poor being the large majority of the nation as well as the world, he identified himself rather with them; for he could reach the higher classes better front below, than the lower classes from above. He taught all without distinction, offered the blessings of his coming to all without the least partiality, and invited all to his kingdom by the same road, viz. repentance and faith.

II. AS REJECTED BY THE MAJORITY. "And his own received him not." A few received him; but they were exceptions, and they received him individually, not nationally; as sinners and aliens, and not as his own. So complete was the rejection that it is a sad truth, "his own received him not." Their rejection of him:

1. Was a sad dereliction of duty. A duty they owed to their God and Defender; a duty most sacred, important, and obligatory. A duty for the performance of which they had been chiefly chosen, specially blessed, preserved, and prepared for ages; but when the time came, they sadly failed to perform it. "His own received him not."

2. Was most inexcusable. It is true that they knew him not to be the Son of God, the promised Messiah. This is stated by the apostle. But this is not a legitimate excuse; they ought to know him. They had the most ample advantages; they were familiar with his portraits as drawn by the prophets, and he exactly corresponded. His holy character, his mighty deeds, and his Divine kindness were well known, and even confessed by them. They had the mightiest proofs of his Messiahship and Divinity. So that they had no excuse for their ignorance, and consequently no excuse for their rejection.

3. Was cruelly ungrateful. Ingratitude is too mild a term to describe their conduct. It was cruel. Think who he was—the Son of God, the Prince of Life, their rightful King, their promised and long expected Messiah, come to them all the way from heaven, not on a message of vengeance as might be expected, but on a message of peace and universal good will, to fulfil his gracious engagement and carry out the Divine purposes of redeeming grace. Leaving out the graver charge of his crucifixion, his rejection was cruelly ungrateful and ungratefully cruel. "His own received him not."

4. Was most fatal to them. They rejected their best and only Friend and Deliverer, who had most benevolently come to warn and save them—come for the last time, and their reception of him was the only thing that could deliver them socially and spiritually; but "his own received him not." This proved fatal to them. There was nothing left but national dissolution and ruin, and that was soon the case; and they are the victims of their own conduct to this day. To reject Jesus is ultimately fatal to nations as well as to individuals.

5. Was most discouraging to him. To be rejected, and to be rejected by his own—by those who it might be expected would receive him with untold enthusiasm. Better be rejected by strangers and spurned by professed foes,—this would he expected; but to he rejected by his own is apparently more than he can bear. And not satisfied with leaving him an outcast in his own world, they banish him hence by a cruel death. What will he do? Will he be disheartened, leave with disgust, and hurl on the world the thunderbolts of vengeance? No; but stands his ground, and tries his fortune among strangers, according to ancient prophecy, "He shall not fail, nor be discouraged," etc.

III. AS RECEIVED BY SOME. "But as many as received him," etc. He was received by a minority—a small but noble minority. With regard to the few who received him we see:

1. The independency and courage of their conduct. They received him, though rejected by the majority, which included the most educated and influential. It is one thing to swim with the tide, but another to swim against it. It is easy to go with the popular current, but difficult to go against it. This requires a great independency of action and decision of character. Those who received Jesus at this time did this—they received "the Despised and Rejected of men." They accepted the Stone rejected, and rejected of the builders. This involved admirable independency of conduct and courage of conviction.

2. The reward of their conduct. "But as many as received him, to them gave he power," etc.

3. The explanation of their conduct. How did. they receive him while the majority rejected him? How came they possessed of such a high honour—to become the children of God? The answer is, "They believed on his Name." It was by faith. We see:

CONCLUSIONS.

1. The minority are often right, and the majority wrong. It was so on the plain of Dura, in Babylon, and so here.

2. The minority, generally, are the first to accept great truths; the majority reject them. Think of scientific, reforming and redemptive truths. The Jewish nation rejected the Saviour; a few received him.

3. It is better to be with the minority when right, than with the majority when wrong. They have truth and right, and will ultimately win all to their way of thinking. The few that received Jesus are fast gaining ground. The Saviour of the minority win soon be the Saviour of all.

4. We should be very thankful to the minority for receiving the Saviour. Humanly speaking, they saved the world from eternal disgrace and ruin—from sharing the fate of those who rejected him.

5. We should be infinitely more thankful to the Saviour that he did not leave the world in disgust and vengeance when rejected by his own. But inspired by infinite love, he turned his face to the world at large, stood by the minority, and the minority stood by him. The river of God's eternal purposes cannot be ultimately checked. If checked in one direction, it will take another, and the result will be more glorious. Christ comes to us every day. Do we receive him? Our obligations are infinite.—B.T.

John 1:18
The Divine Revealer.
We have here—

I. CHRIST AS THE REVEALER OF GOD. "He hath declared him."

1. He brought much that was known of God into a clearer light. In this respect his revelation

2. He revealed much that was new, which was not known before. Such as:

(1) The spirituality of God.
II. CHRIST AS A PERFECT REVEALER OF GOD. "He hath declared him."

1. Perfect in the character of his knowledge.
2. Perfect in his revealing qualifications. In a perfect revealer of God to man there must be:

3. Perfect in his mode of revelation. Think of:

4. Perfect in the scope of his revelation. "He declared God"—as much as God wished and man required. Less would not do; more would be unnecessary and perhaps injurious. While curiosity is not satisfied, the wants of faith are met; so that God can now be known, "which is life eternal."

III. CHRIST AS THE ONLY PERFECT REVEALER OF GOD. "No man hath seen God," etc.

1. To declare God fully he must be seen. A full vision of him no man ever had, not even Moses, therefore could not fully declare him. Man's knowledge of God at best is limited and imperfect, and therefore incapable of being the medium of the full and essential revelation of God to the world.

2. Christ alone saw God, and he is the only perfect Revealer of him. His position is unique, He stands alone, he occupied a position in relation to God which no other one could occupy—"the Only Begotten," etc.

3. His revelation is infinitely valuable. Because:

LESSONS.

1. We should hold Jesus in the highest esteem as the Revealer of God to us. No one else could reveal him as he did. We should magnify his grace in making known to us, at an infinite sacrifice, his Father's character, will, and purposes.

2. The gospel is an absolute truth. For what is it but the Son's revelation of the Father?—what he had seen and heard and experienced of him, and been sent to declare: his gracious purposes of grace towards the fallen human family?

3. As such the gospel should be accepted in implicit faith and burning gratitude. To reject is the greatest sin, to receive is the most urgent duty. "It is a faithful saying, and worthy of all acceptation," etc.—B.T.

John 1:19-23
The Jewish deputation and the Baptist.
Notice—

I. THE DEPUTATION'S QUESTION. "Who art thou?" This implies:

1. That a spirit of inquiry trod been awakened. Whether from curiosity, officialism, or jealousy, it was there. It is better to be questioned from any motive than not to be questioned at all. It is better for the questioners themselves. That is a very dull age or person that asks no questions. Asking is the condition of receiving. It is better for the one questioned, especially if he be a public man—a teacher with a truth, or a herald with a message. It proves that his presence and efforts awake attention. This was the case with the Baptist now. It gladdened his heart that a deputation came and questioned him. It proved that his voice had begun to stir the land and awake the spirit of inquiry.

2. That there was a prevalent expectation at the time for the appearance of a great personage. Some expecting the Messiah, some Elijah, some the prophet, and all expecting some great one to appear. Time somehow had reached its fulness; it had been in travail for some time, and a birth was naturally expected. Ancient prophecy also nursed the expectation, and there was a deeply felt need for the fulfilment and for the appearance of a Deliverer. There is a close connection between want and expectation, and between both and inquiry. So that when the Baptist began to burn in the wilderness, the spirit of the age soon caught the flame, and the country was ablaze with inquiry from different motives.

3. A high compliment is paid to John and his ministry, whether meant or not. Especially by the first form of the inquiry, "Art thou the Christ?" No one would ask a taper, "Art thou the sun?" but one would be tempted to ask the question of the moon or the morning star. John would doubtless be satisfied with the simple question, "Who art thou?" and drop it there and listen to the reply; for how many come and go and act on the stage of time without exciting the simple question, "Who art thou?" But John succeeded soon in eliciting this question, not from the thoughtless crowd, but from the mental and moral princes of the nation, and they ask him, "Art thou the Christ?" John was such a shining light that it was pardonable to mistake him for a moment for the Light of the world. The herald partook so much of the majesty of the coming King that it was natural to suspect that he might be the King himself. All this was befitting and natural.

4. Great persistency and demand in their inquiry. They ask in every shape and form, and ask again and again; and in this they are worthy of imitation by all inquirers for truth. If your first question fails, ask again and again. How many have not been admitted to the temple of truth and the heaven of life because they only timidly knocked at the door once and then ran away! But this deputation were persistent and demanding. And in this they were neither wrong, intrusive, nor unwelcome. The ministry of John was such as to deserve and demand inquiry. The public had a right to demand his testimonials, and he was ready to furnish them. Truth suffers not by inquiry, but gains. This inquiry in its persistency and demand was as pleasing to John as it ought to be profitable to the deputation.

5. The inquiry is made of the proper party. Many ask for information everywhere but where they are likely to get it. They try to gather knowledge of a person of everybody but of the person himself. They try to find a risen Saviour in an empty grave, find the stars in the day, and the sun in the night. But this deputation act wisely and intelligently in their search for knowledge concerning John by coming to John himself, and asking him, "Who art thou?" And who was so likely to know and. reply? If you want water, go to the fountain. If you want to know something about the rose, do not go to the oak or even the lily, but go to the rose itself; look at its delicate beauty, and inhale its sweet perfume, if you want truth, go to him who is the Truth. Do not accept things at second hand when you can get them new and fresh. So far as the formality of this inquiry goes, it is wise and intelligent.

II. JOHN'S ANSWER. Negatively. To the form of the inquiry which implied that he might be the Christ, Elijah, or the prophet, he gave a firm denial. This proves his strict honesty as an herald. The temptation would be too strong for an impostor or an ambitious upstart; he would likely reply affirmatively or evasively. These are questions which no one but John had to answer. His position was unique. He had strong individuality and transparent honesty. He would be no other than himself. His only ambition was to occupy his own place, and work out his own mission in life. Affirmatively. He was glad to deny in order to affirm; to say something about himself in order to introduce the great subject of his mission—the coming Messiah. He refers to himself as a subject of ancient prophecy, and therefore a divinely appointed herald (Isaiah 40:1-31.). "Now, I am that voice." We have here:

1. The import of his mission. "Make straight the way of the Lord." This implies:

2. His characteristics as a messenger. In addition to those indicated, we have:

LESSONS.

1. Many inquire while they ought to know. This deputation and those that sent them were masters in Israel, and ought to know the coming of their Lord and Messiah.

2. Many inquire in proper form, but in a wrong spirit. This deputation were outwardly proper, but inwardly hollow and insincere.

3. Many inquirers at first raise high hopes, but they are soon blighted. Doubtless John at first was elated with such a respectable and apparently genuine deputation; but his hopes were soon blighted by the hoar frost of bigotry and pride. It came to nothing, at least with regard to the majority of them.

4. The faithful herald should publish his message irrespective of consequences, treat all with respect, answer questions. Some may benefit by others failures, and drink the water drawn but left by some one else.—B.T.

John 1:45-51
The guileless inquirer.
Notice—

I. THE CHARACTER OF NATHANAEL IN ITS DISTINGUISHING FEATURES. "An Israelite indeed." This title was partly given to Jacob, and assumed by his descendants. But many of them were Israelites only in name, not in deed. Hereditary titles are often hollow and unreal. They were genuine when bestowed at first as tokens and rewards of courage and service, but when assumed on account of birth merely, they often lack reality. Nathanael was a true descendant of Jacob, and even superior to his illustrious spiritual ancestors—"an Israelite indeed." His character was distinguished by:

1. Genuine devotion. This made him an Israelite indeed, a genuine heir of the title conferred on his illustrious ancestor—"a prince of God," one who could in prayer be victorious with the Almighty. What was he doing underneath the fig tree alone? One thing, doubtless, was struggling, wrestling with God in prayer; and he was successful. The shady fig tree was his Peniel. Every Israelite indeed has his Peniel and fig tree somewhere. Genuine devotion is retiring. The most successful victories are won in seclusion very different was Nathanael from Israelites alone in name, who loved to pray standing in public places in order to be seen. The Israelite indeed retires in order not to be seen by any but by the Father of spirits. Every true character is devotional, and the truest devotion is retiring and almost shy. It is the courtship of the soul. It is to be feared that much of the devotion of the present day is mere empty parade. Let ethers have the rostrum and the corners of the streets; give me the fig tree.

2. Transparent sincerity. "In whom there is no guile."

3. Honest and earliest inquiry after saving truth.
4. Intelligence and readiness of faith.
1. He was ready to believe. He had a believing soul. He had lived by faith in the coming Redeemer. There were Christians before the appearance of Christ, looking forward by faith to him; there were Israelites indeed; and Nathanael was one of them.

5. A confession of conviction.
III. HIS CHARACTER IN RELATION TO JESUS.

1. It was such as to attract the admiring attention of Jesus. Philip was quick in thought and motion with regard to Nathanael. He ran to inform and invite him; but Jesus was before him. "Before Philip called thee,...I saw thee." There is a law of attraction in the spiritual world—Nathanael was attracted by Jesus, and Jesus by Nathanael. The pure are attracted by the pure; the sincere by the sincere; and Israel's King was attracted by the "Israelite indeed."

2. It was such as to cause Jesus to point it out to others. Jesus was frank and open, and loved to reveal his moral taste and likings. "Behold!" he exclaimed; "look at it, it is worth seeing."

3. It is such as introduces its possessor to a caesar acquaintance with Jesus, and to brighter visions of his Person, character, and position. "Thou shalt see greater things than these."

LESSONS.

1. Many of the most beautiful characters are comparatively private, like Nathanael—rather felt than seen and heard, characterized by quiet usefulness, moral beauty, transparency and sunshine of soul, rather retiring, and to be found under the fig tree rather than on the branches.

2. You must have the Saviour to appreciate them fully and point them out. At the last day he shall exhibit many of these retiring but specially beautiful ones. They are only fully known and valued by him. They shall appear with him in glory.

3. Faith is rewarded here and hereafter. Its reward is seeing great: things, and ever greater things. It is vision of the spiritual and the Divine, and its visions are increasingly grand. Believe in Christ, and heaven is opened; and, once opened, the privileges are great, and the outlook glorious and illimitable.—B.T.

HOMILIES BY D. YOUNG
John 1:4
The life that gives light to men.
"In the beginning God created the heaven and the earth:" so runs the first verse of the Book of Genesis. "In the beginning was the Word:" so runs the first verse in the Gospel of John. This resemblance prompts us to look for other resemblances. "God said, Let there be light: and there was light:" so runs the third verse of the Book of Genesis. And then we perceive that John, correspondingly, would lead his readers to think of the greatest of all lights which come from God. He speaks of the Word that he may tell us of the Life in it, and of the Life that he may tell us of the Light in it. The Word is a living and light giving one. What are sun, moon, and stars, and all lamps compared with this light? John is speaking here for the eye of the heart.

I. THE DARKNESS THIS LIGHT IS MEANT TO ILLUMINATE. Be thankful for the lights forming part of the physical creation. There is sunlight even when there is not sunshine. Be thankful for the higher lights of civilization. Also the increasing light coming with every new discovery and invention. Each new generation finds the world better to live in, in many respects, Magnify what light you have outside of Christ; then you will better understand how small it is compared with what he has to give. For a while we may not at all feel the need of Christ's light. But the world becomes gloomy and cheerless enough to many who once reckoned it constantly radiant with brightness. The world very soon puzzles and perplexes those who are thoroughly in earnest. Life is such a short and broken thing to many. The longest life is like a candle; it burns and burns till it burns down to the socket, but it burns none the less; and then what is there left to show? God has noticed whatever darkness there may be in your heart. "God is light, and in him there is no darkness at all;" and he wants us to be the same—wants to lead us into the light of constant peace, joy, and purity.

II. THE REASON THIS LIGHT IS SO POWERFUL TO TAKE THE DARKNESS AWAY. The light that God sends is a life. What power often dwells in a word—a true and fitting word, coming from the heart, giving just the information and encouragement needed! But then the kindest and wisest human speakers cannot be always present. And so God has a word for us in a life that can never pass away. Think of the power in his life; of the things he did, and did in such a way as to show he could do a great deal more. Think of the goodness of his life—goodness whereby he did good, and goodness whereby he resisted temptation. Think of the joy abounding in his life, even in the midst of straits and sufferings. Think of the confidence he carried through everything, never doubting whence he had come or what he could do. Think especially of the Resurrection, and life in heaven. It is from a world of life and light that this luminous life shines down upon us.

III. HOW THIS LIGHT BECOMES AVAILABLE TO US. He who told his disciples to shine, does his very best to shine himself. But then we must open our eyes to see this light. Lamps are nothing save as men are willing to use them. It is light we have to seek for: the darkness comes without seeking. Let Jesus shine in our hearts for spiritual blessings corresponding to those natural ones which come through ordinary lights. Let us aim to look back from the safety and fulness of the perfect day, saying, "Christ has indeed been a Light to me."—Y.

John 1:10-12
Receiving Christ, and the result of it.
I. CHRIST IGNORED. "The world knew him not." This statement is humiliating to the world, not to Christ. The world makes a great parade of its insight and its power to give deciding verdicts; but here is its very Maker in its midst, yet it knows him not. Here surely is the crowning sin of the world, that it knows not him who is the Fountain of all its boasted powers. Were the world what it ought to be, it would welcome its Maker, rejoicing in the presence of him who gave its intellect and all the material on which that intellect is so busy. In the face of this statement of John, it should not trouble us that so much of the world's intellect and grandeur ignores Christ. A man with the worldly spirit strong in him is contented with his own infallibility and certainty. Rather let us, when we see the world's complacent ignoring of Christ, contrast it with the Christian's substantial knowledge of him. And seeing that the world, with all its knowledge, knows not Christ, let us bear in mind how many things the Christian himself does not yet know.

II. CHRIST IGNORED WHERE MOST OF ALL HE SHOULD HAVE BEEN RECEIVED. The reference is doubtless to Christ's coming into the land of Israel. He was not only the world's Maker, but Israel's Messiah, and Israel failed to recognize him in either capacity. They did not give him even a provisional reception till such time as his claim could be examined; for such seems the force of παρέλαβον. They were prejudiced against him from the very first. Every word and act were twisted against trim. What candour there is in these admissions of John! Christianity fears no statement of facts. The more emphatic and bitter human rejections became the more clearly the necessity of a Christ was proved.

III. RECEIVING CHRIST, AND ITS RESULT. Here is the whole truth. The world cannot receive Christ, but always there are some who go out from the world because they are not of the world. Among the children of men there is a rejecting spirit and a receiving spirit. He who receives Christ must be all the more determined and cordial in his reception, because he sees so many rejecting; and he who is at all inclined to consider the claims of Christ must be careful not to be turned aside because so many are indifferent. See with your own eyes. All true things have met with scorn and persecution at first. But what is it to receive Christ? Evidently to deliver ourselves over to his rule and authority. If a man should receive a traveller into his house, and give trim henceforth the disposition of everything there, that would give the analogy as to how we should receive Christ; and so receiving Christ, we gain the right to become sons of God. We have our part in the natural world's existence through Christ, and that comes without our willing; but a part in the highest attainment belonging to human life, even sonship towards God, can only come through our voluntary submission to Christ. Jesus gives true and humble disciples the right to become sons of God; and teaching them to say, "Our Father, who art in heaven," he involves the constant remembrance of this right in every true prayer.—Y.

John 1:17
Moses and Christ.
Let us proceed at once to particular instances of the Law given through Moses, and of the grace and truth coming through Jesus Christ. Thus we shall better see how Moses is brought into connection with Christ, and Law into connection with grace and truth. Look, then, at Exodus 20:1-26, where the great principles of the Law given through Moses are stated.

I. CONSIDER, THE BASIS OF JEHOVAH'S CLAIM. "I am Jehovah thy God, which brought thee out of the land of Egypt, out of the house of bondage." The fact of deliverance was indisputable, and just as indisputable the fact that the people had not delivered themselves; and for a while the delivered people hardly knew why they were delivered. Left to themselves, they might have scattered; but there was a compulsion on them all the time—a compulsion into liberty, a compulsion to go through the Bed Sea, a compulsion towards the awful solitudes of Sinai. Then at last Jehovah tells them what he expects. He who has done great things for them wants to know what they will do for him; and, lest they be inattentive, he states, to begin with, the solid basis of his claim. Then turn from Moses to Jesus Christ, and we have but another aspect of the same Jehovah. Jehovah was really gracious in the giving of the Law; but the grace got hidden. In Jesus Christ grace is manifest to all. There is the basis of a claim on you. You have but to look back on the experiences of others, human beings like yourselves—like in infirmity, like in manifold needs, like in the pollution of an evil heart, like in suffering and sorrow, like in sickness and mortality. As Jesus in the flesh actually dealt with men in various positions, so now, in the spirit according to his view of your needs, will he deal with you. Jesus turned no water to blood, smote no cattle with pestilence, bruised no fields With hail, gathered no clouds of locusts, wrapt no land in gross darkness, robbed no parents of their firstborn, overwhelmed no armies in the sea. A little child can see that grace and truth are in Jesus Christ.

II. CONSIDER THE CLAIM OF JEHOVAH ITSELF. Take the first item. "Thou shall have no other gods before me." Look at all that is involved in this claim. It means that we are to worship Jehovah alone, and that, of course, assumes that we are actually worshippers of the one God to begin with. What if we are deluding ourselves with mere outward performances before a name? Do we know what we worship? Labelling the unknown with the name of God does not make it better known. And Moses gave no help in revealing the nature of God. He uttered bare law. But Jesus comes with a grace and truth which are strangely self-revealing. He winds gently into the hearts of men, by every entrance he can find. He quietly accepts as his right the reverence and adoration of every heart willing to render them. No long elucidations are needed to make it plain that he is a gracious Being. We need no formal command to worship him. We are instinctively drawn to our knees in his presence. He carries the essence of his commandments charactered in his gracious face. Thus by considering all the ten commandments, we should get illustrations of the grace and truth in Jesus Christ. The ten commandments, just by themselves, however often repeated, can bring comfort to no human being, only a deeper conviction of one's sin and misery. Jesus brings the Law just as vigorously as Moses; but he brings more than Law. Through his demands there shine forth gloriously grace and truth, favour and reality. Not simply good wishes on the one side, or bare reality on the other. Christ brings a grace that is truthful, and a truth that is gracious. He comes as both the kindest and ablest of physicians. He gives strength before he asks service. Grace and truth flow from him to us, and then in due time grace and truth flow forth from us also.—Y.

John 1:38
A question for seekers.
I. A FIRST MEETING WITH SOME OF THE DISCIPLES. Interesting to look back from the concluding to the beginning chapters of this Gospel—from the days when the apostles were trusted friends to the days when Jesus and they were but as strangers. Here we have a record of the first meeting with some of them. Jesus is walking by the banks of the Jordan—a Teacher who has been made fit to teach, waiting now for scholars; and some of the scholars, all unknown to themselves, have been becoming fit for Jesus in the preparatory school of John. To them John must often have spoken of the sin of the world, and the appointed Lamb of God who was to take it away. What wonder, then, that the Lamb of God, really set before their gaze, should draw their footsteps towards him?

II. THE EVIDENT STRONG INTEREST WHICH JESUS HAD EXCITED IN THE MINDS OF THESE TWO MEN. They could not help following him. We cannot but contrast this overmastering interest on their part with the absence of interest in Jesus on our part. Surely, if such an interest was possible to them, it must in some way be possible to us. As we read the Gospels we ought to feel that Jesus of Nazareth was the most important Person in the world at that time, far more important than the greatest of rulers and the wisest of men; far more important to each person who came in contact with him than the nearest of his kindred could be—far more important to John the Baptist than his parents, Zacharias and Elisabeth; far more important to John the disciple than Zebedee his father; far more important to Andrew than Simon his brother; far more important to Philip than Nathanael his friend. If we are not more interested in the doings and claims of Jesus than in the doings and claims of any one else, we shall fail to appreciate Jesus as he ought to be appreciated.

III. HOW CAME THIS STRONG INTEREST TO BE EXCITED? The men had been amply prepared. They had been impressively told of the need Jesus came to supply. Often must John and Andrew have heard the Baptist calling the crowd to repentance. Doubtless the Baptist had often led his disciples to meditate very earnestly on the wickedness, the wants, and the woes of the great world around them, with its Pharisees and Sadducees, its publicans and sinners, its blind and lame, lepers and demoniacs, poor and destitute. How could earnest and pitying men be otherwise than interested in him who was to sweep the sin-caused troubles of the world away? And our interest must come in the same way.

IV. THE QUESTION JESUS ASKS THESE INTERESTED ONES. He seeks to give direction and depth to this interest. He seeks to eliminate all mere curiosity and wonder seeking. Jesus himself was a Seeker having definite and most decided aims. Such a question as met these disciples should meet us in all our formal approaches to God. Are we really seeking anything? and if so, what is it? Only those who are evidently real seekers can ever get anything out of Christ. Such persons will soon be able to answer Christ's question. He helps the intent seeker to find all he wants in him.—Y.

John 1:42
Bringing men to Jesus.
Jesus asks Andrew, "What seek ye?" and the question soon shows fruit in Andrew seeking out his own brother Simon. The New Testament deals with spiritual things, but that does not prevent it from being full of natural touches. What Andrew did is just the very thing which in like circumstances we might have been expected to do. And surely it is the most reasonable of conjectures that Andrew, who began by bringing his own brother, must have been the bringer also of many who were mere strangers. Interest in natural kinsmen would soon be merged in the wider interest a Christian must feel in humanity at large. Peter was Andrew's first gift to Jesus, and he may have been the easiest. To bring a human being into real, loving contact with Jesus is not an easy thing; but what a service, what a blessing and a joy, to every one concerned!

I. Andrew was able to bring Peter to Jesus because HE HAD FIRST OF ALL BEEN BROUGHT HIMSELF. Andrew had first of all been himself the subject of spiritual illumination. God must have shined in his heart to give the light of the knowledge of the glory of God in the face of Jesus Christ. He had been brought to Jesus as the Christ, the Messiah. The acquaintance had been very short, but a great deal may be done in a short time when the human heart has been getting ready to meet with Christ, when there is perfect openness and simplicity of mind—truth on one side and an eager seeker after it on the other. To get other people as far as Peter, we must first of all have got as far as Andrew ourselves. How should the blind lead the blind? We must not wait for an Andrew. God has his own agency for us. He may send some John the Baptist, saving, "Behold!" to us. We must consider well the obstacles in our way to Jesus, which none can remove but ourselves—procrastination, bosom sins, spiritual indolence, neglect 'of the Scriptures.

II. CONSIDER WHO IT WAS THAT ANDREW BROUGHT. his own brother Simon. So natural brotherhood is distinguished from that spiritual brotherhood which afterwards sprang into existence as regenerated believers in Christ felt the strong tie binding them together. What brother ought not to be to brother, and yet what he may very easily become, is shown from Cain and Abel, and Joseph and his brethren. What brother ought to be to brother is shown in this seeking of Simon by Andrew. Great opportunities are given by natural brotherhood, mutually cherished. Give every good thing in nature a chance to become also a minister of grace.

III. CONSIDER WHAT ANDREW SAID TO PETER. "We have found the Messiah." This is as much good news for us as it was for Peter. What Andrew said he said at first, after a very brief acquaintance; but he would go on saying it all the more as day after day opened up the riches of Messiah's mission and power. Observe the plural form of the announcement. The other disciple agreed with Andrew in his judgment. Look out for those and listen to them who bear the same message as Andrew, though not in quite the same form. We have words and acts of Jesus constantly forced on our attention. If we cannot be brought to Jesus, Jesus is brought to us. All bringing of men to Jesus must be preceded, more or less, by bringing of Jesus to men. Andrew must have brought such a vivid and powerful account of his talk with Jesus as would amount practically tea bringing of Jesus.—Y.

John 1:45-51
Jesus and Nathanael.
Jesus praises Nathanael both in what he says to others concerning him, and what he says directly to himself. Whatever Jesus may have found praiseworthy in the other four disciples, he said nothing. Nathanael stands out very distinctly as having in him elements of character needing to be published to all disciples. Jesus meant to say to others, "Be ye as this man. Be ye also Israelites indeed, in whom there is no guile. Be ye those who have peculiar individual experiences under the fig tree." And so we must try to discover what it is to be "an Israelite indeed," and what it was Jesus specially observed when Nathanael was under the fig tree.

I. Begin with the most definite word, AN ISRAELITE INDEED. Some are Israelites only in appearance—Israelites according to the flesh, perhaps, yet not therefore Israelites indeed. An Israelite indeed is one like Israel. Israel is the man of two names—Jacob to begin with, Israel afterwards. We must look at him in all the scenes of his life. Jacob at Bethel must be specially considered, also that later wrestling till the breaking of the day. On that occasion Jacob was resolved. With him it was now or never. He had a blessing to get that meant salvation and prosperity, and therefore, as a drowning man grasps the rope, he grasped the only Being who could give that blessing. That was how Israel got his name, entered into his privilege, and became an example to us. An Israelite indeed is one who wrestles with the Giver of spiritual blessings; one who has known long agonies of the heart; one who has toiled with strong crying and tears, if only he might get the blessing of a conscience undefiled, and a heart perfectly subjected to the will of God.

II. THE LIGHT THUS CAST ON THE CHARACTER OF NATHANAEL. He was an Israelite indeed. Therefore he had known intense spiritual struggles. His bosom had been the seat of some great searching influence akin to that which Israel passed through when he wrestled to the breaking of the day. Nathanael must have had his time of wrestling under the fig tree. Something was resolved, something attained. What the something was we know not, for Jesus perfectly respects Nathanael's secret, even while he makes Nathanael feel that he knows it.

III. WE ALL SHOULD HAVE OUR TIME UNDER THE FIG TREE. Seek a season wherein the underlying realities of life shall meet us face to face. Struggles like those of Nathanael are indicated again and again in the Book of Psalms. If yea would understand Psalms 139:1-24., you must have had your time under the fig tree. Till you have had such a time you are without a key to the deepest, most precious utterances of Scripture. The thought of Nathanael should stir us up to that struggle which makes a spiritual man so rich and strong, and, above all, so satisfying a sight to the Lord Jesus Christ.

IV. WHEN WE ARE UNDER THE FIG TREE JESUS KNOWS ABOUT IT. Nathanael knows that Jesus has gazed upon his heart and seen its most hidden thoughts. He is not dependent upon the exactness of our recollections, or the fulness of our descriptions. He sees the fulness of the inward life just as it is. Nathanael knew that henceforth to one Being in the universe at least secrets were not secrets. Not merely that Nathanael was seen, but seen by the eye of Jesus, that made the discovery so important. "I saw thee." Put all the fulness of meaning you can into that "I."—Y.

02 Chapter 2 
Verses 1-25
EXPOSITION
Verses 2:1-3:4
The testimony of signs to the glory of the Word made flesh.
John 2:1-12
(1) The first sign, the beginning of signs, Mastery over the old creation. Sign of love and power. The description of the preceding narrative, given in John 2:11, is the true key to it. It is impressive on several accounts. Christ had not yet given any "sign" of the invisible and eternal glory which the evangelist in his prologue had claimed for him. He had not in his own person "manifested" the unique majesty of his will, nor revealed the direction in which the power he wielded would most freely move. John, by this statement,

John 2:1
On the third day there was a marriage in Cana £ of Galilee, and the mother of Jesus was there. Should the supposed discovery of Bethabara or Bethany beyond Jordan, at a spot a short distance south of the Lake of Gennesareth, be verified, then there is no difficulty in accepting the view of Baur as to the identity of the "third day," reckoning it as the morrow of the day on which Nathanael was called to be a disciple. The first day mentioned would be John 1:29; the second day, John 1:35; and the third identical with the day mentioned in John 1:43, John 1:45. There would be time for the rapid journey from the Jordan to Cana. But if the third day be interpreted more naturally, as the third after the day mentioned in John 1:44-51, time is given for the journey from the traditional site near Jericho to either of the sites which claim to be the scene of this earliest miracle. It is a march of twenty hours, which would occupy two or three days. Moreover, as wedding feasts often occupied in Palestine seven or even fourteen days (Genesis 29:27; 14:15; Tobit 8:19; 9:4; 10:1), the festivities may have been advanced, and some explanation be thus given of the exhaustion of the supply of wine. Consequently, there are several justifications and explanations of that which is condemned by Baur and others as an unhistorical element. It' the first day was that on which John bore his testimony before the Sanhedrin; the second, John 1:29; the third, John 1:35; the fourth, John 1:43, John 1:45;—the day of the wedding at Cana would be the seventh, and thus a sacred week, corresponding with the solemn week that terminated with Easter Day, would be seen to have found place in the earliest periods of the ministry. The mother of Jesus was there. Since Nathanael of Cana was summoned as a friend, and since the first group of the disciples were familiar with each other and him, the inference is that the bride or bridegroom was an intimate friend of the entire party. Weiss claims the reference to the little town of Cana "as another of those recollections, which testify indubitably to the historical character of the Gospel". The presence of the mother of the Lord at Cana makes it also probable that she had, after the death of Joseph, removed from Nazareth to Cana. This is confirmed by the casual remark in Mark 6:3 that his sisters only were still resident in their former home. Moreover, it would explain the return of Jesus from the scene of his baptism to his temporary home. The traditional Kefr Kenneh is situated on rising ground four miles and a half northeast of Nazareth, and the remains of a Greek church are still to be seen there. The site is not inconsistent with the conditions. We may suppose it to be called "of Galilee" to distinguish it from a Cana in Peraea mentioned by Josephus; but more probably from the Kanah in the tribe of Asher, mentioned in Joshua 19:28. The situation of this town in Phoenicia may have been so far from Galilee proper as to have rendered the expression desirable. Dr. Robinson believed that he had hit more certainly upon the site by finding a small village bearing the name Cana el Djelil, or Khurbet Kana, which lies some seven miles northeast from Nazareth beyond Sepphoris. The adjunct, el Djelil, suggested the preservation of the old designation drawn from this very narrative. This identification was accepted by Ritter and Meyer; Stanley considered it very doubtful, and so do Westcott ('Comm.,' in loc.) and Dr. Selah Merrill, in 'Pict. Palestine,' 2, pp. 59-63. The more recent investigations of the Palest. Expl. Society have led once more to the recognition of the traditional site, independently maintained by Hengstenberg, Godet, Moulton, and others. Its site is picturesque, and resembles the position of many Italian towns perched on the slope of a low hill at the head of valleys forming roadways to the coast and to the lake. Its Greek name, Cana, meaning "a reed," was probably derived from the reeds which grow in the marshy plain below it (compare Cannae, Canossa, Cannes. So Hugh Macmillan).

John 2:2
And both Jesus was called ( ἐκλήθη, aorist, not pluperfect, and contrasted with the ἦν of John 2:1)—after his return from Bethany—and his disciples to the marriage. Jesus had no disciples before the events recorded in the previous chapter. These men may have been friends of each other and of the bridal party, and received such an invitation before their visit to the banks of the Jordan; but it is far more probable that these individuals already mentioned, or that some of them, and that most certainly John his near relative (see Introduction), were invited, because they were in the society of Jesus.

John 2:3
A large accession of guests in such a humble home might easily be supposed to make a famine in the provisions, and so we read, And when the wine failed £—either from this cause, or from the poverty of the hosts, whose willingness and welcome were larger than their means, or by reason of an advanced stage in the festival—the mother of Jesus saith to him, They have no wine.£ The simple presence of the Lord and of his mother, of such guests as these. at a wedding feast, is a Divine rebuke of all that morbid asceticism which crept from Essenism and Orientalism into the Christian Church, of all that false pietism and fancied purity which made marriage a contamination, and exalted virginity to an unnatural elevation. The tender hearted interest felt by the blessed mother of the Lord in the condition of the hosts, and her tone of authority towards the διάκονι, are eminently natural; her tacit request for help, though she does not specify the way in which the help should be given, implies on her part something of presumption in indicating to our Lord the course he should adopt. A question of great interest arises—What did she mean by her appeal? Bengel suggested that Mary simply intended: "Let us depart before the poverty of our hosts reveals itself." This makes Christ's reply an acceptance of her hint; but along other lines the rabbis were accustomed to say that wine and life were in the mouth of a rabbi (see Geikie's 'Life of Christ,' 1:475; Wunsche, in loc.). We are expressly told that this is the beginning of signs, and therefore we have no right to conclude that, previous to this, in the home at Nazareth, Jesus had been accustomed to conquer fate and master poverty and compel circumstances by miraculous powers for his own or for his mother's support. We know that it was a temptation of the devil that he should perform some such miracle for his own sustenance, and that he had sternly suppressed the suggestion of the evil one. The mother must have known his powers, and must have known his mind on this very matter. What did she suggest? Was she thinking mainly of the need of wine, or firstly and chiefly of the honour and glory of her Son? She supposed that a moment had arrived when he should by some royal act assert his imperial rights, and give an order which would be obeyed as that of Sovereign Prince. Precisely the same spirit prevailed always in his home and among his disciples—an eager desire that he should manifest himself to the world (cf. John 7:4-6). The disciples did not lose it on the night of the Passion, or the eve of the Ascension (John 14:22; Acts 1:6). If this was the real meaning of the remark, "They have no wine," it becomes singularly interesting to observe the method of our Lord. The request for a supply of additional solace and refreshment was complied with. The suggestion to show himself to the world was as resolutely withheld. There was no pomp, no claim, no self-assertion; there was quiet, boundless, affluent love. The glory of Divine love was manifested, the need was satisfied; but the impression was not intended to go beyond the hearts of those beings who would partially understand it, at the right time.

John 2:4
With this thought, the reply of Jesus to the premature suggestion of the mother becomes perfectly comprehensible. What is there to me and thee, O woman? Mine hour has not yet come. The appellation "woman" was used by him upon the cross, when he was concerned most humanly and tenderly with her great grief and desolation, and therefore had no breath of unfilial harshness in it. But the proverbial τί ἐμοὶ καὶ σοί; wheresoever the words occur, imply, if net personal estrangement, yet as to the matter in hand some divergence of feeling. Almost all commentators seem to suggest that our Lord refused to be guided by a mother's direction; that he wished her to understand that he was breaking off from her control and from that silent submission which he had hitherto willingly yielded (so Meyer, Hengstenberg, Godet, Westcott, Tholuck, Ebrard, and Lange). Schaff has quoted from the Fathers before the Nestorian controversy dear proof that they admitted censure, and therefore blame, in the blessed virgin Mary. Still, it seems to me that the cause of the censure, coupled with an immediate response to her special request about the wine, has not been sufficiently appreciated, he said, "Mine hour is not yet come." It would have come if the provision of wine was the ground of divergence of sentiment; if the moment for the supply of these temporal wants were the point of difference between them. The "hour" for Christ to tell the world all that Mary knew had not come. The hour of the full revelation of his Messianic claims had not come, nor did it come in the temple, or by the lake, or in the feast day; not till the awful moment of rejection, when death was hovering over him, and the blow was about to fall, did he say, "The hour has come" (see John 12:23; John 17:1)—the hour of his greatest glory. "The hour had not yet come." The hour would come when rivers of living water would be supplied to all those who come to him; when the blood he would shed would be a Divine stream, clear as crystal, for the refreshment of all nations; when at another marriage supper of a saved humanity the precious blood should be an ample supply of costly wine for all the world. Moreover, the link at the present moment between our Lord and his mother must begin to shade into something more spiritual. It was not possible that he should be holden by it. A sword would pierce through her maternal heart when she became gradually alive to the fact that they that do the will of his Father, the same were his "brothers, sisters, and mother."

John 2:5
His mother saith unto the servants ( διάκονοι, not ὑπηρέται, not δοῦλοι). The habits of Oriental life at the present day make it extremely probable that the disciples of Jesus were themselves taking the place of those who graciously waited upon the guests. If so, the language of Mary to them, and the special effect of the whole scene upon their minds, become marked and suggestive. Be that as it may, the mother of Jesus clearly understood by the gentle rebuke she received, that Christ, her Son, had read her heart, and was going in some way, not to gratify her darling wish, but at least to take her hint for the consolation of her young friends, and to attend to her suggestion. Whatsoever he saith unto you, do it. Though in some sense slighted or reproved, she exhibits the most entire confidence in her Son and Lord. She encourages the servants to do whatever he might command. More may have passed between them than is reported. The evangelist often suggests omitted details (as in John 11:28; John 3:1, John 3:2; and elsewhere). The faith of Mary was not depressed by the discovery that there were depths of character in her Son which she could not fathom. Obedience to Christ will always be our duty, even though we cannot penetrate the reasons of his command. An interesting illustration of Mary's words may be seen in Genesis 41:55, where Pharaoh gives the like injunction to his servants concerning Joseph. Archdeacon Watkins records a curious tradition, mentioned by Jerome in his Prologue to the Gospel, that John was himself the bridegroom, but that, guided by the miracle, he left all and followed Christ.

John 2:6
Now there were (set, or) placed there six water pots of stone, after the Jews' manner of purifying, containing two or three firkins apiece. Stone was often used for these receptacles, as more calculated to preserve the purity of the water (Wunsche refers to 'Beza,' John 2:2; Westcott quotes 'Sofa,' 4; Barclay, in his translation of 'Mishna,' § 17, enumerates earthenware and other material as lawful). It is interesting that these stone jars are still used in this very neighbourhood for like purposes ('Pict. Palestine'). This large number of jars of considerable magnitude was doubtless due in part to the number of the guests, and to the scrupulous attention to ceremonial purity that was enjoined by the oral law (see 'Mishna,' § 17; and Lightfoot, in loc.). They were accustomed to wash, not only the hands, but "cups, brazen vessels, and tables" (see Matthew 15:2 and parallel passages). (For this use of κατά, see 2 Timothy 1:1, in which "according to" easily passes into the sense of "for the sake of, after the manner of.") The Attic measure metretes was equal to the Hebrew bath (Josephus, 'Ant.,' 8.2. 9), and stands for it in the LXX. of 2 Chronicles 4:5, and this equalled 1.5 Roman amphorae, 8 gallons + 7.5 pints. So that six jars containing 2 or 3 metretes, say 2.5 = 6 x 2.5 x 8 gallons + 7.5 pints = 6 x 2.5 × 71.5 pints = 134 gallons and a fraction. The jars may have differed in shape, according as they were adapted for different purposes; but ἀνά must be translated distributively, and we cannot evade the enormous capacity of the jars, and therefore the abundance of the gift thus provided. Various efforts have been made to reduce the extent of the provision; but the obvious implication of the narrative is that the six jars were the locale of the miracle. Dr. Moulton and Dr. Westcott suggest that these water pots were filled with pure water, but that the wine was "drawn" from the water supply to which the servants had access, and that no more wine was provided than that which was borne to the governor of the feast. Others have supposed that simply the water drawn from the jars was transformed in the process. These suppositions make the entire reference to the water pots extremely obscure and unnecessary. The large quantity of wine thus offered to these humble folks corresponds with the affluence of Nature in all her moods—the munificence of spring blossoms, the harvest of the sea, the exuberance of sunlight, the superfluity of rain that falls on the oceans, the copiousness of all God's ways. When, on other occasions, the Lord added to the supplies of food in fishes and bread, his lavish abundance corresponds with the riches of his loving kindness on this occasion. There was provided, not the material for a meal, but an ample dowry for such a bride. No mere magical change, momentarily confounding perception and leaving no trace behind, but a supply which would be a standing proof of the reality of what had been done.

John 2:7
Jesus saith to them, Fill the water pets with water. And they filled them to the brim. They had, therefore, been emptied already for the purifying purposes and processes of the large party, probably suggesting that the friends of the bridegroom were solicitous to obey the religious discipline which was believed to be in harmony with the Divine will. The expression, ἕως ἄνω, seems added to emphasize the quantity of wine thus provided. The miracle took place between the filling of the jars and their being drawn upon. We are not permitted to look more closely into this mystery. The finger of God, the will of the Creator, determines the result. The servants knew that they had filled the jars with water. The next thing, and all that we know, is that the Lord said—

John 2:8
Draw forth (the object of the verb is not in the sentence. He did not say the "water" which you placed there, nor the "wine" into which it has been transformed, but simply, "Draw forth"), and bear to the governor of the feast. The traditional interpretation, that the water jars were the source of the unwonted supply, and the measure of it, strongly commends itself in preference to the suggestions of Westcott, Moulton, as well as Barnes, Olshausen, and others. The ἀρχιτρίκλινος, the "master of the table," is the chief servant presiding over the arrangements of the feast. This was an Attic official, referred to by Athenaeus as τραπεζοποιός (cf. Heliodor., 7.27). The "symposiarch," arbiter bibendi, is not to be confounded with him. The latter was one of the guests chosen to taste the wine, etc. (see Ecclus. 32:1, where he is called ἡγούμενος). The "governor" is one who occupies a still higher position of importance in Greek feasts. There is no other trace of the Attic usage among the Jews. As the passage in Ecclesiasticus indicates a different custom, and the references to something similar describe the officer by different names, no very sure conclusion can be drawn. Wunsche says that, ordinarily, the master of the house was bound to serve his guests, and preside over the distribution of food and presents. Thus, at the marriage of his son, Rabbi Gamaliel served all his invited guests. Trench, Alford, and Wordsworth think that the governor here was one of the invited guests, from the freedom with which he addressed the bridegroom. Meyer, Godet, take the view that he was not. And they hear it, £ conscious of a wondrous fact, which must have filled them with consternation. At first the order must have seemed like felly, as when Moses called on Israel to "go forward" into the Red Sea, or as when Jesus said to the paralytic, "Take up thy bed, and walk." "They bear it."

John 2:9
When the governor of the feast tasted the water which had become wine. Luther translated, "Den Wein der Wasser gewesen war"—"The wine which had been water." No other explanation is possible than one that asserts an astounding contravention of the ordinary evolutions and sequences of nature. If wine has taken the place of water, there has been added to the water that which was not there before. The vine, with all its wondrous processes—the vineyard, the wine press, and other appliances—have all been dispensed with, and the same power which said, "Let there be light," called these additional elements together, originated them by his will. The new properties presented themselves to the percipient senses. In this respect the transformation is profoundly different from the supposed change which occurs in the Holy Eucharist. There the accidents and elements all remain; the substantia underlying them is supposed to be replaced by another substantia; but neither the one nor the other substance has ever been present to the senses. Here a new substance, with previously undiscovered attributes, presents itself. The uncompromising opponents of the supernatural will accept almost any interpretation but that which lies on the surface. The rationalistic, mythical, poetic mystic explanations all alike are encumbered with special difficulties. The evangelist who held Christ to be the Logos incarnate saw nothing inconceivable in the event. It was one of many phenomena which accompanied his life as the "Son of man," which helped to create the underlying presupposition on which the Gospel was written. Like the testimony of the last of the prophets and the earliest of the disciples, it is part of the evidence that the Logos dwelt among us. When the governor tasted wine drawn from these water pots, and knew not whence it was. He had known all the resources of the feast, but this puzzled him by its novelty. "Whence has it come? Where has it been stored? Whose is it?" An interesting parenthesis is here introduced, to contrast the ignorance of the ruler of the feast with the overwhelming mystery of knowledge given to the servants (the disciples of Jesus himself), [But the servants ( διάκονοι) who drew the water knew]; knew, i.e., whence it was and, it seems to me, what it was. Meyer and others say they did not know that they had brought wine. It is impossible to assert as much as this. They knew the plain feel that it was not a wine vat or wine cask, but a water jar, from which they had drawn in order to fill the chalices in their hands. They became, therefore, guarantors of the mysterious sign. How much more than "whence" it was bad dawned on their mind we cannot say. The governor of the feast calleth the bridegroom. We may judge from this that this responsible person was not in the room where the six water jars were placed, and that he either approached the bridegroom in his seat of honour, or called to him from his own, and expressed, by a convivial boast and equivocal compliment, his sense of the excellence of the wine which had thus, at the end of the feast, been lavished on the guests, who had been hitherto kept strangely ignorant of the resources of the host. It is unnecessary to put into the words any meaning deeper than the epigrammatic humour in which he revealed his sense of the reality of the objective fact which had been brought to his knowledge.

John 2:10
And saith, Every man at the first setteth on the good wine, and when men have drunk deeply, then that which is worse (literally, smaller): thou hast kept (guarded) the good wine until now. The classical passages supposed to illustrate this jovial saying throw little light upon it. The meaning is obvious enough, and there is no need to search in ancient wit for the original of a speech which is not too recondite to have been originated on this occasion. The best wine is appropriately given when the seneca are keenest, but when the climax of the festival has come, when they have drunk too deeply, or are intoxicated, then the weaker, poorer, and less fragrant wine is acceptable. There need be no reference whatever to the present company. Tholuck and the Revised version modify the force of μεθυσθῶσι; Meyer, Godet, and others see no difficulty in assigning to the word its proper meaning (cf. Luke 12:45; 1 Thessalonians 5:7; Ephesians 5:18; Revelation 17:2). The whole saying simply asserts, by an outsider, the concrete reality of a wonderful change that had occurred. He knew nothing of a miracle. He merely guaranteed unwittingly the phenomena that came within the range of his senses. This becomes more impressive because he knew nothing of the cause, and was profoundly ignorant of the claims of his strange and wonderful Guest. No further remark is offered. We are not told how the fact was referred to the will or authority of Jesus, to the kindness or generosity of the mother; or whether the company generally learned the mysterious powers of their fellow Guest. The bridegroom thus honoured made no reply that is recorded; and, by emphatic silence, the impression is conveyed that this manifestation of the power of the Lord was not, in his opinion, the coming of his "hour." Strange reticence is observed, but this is added—

John 2:11
Jesus made this beginning of signs in Cana of Galilee, and manifested his glory. The beginning, the earliest of the tokens which he gave of his higher nature and lofty claims and faculties. The word σημεῖα, corresponding with the Hebrew תוֹ ), is generally, in the Acts as well as in the LXX., associated with τέρατα, or "portents;" when it occurs in the synoptists it is translated "signs." The word by itself does not connote miraculous energies, but any event, natural or human, which becomes a token or witness to unseen or Divine energies. When Christ's wonderful actions (often called δυνάμεις by the synoptists) are referred to by John, he calls them simply ἔργα; so that operations which, if wrought by other persons, might have been portents, miracles, or marvels, are to him perfectly normal, and are called simply "works." Weiss leaves the question of the manner in which this supply of wine was provided entirely unsettled, but declares that, whether by some fortunate providential opportunity, by the forecast of the mother, or by concealed methods of meeting the exigency, this great gift was brought about by the Son of Mary, the effect was the same as if it had been wrought by the Creator's hand. The glory of his power and love and sympathy was manifested. This appears to us utterly inconsistent with the intention or idea of tim evangelist. The impression previously made upon John the Baptist was of his supreme submission to the Divine will, his sacrificial yielding to that will for the taking away of sin; further, that in some sense he was Son of God, and Minister and Organ for the dispensation of the Spirit of God. The few disciples admitted that, by his penetration of their character and hidden inner life, his wisdom was of a different kind from that of men. Now, however, they see a manifestation of his glory as power. He has unlimited resources at his disposal, and his disciples believed on him to that extent. This expression asserts the truth of the selective and discriminating force of the mission of Christ, and the negative fact that the company assembled received no religious impression beyond the most superficial one. "The disciples" who came with him "believed" more than they had done before. It may be that they, especially John and Nathanael of Cana, were among the honorary διάκονοι who were alone fully conscious of what happened on the occasion. They apprehend the "glory," and entirely trust themselves εἰς αὐτόν, to him, and follow him with an added momentum. There are new and wonderful suggestions made in this passage which unveil the glory of the Divine love and power now wrought in man. A point of connection with the synoptic Gospels is that they too record Christ's own description of the contrast between the austere prophet and the Son of man (Matthew 11:18, Matthew 11:19) in terms almost taken from this very scene. Compare also the mode in which Christ vindicated his own social freedom from Pharisaic exclusiveness, and the conduct of his own disciples from that of John the Baptist's disciples in the matter of ceremonial purifications, by his parable of the old wine skins bursting with the new and potent fluid put into them (Matthew 9:14-17 and parallel passages). John gives here a deeper apprehension of the mystery, a keynote to a whole cycle of instructions, on the "glory" of his love. By manifesting his Divine sympathy with marriage, with human life and fellowship, with innocent gladness, he proves himself to be the same Christ of whom the synoptic tradition speaks, the same Jesus who took the children to his arms, and constituted a "marriage supper" the great type of the eternal union between God and man in the gospel of his love (cf. Matthew 22:2, etc.). But this same evangelist is filled with the same imagery dating back to experiences of Caua, when he describes the final victory of the "Lamb of God" (Revelation 19:7; Revelation 21:2).

John 2:12
After this he went down—from the high lands of Galilee to the borders of the Sea of Galilee, depressed as we now know it to be below the level of the Mediterranean—to Capernaum.£ Three competing sites for this small town have been advocated by Eastern travellers; all of them on the shore of the lake, all near to Bethsaida and Chorazin, in "the way of the sea," combining more or less the characteristics required by the New Testament narrative and the references in Josephus ('Bell. Jud.,' John 3:10, John 3:8). Keim is in favour of Khan, Minyeh; but there is no abundant spring such as Josephus describes, nor are there any ruins which indicate an extensive town. Caspari has argued in favour of Ain Mudawarah, a mile and a half to the west of Khan Minyeh, in which, though water is abundant, there are no remains of buildings. The old travellers, and the most recent explorations, have coincided in fixing on Tell-Hum as the site; and Dr. Farrar, Dr. Westcott, Major Wilson, incline to this conclusion. Abundant ruins are found there, and, what is more than probable, the remains of the very synagogue built by the Roman centurion, and one certainly dating back to the Herodian age. Tell-Hum, or "the Mound of Hum," is an easy corruption of the Caphar, or village of Nahum. He, and his mother, and his brethren, and his disciples. They may have returned home to Nazareth, though some recent commentators suggest that Cana had become the home of his family in late years. This is contradicted by the express statement of Nahum 1:1-15 :45, and the utter obliteration of the name of Cana from the synoptic narrative. We cannot identify this possible return to Nazareth with the account in Luke 4:16-20, because it assumes a previous period of activity in Capernaum, and further, because the commencement of Christ's public ministry is expressly made synchronous with the imprisonment of the Baptist (Matthew 4:12-15), which did not take place till weeks or months afterwards (John 3:24). Consequently, this journey to Capernaum preceded the journey to Jerusalem and the return to Nazareth, of which Matthew speaks. The fact that "the mother and brethren "of Jesus accompanied him, but not "the sisters," suggests what is implied in Mark 6:3 that the sisters were married in Nazareth and in Mark 3:21-23 that they did not accompany the non-believing brothers in their endeavour "to lay hold of him." The fact that Joseph is not mentioned induces the common assumption that he was already dead. Volumes have been written on "the brethren of Jesus." The determination of their parentage is one of the most perplexing points in the evangelic history.£ There are three hypotheses, which are alike beset with difficulties.

John 2:12-22
(2) The second sign Supremacy over the theocratic house. Illustrations of righteousness, reverence, power, and sacrificial ministry.
John 2:12, John 2:13
They abode there not many days. And the Passover of the Jews was at hand, and Jesus went up to Jerusalem. The narrative at John 2:22; John 3:22; John 4:1, John 4:27, etc., shows, that some disciples were with him; but there is no reason for believing that the whole group were there. The fact is important that Jesus personally is said ( ἀνέβη) to have gone up to Jerusalem, and that no reference is made to his disciples, mother, or brethren doing so. This undoubtedly assumes that he was not attended by any compact group of followers. It is more than probable that Simon and James, if not Nathanael and Philip, remained in Galilee to receive their final call in due season. One cannot doubt that John and Andrew were his auditors and witnesses. He went up to utter his prophetic summons to the metropolis of the nation, to take his place in the palace temple of his Father, in the centre of the old theocracy. After showing his perfect human sympathy, his power over physical nature, his abounding resources, and the glory of his love, he resolved that there should be no misunderstanding of his moral mission, and proceeded to institute a public demonstration of his loyalty to the theocracy, to the temple, and to its worship. Just at the moment when the One who, greater than the temple, was about to display his unique claims to a service which would outlive all the pomp of temple worship, it was profoundly significant that he should demand from it a right presentation, and not a corrupt defilement, of its true significance. Modern criticism refuses to accept the statements of the synoptists and of John as alike true, and endeavours to explain away one or the ether account. We are content to say here that a repetition of the Christ's claim to sanctify the temple was again made on the eve of that awful day when that blood should be shed which would exhaust all the significance of the hecatombs of victims slain in its precincts, and when the veil of the temple should be rent in twain. Weiss here shows that Baur and Hilgenfeld are inconsistent in repudiating the historical character of an early conflict of Jesus with the authorities at Jerusalem, and that they forget, in their eagerness to demonstrate the anti-Jewish character of the Johannine Christ, that he here is represented as a pious Jew, attending the national festivals and jealous for the honour of the temple. The chronological difficulties that arise if the two cleansings are identified amount to the grossest inaccuracy on the part either of the synoptists or John. Lucke, De Wette, Ewald, treat the synoptists as inaccurate, and John's account, being that of an eyewitness, as the reduction of the event to its proper place in the history. It is obvious that the synoptists knew that words which John recounts had, at an earlier period, made a deep impression upon the multitude. The thief on the cross (Matthew 27:38-44), and the insulting crowds Mark 15:27-29), and Stephen afterwards (Acts 6:14), reveal familiarity with an utterance which John alone recounts, but which had been misunderstood. An ingenious writer in the National Review, 1857 (Mr. R.H. Hutton, "Theological Essays"), believes, not only that the entire scene in the temple, but that Christ's claim to be the Head of the kingdom, the parables of "wicked husbandmen" and "two sons," and the reference to the "baptism of John," should all be transferred, together with the triumphal entry, to the period in which John has placed the first temple cleansing. He thinks that the reference to the "baptism of John" was more reasonable at that period than two years after the death of John, and that (Matthew 21:11) the reference to "Jesus of Nazareth" was more appropriate at the beginning than at the close of the ministry. But, on the other hand, the inscription on the cross, "Jesus of Nazareth," and the numerous references to the "baptism of John" at a much later date, quite refute this argument. There are those who strenuously assail the historicity of St. John's account, and plead for the greater accuracy of the synoptists (Strauss, Baur, Hilgenfeld, etc.). But, seeing that the synoptic tradition takes no notice of this preliminary ministry, in which our Lord gives specimens of all his powers and glory, no reason presents itself why they should have singled out one narrative and misplaced it. So long as John's Gospel is held to have a genuine historicity, his narrative cannot be suffered to be a romantic transposition to meet a preconceived idea of chronological development. The early foreshadowing of the Lord's death and resurrection, coupled with the reference to Ms being "lifted up" like the serpent of brass, and the cruel treatment received from the people at Nazareth and from scribes and Pharisees at Capernaum, are in living harmony with one another, and combine to refute the idyllic reproduction of the public ministry, which Renan and many others have attempted to fashion, by which the early life is represented as enacted in one blaze of sunshine, and that its close alone was shrouded in clouds and darkened by the Lord's reckless and suicidal rushing on his fate. We therefore conclude, with numerous critics, that there is

John 2:14
He found in the temple ( ἱερόν); the vast enclosure, surrounded by colonnades, where the courts of the Gentiles were situated beyond and outside the courts of "the women" and "the priests." Within the latter was the sanctuary ( ναός), or sacred adytum, where the altars of sacrifice and incense faced the veil of the holiest of all. In the court of the temple had been allowed a secular market for sacrificial beasts. An exchange for money was also set up,where Jews were ready to furnish, on usurious terms, the proper coin, the sacred half shekel (value, one shilling and threepence), in which form alone was the temple tax received from the provincial visitors or pilgrims from distant lands. No coin bearing the image of Caesar, or any foreign prince, or any idolatrous symbol then so common, would be allowed in the sacred treasury. So the Lord found those that sold oxen and sheep and doves, and the exchangers of money sitting; a busy bazaar, deteriorating the idea of the temple with adverse associations. The three sacrificial animals mentioned were those most frequently required. The strangers, doubtless, needed some market where these could be obtained, and where the sufficient guarantee of their freedom from blemish could be secured. It was also indispensable that exchange of coins should have been made feasible for the host of strangers. The profanation effected by transacting these measures in the temple courts was symptomatic of widespread secularism, an outward indication of the corruption of the entire idea of worship, and of the selfishness and pride which had vitiated the solemnity and spirituality of the sacrificial ritual. Geikie has given a very brilliant description of this scene; so also Edersheim, 'Life of Jesus the Messiah.' The money ( κέρμα) was probably derived from a word ( κείρω) meaning "to cut," and referred to the minute coins which were required for convenient exchange. The κόλλυβος, which gives its name to κολλυβιστής of the following verse, is also the name of a small ( κολοβός, equivalent to "mutilated") coin used for purposes of exchange. The smaller the coin the better, as the minute differences of weight of the foreign coins would thus be more easily measured.

John 2:15
And when he had made a scourge of small cords ( σχοινία of twisted rushes from the scattered fodder or litter of the cattle). This feature of the Lord's action was not repeated at the close of the ministry. Observe that John singles out this punitive element in the first public appearance of the Lord for especial notice, and adds it to the otherwise resistless force which he was accustomed to wield by the glance of his eye or the tones of his voice. The "scourge," as Godet says, is a symbol, not an instrument. It was in Christ's hands a conspicuous method of expressing his indignation, and augmenting the force of his command, by an indication that he meant to be obeyed there and then. He drove them all out of the temple court ( ἱερόν); that is, the intrusive sellers of the sacrificial beasts, the herdsmen, and traffickers. Also ( τὰ τε) the sheep and the oxen, which moved at once in a vast group, turning, fleeing to the great exits; and he poured out on the ground, and with his own hand, the coins£ of the exchangers ( κολλυβιστῶν), and overthrew the tables. "Christ had," as Hengstenberg says, "a powerful confederate in the consciences of the offenders." The presentiment of coming revolution and overthrow aided the impression produced by that majestic countenance and commanding glance, manner, and voice, that so often made men feel that they were utterly and absolutely in his power (cf. John 18:6, note).

John 2:16
And he said to those that sold the doves. The vendors of tethered or caged birds were as guilty of profanation as the rest. Some sentimental comments have gathered round this verse, as though the Lord were more tender in his treatment of the turtle doves than in that of the oxen or sheep. But there would be no meaning in such a distinction. No other way of scattering the doves was so simple as to command their removal. At "the Ammergan Passion play," the doves are let loose, fly away over the heads of the audience, and disappear. The lifting of the scourge, accompanied, doubtless, with words of solemn warning and command, said in effect what he now put into words. Take these things hence. Make not the house of my Father a house of merchandise. In this act our Lord simply assumed the role of any and every Hebrew prophet. The Talmud enjoins the sanctity for which the Saviour pleads. He called the temple "my Father's house" (cf. Luke 2:49), and therefore claims especially to be the Son of God Most High. The Eternal, the Holy One of Israel, stands in this mysterious relationship to him. He does not say, "our Father's house." When, however, alter the second cleansing of the temple, he spake of the temple, from which he finally withdrew (Matthew 23:38), he called it by no other name than "your house," "left unto you desolate." Moreover, on that subsequent occasion, he used, in place of "house of merchandise," the bitter description, "den of robbers" (Matthew 21:13). This first act was reformatory of a gross abuse; the latter was judicial and condemnatory (see Hengstenberg, 'Christology' and 'Comm.,' Zechariah 14:21; Zephaniah 1:11; Malachi 3:1). Archdeacon Watkins has wisely called attention to the contrast between this scene and sign and that given at Cana. Here we see how true it was that his hour had not yet come.

John 2:17
His disciples remembered that it was written, The zeal of thy house will consume £ me. The future tense, affirmed by the best manuscripts, never (Meyer) bears the present meaning. The disciples, familiar with the Old Testament, remembered at the time the words of Psalms 69:9. In that psalm the theocratic Sufferer approached the climax of his sorrows, and admitted that a holy zeal for God's house will ultimately consume him—eat him up. Tile word is used for consuming emotions, and there is a foreshadowing of the reproach and agony which will befall the righteous Servant of God in his passion for God's honour. The parallelism of the second clause of the verse, "The reproaches of them that reproached thee have fallen upon me," confirm the application, though the words are not cited. Several other citations are made in the New Testament from this psalm, which, whether it be Messianic in the oracular sense or not, is dearly one that furnished the mind of the early Church with abundant illustration of the suffering of the Christ (Romans 15:3; Romans 11:9, Romans 11:10; Acts 1:20; cf. also Psalms 69:21 with the narrative of the Crucifixion). Thoma labours to find in the Old Testament prophecies generally the true source of the Johannine narrative. He points to Hosea 6:5; Malachi 3:11; Jeremiah 25:29.

John 2:18,John 2:19
The Jews therefore answered and said to him. That which the disciples thought at the very time is here recorded by one who affects at least to know their inmost minds and most confidential meditations and talk with one another. John, at least, saw the rising storm of enmity already hurtling, but says nothing. Nevertheless, as if in reply to the imperial prophetic act (which corresponded with John the Baptist's prediction of One who would come axe in hand), the Jews approached with answer. The "answer" here is in the form of a question, which shows that they had not recognized the sign he had already given, that this temple was his "Father's house," and that he had solemnly claimed the authority of "Son" over the house. What sign showest thou, because (or, seeing that) thou doest these things? (cf. Matthew 12:38, etc.; John 6:30). Thou art bound to give us some "sign" that thou hast a right to deal thus with established customs and to assume the position of a public reformer. Upon what does thine ( ἐξουσία) authority rest? Give us some miraculous proof of these high assumptions, "seeing that (quatenus) thou art doing these things," whose consequences are now so conspicuous. It might be supposed that the extraordinary effect just produced upon the crowd of traffickers was sufficient proof of power, if not of authority. The Jews were within their right in asking for these authentications; but their continuous demand for outward signs is one of the conspicuous features of their character (Matthew 12:38; 1 Corinthians 1:22). In the fundamental nature of a "sign" there is a hint of the true solution of the enigmatical saying which is the first public utterance of our Lord. He gave to the act which he was about to perform the characteristic of a "sign." It would be an outward and visible manifestation of a stupendous spiritual event. This, among other reasons, refutes the modern speculation of Herder, Ewald, Lucke, Renan, and even of Neander, Geikie, and others, that the evangelist was wrong in the explanation of this remarkable saying which he offered in the twenty-first verse. John, who, better than modern commentators can do, ought to have known what the Lord meant, declares that Jesus was speaking of "the temple of his body" when, as the context shows, he was vindicating his right to cleanse the existing temple; and by τὸν ναὸν τοῦτον, "this sanctuary," he was also pointing to and referring in some sense to the temple structure in the midst of which he and the Jews were standing. The commentators have said, "John was wrong, and was led astray by his own fancies. There was no reference to the death or resurrection of Christ. The Lord meant," say they, "as follows: 'Persist in your lawless, irreverent, unbelieving treatment of the temple, and so destroy it. Let it cease by this handling of yours from being a temple, and I will prove my right to cleanse it, and to reform, rebuke, or condemn your immoral practices in it, by building it again, or rather erecting a spiritual temple, a temple without hands, and in three days, i.e. in a short time after you have consummated your impiety, I will complete my restorative work—I will build a new temple and fill it with my glory.'" If John had not appended the twenty-first verse, "Howbeit he spake concerning the temple of his body," the above interpretation would deserve very close attention and perhaps acceptance. But there are sundry difficulties in it, even if the evangelist had not supplied the true key:—e.g. Christ does not say, "I will raise up 'another' temple or a 'spiritual' temple on the ruins of the old;" but "I will raise it up," viz. the temple which I challenge you to "destroy." Though ἐν τρισὶν ἡμέραις, "in three days," is used in this indefinite sense, in Hosea (Hosea 6:2, LXX.), yet it is the accepted term for the period of three days, which counted from the death to the resurrection of the Lord, and which in the synoptic Gospels (Matthew 12:40) is distinctly foretold to be the great "sign" given to that generation. Moreover, from the Jewish misunderstanding of the words which appear in the synoptic narrative, viz. δια, τρίων ἡμέρων, "during three days," the literal character of the time specified had laid hold, not only of the disciples, but of the multitude. Again, the erection of the spiritual temple would not be an outward and visible sign of the grace and authority of the Lord; but rather the great spiritual reality itself—invisible indeed, and requiring signs to manliest and demonstrate its own occurrence and existence. We conclude, then, that the apostle knew better than his critics, and that we are to believe that, when the Lord said to the Jews, Destroy ( λύσατε, dissolve, break up) this temple, "he was speaking of the temple of his body," and at the same time linking and identifying the two temples, relating the one to the other so closely that the destruction of his body became ipso facto the demolition of the temple character of the building where they then stood. The temple of stone and gold, of stately decoration and ceremonial, derived all its true meaning from its being the gorgeous crystallization of a Divine idea embodied in his life. The temple had no value save as a meeting place for God and man, where by sacrifice and worship man might approach the Father, who declared himself to be reconciled, long suffering, and yet just. The Lord has come to the temple, but was himself One holier and "greater than the temple." God is manifested in the glory of that holy life, and man is set forth also in Christ's perfect high-priestly approach to and commerce with the excellent glory. The Lord knows that he is the Lamb, and the only begotten Son of God, and he knows also that his death is part of the awful method in which the vast designs of his righteous love will be secured. He has a baptism to be baptized with, and he is straitened until it be accomplished. He anticipates the end. As he said afterwards to Judas, "That thou doest do quickly;" so at this moment he said, Destroy this temple (of my body), and you will destroy therein the temple character of this historic embodiment of a grand prophetic hope; and I will raise it up, viz.—the temple of my body—in three days (not, I will raise it by quiet, unobserved, spirit processes in the souls of men, but) the very temple which you will bring down shall henceforth be the living and eternal temple of all the glory of God and all the possibilities of man. The great bulk of expositors of many types, who do not repudiate St. John's own words, see thus (with more or less of a double reference in it) the first main significance of the enigma. Whether our Lord pointed to his own Person as he uttered these words cannot be determined. It is said by some—If he had done so, all ambiguity would have been removed, and the misunderstanding which followed would have been impossible! Surely the Jews were not usually ready to receive parabolic truth of this kind so readily, and after their fashion were almost sure to misconceive and falsely to misrepresent it. Even the disciples did not see into its meaning until after the Resurrection (verse 22). How could they? Verily, then, and not till then, was it seen that the sign of the Prophet Jonas had been given to that generation.

John 2:20, John 2:21
The immediate reference of the words to the building before them was only one of a thousand misapplications of the words of Jesus. The seeds of truth which his words contain would take root in after days. Meanwhile the Jews answered and said—taking the obvious and literal sense of the words, and treating them with an ill-concealed irony, if not scoff, to which our Lord made no reply—In forty and six years was this temple built as we see it today. This is one of the most important chronological data for the life of our Lord. Herod the Great, according to Josephus ('Ant.,' John 15:11 1), commenced the rebuilding of the second temple in the autumn of the eighteenth year of his reign. We find that his first year reckoned from Nisan, A.U.C. 717-718. Consequently, the eighteenth year must have commenced between Nisan, A.U.C. 734-735 and 735-736. The forty-sixth year after this would make the. Passover at which this speech was delivered—the spring of A.U.C. 781, which, if we compare with the other hints, is a fixed point from which to reckon the birth year and death year of our Lord. The "about thirty years old" of the Lord at his baptism throws us to about A.U.C. 751, B.C. 2, for the year of his birth, and if there be only one Passover mentioned in John's Gospel between this and the last Passover, it gives A.U.C. 783 for the year of his death. This date is at least coincident with the date derived from the fifteenth year of Tiberius Caesar, as that of the commencement of the mission of John (see my examination of these dates in appendix to 'John the Baptist'). The temple which Herod began to repair in the eighteenth year of his reign was not completed until A.D. 64, under Herod Agrippa II., a very short period before its utter destruction. The irony and scorn are manifest: Wilt thou raise it up in three days? John shows, in verse 21, that, in the deep sense in which our Lord used the words, he abundantly justified his promise. But he— ἐκεῖνος, the Lord, not the people, not the disciples—spake of the temple of his body. This is the reflection which was made upon the word of Jesus by the evangelists in after days. Even Mark (Mark 14:58) reveals the presence of a spiritual interpretation of the words by some of his unsympathetic listeners. It must not be forgotten that, in the synoptists, we find the presence of the idea that his service was a temple service, and that he was greater than the temple (Matthew 12:6; cf. also Hebrews 3:6; 1 Corinthians 12:12, 1 Corinthians 12:27; 1 Corinthians 6:15; Romans 12:5; Ephesians 4:12; Ephesians 1:22, Ephesians 1:23; with Ephesians 2:19-22). Nor must it be forgotten that the Logos itself was, in the figurative language of Philo, spoken of as the house, or temple, of God. Later rabbinical representations also describe "the body of man as the temple in which the Shechinah operates" (Wunsche). A difficulty arises from the Lord's having claimed in these words to be on the point of raising himself from the dead, whereas elsewhere his resurrection is referred to the mighty power of God, as in verse 22; Acts 2:24; Acts 3:15; Acts 4:10; Romans 4:24; Romans 8:11; Galatians 1:1; Ephesians 1:20, etc. Without doubt, God and the Father, the Supreme Power, was thus seen in living activity; but the Divine nature of Christ not infrequently so steps forward into his consciousness that he can say, "I and the Father are one;" and (ch. 10:17, 18) "I will lay down my life that I may take it again" (cf. Ephesians 4:8-10).

John 2:22
When therefore he was raised from the dead, his disciples remembered that he spake this (to them£), and believed the Scripture, and the word which Jesus said. This frequent contrast instituted by the apostle between the first impression produced on the disciples (himself among them) and that which was produced by subsequent reflection after the resurrection of Jesus and gift of the Spirit, becomes a powerful mark of authenticity (compare the passages which Godet has here cited, John 4:32, John 4:33; John 7:39; John 11:12; John 12:16, John 12:33; John 13:28; with many others). "A pseudo-John imagining, in the second century, this ignorance of the apostle in regard to a saying which he had invented himself, is 'criticism' dashing itself against moral impossibility." These quiet "asides" and reflections of the biographer on the mistaken ideas which he cites and corrects, are of consummate value, as pointing out the stages by which the most stupendous ideas that have taken human spirits captive dawned on the most susceptible minds. The "Word" and the "Scripture" helped the disciples to subsequent faith. Why is "Scripture" in the singular, seeing that John used this form of expression ten times when he had one definite passage of Scripture in his mind, and used the plural when the general authority of Scripture was appealed to? Many have looked to one or another definite Scripture text supposed to predict the resurrection of Christ, such as Psalms 16:10 and Isaiah 53:1-12 (some, very wrongly, to Hosea 6:2, where no reference can be established to this great event). Dr. Moulton points back to Psalms 69:1-36., and the impression which the Lord's "zeal" had produced on the disciples. It seems better to recall Christ's own words, and the comment of Luke, in Luke 24:25-27, where the whole Scripture seems to have been laid under contribution to establish the grand expectation. Further, of John 20:9, where John, referring to the same subject, uses the word γραφή in the singular, for the general tendency of Scripture. All the passages which couple suffering and apparent defeat with triumph and victory, did prepare the mind of thoughtful men for the better understanding of the Resurrection. Thus Psalms 22:1-31. and the closing words of Psalms 89:1-52.; 110.; and Isaiah 53:1-12 thereupon come into view; and, in fact, all the Scriptures which anticipate the glorious reign and victory of the Christ and the extension of his kingdom, when coupled with those which portrayed the sorrows of Messiah and of the ideal Sufferer, implicitly convey the same thought. Consequently, numerous passages in Isaiah, Micah, Daniel, Zechariah, Malachi, with Psalms 2:1-12 and Psalms 72:1-20, Psalms 45:1-17, etc., taken in connection with prediction of the sorrows of Messiah, did prepare the disciples to believe that the Holy One could not be holden by the pangs of death (Acts 2:24, etc.). Before closing this paragraph, we must notice that, in this entire transaction, the Lord is not separating himself from the existing theocracy, hut interpreting its highest meaning. In the cleansing of the temple at the last he was judging and condemning. The vindication by our Lord of his own action was very different on the latter occasion from what it is here, and numerous other accompaniments are profoundly different; nor did he then speak of the destruction of the temple, although, as we have seen, much exaggerated and mis-apprehensive talk concerning him had been floating among the people (Matthew 26:61).

Verses 2:23-3:2
(3) Numerous signs in Jerusalem, with their twofold effects.
John 2:23
A new paragraph is commenced here. The conversation with Nicodemus is prefaced by a very remarkable summary of facts, and a hint of principles of action, which are intended to throw light on the great discourse, which hears the same kind of relation to St. John's Gospel that the sermon on the mount does to St. Matthew's Gospel. It is a compendium of the Christian faith. The very fulness and sufficiency of it suggests the doubt of its authenticity. Is not the Lord's reticence on other occasions, and even his enigmatic, parabolic methods of teaching, in decided contrast with the abundance of the revelations with which Nicodemus was favoured? We are tempted to ask—What was the evangelist's source of information? The only reply that seems to me rational is that John himself was the auditor of this discourse, and has preserved it for the edification and solace of the world. The disciple whom Jesus loved never left him, but was perpetually drinking in his words, and, with a genuine Hebrew retentiveness, preserved them intact; at all events, he so reproduced the leading ideas of the conversation. This is, we maintain, a far more scientific treatment of the authorities than the hypothesis of a Johannist of the second century having gathered up and idealized the synoptic records of the scribes, who, by sundry questions, brought forth from the Lord some of his most characteristic teaching. Thoma urges that we have hero a spiritual rechauffe of "the rich young man," of "the lawyer," and of the story of Paul, himself a Pharisee, when finally convinced that he needed a new creation and a spiritual life! First of all, then, we have the place, general period, and specific time referred to: Now when he was in Jerusalem—not the temple, but in the houses and streets, and perhaps suburbs, of Jerusalem ( ἱερουσαλύμοις the plural form used generally in the Gospel, while ἱερουσαλήμ is used in the Revelation in symbolic sense)—at the Passover; a period generally covering nine or ten days of celebration, extending from the first purifying of the houses from all leaven and the drawing of pure water on the thirteenth Nisan, the paschal meal on the fourteenth Nisan, the feasts in the evenings of the great days of convocation, fifteenth and twenty-first of the month, and the ceremonies of the intervening six days. In the feast must refer to one or ether of the great days of convocation, worship, and feasting. Many believed on his Name; i.e. on his Messiahship, rather than on himself, as their Prophet, Purifier, self-sacrificing Priest, or than on himself as Lamb of God or Son of God. They accepted on easy terms, with a fickle and perhaps eager fanaticism, the first impression produced by him when they saw the signs which he was making of his heavenly mission and nature. We must conclude, therefore, that he did in many ways partially unveil himself. Nicodemus heard of these "signs," and referred them to a Divine commission. John does not here, nor elsewhere, say what these signs were—whether they consisted of effects produced on nature or on men, whether they were deeds of healing, or of moral compulsion, or repression, or reformation. Great expectations with reference to a coming Christ had been excited in the breasts of tens of thousands by John the Baptist's fiery ministry. The result was that men now flocked to Jesus in greater numbers than they had done to him (John 3:26). The faith that they exercised was neither deep nor appreciative, yet it was worthy of the name of faith.

John 2:24, John 2:25
But Jesus did not (imperfect) trust himself to them; not even to those who had "trusted on his Name." This remarkable expression corresponds with many actions and methods of Jesus. When he was offered the homage of devils, he forbade them to speak. When those who had been simply healed of bodily disease began garrulously to proclaim his praises, he silenced them. He had no faith in their faith, and consequently did not open to them more of his nature; still less did he assume, as they would have liked him to do, an immediate and outward Messiahship of political revolt. He did not break the bruised reed nor quench the smoking flax, and often made use of the smallest remnant of spiritual apprehension; but even in Galilee, when they would by force have made him a king, "he sent the multitudes away." The apparently arbitrary permission given to others to proclaim his Name (as, e.g., to the healed demoniac of Gergesa, Luke 8:39; cf. Luke 9:57-62) suggests the precise inquiry which John had felt from the first Jerusalem visit, and which, with profound insight, he thus meets: "He did not trust himself to them," owing to the fact that he knew—( γινώσκειν by apperceptive and continuous processes)—all (men) persons. He penetrated their thoughts, discerned their character, saw the meaning of their faith, the burden of their wishes, the regal passions that consumed them—he knew all. And also because he had no need that any should testify what was in (the) man; for he himself—without such aid—knew what was in (the) man. The definite articles here may either restrict the meaning to the men who happened one by one to come under his searching glance (John 7:51; Meyer), or it may mean "man" generically, "human nature" in all its peril, weakness, and self-deception. Geikie gives a novel, though entirely indefensible, translation: "He needed not that any should bear witness respecting him as man." The better and more accurate translation is the first; but since his glance is universal and contact with souls continuous—man by man—the statement thus embraces even more than is involved in the generic sense. The knowledge of man (homo) "generically" would not embrace his individualities—would leave out the specialities of each ease. The particularism of Christ's penetrative glance gives the stronger and better explanation of the reserve of Christ in dealing with these half-believers, than the generic or rather universal knowledge which is supposed to be involved. N.B.—

HOMILETICS
John 2:1-11
The first miracle.
It took place on "the third day;" that is, the third day from the place—fifty miles away—where Nathanael had met Jesus. The Lord had then displayed his omniscience, and he now displays his omnipotence.

I. THE SCENE OF THE MIRACLE. "Cana of Galilee."

1. This was a small village, about three hours' journey from Nazareth, rather insignificant in its history, for it is not named in the Old Testament nor in Josephus.

2. The miracle occurred, not upon the highway of the village, but in the comparative privacy of the family circle.

3. The house was probably occupied by persons known to Jesus, if not related to his mother Mary by ties of affinity; for Mary was there, evidently with a view to the marriage, and may have superintended its social arrangements. The directions she gave to the servants sanction this view.

II. THE OCCASION OF THE MIRACLE. "There was a marriage in Cana of Galilee."

1. The presence of Christ suggests the honour of matrimony.
2. It is allowable to rejoice on such occasions. Our Lord sanctions by his presence both the marriage and the feast.

III. THE NECESSITY FOR THE MIRACLE. "And when the wine failed, the mother of Jesus saith unto him, They have no wine." The supply of wine may have failed

IV. MARY'S APPEAL TO CHRIST. "They have no wine."

1. She appeals to her Son, not, perhaps, so much because the deficiency of the wine was caused by his arrival at Cana with his five disciples, but because she evidently expected him to exercise his superhuman power to meet the unexpected need. This seems evident

2. There is nothing in her appeal to her Son to justify the Roman Cathohic argument in favour of the virgin Mary's intercession in heaven, because

V. CHRIST'S ANSWER TO HIS MOTHER'S APPEAL. "What have I to do with thee, woman?"

1. This language implies no want of respect for his mother, because the term "woman" is the same which he addresses to her in his dying moments, "Woman, behold thy son!" (John 19:26). Yet this mode of address implies a change of relationship between Jesus and Mary. She was no longer "mother," but "woman." We see the trace of this change in the memorable question, "Who is my mother? and who are my brethren?" (Matthew 12:46).

2. The language implies that the period of subjection to Joseph and Mary was now at an end, that he is now "the Servant of Jehovah," that his work as the Messiah has at last begun.

3. His further reply, "Mine hour is not yet come," does not imply a refusal of her request, but only a postponement of the time for working the miracle. He would hold in his own hands the supreme disposal of his power.

VI. THE REALITY OF THE MIRACLE. The water was turned into wine. He who can create the grape can create the wine. He who can create matter can easily change it from one kind to another. The reality of this miracle is attested:

1. By the evidence of the servants who knew what the water was.
2. By the evidence of the ruler of the feast as to what it became. There was no visible action in this case interposing between the miracle worker and his remarkable "sign."

VII. THERE IS NOTHING INCONSISTENT WITH THE CHARACTER OF CHRIST IN HIS REPLENISHING THE SUPPLY OF WINE. Those who maintain that the wine created by miracle was unfermented, and, therefore, unintoxicating, ought to know:

1. That there is no such thing as unfermented wine.
2. That it is no more inconsistent with Christ's character to create wine than to create the grape; yet the grape was created with a full knowledge of its properties.

3. That while there is nothing in Scripture to justify the statement thai it is a sin to drink wine, the argument from expediency asserted by the Apostle Paul (1 Corinthians 8:13) ought to have a conclusive weight with Christian people in the way of justifying a total abstinence from strong drink.

VIII. THE OBJECT OF THE MIRACLE AT CANA. "It manifested forth his glory." It proved that, because "the Father loveth the Son," he hath "given all things into his hand" (John 3:35). The apostles manifested the glory of Jehovah in their miracles; Jesus manifested his own.

IX. THE RESULT or THIS MIRACLE. "And his disciples believed on him." They believed as they had never done before; their faith was strengthened; they saw fresh evidence of his Divine nature and Divine power; and, no doubt, had "joy and peace in believing.

John 2:12
The transition between private and public life.
Before our Lord entered on his public life at Jerusalem, he goes back, as it were, for a moment into the retirement of his family.

I. THE SCENE OF OUR LORD'S VISIT. "After this he went down to Capernaum."

1. It was the Jewish capital of Galilee, down upon the Sea of Tiberias, an important place of commerce.

2. It became, after Nazareth, the home of Jesus. (Matthew 4:13.) It is called "his own city" (Matthew 9:1). On the occasion of the present visit he had come directly from Nazareth, after the Cana miracle.

3. It was a city honoured by the working of many miracles; yet, notwithstanding, distinguished by a most perverse unbelief. "Thou Capernaum, which art exalted to heaven, shalt be cast down to hell" (Matthew 11:23).

4. It is now a ruin, identified as Tell-Hum.
II. THE OCCASION AND CIRCUMSTANCES OF THIS VISIT. It has a double aspect so far as it relates to Christ's relatives and to his disciples. "His mother and brethren are still with him, attached merely by nature; his disciples newly attached by faith."

1. Christ recognized the tender ties of kinship. He allowed his mother and his brothers—though they did not yet believe in him—to enjoy the satisfaction of his society for a time before his entrance upon his public ministry.

2. Christ definitely called the disciples to the apostleship during this visit. This is evident from Matthew 10:1. The call was followed by the miraculous draught of fishes. The disciples were henceforth to follow Christ forever.

John 2:13-22
Christ in the temple.
He went up straightway to the Passover at Jerusalem, for he honoured every ordinance of the old dispensation so long as it lasted.

I. THE ACT OF OUR LORD IN THE TEMPLE. His ministry must open in the temple, which was the sanctuary of Judaism, and it must open with an act of holiness rather than a display of power.

1. His attitude was the subject of prophecy. "The Lord, whom ye seek, shall suddenly come to his temple … he shall purify the sons of Levi" (Malachi 3:1-3).

2. It was quite in keeping likewise with the character of him of whom the Baptist said, "Whose fan is in his hand" (Matthew 3:12). Christ was about to vindicate the sanctity of his Father's house by cleansing out the rabble of money-changers and dealers.

II. THE TIME OF THIS ACT—THE PASSOVER. As one of the great feasts of the Jews, it attracted to Jerusalem the entire people of the country, in their ecclesiastical relationships. His hour was now come.

III. THE ACT ITSELF. As to sellers of oxen and sheep and doves, and money changers, "he drove them all out of the temple, and the sheep and the oxen, and poured out the changers' money, and overthrew the tables."

1. It was an act of supreme courage. The dominant hierarchy, corrupt and faithless as it was, was supported by the public opinion of Jerusalem, and might have crushed this zealot on the spot. Yet our Lord proceeds with the utmost deliberation to the work of purifying the temple with the "whip of cords" in his hand, not wielded as an instrument of offence, but as a symbol of authority. He has, no doubt, the consciousness of a supernatural force that could be put forth in case of need.

2. It was an act of holy zeal. "Make not my Father's house a house of merchandise."

3. He was supported in his act by the very conscience of the Jews themselves, who knew that he was right and they were wrong.

IV. THE EFFECT OF THIS ACT. It had a double effect.
1. Consider its effect upon the disciples.
2. Consider its effect upon the Jews. As soon as they had recovered from the surprise of this sudden act, they began to question its authority. "What sign showest thou unto us, seeing that thou doest these things?"

(a) The words were naturally taken by the Jews to refer to the temple he had just cleansed. The false witnesses of Christ on his final trial, and Stephen's accusers, remembered the saying in its literal application (Matthew 26:61; Acts 6:14).

(b) But the apostle refers them to "the temple of his own body," which would in three days be raised up again. The apostolic comment is decisive as to their true meaning. But what connection could there be between the temple and his body?

( α) The destruction of the temple was to come about by the slaying of the Messiah: "The Messiah shall be cut off … and the people of a prince who shall come shall destroy the city and the sanctuary" (Daniel 9:26). The death of the Messiah ends the temple; the veil of the temple is rent; there is no more to be a holy place, a priesthood, a sacrifice. The destruction of the temple was destined to be in Christ's person: "On his body the fatal blow struck by the hand of the Jews would fall, which would lay the sanctuary in ruins."

( β) The restoration of the temple is to come likewise through his body raised from the dead. "The Messiah perishes: the temple falls. The Messiah lives again: the true temple rises on the ruins of the symbolical."

John 2:23-25
Our Lord's work in Jerusalem.
After the temple incident, there seemed to be a disposition upon the part of the people to accept him.

I. MARK THE PUBLICITY OUR LORD GIVES TO HIS MISSION. "When he was in Jerusalem at the Passover, in the feast." He selected a time when he could put himself in contact with the whole nation gathered to one of their annual feasts. He must show himself to "Israel," and not only to the people of its capital. He must come "unto his own," whether they will accept him or reject him.

II. MARK THE WIDESPREAD MOVEMENT IN HIS FAVOUR. "Many believed in his Name, when they saw the miracles which he did."

1. The nature of their belief.
2. The ground of their belief. "When they saw the miracles which he did."

(a) Yet it did not spring out of any previous preparations of the heart, and did not lead to any definite or permanent result of a spiritual nature.

(b) Their belief, after all, nominal as it was, was better than the utter unbelief of the Pharisees and scribes after they had witnessed the signs and wonders of the Lord.

III. MARK CHRIST'S ATTITUDE TOWARDS THESE MERELY NOMINAL DISCIPLES. "But Jesus did not commit himself unto them."

1. He was not elated by their ready acceptance of him.
2. He "had no faith in their faith," and, accordingly, he either withheld from them the fuller instruction intended for disciples, or withdrew from them into the more congenial society of those who were "disciples indeed."

3. Mark the reason of this conduct. "Because he knew all men."

(a) not in the scales of worldly estimation, 

(b) but in the scale of heavenly realities.

This thought ought to humble us in the deepest self-abasement in his sight.

HOMILIES BY J.R. THOMSON
John 2:1-11
Jesus and social life.
Public men are sometimes anxious with regard to a first appearance, that it should be upon a scene, in society, and with accompaniments worthy of themselves or of their own conceptions of themselves. Jesus proved his superiority to human vanity and weakness in performing his first "sign" in a lowly home at a villager's wedding. His conduct in this was just like himself.

I. THE LORD JESUS WAS OPPOSED TO ASCETICISM. Religion and asceticism are often in the popular mind associated; and pretenders have often taken advantage of the association. Even true prophets, like Elijah and John the Baptist, have had a strain of asceticism in their nature, a vein of asceticism in their life. And vigorous sects, like the Essenes, have sometimes gained a reputation and an influence by a self-denying life led for self-denial's sake. In Christian times again and again this principle has sprung into prominence, and has exercised immense power over society. One thing is clear, that Jesus had no sympathy with isolation, unsociableness, austerity.

II. THE LORD JESUS FREQUENTED ALL KINDS OF HUMAN SOCIETY. He dined with Pharisees and with publicans with an impartial sociability. He does not seem to have refused invitations to partake hospitality, from whatever quarter they might come. It was a complaint brought against him by the formalists, that he was "gluttonous, a wine bibber, and a friend of publicans and sinners." This was untrue; but it points to a truth, viz. that our Lord had no aversion to social gatherings. He frequented the society of men, in order to diffuse his influence and his doctrine; and chiefly that men might see and hear and know him, and through him the grace of God.

III. THE LORD JESUS ENCOURAGED HIS DISCIPLES TO MIX FREELY WITH THEIR FELLOW MEN. There were at this period but few of them—perhaps five; and this was an early stage of their discipleship. But there was something for them to learn at the marriage feast; and, as the narrative tells us, the experience was most profitable to themselves. At the same time, there was a lesson regarding their own misson and the methods of its fulfilment, which more or less they acquired by participating in suck social gatherings as these. They were to learn that those who would be spiritual helpers of men must first be, and prove themselves to be, their friends.

IV. THE LORD JESUS SANCTIONED LOVE AND MARRIAGE. Society is not possible apart from family life; and it is not a good sign of the morals of a community when men's social enjoyments are disconnected from virtuous women and from holy homes. It is universally acknowledged that Christ has exalted woman to her rightful and intended position; and it has not generally been considered how largely this effect has been owing to our Lord's treatment, first of his own mother, and secondly of the bride of Cana, on this occasion. The domestic relations should form the nucleus, so to speak, of the social life of humanity. They are the true and Divine antidote to man's selfishness and passions. And Christ teaches us that pleasure is to be found, not only in the world, in the society of the profligate, but in that home life, those sacred relations, which are too generally regarded as associated with disappointment, cheerlessness, and misery.

V. THE LORD JESUS APPROVED AND PROMOTED INNOCENT FESTIVITY. In his provision of wine for the wedding feast, we observe that Jesus did two things.

1. He gave his friends what was not an absolute necessity, but an enjoyment, a luxury. The guests might have drunk water, but the Divine Friend did not choose that they should be compelled to do so. He gives us better gifts than we deserve, if not better than we desire.

2. He gave his friends abundance, more than enough for the occasion. There was a supply for future need. It is thus that he reveals the liberality of his heart and the munificence of his provision.—T.

John 2:1-11
Jesus and the marriage state.
Of the services which our Lord Christ has rendered to human society, none is more conspicuous and undeniable than the honour which he has put upon marriage. Of all institutions and relations existing among men, there is none which has met with so much slander, hate, and scorn, as matrimony. The sinful and the selfish, not content with avoiding marriage themselves, overwhelm those who honour and enter upon wedded life with ridicule and contempt. This is not to be wondered at, inasmuch as true and honourable marriage involves abstinence from unlawful pleasures, and also a fidelity and constancy of affection amidst the changes, responsibilities, and troubles incident to this estate. From the narrative before us, and other instances in our Saviour's life and teaching, we learn that Christ commands, sanctions, and hallows matrimony for many sufficient reasons.

I. AS TENDING TO HONOUR WOMANHOOD. Those who disparage wedded life are usually found to take a base view of the feminine sex, to regard women rather as instruments of sensual pleasure than as the honourable companions of men. The true wife takes a position which not only ennobles herself, but raises her sex. In this respect marriage is in complete opposition to concubinage and polygamy and those temporary alliances which there seems a disposition, even in some civilized communities, to look upon with favour.

II. AS COMBATTING THE SELFISHNESS OF SINFUL MEN. Many a naturally self-indulgent and self-seeking man has experienced the benefit of a relationship which has drawn his thoughts away from self, and has led him to interest himself in his wife and children, and for their sake to labour with strenuous diligence, and to submit patiently to inconveniences and privations. Instead of living to gratify himself, and regarding the other sex as offering opportunities for such gratification, such a man has learned to look upon human life as an opportunity for bearing the burdens and cheering the lot of others. And virtuous fidelity becomes a silent but effectual witness against the prevalent and seductive vices of mankind.

III. AS PROMOTIVE OF THE TRUE WELFARE OF SOCIETY. The family is the divinely ordered unit of human society. This has been recognized even in pagan nations. But Christianity, in giving to the world a higher ideal of marriage, was rendered a vast service to every Christian state. The increase of the population, the prevalence of industry and of knowledge, the formation of virtuous habits, all contribute to national prosperity; and all are promoted by the sacredness and honour of the marriage tie.

IV. AS CONTRIBUTIVE TO THE PROSPERITY OF THE CHRISTIAN CHURCH. It is in holy households that the most intelligent and useful and steadfast members of Christian Churches are trained; it is from these that the ranks of the spiritual ministries are recruited; it is these that hand down the uncorrupted truth from generation to generation. The children of prayer and watchfulness rise up to become the strong men in the arsenals and in the armies of the Eternal.

V. AS EMBLEMATIC OF DIVINE LOVE AND FAITHFULNESS. Christ himself implanted the germ of that idea of the spiritual and Divine marriage which so developed under the Apostle Paul. tie is the true Bridegroom, and his Church is the true bride. But for our appreciation of what is involved in this mystic and hallowed relationship we are dependent upon our acquaintance and experience of matrimony as existing in human society. Thus we learn what depth of meaning lies in the statement, "Christ loved his spouse the Church, and gave himself for it!"—T.

John 2:1-11
Jesus and nature.
In recording this incident, the evangelist tells his story with beautiful simplicity, and as if scarcely conscious that it contains what is marvellous and supernatural. It doubtless seemed to him so natural that Jesus should have acted as he did, that he wrote without drawing any especial attention to what in the narrative was evidently miraculous. John had himself seen so many instances of the superhuman authority of his Master, that he could not think of that mighty and gracious Being as acting otherwise than as he did. In this mighty work and sign which has immortalized the Galilaean village of Cana, we behold Jesus -

I. ASSERTING HIS SUPREMACY OVER NATURE. Most of Christ's miracles were of this character; they exhibit him as governing and controlling with perfect ease the natural forces, whether physical or physiological, which the Creator has associated with the various forms of matter. It would be idle curiosity to speculate upon the methods in which bread was multiplied, and in which water was turned to wine. The poetic rendering of the change may be accepted—

"The conscious water saw its Lord, and blushed."

II. MAKING USE OF HUMAN AGENCY. This was according to our Lord's wont. He bade his disciples distribute the bread; he directed the blind man to wash in the pool of Siloam; and on this occasion, though he might have dispensed with the assistance of the servants, he chose to make use of their agency, both in filling the water pots, and in pouring out from them that draughts might be borne to the master and to the guests. It is thus that the Lord Christ chooses to confer blessings upon men; he uses some to provide for the wants of others, both bodily and spiritually; he entrusts to each some ministry of blessing, and each becomes his brother's keeper.

III. MAKING USE OF EXISTING MATERIALS. It would, perhaps, have been as easy for Jesus to have filled the empty vessels with wine as to transform the water with which he chose that they should be filled. But this would not have been his way. He did not work marvels for the marvels' sake. He took the material which was to hand, and wrought upon it. It is a good lesson for us to learn; let us take the circumstances in which Providence has placed us, the characters with whom Providence has associated us, and seek and strive to use them for God's glory.

IV. CHANGING THE INFERIOR INTO THE SUPERIOR. A thaumaturge might have attempted to change wine into water, a man into a beast. But such a method of proceeding was not possible to Christ, who carries on a process of spiritual evolution in which the lower form is displaced by the higher, and indeed is transformed into it. It is thus that our Divine Lord works in the human heart and in human society. Nihil tetigit quod non ornavit. He has passed his wonder working hand over many a heart, many an institution and usage of men; and lo! the water of nature is transfigured into the wine of grace.

V. CALLING UPON NATURE TO YIELD OF HER BEST AND ABUNDANTLY. The wine which the Divine Guest provided was the best at the table, and of it there was far more than enough. When Jesus exerts his power he exerts it to high purpose; his gifts are gracious and liberal. He dowers his Church with choicest bestowments; so that they who are his own may justly say, "All things are ours." When he gives himself unto his spouse, the Church, he declares, in the fulness of his love and liberality, "All that I have is thine."—T.

John 2:1-11
The marriage feast at Cana a pledge of the marriage supper of the Lamb.
This first "sign" of our Lord's public ministry may be taken as an emblem and an earnest of a vaster gathering, a more sacred festivity, an eternal fellowship. Observe the elements of heavenly bliss here anticipated upon earth.

I. DIVINE ESPOUSALS. Then shall it be proclaimed, "The marriage of the Lamb is come."

II. CONGENIAL SOCIETY. The mother and brethren of the Lord, the disciples, the happy pair, the joyous guests, figure the assembly and Church of the Firstborn.

III. ABUNDANT PROVISION. AS Jesus secured an ample supply for want and for enjoyment, so shall the banqueting house of the immortals be richly furnished with all spiritual viands for satisfaction and for delight.

IV. PERPETUAL FESTIVITIES. The Jews celebrated a wedding by festivities extending over several days; but of the feast of salvation and of life there shall be no end.

"Blessed are they which are bidden to the marriage supper of the Lamb."—T.

John 2:3
"They have no wine."
Just as the scarcity of provisions in the wilderness gave Jesus an opportunity to supply the need of a multitude; just as it was permitted that a man should be born blind, "that the works of God should be manifest in him;" so the falling short of the supply of wine at Cans gave an opportunity for the performance by Christ of a beneficent and instructive miracle. And the lesson is one widely impressive and helpful which is thus conveyed concerning human need and Divine grace and supply.

I. GOD LETS MEN WANT. It is a paradox, but it is a truth, that it is for our good to suffer need of many kinds.

1. Thus he teaches us how slender are our resources, and how soon exhausted.

2. Thus it is suggested to us to look without, to look above, for the satisfaction of our desires.

3. Thus it is arranged that, when God interposes upon our behalf, we shall welcome and value his intervention.

II. GOD SUPPLIES MEN'S WANTS AND SATISFIES THEIR DESIRES.

1. He does this at the right moment, when the pressure is heavy enough, but not too heavy.

2. He does this in the exercise of his own power, that the glory may be his.

3. He does this in a gracious and affectionate manner, displaying his sympathy as well as his authority.

III. THE PURPOSES SUBSERVED BY THE SUPPLY OF HUMAN NEED BY DIVINE BOUNTY.

1. All blessings come thus to be regarded as the immediate bestowments of Heaven.

2. And are seen to be the outward revelations of the attributes of the Father's heart.

3. And are the occasion of devout acknowledgment and fervent adoration.—T.

John 2:4
"Mine hour is not yet come."
God has his own times for all his works. His Son, Christ Jesus, knew no haste; he laboured sometimes to exhaustion; he shrank from no suffering or privation. Yet he was thirty years of age before he began his ministry; and now and again in the course of that ministry he withdrew from the public gaze. When the time came for conflict and death, he was ready for the encounter. But until the time came he was not to be forced into the position which he knew he was to take. Neither the urgency of his mother and his brethren, nor the restlessness of some of his disciples, nor the impulses of the multitude, could move him to take a step for which he was not yet prepared. "Mine hour," said he, "is not yet come." There was—

I. AN HOUR FOR HIS ADVENT. This seems to us to have come late in the history of our sinful humanity. But it was in "the fulness of the time" that Jesus came.

II. A SEASON FOR HIS ENTRANCE UPON THE PUBLIC MINISTRY. Why this should have been deferred so long, it is impossible for us to say; but there was a sufficient reason. A delay which seems to us protracted is as a moment to the Eternal.

III. A TIME FOR THE MANIFESTATION OF HIS GLORY BY MIRACLES. Again and again the Jews, and even his own disciples, impatiently urged the Lord to assert his supernatural power. It was characteristic of him that he commenced his series of "signs" in the quiet domestic scene at Cana. He was not to be hastened in this or in any of his plans.

IV. AN HOUR FOR HIS GIVING UP OF HIMSELF TO DIE. We cannot read the words of the text, spoken at the commencement of his public life, without having our thoughts carried, by way of contrast, to the close of that wonderful career, when our Lord exclaimed, "Father, the hour is come!" Until then, none could take from him his life.

V. A TIME FOR THE OUTPOURING OF THE HOLY SPIRIT, AND FOR THE EVANGELIZATION OF THE WORLD. Jesus had waited, and, after his ascension, his disciples were enjoined to wait. The promise of the Father was to be fulfilled in its appointed time; when they should receive power from on high, then was to commence the great work of their life.

VI. AN HOUR FOR THE SECOND COMING. "God hath appointed a day." "Of that day and hour knoweth no man." Why should we, like Mary, like the short-sighted disciples, urge and implore the immediate appearance of the Lord? His hour has not yet arrived, or he himself would be here. It is ours reverently to expect, patiently to wait and hope. "He that cometh will come, and will not tarry."—T.

John 2:5
"Whatsoever he saith unto you, do it."
As his mother knew Jesus the best, so she reverenced him the most. She had reason for thinking and for speaking as she did regarding her Divine Son. In the words she addressed to the servants at the house where the wedding feast was celebrated, her estimation of Jesus came forth from her lips unconsciously. We admire her character, and we receive her testimony. The Church takes up this her language, and addresses those who are within the house and those who are without, and, pointing to the Divine Lord, says, "Whatsoever he saith unto you, do it."

I. THE AUTHORITY OF CHRIST IS UNIQUE AND ABSOLUTE. There are limits to the authority of all human leaders, teachers, and masters, however wise and good, and it would be folly to bind ourselves to obey them in all things. But it is wisdom to yield an unhesitating allegiance to our Divine Lord.

1. For his authority is Divine in its nature. He that honoureth the Son, honoureth the Father who sent him.

2. His commands possess the authority of rectitude. Herein lies the incontrovertible ground of our obedience. Reason and conscience acknowledge and approve the claims of the Lawgiver and the Law. None does wrong who obeys Christ, even though he may thus be led into suffering and danger.

3. To this is added the sacred authority of love. All that Jesus has done and suffered for us constitutes a claim upon our cheerful loyalty. "If ye love me," is his appeal, "keep my commandments."

II. THE AUTHORITY OF CHRIST IS UNIVERSAL IN ITS RANGE.

1. It is manifestly binding upon all his people. They are admonished to "call no man Master;" and, at the same time, they are thus addressed: "Ye call me Master and Lord, and ye say well, for so I am." The word "whatsoever" may remind us that occasions may arise when it will be very difficult to obey our Lord's behests; such occasions will test our fidelity and sincerity and constancy; and they will enable us to commend ourselves to him "whose we are and whom we serve."

2. It is truly binding upon all mankind. He is "Lord of all," because he is Saviour of all. He claims submission and service as his right. He says to all who hear his Word, "Come unto me;" "Learn of me;" "Follow me." Whatsoever, then, he saith unto you, do it! Such obedience will be for your true interest, your eternal peace and happiness.—T.

John 2:10
"Thou hast kept the good wine until now."
True religion and all its benefits are progressive. Instead of looking back to a golden age, the people of God have ever been encouraged to turn the gaze of their hearts towards the future. The counsels of God have been gradually unfolded, and the visions of inspired seers have in measure been realized. There is no sign of exhaustion in the resources of Divine grace, in the provisions of Divine beneficence. Every age of Church history, every period of Christian experience, has heard the amazed and grateful acknowledgment offered to heaven: "Thou hast kept the good wine until now."

I. GOD'S GRACE IS PROGRESSIVELY REVEALED IN THE INDIVIDUAL EXPERIENCE OF CHRISTIANS. The longer Jesus is known, the more are his benefits realized, and the more is he valued. Advancing years, seasons of affliction and adversity, the approach of the end of the pilgrimage, afford growing opportunities of testing the faithfulness of the Father and the friendship of the Christ. The wine of grace mellows and refines with the lapse of time and the enlargement of experience.

II. GOD'S GRACE IS PROGRESSIVELY REVEALED IN THE SUCCESSIVE EPOCHS OF THE WORLD'S AND THE CHURCH'S HISTORY.

1. Time has unfolded to the understanding and the heart of humanity the character of Christ. There certainly never was a time when that character was so studied and so appreciated as now.

2. Time has proved the extent and the variety of Christ's power to bless. Days of persecution, days of missionary zeal, days of defence and confirmation of the truth, have succeeded one another; and every epoch seems to reveal to humanity the goodness of the wine in a heightened and more precious degree.

3. Time has shown what Christianity can do to develop and improve society. As new forms of social life have come into being, as new social needs emerge, as new difficulties arise in human relationships, these successive events make it evident that what the world wants is supplied in the Son of man. That new conditions of human society are approaching is certain; but it is equally certain that our Divine religion will prove its adaptation in the future as in the past. Under the guidance of Providence, there is in store for our humanity larger, richer, better life; and the Lord Christ shall fill the multiplied and ampler vessels with the choicest vintage of his love.

III. GOD'S GRACE WILL BE PROGRESSIVELY REVEALED IN ETERNITY. The wine is good. here and now; Christ saves from sin, strengthens for duty, renews and purifies and blesses. But surely those who are brought to the kingdom above, where the question is not of conflict but of service, not of patience but of praise, shall, upon tasting the spiritual delights of eternity, be constrained to exclaim, "Thou hast kept the good wine until now."—T.

John 2:11
"This beginning of his signs."
All that a man does may be regarded as significant of his character and aims in life. How far more obviously and instructively is this the case with the actions of the Son of God! Yet, though whatever Jesus did may be regarded thus, there are certain works of his which the evangelist notes especially as being signs. Of these works, the deed performed at Cana is remarked to be the first in point of time.

I. WHAT THESE SIGNS WERE IN THEMSELVES.

1. They were works, and mighty works; such as implied great power on the part of the Worker; such as were not wrought by ordinary men.

2. They were wonders, or miracles, fitted to arrest the attention, awaken the inquiry, excite the surprise, of beholders.

3. As in this instance, they were deeds authoritative over nature, its elements, processes, and laws.

II. OF WHAT THESE SIGNS WERE SIGNIFICANT. That they did speak to the minds and hearts of those who beheld them, is clear; they compelled the inquiry, "What manner of man is this?" The works led the witnesses to ask concerning the Worker; for they testified of him.

1. Of a Divine presence and power among men. The signs were as the cry of a herald, as a trumpet call summoning the attention of all who were capable of understanding. They spake in plainest language, and their voice and utterance was this: "The King of nature and the Lord of man is here!"

2. Of Divine compassion and mercy. Observe the contrast between the mediators of the old covenant and the new. The first sign which Moses wrought was to turn water into blood; the first which Jesus presented to men was to turn water into wine. We see pity in its varying grades excited by human want and. misery, manifesting itself in the exercise of authority prompted and guided by love.

3. Of Divine adaptation to special needs of men. There was vast variety in the miraculous ministrations of Immanuel. The first sign proves that the same Lord who supplies the most urgent wants is not unmindful of the social pleasures and comforts of men. There is delicate discrimination and thoughtful adaptation and suitability in the marvels which Jesus wrought. Bread for the hungry, healing for the sick; yet also wine for the joyful and the festive.

III. TO WHOM THESE SIGNS APPEALED.

1. Not primarily to unbelievers. Whether there were any such in the happy circle in whose midst and for whose benefit the first of the signs was exhibited, we do not know; probably all were friendly and receptive, and none more than partially enlightened. Jesus did not go into public and perform a wonder to amaze a multitude.

2. But to his disciples. There was no sign from heaven for the unspiritual, but for the believing and affectionate there were proofs given that their confidence and love were not misplaced. "His disciples believed on him," i.e. all the more as they saw more of the might of his word and the tenderness of his heart.—T.

John 2:11
"Jesus … manifested forth his glory."
Does it seem to the reader of this simple narrative that this language is somewhat strained—is pitched rather too high? An obscure village, a homely festival, a peasants' party;—are these suggestive of, harmonious with, this great word "glory"? Ah! let us not be deceived by outward, appearances; but rather remember that, as the world judges, there was no glory in Jesus any more than in his surroundings, his associates. Be it ours to form a wiser, juster, truer judgment.

I. GLORY WAS MANIFESTED IN CHRIST'S COMMAND AND CONTROL OF NATURE.

II. GLORY WAS SHOWN FORTH IN THE REVELATION OF CHRIST'S OWN LOVE AND GRACE. To the purged vision of evangelists and apostles there was a higher glory in the pity of the Redeemer than could have been displayed by any sign from heaven. "They beheld his glory …full of grace and truth."

III. GLORY WAS REFLECTED UPON THE COUNTENANCES AND THE HEARTS OF THE ASSEMBLED COMPANY. The master of the feast, the bride and the bridegroom, may little have known who and what manner of person they had invited and were entertaining in Jesus of Nazareth. But henceforth!—surely henceforth he must have been to them the Divine Friend and Lord. Whosoever will welcome Jesus to his home and to his heart shall learn the mystery alike of his majesty and of his love.

IV. GLORY WAS REVEALED TO CHRIST'S OWN DISCIPLES. These five newly found companions and pupils were soon privileged with intimations of the unique character and power of their Master. It was a lesson memorable and precious as being the first among many. They who learn from Jesus lessons of love and pity, lessons of wisdom and power, learn at the same time a lesson of moral splendour and majesty which shall prepare them for renewed manifestations in a long, an infinite series.

V. GLORY WAS, THROUGH THIS RECORD, RADIATED TO ALL TIME AND TO THE WHOLE UNIVERSE, REVEALING THE CHARACTER AND THE MINISTRY OF IMMANUEL.—T.

John 2:11
"His disciples believed on him."
There is singular simplicity and beauty in this statement, coming where it does at the close of this narrative.

I. OF WHOM IS THIS BELIEF ASSENTED? Not, as might perhaps have been expected, of strangers, who witnessed the mighty work and sign, but of five men here named "the disciples" of Jesus.

II. WHAT WAS THEIR PREPARATION FOR THIS BELIEF? Undoubtedly their admiration and affection for Jesus, who had sought them or welcomed them, and shown them the friendliness of his heart.

III. WHAT WAS THE OCCASION OF THIS RELIEF? It was the "sign" they witnessed, the moral glory which they discerned in the Master's sympathetic and gracious action. Coming to hearts so prepared, the wonder did its work effectually.
IV. WHAT WERE THE RESULTS OF THIS BELIEF?

1. The satisfaction, rest, and joy of their own minds.

2. The resolve and ability to publish the Saviour's fame, and bring men to behold his glory.—T.

John 2:14-17
The vindication of a desecrated temple.
High purposes were subserved by the exercise of the Saviour's authority both at the beginning and at the close of his ministry. If there was in this conduct an evidential meaning for the Jews, there was also a symbolical meaning for all time.

I. IN WHAT THE HOLINESS OF THE TEMPLE CONSISTED.

1. The true answer to this inquiry is to be found in the language of the Lord himself. The temple was his Father's house. It was the building which was originally erected in a measure upon the model of the tabernacle of the wilderness, the pattern of which had been communicated by Jehovah in some way to Moses, the servant of God. It was by Divine command that a certain special locality and building were set apart and consecrated to the service of him, who nevertheless "dwelleth not in temples made with hands."

2. The holy memories of national history gathered around this sacred edifice. The original tabernacle was associated with Moses and Aaron; the first temple at Jerusalem with the great kings—David who prepared for it, and Solomon who built it; the second temple with the great leaders of the return from the Captivity; and this restored edifice, in its costly magnificence, with the royal Herodian house.

3. The sacrifices which were offered, the priesthoods that ministered, the festivals which were observed, the praises and prayers which were presented, in these consecrated precincts, all added to the sanctity of the place.

4. And it must be remembered that the house of the Father was the house of the children; that our Lord himself designated the temple "a house of prayer for all nations." This may not have been acknowledged or understood by the Jews themselves. Yet there were intimations throughout their sacred literature in its successive stages that they, as a nation, were elected in order that through them all the nations of the earth might be blessed. The width of the counsels of Divine benevolence is apparent to all who study the psalms and prophecies of the Old Testament Scripture; and our Lord's language connects those counsels with the dedicated house at Jerusalem.

5. To our minds the temple possesses sanctity through its devotion to a symbolical use, for by anticipation it set forth in emblem the holiness of our Lord's body and the purity of the spiritual Church of Christ. The temple at Jerusalem should be destroyed in the crisis of Israel's fate; the sanctuary of the Lord's body should be taken down; and the holy temple, consecrated to the Lord, should grow in stateliness and beauty until all the living stones should be built into it for grace and glory eternal.

II. BY WHAT THE HOLINESS OF THE TEMPLE WAS VIOLATED. There must have been an infamous desecration in order to have awakened such indignation in the breast of Jesus. We can see two respects in which this was so.

1. The building was abused and profaned in being diverted from sacred to secular uses. Where there should have been only sacrifices, there were sales of beasts and birds; where there should have been only offerings, there was money changing.

2. The sanctity of the temple was violated by the cupidity of the rulers, who, it is well known, made a sinful and scandalous profit for themselves by the transactions which awakened the indignation of Jesus.

3. Nor was this all, injustice and fraud were added to cupidity—the temple became "a den of thieves."

III. IN WHAT WAY THE HOLINESS OF THE TEMPLE WAS VINDICATED.

1. By the interposition of One of the highest dignity. Christ was "greater than the temple;" he was the Lord of the temple; nay, he was himself the true Temple appointed to supersede the material structure.

2. By the exercise of just and manifested authority. The demeanour and the language of Jesus were such as to preclude resistance, to silence murmuring. The Lord came to his own inheritance, to the house of his Father.

3. By the comparison of the edifice at Jerusalem to his own sacred body. In the language he used in his subsequent conversation with the Jews, he "spake of the Temple of his body," and in so doing he attached to the sanctuary a holiness greater than was conferred upon it by all the associations of its use and of its history.—T.

HOMILIES BY B. THOMAS
John 2:11
The miracle of Cana.
Notice—

I. THE MIRACLE IN RELATION TO JESUS HIMSELF. The miracle, with its attending circumstances, was:

1. A manifestation of his glory. Every act and every word of his manifested the glory of his character, but his miracles were spiritual and natural signs of the Divinity of his Person and the distinguishing feature of his character. His miracles were purely voluntary. Still, he pleased to perform them in order to manifest his glory—the fulness of his Divine and human life.

2. It was a manifestation of his own glory. The glory manifested by the greatest and best of men is only derived and borrowed; but Jesus manifested his own glory—that which originally and inherently belonged to him as the "Son of God," and now as the Son of God in human nature. What glory was specially manifested by this miracle and its attending circumstances?

(a) This was done by his mere will. Nothing was said, nothing was done. The elements were pliant to his will. It was done with the greatest ease.

(b) It was done openly, before the disciples and the crowd.

(c) It was done immediately. There was no break in the festive joy. No disappointment on account of failure; no anxiety on account of delay. What took him months to do in the ordinary course of things, he did now in a moment; and the water, as if competing with other elements in raising a commemorative monument to the presence of its Lord, made haste to obey, and "blushed" its homage.

(d) It was done perfectly. The wine was pronounced "good," not extraordinary. God in miracles is not superior to God in nature. God's works, however performed, are Divine and uniform, and all his gifts are good. Man disimproves things,—turns the water into blood. Christ improves everything—the water is made wine. Jesus reverses the human order. The good wine is kept last. This is the Divine order. In all the earthly life of Jesus it was so, and eternity will not alter this order. In the enjoyment of heaven the language of blissful experience will ever be, "Thou hast kept the good wine," etc.

3. This was only the beginning of the manifestation of his glory. The beginning of miracles; hence the beginning of his self-manifestation.

II. THE MIRACLE IN RELATION TO THE DISCIPLES. "And his disciples believed on him." This implies:

1. That they had faith in him already. Otherwise they could, not be called his disciples, much less be his disciples. Faith in Christ is the first condition of Christian discipleship. The disciples' faith was kindled, by the preaching of John, and declared as they met Jesus on the banks of the Jordan.

2. That their faith wanted confirmation. It was yet young and tender, still clinging to him like the vine to the tree. It was weak in itself, but strong in its demands, longing in its expectations, and eloquent in its secret prayers for a Divine manifestation and nourishment.

3. The miracle satisfied the present want of their faith. Jesus through it manifested his glory, and they believed on him. Faith progresses with the progress of revelation, as revelation progresses with the development of faith. While the guests generally enjoyed the miraculous wine, faith had a higher enjoyment in drinking the wine of Jesus' manifested glory, and was invigorated and established. The wine of Cane was soon exhausted, but the glory of him who made it still shines, and faith still delights to revel in its light and buskin its sunshine. "And his disciples believed on him." All believed in the wine, but not in him. The majority remained with the material, and soon forgot him; but the disciples rose to a diviner sphere, and left the stream and dipped their pitchers in the well. Many enjoy the gifts, but forget the great Giver. But faith almost forgets the gifts in the Giver, leaves the rays and flies upwards like an eagle to gaze on the Sun, the Source of light. And this is wise. Have the fountain, and you have the stream. Have Christ, and you have all.

LESSONS.

1. If married couples wish a happy life, let them commence it by inviting Jesus to their marriage feast. Let him be the chief Guest, and he will give the proper tone to it, as well as to the after life. A good beginning is half the battle. The evil one will be there, whether invited or not; he does not observe the rules of propriety. But Jesus wants to be invited, and if invited he will be there; for he loves even the best earthly illustration of the loving connection between himself and his bride, the Church.

2. Many invite Jesus to their scenes of sorrow, but not to their scenes of joy. He shall perform all the drudgeries of life, but not mingle with any of its luxuries. He is invited to the sick and death bed, but not to the marriage feast. This is neither kind nor wise. Let us remember that he can enjoy as well as suffer and pity. He can rejoice with those that rejoice, as well as weep with those that weep. And if we invite him to the sunshine of marriage, we have claim on his presence in the gloom of dissolution.

3. Those who invite him to their marriage feast will be amply repaid here and hereafter. He will have his marriage feast soon—the grandest and happiest marriage that ever occurred in the universe, and the most sumptuous and lasting feast. With regard to those who invited him, he will certainly return the compliment, and invite them; "and blessed are they who are invited to the marriage supper of the Lamb."

4. There is infinite glory as well as grace in Christ. Let faith help herself. Faith drew out the miracle, and the miracle drew out faith, and both met in glory. "Draw out now,'" says Jesus. It is water. Yes, but draw out, and it will be wine. The quality and quantity of blessings depend on the quality and quantity of faith. Jesus is fail. "Draw out now."—B.T.

John 2:13-17
Genuine zeal.
The conduct of our Lord in the temple reminded the disciples of the words of the psalmist, "The zeal of thine house," etc. They supplied a most appropriate text to the symbolic sermon of our Lord. Genuine religious zeal as illustrated by the conduct of our Lord here. Notice it—

I. IS THE CHIEF OBJECT OF ITS CONCERN. It is the glory of God and the purity of his house and worship. Under the influence of this zeal:

1. Our relationship to God and his relationship to us are specially felt. It was so in the case of Christ now, and in a special manner he felt and proclaimed God to be his Father. "My Father." Jesus ever felt this relationship; and in the degree in which we are possessed of holy zeal, we shall feel our relationship to God and his to us.

2. God's relationship to his house is felt. Jesus calls the temple his Father's house. And so it was. It was his earthly habitation, where his glory should have shone, his Name should be honoured, his worship devotedly observed, and his people abundantly blessed. Holy zeal ever feels God's relationship to his house, and looks at and speaks of it as the house of God, and not of men.

3. A burning interest in God's house is felt. Jesus could not look on the temple with indifference; but, feeling God to be his Father, and the temple his Father's house, as a loving and dutiful Son, he felt an absorbing interest in its welfare. His Father's house was his own, and their interests and zeal were identical. This holy zeal does not stop with trifles, but is engaged with the highest and most momentous subjects—the glory and honour of God, and the purity and success of his cause on earth.

II. THIS ZEAL IN CONTACT WITH A GREAT ABUSE. The house of God was made a house of merchandise.

1. This abuse is quickly seen. No sooner had Jesus entered the temple than this terrible abuse attracted his notice. How many were there that saw it not! Coldness of the moral nature results in blindness to moral evil. But where this zeal is present, and burning in the breast, then the moral eye is keen and the moral visions are clear, and iniquities and abuses are quickly seen in their magnitude and horror.

2. This abuse is keenly felt. No sooner seen than fully realized and felt—felt as repugnant to Jesus as to God himself, and filled him with feelings of disgust amt indignation. Where this zeal is predominant, not merely the moral eye is keen to discern social and religious evils, but the moral heart is sensitive of their injuriousness and intolerant of their existence.

3. This abuse is unmercifully condemned. Condemned:

III. THIS ZEAL EXERCISED IN THE REFORMATION OF ABUSES. As illustrated in the conduct of our Lord, we see that:

1. It is ever active and aggressive. It does not. remain in mere speech and sentiment, but ever rushes into aggressive action. It can no more remain long in the presence of evil without attacking it, than a hungry lion in the presence of his prey, or a powerful army in the presence of the foe.

2. It is most sweeping in its demands. It will not be satisfied with anything short of a complete reform. Our Lord entered the temple and drove out all that sold oxen, etc., and even the innocent doves had to leave. The language of holy zeal with reheard to social and religious evils, is, "Take these things hence; make not my Father's house," etc. Between good and evil, truth and error, there is an eternal difference, there can be no compromise; an eternal war, there can be no truce; nothing will satisfy it but a complete surrender.

3. It is intensely earnest. How intensely earnest was our Lord on this occasion! He made a scourge of small cords, a sign, not merely of authority, but also of terrible earnestness. This instrument was not apparently adapted to attain the end in view, but it was the best he could get, and answered his purpose. He wished to destroy the merchandise, not the merchants. Holy zeal, while not regardless of adaptation, will ever use the one available means. It will attack the walls of Jericho with ram's horns, go forth against the giant with a shepherd's sling, and clear the temple with a scourge of small cords. The intensely earnest man is never idle for want of suitable weapons.

4. It is heroically courageous. It carries its possessor away to attack foes who from a human point of view he can never hope to vanquish. What was Jesus to the mighty opposition he confronted? He had:

5. This zeal is entirely self-sacrificing. Liberty, personal safety, and even life is set at nought. It was so with Jesus now. He purified his temple at the risk of his life, and at last he gave himself as a sacrifice, not to the fury of his foes, but to the flames of his burning zeal. "The zeal of thy house," etc. And those under its influence are ever ready to sacrifice even life to their master passion and purpose.

IV. WE HAVE THIS ZEAL GLORIOUSLY TRIUMPHANT. Our Lord drove out the merchants and their merchandise with scarcely any opposition; and did, as one has said, what a powerful army could not do so quickly and completely. How did this zeal triumph, and how must it ever triumph?

1. By its own inherent strength. It is powerful in itself, even when it has only comparatively weak men as its instruments; but how much more powerful when swaying great and well balanced souls, such as Luther, Wickliffe, Paul, and especially our Lord, who is the Son of God as well as Son of man! In such as these, its voice is thunder, its deeds are lightning, its words are two-edged swords, and its chariots and horses are of fire. Its march is majestic, its consciousness of success is supreme, and, should a cloud appear in its firmament, it must soon vanish before its dazzle. It ever goes forth conquering and to conquer, and in its own energy and majesty is terrible.

2. By the strength and justice of its cause. Its demands are ever reasonable, and its cause is just. Jesus was right, and these merchants and their patrons were wrong, and, in the presence of holy enthusiasm, they felt it. He had a scourge of small cords, but he had a more terrible scourge than this—he made a scourge of their guilty consciences, and with it whipped them out. They writhed under the lashes; and corruption slunk away before the majesty of burning holiness; and the unrighteous practice gave way before the heat of embodied justice on fire. Right is ever stronger than wrong, good than evil, and truth than error. Let true principles blaze in the lives and actions of their adherents; they must be triumphant.

3. By its ever-accompanying Divinity. Jesus was a Divine Person, and his act in the temple was miraculous. True; but is not God ever against evil, and on the side of good? Holy zeal is ever accompanied with Divine authority and power; it is really the natural expression of all virtue, the burning presence of holiness, and the flaming manifestation of God's holy nature, who is a consuming Fire. The act of Christ in the temple was symbolic. God is ever on the side of purity and order, and the feeblest voice raised for them and against evil. God is in that voice, and it must triumph.

LESSONS.

1. Our Lord was a Reformer. One of his first acts was to reform the worship of the temple. His followers should be the same; the disciples should follow their Master, and the motto of their lives should be reform.

2. Before we can be true reformers, we must be inspired with holy and burning zeal. This is an essential element of a reformer, as the revealer of evil and the inspiring motive of attack. Without it we cannot see as Jesus saw, we cannot act as he acted; but with it we shall be true reformers. Jesus will have true representatives, holiness will have a voice, and iniquity a scourge.

3. When holy zeal becomes absorbing and universal, abuses and evils in the Church and the world must retire, and the Church and even the earth will indeed be the house of God and the gate of heaven.—B.T.

HOMILIES BY D. YOUNG
John 2:11
The beginning of miracles.
I. THE OCCASION. It is possible, of course, to lay too much stress on the circumstances and nature of the first sign Jesus gave respecting his own character and mission; but it is better to go to the extreme in this direction that. to pretend that this beginning has no significance at all. Nothing would have been easier than to let the wedding feast pass over without exercise of the special power of Jesus. What necessity could there be for guests having wine rather than water? But if we speak thus, what necessity was there for any of the miracles of Jesus? They helped just one here and there out of the vast mass of needy ones. Jesus looks with a kindly eye on the innocent pleasures of men. His disciples had been disciples of John the Baptist, and John was an ascetic, a Nazarite, a man of the wilderness; and now that these disciples of John had become disciples of Jesus, they cannot learn too soon that their new Teacher proceeds by different methods from those of John. Not that blame of John is thereby implied. John had his own work to do in his own way, and Jesus had his work to do in his way. Jesus will become all things to all men, that he may save some. He cannot truly weep with the weeping unless he can also rejoice with the rejoicing. He takes men as they are, and tries to get hold of them by some timely service. It is a Christian act to increase the innocent pleasures of the world. Where the cup of gladness is not full, Jesus will fill it. The good of this miracle is made manifest as one considers what an effectual protest it is against those who would make religion the necessary enemy of deep-rooted social customs. Here were a bride and bridegroom, to whom the more serious side of life would come soon enough. For the present they desire their wedding feast to pass off creditably. Is it not likely they would feel somewhat humiliated to think the provisions were running short? and was it not, then, a worthy aim in Jesus to make every one satisfied, and at the same time to give an opportunity for the whole neighbourhood to be impressed by his power?

II. THE MIRACLE ITSELF must be looked at along with the feeding of the multitudes. Jesus does not create wine or create bread. He has visible material before him, and to it he adds what makes it sufficient for the need. But we must believe that he adds what he finds elsewhere in the world. He makes available, in his own way, stores already existing. We toil and wait, and the results of our operations are bread and wine. Jesus, if needful, can bring the same results without any toiling or waiting. His sphere is eternity. We can do nothing without time for a settled order of processes; but whatever Jesus can do at all, he can do at once. Really he was doing in a moment what he does with every vine, with every grape, only he does it by agencies stretching over a longer period.—Y.

John 2:13-22
The honour of the Father's house.
Going to Jerusalem meant going to the temple, so far as Jesus was concerned. Where could he go more fittingly than to what he calls his Father's house? Jesus could not but think how often the Divine glory had been manifested in that temple, how many generations of worshippers had trodden its courts, what countless offerings had been presented, what multitudes of beasts had been slain. All places of religious assembly are a grand testimony to man's need of God. How it must have helped Jesus to direct his ministries, as he observed the people in their professions of approach to their Maker! Consider here—

I. AN INSTANCE OF THE WRATH OF JESUS, AND WHAT CAUSED IT. Jesus pitied men far oftener than he was angry with them; and yet there were times when not to have been angry would have argued an imperfect sense of right. To be downright angry with a man is sometimes the best way of approaching him for his good. The anger of Jesus on this occasion must have done good. Jesus found buyers and sellers turning a religious duty into a trade transaction. The offering to God was forgotten; only the making of a good bargain was remembered. Both the claims of God and the religious needs of men were utterly neglected.

II. AN ABSURD QUESTION AND A PUZZLING ANSWER. When our hearts do not perceive the truth that is laid right before them, then we are very likely to ask absurd questions. The very expelling of the traffickers gave the clearest sign that he who expelled had the right to expel. Still, Jesus can take the greatest absurdities of men as occasions for uttering the profoundest truths. The cleansing of a defiled temple is reckoned an insufficient sign, so now he adds that, if the Jews will give him the opportunity, he will rebuild a destroyed temple. No one understood his meaning at the time; it was enough if people remembered his words. The meaning would appear when it was wanted. "He spake of the temple of his body." Compared with that body, the temple at Jerusalem, in all its glory, beauty, and service, was but a poor, profitless structure. We must ever be on the alert to see realities, and not let our eyes be deceived by mere appearances.

III. THE PROMISED SIGN. Note what Christ does not ask for. He does not say, "Defile this temple." It was not in the power of the Jews to defile the temple of the Body of Jesus. The temples of our bodies are more or less defiled to begin with; but there was in Jesus a vital power repelling every taint of disease, and a heart that in its purity kept evil far away. Men could destroy what they could not defile. They were able to take away the natural life of Christ, though they could not lead him into the smallest act of sin. Thus we see how the so called destruction is a small evil compared with defilement. We call it destruction for want of a better word, but it is really glorification and freedom. The building of men, held in such veneration by the Jews, was utterly destroyed before many years had passed away, and no mighty hand was reached down from heaven to put it together again. Its work being done, it was better gone from the sight of men. But these same Jews, not knowing what they were doing, destroyed a temple which God raised again, and raised in a glory and a power which it bad not known before. So may it be with the temple of our body. Service will not cease with the glorified body; it will but rise into higher opportunities and higher joys.—Y.

John 2:25
Jesus knowing man.
John gives us, in the course of his Gospel, wonderful evidences and illustrations on this point. When people came to him, he seemed to see right into their hearts and through their present lives into all their past. Instances in Nathanael, Nicodemus, and the woman of Samaria. The power of Jesus in this respect as much supernatural as that by which he raised Lazarus from the dead.

I. IT IS JESUS WHO KNOWS WHAT IS IN MAN. His awful power of knowing the secrets of human hearts is his power. Hence we behold the exercise of it without being startled or alarmed. The woman at the well does not seem to have been at all terrified by her discovery of the omniscient, resistless eye of Jesus. We are made to feel that Jesus knows us altogether; but at the same time, we are assured as to the use he will make of his knowledge. He does not come to expose us to our fellow men. He does not come to protect us from them, although he will do so if it be needful. The injuries of others do not penetrate to the heart, do not burden the conscience, so Jesus does not trouble about them. What gives him concern is the evil we work to ourselves. What a scratch is to a deep stab, that the very worst thing another can do is as compared with what we ourselves do. We have cause to rejoice that it is Jesus who has a knowledge so complete, a knowledge so certain to be used for our best advantage. It is Jesus, the professed Saviour Jesus, who loves little children, Jesus who takes pity on hungry multitudes—he of the truest, tenderest heart that ever beat in a human bosom—it is he who knows what is in man.

II. JESUS KNOWS WHAT IS IN MAN. He never needs to act doubtfully and upon speculation. His knowledge is not in appearance, but in reality. It ranges over human nature in all the vast extent of it. He knows the real and the ideal, the actual and the possible; how bad men are, and how good they may become. His real knowledge is to be contrasted with our assumed knowledge. He knows us round and round and. through and through. It is not a knowledge of the weakness and follies of men just to make better use of them.

III. JESUS WANTS MAN HIMSELF TO KNOW WHAT IS IN MAN. First, that we may know ourselves, and that for the practical purpose of making the best of our lives. We need great knowledge to make the best of life, with its rich opportunities, its great difficulties, its strict limitations. Jesus wants us to have a living sense of our ignorance and our weakness. He wants us to discover how blind the natural man is when confronted with spiritual things. He wants us to be persuaded how low we can sink, how high we can rise. Then, as far as we know ourselves truly, we shall know others also. They are weak, even as we; and, if we become strong in Christ, we shall hope for the same strength for them.

IV. JESUS WANTS US TO KNOW WHAT IS IN HIM. Wants us to see human nature in its purity and its perfection. Knowing the perfection of Jesus rightly, we shall not despair, but aim to be drawn onward to it ourselves.—Y.

03 Chapter 3 
Verses 1-36
EXPOSITION
This is the first of the eleven discourses recorded by this evangelist, and for the most part addressed to the cultivated, hierarcical party in Jerusalem, who questioned him in an unfriendly spirit. On the sources of these records, and the degree to which John's subjectivity coloured his record of them, see Introduction.

John 3:1
But there was a man of the Pharisees. Is this narrative introduced, as Baur thinks, to give a specimen of wrongly directed faith, to which Christ did not entrust himself? and was the evangelist busy at once on his great mission of undervaluing the Jewish parties and nation? Certainly not. We have a clear proof that, in the case of the genuine inquirer, Christ did open His very heart; and to a "ruler of Jews," to a "Pharisee," to a "teacher of Israel," he deigned (because he knew what was in the man, and required nobody's help) to unveil the deepest realities of the kingdom of God and of the salvation of man. Baur is not correct in making Nicodemus out to be a specimen of unbelieving Judaism and unsusceptible Pharisaism, seeing that the later notices of this Sanhedrist show that he became a disciple of Jesus, if secretly, Nicodemus was attracted, as others had been, by the "signs" which Jesus had wrought; but he had gone further and deeper than they, and Jesus "knew it." A controversy has arisen on the point—Did our Lord, by these penetrative glances, manifest his Divine nature, assume a Divine prerogative, or exercise a lofty, penetrative human gift? Westcott, on the philological ground of the contrast in meaning between γινώσκειν and εἰδέναι, urges that the former word, used here, represents knowledge acquired by processes of inquiry and perception, as distinct from the latter, which is reserved for absolute and settled knowledge. Godet, on theological grounds, urges that the phrase refers to the human faculty of observation rather than to the Divine prerogative of heart-searching. There are, however, many other indications of this same thought-mastery, which the evangelists appear to regard as proofs of Divine power; so that I think the real significance of the passage is an ascription to Jesus of Divine power. The supernatural in mind, the superhuman mental processes of Jesus, are part of the proof we have that, though he was Man, he created the irresistible impression that he was more than man. Thus Nathanael and Thomas found these to be the most irresistible proofs of the supreme Divine perfections of their Master (cf. John 1:49; John 4:17; John 6:61; John 11:4, John 11:14; John 13:11; John 21:17; and also Revelation 2:2, Revelation 2:9, Revelation 2:13, etc.). "The man of the Pharisees" furnishes (Godet) a test for determining the authenticity of the narrative. If the lines of the following discourse, which move from the first fundamental conditions of admission into the kingdom of God to the deepest principles of Divine character, and the grounds and consequences of reconciliation with God, are such as meet the standpoint and correct the deductions of the Pharisee, we have, then, all but demonstrative evidence that this conversation did not evolve itself out of the consciousness of the second century. The Pharisaic party was excited by the ministry of John implies a certain timidity, and perhaps unworthy reticence. These are relative terms. Much moral courage must have been required for a ruler of the Jews (a phrase only applicable to a man of high ecclesiastical rank) to have dreamed of doing what he is reported to have done here and elsewhere. The Talmud mentions a Nicodemus ben Gotten, who was also called Bonai, a disciple of Jesus, of great wealth and piety, who survived the destruction of Jerusalem, and therein lost nil his fortune. The hint that he was an old man in this year renders his survival till A.D. 70 improbable, but not impossible by any means. The identification is not complete. The Talmud does not speak of him as a Sanhedrist, though it gives curious details, which imply that he must have been a priest in the temple, and had the charge of providing the water supply for the pilgrims (Geikie, 1:584; Winer, 'Real.,' 2:152).
John 3:2
This man came to him£ by night, and said unto him. To suppose, with many commentators, that the night is here symbolic of the mental condition of the man, is far-fetched. Thoma, here intent on his principle of the fabricated character of the Gospel, compares this to King Saul (Paul's ancestor!) going by night to Samuel—a type of Christ! There is more probability that the night of the Last Supper was in the mind of John, and that these two nights, the one at the beginning, the other at the close of the ministry of Jesus—nights of extraordinary significance—were impressed ineffaceably on his memory, and, to some extent, contrasted with each other. Nicodemus did not fear the Lord or his disciples, but his own colleagues, whose excitement had already betrayed their sentiments. Without "believing on his Name," they had come to some conclusions, and Nicodemus with them. Rabbi, said he, we know. He does not conceal a common sentiment at that moment agitating his own class in society, and he bestows the honorific title of Rabbi, "my Master," which, as coming from a learned doctor to a humble peasant, was a remarkable testimony to the effect Jesus had indirectly exerted beyond the circle of his immediate hearers: that thou art a Teacher come from God. The phrase, ἀπὸ θεοῦ, precedes "the Teacher come." Certainly it yields to Jesus great dignity. He is God-sent, like the prophets of old. He has a right to teach. His doctorate is a heavenly diploma; and Nicodemus draws a wiser conclusion than the many did who, in some sense, believed on his Name. They were rushing heedlessly forward to further conclusions. Nicodemus saw a grand authority as a Teacher of men, a Heaven-sent Messenger, in the Lord Jesus, and he came to this conclusion from the settled persuasion that no man can tie the signs which thou art performing, if God be not with him. This confession was true, indicating candid and honest inquiry and a teachable mind. It was the very truth which Peter in subsequent times gave to Cornelius as explanation of the healing and beneficent powers of Jesus. Christ knew the whole man, understood at once the honesty of the inquiry, and did entrust himself to Nicodemus. There was more faith in this modest inquiry, in this honest scepticism of his own position, than in the clamours and hosannas of the fickle crowd.

John 3:3-21
5. The revelation of earthly and heavenly things to one who knew that God was with him.
John 3:3-12
(1) The conditions of admission into the kingdom of God. New birth of the Spirit.
John 3:3
Many explanations have been offered of the link of connection between the suggestion of Nicodemus and the reply of Jesus. Many expansions or additions have been conjectured, such as the following, suggested by Christ's own language elsewhere: "You, by the finger of God, are casting out devils; then the kingdom of God has come nigh unto us. How may we enter upon its further proofs?"—a view which would demand a deeper knowledge of the mind of Christ than we have any reason to suppose diffused at this period. Others (Baumlein) have supposed Nicodemus to have said, "Does the baptism of John suffice for admission into the kingdom?"—a suggestion which would be most strange for a Pharisaic Sanhedrist to have extemporized. At the same time, it may be proved that the rabbis regarded proselytism as a "new birth," and one produced or brought about by circumcision and baptism. Others, again, have put further words into the reply of Jesus, such as, "The kingdom of God is not in the miracles which I am working; it is in a state of things which can only be appreciated by a radical spiritual change" (Lucke). Similarly Luthardt. Nicodemus was thinking of the kingdom of God evinced by miraculous signs; and Jesus points him to the inner reality rather than to the outer manifestation. Godet sees the Pharisaic position in the question of Nicodemus, "Art thou the Messiah? is the kingdom of God near, as thy miracles seem to indicate?" He was assuming that, as a Pharisee, he had nothing to do but walk in the light, the dawn of which was revealed to him in the signs of a divinely sent Teacher. All these views embrace a large amount of possible conjectural truth; but they ignore the play upon the words of Nicodemus, which the answer of Jesus involves, showing that a sharp, clean retort followed the speech of the former. "We know that NO MAN IS ABLE to do these signs which thou art working EXCEPT GOD, BE WITH HIM. Verily, verily, I say unto thee, EXCEPT ONE be born anew, HE IS NOT ABLE to see the kingdom of God." The form of both protasis and apodosis in each sentence closely corresponds, and this correspondence suggests the fact of an immediate repartee. adopting even the form of the question or assertion of the ruler of the Jews. To the "we know" of Nicodemus, comes the "I say unto thee" of Jesus. To the general sentiment of Nicodemus Christ gives a personal application. In place of speculation concerning his own relation to God and to the kingdom, Christ searches in the heart of his questioner for spiritual susceptibility. Over against the general proposition about God being with the Worker of these signs Christ sets the practical truth and Divine possibility of any man seeing the kingdom of God. To the suspicion of Jesus being the Messenger and Minister of God, he opposes the supposition of being born from heaven, or anew. From ancient times commentators have been divided as to the meaning of the word ἄνωθεν—whether it should be rendered "from above" or "anew," "again." The first was favoured by Origen and many others down to Bengel, Lucke, Meyer, Baur, Wordsworth, Lange, based on the local meaning of the word in numerous places; e.g. "from the top" (Matthew 27:51), "from heaven above" (James 3:15, James 3:17; John 3:31; John 19:11). Moreover, John uses the idea of birth from God, or by his will supervening on the life of man, and the consequent conference upon it of a new beginning (John 1:13; 1 John 3:9; 1 John 4:7; 1 John 5:1, 1 John 5:4, 1 John 5:18). The great point on which our Lord insists is the Divine spiritual origin of the life of which he has so much to say. Several of the English versions, Coverdale's—and second edition of the Bishops' Bible—have adopted this rendering, with the Armenian and Gothic versions. The Revised version has placed it in the margin. Against it is to be brought the use of the verb ἀναγεννᾶσθαι (1 Peter 1:3, 33, and in Justin, 'Apol.,' 1 Peter 1:6)—a word which corresponds with this clause, ἄνωθεν γεννηθῆναι, and yet could scarcely be translated "to be born from above," but, "to be born again." The second rendering, giving a temporal value to ἄνωθεν, was adopted by Augustine, Chrysostom (who uses both views), the vulgate, Luther, Calvin, Tholuck, Godet, Westcott, Moulton, Weiss, and Luthardt, and is sustained by the fact that Nicodemus was led by it to an inquiry about ( δεύτερον γεννηθῆναι) a second birth. If the expression had had no ambiguity about it, and merely conveyed the idea of a heavenly birth, his mistake would have been greater than it was. There are, moreover, numerous passages confirming the temporal sense of ἄνωθεν (Wettstein and Grimm both quote from Josephus, 'Ant.,' John 1:18. 3; and Artemidorus, 'Oneiroc.,' John 1:13); and the παλιγγενεσία of Titus 3:5 points in the same direction. The Jewish rabbi ought to have been familiar with the idea of the "new heart" and "right spirit," and the marvellous and mighty change wrought in men by the Holy Spirit; but the spiritual idea had been overlaid by rabbinic ritualism, and all the hopeless entanglements of ceremonial purity which had been reacts to do duty for spiritual conformity with the Divine will. Archdeacon Watkins reminds us that the Syriac version here gives the rendering "from the beginning," or "anew," and lays great stress on this solution of the ambiguity in the Greek word. The statement of Christ is very remarkable. A man must be born anew, must undergo a radical change, even to see the kingdom of God (cf. Matthew 18:3). The true kingdom is not a Divine government of outward, visible magnificence, sustained by miraculous aid—a physical sovereignty which shall rival and eclipse the majesty of Caesar. When the kingdom shall come in its genuine power, the carnal eye will not discover its presence. The man born anew will alone be able to appreciate it. The Jews boasted that they were born of God (John 8:41), but could not understand that they needed vital, fundamental, moral renewal—a second birth, a new beginning. Let the opening of Christ's Galilaean ministry be compared with this bold utterance. There in public discourse he called upon all men everywhere to "repent," to undergo a radical change of mind, and that because the kingdom of heaven was at hand. ΄ετάνοια portrays the same change as παλιγγενεσία; but one term denotes thai; change as a human experience and effort, the other as a Divine operation. Neither repentance nor regeneration commended itself to the rabbinic mind as a necessity for one who was exalted by privilege and ennobled by obedience. The phrase, "kingdom of God," is not a mode of representing truth to which this Gospel calls frequent attention. Still our Lord to Pilate (John 18:36) admits that be is himself the Head of kingdom which is "not from hence"—not resting on this world as its foundation or source. In Matthew the whole of the mission of Christ among men is repeatedly portrayed as "the kingdom of heaven." And from the time when the Lord ascended until now, various efforts have been made to realize, to discover, to embody, to emblazon, to crush, to ignore, that kingdom and its King. This great utterance is a key to much of the history of the Church, and an explanation of its numberless mistakes. Moreover, it supplies an invaluable hint of the true nature of the kingdom of God. Thoma insists on the other rendering of ἄνωθεν, and compares it with the Philonic doctrine, "that the substance of the νοῦς is not attributed to that which is created, but is breathed into the flesh from above ( ἄνωθεν) by God …Aim, O soul, at the bodiless essence of the spirit world as thy inheritance." These ideas, he thinks, John has placed into the lips of Jesus. The two classes of ideas are fundamentally distinct. Philo contrasts the sensuous and the intellectual; Christ is contrasting nature and grace.

John 3:4
Nicodemus saith to him, How can a man be born when he is old? can he enter a second time into his mother's womb, and be born? The numerous endeavours to interpret the motive or mind of Nicodemus show almost as much misunderstanding of the naiveté of his amazement, as Nicodemus did of the deepest significance of this solemn utterance of the Lord. Two things are perfectly clear:

John 3:5
Jesus answered, Verily, verily, I say unto thee, Except a man (any one) have been born (out) of water and the Spirit, he cannot enter into the kingdom of God. This memorable utterance has been the occasion of much controversy, arising from the contested sanction thus supposed to be given to the opus operatura of baptism, and to the identification of water baptism with Spirit baptism. Expositors have asserted that the rite of water baptism is not merely regarded as the expressive symbol and prophecy of the spiritual change which is declared to be indispensable to admission into the kingdom, but the veritable means by which that baptism of the Spirit is effected. Now, in the first place, we observe that the sentence is a reply to Nicodemus, who had just expressed his blank astonishment at the idea that a fundamental change must pass over a man, in any sense equivalent to a second birth, before he can see the kingdom of God. Our Lord modifies the last clause, and speaks of entering into the kingdom of God rather than perceiving or discerning the features of the kingdom. Some have urged that ἰδεῖν of John 3:3 is equivalent to εἰσελθεῖν εἰς of John 3:5. The vision, say they, is only possible to those who partake of the privileges of the kingdom. But the latter phrase does certainly express a further idea—a richer and fuller appreciation of the authority and glory of the King; just as the "birth of water and of the Spirit" conveys deeper and further thought to Nicodemus, than did the previously used expression, γεννηθῇ ἄνωθεν. The first expression was dark in the extreme; the latter pours light upon it. "Birth of water" points at once to the method so frequently adopted in Jewish ceremonial, by which a complete change of state and right before God was instituted by water. Thus, a man who had not gone through the appropriate and commanded lustrations was unfit to present his offering, to receive the benediction sought by his sacrificial presentment; the priest was not in a fit state to carry the blood of the covenant into the holy place without frequent washings, which indicated the extent and defilement of his birth stain. Nicodemus for probably thirty years had seen priests and men thus qualifying themselves for solemn functions. So great was the urgency of these ideas that, as he must have known, the Essenes had formed separate communities, with the view of carrying out to the full consummation the idea of ritual purity. More than this, it is not improbable that proselytes from heathen nations, when brought into covenant relation with the theocratic people, were, at the very time of this conversation, admitted by baptismal rites into this privilege. To the entire confusion of Pharisee and Sadducee, John the Baptist had demanded of every class of the holy people "repentance unto remission of sins," a demand which was accepted on the part of the multitudes by submitting to the rite of baptism. The vastly important question then arises'—Did John by this baptism, or by any power he wielded, give to the people repentance or remission of sins? Certainly not, if we may conclude from the repeated judgment pronounced by him self and by the apostles after him. Nothing but the blood and Spirit of Christ could convey either remission or repentance to the souls of men. John preached the baptism of repentance unto remission, but could confer neither. He taught the people to look to One who should come after him. He sharply discriminated the baptism with water from the baptism of the Spirit and fire. This discrimination has been repeatedly referred to already in this Gospel. Thus the Fathers of the Church saw distinctly that there was no regenerating efficacy in the water baptism of John, and the Council of Trent elevated this position into a canonical dogma. It is most melancholy that they did not also perceive that this judgment of theirs about the baptism of John applied to water baptism altogether. Christ's disciples baptized (not Christ himself, John 4:2) with water unto repentance and remission; but even up to the day of Pentecost there is no hint of this process being more than stimulus to that repentance which is the gift of God, and to the consequent pardon which was the condition of still further communication of the Holy Spirit. The great baptism which Christ would administer was the baptism of Spirit and fire. The references to the baptism of the early Church are not numerous in the New Testament, but they are given as if for the very purpose of showing that the water baptism was not a necessary or indispensable condition to the gift of the Holy Ghost. Cornelius and his friends received the sacred bestowment before baptism. The language of the Ethiopian ennuch shows that he had received the holy and best gift of Divine illumination and faith before baptism. Simon Magus was baptized with water by Philip, but was in the gall of bitterness and un-spirituality. There is no proof at all that the apostles of Christ (with the exception of Paul) wore ever baptized with water, unless it were at the hands of John. Consequently, we cannot believe, with this entire group of facts before us, that our Lord was making any ceremonial rite whatsoever indispensable to entrance into the kingdom. His own reception and forgiveness of the woman that was a sinner, of the paralytic, and of the dying brigand, his breathing over his disciples as symbolic of the great spiritual gift they were afterwards to receive, is the startling and impressive repudiation of the idea that Christian baptism in his own name, or, still less, that that ordinance treated as a supernaturally endowed and divinely enriched sacrament, was even so much as referred to in this great utterance. But the entire system of Jewish, proselyte, and Johannine baptisms was in the mind of both Nicodemus and Christ. These were all symbolic of the confession and repentance, which are the universal human conditions of pardon, and, as a ritual, were allowed to his disciples before and after Pentecost, as anticipatory of the great gift of the Holy Spirit. No baptism, no "birth out of water," can give repentance or enforce confession; but the familiar process may indicate the imperative necessity for both, and prove still more a prophecy of the vital, spiritual transformation which, in the following verse, is dissociated from the water altogether. Calvin, while admitting the general necessity for baptism, repudiates the idea that the rite is indispensable to salvation, and maintains that "water" here means nothing different or other than "the Spirit," as descriptive of one of its great methods of operation, just as "Holy Spirit and fire" are elsewhere conjoined.

John 3:6
That which hath been born of the flesh, is flesh. σάρξ is not the physical as opposed to the spiritual or immaterial. nor is σάρξ necessarily sinful, as we see from John 1:14, but as it often appears in John's writing and Paul's, σάρξ is the constituent element of humanity as apart from grace—humanity (body, intellect, heart, conscience, soul, spirit) viewed on its own side and merits and capacity, without the Divine life, or the Divine supernatural inbreathing. The being born of the flesh is the being born into this world, with all the privations and depravations, evil tendencies and passions of a fallen humanity. Birth into the theocracy, birth into national or ecclesiastical privilege, birth that has no higher quality than flesh, no better germ or graft upon it. simply produces flesh, humanity over again. When the Logos "became flesh," something more than and different from ordinary traduction of humanity took place.£
Destitute of any higher birth than the birth of flesh, man is fleshly, psychical, earthly, σαρκικός ψυχικός χοΐκός (Romans 7:14-25), and, more than that, positively opposed to the will and grace of God, lashed with passions, defiled with debasing ideas, in enmity against God. Hence the birth "from the Spirit" is entirely antithetic to the birth from the flesh. That which hath been born of the Spirit, is spirit. There is a birth which supervenes on the flesh-be-gotten man, and it is supernaturally wrought by the Spirit of God. As in the first instance, at man's creation, God breathed into man the breath of life, and by that operation man became a living soul; so now the new birth of man is wrought in him by the Spirit, and there is a new life, a new mode of being, a new bias and predomimating impulse. "A spiritual mind which is life and peace" has taken the place of the old carnal mind. He is "spiritual," no longer "psychical," or "carnal," but able to discern the things that are freely given to him. The eye of the spirit is opened, unsealed, the τὰ τοῦ πνεύματος are revealed to him (1 Corinthians 2:12-16; 1 Corinthians 3:1-5). The reference to "birth of water" is not repeated, because the birth from water is relatively unimportant, and of no value apart from the Spirit-change of which it may be a picture, or even a synonym. More than that, the Spirit-birth, the Divine operation, is the efficient cause of that which, under the form of a human experience, is called μετάνοια. The human metanoia, rather than the new birth, is the great burden of our Lord's public address, as recorded in the synoptic Gospels. In both representations the same fact, the same condition and state of the human consciousness, is referred to. In "repentance," however, and in the moral characters which are the several preliminaries to the beatitudes of the Sermon on the Mount, a change is declared necessary for the constitution and inauguration of the kingdom of heaven. This change is there viewed from the standpoint of human experience, and urged in the form of a direct appeal to conscience. In this discourse to Nicodcmus the same change is exhibited on its Divine side, and as one produced by the Spirit of God. In the Sermon on the Mount "meekness," "poverty of spirit," "mourning," "hunger after righteousness," "purity of heart," the spirit of forgiveness and long suffering, are the moral conditions of those minds and hearts which would become the city of God and the light of the world (Matthew 5:1-12). On this occasion, when addressing the learned rabbi, Christ sums all up in the demand for a birth from the Spirit—a new and spiritual recommencement of life from the Spirit of God. The clause found in the vetus Itala and the Syriac, quia Deus spiritus est, et de Deo natus est, is a gloss sustained by no Greek manuscript authority. Thorns here quotes two interesting passages from Philo, 1:533, 599, where the νοῦς is spoken of as given to man from above, and where the supremacy of the spiritual over the fleshly is made the only guarantee of admission into the world of spirit. But Philo obviously meant the intellectual rather than the moral element in human nature, and prized the ascetic process rather than the supernatural regeneration.

John 3:7
Marvel not that I said unto thee, Ye must be born anew. Nicodemus had revealed, by his expressions of countenance or unrecorded words, his surprise. This further explanation deepened the solemnity of the first assertion by a bold antithesis between the birth of flesh producing nothing but flesh, however high its culture, and the birth of spirit from the Spirit himself, the heavenly and Divine Originator of all genuine repentance, and the sole Cause of the new life. Nicodemus was clinging more and more eagerly to the old ideas of national privilege, of sacramental purification, of soundly taught principles and habits. He marvelled at such representation which took the heart out of all his previous training. The Messianic kingdom for which he had been looking and longing seemed to fade away in the clouds of an utter mysticism, and to vanish out of his power of recognition. Our Lord gently reproved the expression of his surprise, and reminded him of the previous utterance, "I said to thee, Ye," etc. Nicodemus had come in the name of others. Jesus replies, and reasserts the principles for the entire group of persons which Nicodemus might be supposed to represent. We must not fail to notice that, whereas in other parts of the discourse our Lord speaks in the plural first person, yet be discriminates himself from. others in this statement. He does not say, "We must," etc., but "Ye must," etc. He had no consciousness of personal need of regeneration, nor was he in the first case born as flesh from flesh. His flesh was itself the work of the Spirit.

John 3:8
The wind bloweth where it willeth, and thou hearest (his voice) the sound thereof, but thou knowest not whence it cometh and whither it goeth. Vulgate (followed by Wickliffe and the Rheims versions) is, Spiritus ubi vult spirat et vocem ejus audis, sed nescis unde veniat, aut quo vadat: sic est omnis qui natus est ex Spiritu. Augustine, though acquainted with the other rendering, approves of this; so Origen, Bengel. The great majority of commentators and versions have held that the former of the two translations is correct; that the first time the word πνεῦμα is used, it refers to the wind, "the unseen similitude of God the Spirit—his most meet and mightiest sign;" and that, since the same word is used for the two things, Spirit and wind, the Lord, after the parabolic manner which he adopted (in the synoptic Gospels), took advantage of some gusts of roaring wind then audible, to call attention to the mystery and incomprehensibility of its origin or end, and to see a parallel between the unknown ways of the wind and the unknown points of application to the human spirit of the mighty energy of the living God. The passage, Ecclesiastes 11:5, may have been in his mind (though there "Spirit" is as likely to be the reference as is the motion of the "wind," and our ignorance of the way of the Spirit is akin to our ignorance of the formation of bones in the womb of her who is with child), and the adoption of the unusual word πνεῖ (cf. John 6:18; Revelation 7:1; Matthew 7:25; Acts 27:40) is in support of the comparison between "wind" and the "Spirit;" while the φωνή, the "voice" or sound of the wind in trees or against any barriers, and the other effects that the rapid motion of the air produces, gives a lively illustration of the method in which the Spirit of God works in human minds, revealing, not itself, but its effects. The parallel is not peculiar to Scripture. It is further urged that the following clause, So is every one that hath been born£ of the Spirit—meaning, So doth it happen to every one who is born of the Spirit—suggests the analogy between πνεῦμα in its material sense, and πνεῦμα in its customary and deeper sense. Now, on the other hand, it appears to me that this latter clause is compatible with the older translation and application. There is a comparison, but it may be between the mysterious working, breathing of the Divine Spirit, whose "voice" or "word" may be heard, whose effects are present to our senses and consciousness, but the beginnings and endings of which are always lost in God,—and the special operations of Divine grace in the birth of the Spirit. There are numberless operations of the Spirit referred to in the Old Testament, from the first brooding of the Spirit on the formless abyss, to all the special and mighty effects wrought in creation, all the heightening and quickening of human faculty, all the conference of special strength upon men—their intellectual energies and Divine inspirations. Over and above all these, there is all the supernatural change wrought in souls by the Holy Spirit. Christ calls this a "birth of the Spirit," and declares that, according to all the mysterious comings and departings of the Spirit, leaving only manifold effects, so is the special Divine work which morally and spiritually recreates humanity. Pneuma is used three hundred and fifty times in the New Testament, and twenty times in this Gospel for "the Spirit;" and if the usage is reversed here, this is the solitary occasion. The word θέλει, is, moreover, more appropriate to a living Being than to the wind. There is another way which suggests itself by which the word πνεῦμα may mean the same in both clauses: The breath of God bloweth where it listeth, etc., so is every one born of the breath of God. If this be possible, the form of the expression supplies a cooperating similitude drawn from the unknown origin and mighty effects of the unseen breath of heaven; and on this translation the comparison is drawn between all the ways of the Spirit and the special work of the Spirit in regeneration. An inference is deducible from either interpretation of this verse, incompatible with the theory that "birth from water" is equivalent to "regeneration in baptism." If the rite of baptism provided the moment and occasion of the spiritual result, we should know whence it came and whither it went. We might not know "how," but we should know "when" and "whence" the spiritual change took place. But this knowledge is distinctly negatived by Christ, who herein declares the moment of the spiritual birth to be lost or hidden in God. Physical birth is a deep mystery, both whence the "spirit" comes and whither it goes; the signs of the presence of life are abundant, but there is an infinite difference between the stillborn or dead child and the living one. Similarly, the commencement of the Spirit's creation within our nature is lost in mystery. We discern its presence by its effects, by consciousness of a new life and sense of a new world all around the newly born, but the Spirit-birth, like all the other operations of the Spirit, is hidden in God.

John 3:9
Nicodemus answered and said to him, How can these things come to pass? He takes the position now of a learner, and does not by his query repudiate regeneration as absolutely impossible, but he asks the questions "why" and "how." He may reveal his continued ignorance of the subject matter, but he is willing to be taught. The idea we form of our Lord's reply is regulated by the strict meaning we assign to the question—( πῶς;) "how?" (cf. Romans 2:19, Romans 2:29, and note on Romans 2:12).

John 3:10
Jesus answered and said to him, Art thou the teacher of Israel, and perceivest thou not these things? The term "Israel" is used four times by John (John 1:31, John 1:49; John 12:13; and here). In each place the high dignity, calling, and glory of the nation chosen for the loftiest privilege and destiny are involved. Notice the article, "the Israel" of God. The article before διδάσκαλος gives a high distinction to Nicodemus. Schottgen and Lucke suppose some special office to be here referred to, either the president of the Sanhedrin, or the hakim, or chakam, "the wise man," who sat on his left in the public sessions, or the "father of the house of judgment," who sat on his right; but it may simply mean the teacher of Israel, who has come to me in representative fashion, and who is reminded that he should have been more intimately acquainted with the teaching of his own sacred books. Without doubt, the fact of human corruption, and the power of the Spirit of God to renovate, to change utterly down to the very core and heart of human nature, is a great dogma of the Old Testament (cf. Deuteronomy 10:16; Deuteronomy 30:6; 1 Samuel 10:9, where God gave Saul another heart; 1 Samuel 16:13, the effect upon David; David's own prayer, Psalms 51:10; and the great promises of God by Ezekiel, Ezekiel 11:19; Ezekiel 18:31; Ezekiel 36:26; Jeremiah 4:4; Jeremiah 31:33). Nicodemus, an illustrious man, a teacher of ethers, presumably acquainted with the teaching of the Scriptures, need not have been in such doubt and amazement at the searching words of Jesus.

John 3:11
Verily, verily, I say to thee, We speak that which we know, and testify that which we have seen. Lucke and Meyer think that our Lord here merely uses the pluralis majestaticus—uses it as St. Paul does, when clearly he was referring to himself alone. It is difficult to believe this in the curious and impressive change of person here adopted, and the return to the first person singular in John 3:12. There was some reason why Jesus, in making this particular saying, uses the plural.

John 3:12
If I told you earthly things and ye believe not, how will ye believe if I tell you of heavenly things? Our Lord here drops the plural form of address, and returns to the singular. He is about to refer to matters in which the testimony of disciples was not available. It has sometimes been said that the "earthly" and "heavenly" things refer to the wind parable and its interpretation. But, on the supposition that there is a parable or metaphor in John 3:8, which we have seen reason to doubt, there would be no perplexity about the reception of the earthly illustration; none could in that day have made a moment's question touching the invisibility and incomprehensibility of the motion of the wind. The birth from water has been supposed by others to be the ( ἐπίγειον) "earthly" thing of which he had spoken, as contrasted with the heavenly thing, the birth anew from the Spirit. But this also is improbable, for of all the things of which Jesus spoke, that was the least likely to have been rejected by the Pharisaic party. The "earthly things" are the subject matter of the discourse as a whole, in apprehending which Nicodemus manifested such obtuseness. The change, renovation of human nature, the new beginning "from the Spirit" of each human life, was indeed operated on the ground of an earthly experience, and came fairly within the compass of common appreciation. Though produced by the Spirit, these things were enacted on earth. When Nicodemus asks the question "how?" he launches the inquiry into another region. There is wide difference between the question "what?" and the question "how?" The one in physical science refers to the whole range of phenomena, and the answer states the facts as they present themselves to the senses; the other question inquires into what Bacon called the latens processus—into verae causae, into the movements and method of the creative hand. So the answer to the question "what?" may be an "earthly thing," the answer to the question "how?" a "heavenly thing." If Christ answer the "how" of his listener, he raises his mind to the "heavenly" and transcendental realities which Nicodemus and we too will have to receive on an authority which entirely outsoars that of daily experience or temporal phenomena. Truly he does proceed to do so, but the difficulty of acceptance is indefinitely augmented. The answer of Christ to the matters of personal experience, verifiable by conscience and affirmed by Scripture, was difficult to the master of Israel. The answer of Jesus to the question "how?" may prove far more formidable. It involves the revelation of "the Son of man," and the redemption by the cross, and the ascension of the Son of man into heaven, and the love of God to the world, and the gift of eternal life to faith.

John 3:13-15
(2) The truth concerning the Son of man and his sacrifice.
John 3:13
And. The simple copula is here fuller significance. Olshausen regards it as "adversative," equivalent to "yet." Meyer, as a simple continuation of the previous statement. The καὶ has more than a mere conjunctive force. Lance puts it thus: "And yet you must be told heavenly things by him who, being the Heavenly One, is himself the first subject of this revelation." No one hath ascended into heaven. The past tense must be honestly considered. The word cannot refer to the future ascension of Jesus the Lord of glory to where he was before—to the glory which he had with the Father before the world was (John 17:5); nor can it refer, as the Socinian interpreters supposed, to a rapture into heaven of the Divine Man between his baptism and temptation, of which we have not the faintest trace either in Scripture or tradition; nor is it sufficient, with Hengstenberg and others, to regard it as a mere Hebraism for high and exalted intercourse with God and heavenly things. True, there have been many who have sought to climb the steep ascent (Genesis 11:4; Isaiah 14:13); true also that rabbis spoke of Moses having "ascended into the heavens," by which (says Whitby) they meant "admission to the Divine counsels." The authority on which he depends is the late 'Targum on Song of Solomon 1:5, Song of Solomon 1:11, Song of Solomon 1:12,' by which, however, all that is clear is that the Targnmist was referring to the ascent of Moses to the top of Sinai, i.e. above the multitude in the deserts, to the place whither Jehovah came to speak with him. But Exodus 20:22, the canonical Scripture, makes it clear that it was "from the heavens" that Jehovah spoke with his servant. There are, however, other passages quoted by Schottgen from Jerusalem Targum on Deuteronomy 30:12, and from the 'Mishna,' in which Moses is said to have "ascended into heaven, and heard the voice of God;" but further inquiry leads us to judge that the Hebrew commentators were thinking of the going up to Sinai for his lofty revelations, and their followers have supposed that this process was a synonym of the revelations themselves. Many have thought to rise above the world to the beatific vision, but Jesus says none have done it in the only sense in which they would have been thereby fitted to discourse on the heavenly things. Two things are needed for this in the main—to be in heaven, and come thence charged with its Divine communications. Enoch, Elijah, may have been translated that they should not see death, but they are not so lifted into the abode of God that they might come thence charged with heavenly truth, and able to explain the "how" of Divine grace. No one hath ascended into heaven except he who has by living there as in his eternal home come down from heaven. Meyer, Luthardt, Westcott, etc., all call attention to other and analogous usage of εἰ μὴ, which fastens upon a part of the previous negative, not the whole assertion, and therefore here upon the idea of living in heaven and coming thence (Matthew 12:4; Luke 4:26, Luke 4:27; Galatians 1:7). Man, if he should presume to come with a full revelation of Divine and heavenly things, must come down from a height to which he had previously ascended; but no man has thus and for this purpose ascended, except he who has descended from heaven, having been there before his manifestation in the flesh, having been "in God." "with God," "in the bosom of the Father," and having come thence, not losing his essential ego, his Divine personality, even though calling himself the Son of man. For any other to have come down from heaven, it was necessary that he should first have ascended thither; but the Son of man has descended without having ascended. He calls himself "Son of man," and he claims to have come down from heaven without ceasing to be what he was before. Godet urges that, by the "ascended into heaven," he meant such lofty communion with God and immediate knowledge of Divine things as to differentiate him from all others, but that the phrase, "come down from heaven," implies previous existence in his native place, and that the Lord's filial intimacy with God rests on his essential sonship. Still, he conceives that Jesus asserts his own ascension in the spiritual sense to the heart of God, and his descent with consequent resultant knowledge, and expounds both statements by the explanation that as Son of man he is living the twofold life in heaven and on earth at the same time. By using the term, "Son of man," Christ emphasized the exalted dignity that is involved in the extent of his self-humiliation,, and complete sympathy with us. He was the second Adam, the Lord from heaven."£ Who is (not was) in heaven. If this be only an early gloss, it throws light on the two previous clauses. It declares that, though he came down, and though his introduction to this world was an incarnation, yet that he is in the deepest sense still in heaven. Such language is a vindication of his claim to reveal heavenly things. Augustine says, "Ecce hic erat et in coelo erat, hic erat in carne, in coelo erat divinitate, natus de matre, non recedens a Patre." Again, "Si Paulus ambulabat in carne in terra et conversabatur in coelo, Deus coeli et terrae poterat esse et in coelo et in terra." Archdeacon Watkins says admirably, "If heaven is a state, a life, in which we are, which is in us, now in part, hereafter in its fulness, then we may understand, and with glad hearts hold to, the vital truth that the Son of man who came down from heaven was ever in heaven."

John 3:14, John 3:15
And. Seeing that our Lord had claimed supreme right to speak of heavenly things, he proceeds at once to speak of them also. There may be many ways of taking the καὶ: supposing that it indicates a transition from the person of the Lord to his work. From his Divine and endowed humanity thus shown to be competent to explain and re veal heavenly things, he proceeds to his atoning sacrifice. These underlying links of connection are not mutually exclusive. Even as Moses lifted up the serpent in the wilderness, so must also the Son of man be lifted up. The narrative of Numbers 21:8, etc., is one of the rest curious in Scripture, and it was a great puzzle to the Jewish commentators, who felt that it was in apparent violation of the second command of the Decalogue. Moreover, in the days of Hezekiah the reverence paid to the serpent led to disastrous consequences and puritanic removal of the idolatrous snare. The Jewish divines consulted by Trypho were unable to explain it. Philo regarded it as a designed contrast to the serpent of the Book of Genesis, but he supposed the antithesis to be that between pleasure and righteousness or prudence ('De Leg. All.,' Genesis 2:1.80). The Book of Wisdom (Genesis 16:6), "The murmuring people were troubled for a while for warning, having a symbol of salvation … he that turned to it was saved, not by reason of that which he beheld, but by reason of the Saviour of all." Ferguson, in his 'Tree and Serpent Worship,' regards the narrative as an indication that within the bosom of Israel the worship of the serpent had been introduced and had left its traces. But the narrative itself shows that the serpent healing from the serpent bite was a Jehovistie symbol of Divine love and victory. The 'Test. XII. Patr. Benj.,' 9, refers to it as the type of the cross (cf. Philippians 2:9; Acts 2:33). "Moses made a serpent of brass, and put it upon a pole, and it came to pass, that if a serpent had bitten any man, when he beheld the serpent of brass, he lived." The fiery flying serpent, with its poisonous bite and its deadly malice, was the vivid type of the evil of disobedience to the Divine command, infusing its malign venom into the whole nature of its victim. The serpent of brass was not venomous, though it bore the likeness of the deadly plague. It was not flying, gliding from tent to tent, but captured, still, hoisted triumphantly upon the pole, a sign of its conquest. The serpent in Hebrew and Christian literature throughout was emblematic of evil, not as in many Oriental religions, of healing or deliverance (see Genesis 3:1; 2 Corinthians 11:3; Revelation 12:9; and, properly translated, Job 26:13, Revised version); and it is possible to see in this type an anticipation of the "lifting up" of Jesus on the cross. There are several interpretations of the ὑψωθῆναι. Paulus urged that Jesus by it referred to the final glorification of himself; but if so, why was not the word δοξασθῆναι used? It may mean, with Bleek, Lechler, Godet, the exaltation upon the cross as the steppingstone to his glory, the way, not only to David's throne, but to the very throne of God—a conception profoundly different from the current Pharisaic notions concerning the Messiah. The word is used in John 8:28 and John 12:32, John 12:34 for the passion of the cross, although Peter (Acts 2:33) and Paul (Philippians 2:9) used it for the glorification consequent upon the Passion. Surely the word does, if it is to correspond with Moses' exaltation of the serpent of brass, point to the exaltation of the cross, but to that as to the very throne of his power and glory. Tholuck says, "A word must have been used in Aramaic which admitted both ideas, and the word כָקַזְ means in Chaldee and Syriac to 'lift up' and 'crucify.'" Many striking relations thus present themselves.

Many commentators, beginning with Erasmus, and followed by Neander, Tholuck, Lucke, Westcott, and Moulton, have supposed that our Lord's discourse with Nicodemus ended with Romans 2:15, and that thenceforward we have the reflections in after times made by the evangelist, in harmony with the teachings which he had received from the Lord. This is urged on the ground that in John 1:18, and at the close of the present chapter (John 1:31-36), when reciting the testimony of the Baptist, it appears to the commentators that John has blended his own reflections with the words of the Baptist, adding them without break to the sentences which he does record (see notes). I am not prepared to admit the analogy; there is nothing in these words, if attributed to the Baptist, incompatible with the purely Old Testament position and transition standpoint to which he adhered. The argument drawn from the past tenses, ἠγάπησεν and ἔδωκεν, is not incompatible with the large view of the whole transaction which the Son of God adopted, as though in the fulness of its infinite love it had already been consummated. We are told that there are certain phrases which nowhere else are ascribed to Jesus himself, such as "only begotten Son"—a term which is found in the prologue (John 1:14, John 1:18) and First Epist. (1 John 4:9), i.e. in John's own composition. The reply is that John used this great word on the specified occasion because he had heard it on the lips of Jesus; that he would not have dared to use it if he had not had the justification of such use, the like to which he here recounts. The believing εἰς τὸ ὄνομά—"on the name of"—does not occur, it is said, in the recorded words of Jesus, though it is found in the discourse of the evangelist himself in John 1:12; John 2:23; and 1 John 5:13. The same criticism applies. John used it because he had heard our Lord thus deign to express himself. Moreover, the commencement of the paragraph, by the use of the particle γὰρ, shows that no break has occurred, that a richer and fuller and more triumphant reason is to be given for the obtaining of life eternal than that which had already been advanced. He passes from the Son of man (who is in heaven, and came from heaven and God) to the Son of God, the only begotten of the Father. He speaks in more practical and explanatory form of the Object of faith, and the Divine source of the arrangement and its issues. A flood of new thoughts and some terms occur here for the first time; but they are no more startling than other words of Jesus, whose awful weight of meaning and rich originality gave to the evangelist all his power to teach. It is quite unnecessary to find fault with the abruptness of the close of this discourse, or the sudden cessation of the dialogue, or the disappearance of Nicodemus, or of any lack of affectionateness in the style of address. Christ is often abrupt, and in numerous replies which he gave to his interlocutors he prolongs the remarks as though they were addressed to the concealed mind of the speakers rather than to their uttered words. If there had been any hint or indication that these were John's reflections, we can only say that he who by the Holy Spirit penned the prologue was not incapable of these splendid and heart-searching generalizations of love, faith, judgment, and eternal life. But there does not appear to be any sufficient reason for such an hypothesis. Still, it must be admitted that we have not the whole of the former or the latter part of this wondrous discourse. Much has, without any doubt, been omitted. John has seized upon the most salient points and the loftiest thoughts. These stand out like mountain peaks above the glittering seas, indicating where the inner and hidden connections of their bases lie, but not unveiling them. We do not doubt that John's mind, by long pondering on the thoughts of Jesus and his words of profound significance, had acquired to some extent the method of his speech, and do not doubt that a certain subjective colouring affects his condensation of the discourses of Jesus. He was not a shorthand reporter, photographically or telephonically reproducing all that passed. He was a beloved disciple, who knew his Lord and lost himself in his Master. He seized with inspired and intuitive accuracy the root ideas of the Son of man, and reproduced them with the power of the true artist. It is incredible, even if we regard the entire paragraph (verses 16-21) as the language of our Lord, that we have the whole of the discourse, or conversation, of the memorable night. Still less satisfactory is it to suppose that we have in it nothing more than an imaginary scone, an idealization of the bearing of Christian truth on Jewish prejudice. So vast a thought, though it be the burden of the New Testament, and because it is so, issued from the heart of Jesus.

John 3:16-21
(3) Divine love and judgment.
John 3:16
For God so loved the world. The Divine love to the whole of humanity in its condition of supreme need, i.e. apart from himself and his grace, has been of such a commanding, exhaustless, immeasurable kind, that it was equal to any emergency, and able to secure for the worst and most degraded, for the outcast, the serpent-bitten and the dying, a means of unlimited deliverance and uplifting. The Divine love is the sublime source of the whole proceeding, and it has been lavished on "the world." This world cannot be the limited "world" of the Augustinian, Calvinian interpreters—the world of the elect; it is that "whole world" of which St. John speaks in 1 John 2:2. "God will have all men to be saved" (1 Timothy 2:4). Calvin himself says, "Christ brought life, because the heavenly Father loves the human race, and wishes that they should not perish." Pharisaic interpretations of the Old Testament had left the outside world in judgment, to cursing and condign punishment, and had made Abrahamic descent and sacramental privilege the conditions of life and honour and royal freedom. Here the poor world is seen to be the object of such love, that he—the Father-God—gave, "delivered up," we do not know certainly to "what," but we may judge from the context that it was such a deliverance, or such giving up. as is involved in the uplifting of the Son of man upon his cross of humiliation and shame. But the Lord induces a more wonderful term to denote his own personality. This "Son of man" is none other than his only begotten Son (cf. notes, John 1:14, John 1:18). Just as Abraham had not kept back his only begotten son from God, so God has not withheld his perfect Image, his Well-beloved, his Eternal Logos, the perfect ideal of sonship. He gave him with the following view: that whosoever believeth in him ( εἰς αὐτὸν) may not perish, but have eternal life. The previous saying is repeated as in a grand refrain for which a deeper reason and fuller explanation have been supplied. Perishing, ruin, the issues of poisonous corruption, might and would, by the force of natural law, work themselves out in the destinies of men. The awful curse was spreading, but it may be arrested. None need be excluded. Looking is living. Believing in this manifestation of Divine love is enough. This is the first, high, main condition. Appropriation of such a Divine gift unriddles the mysteries of the universe, emancipates from the agelong bondage, confers a life which is beyond the conditions or occasions of dissolution. This verse is infinite in its range, and, notwithstanding a certain vagueness and indefiniteness of expression, presents and enshrines the most central truth of Divine revelation. When the terms "gave," "only begotten Son," "believeth," "life," "perishing," "God," "the world," are fully interpreted, then the words of this text gather an ever-augmenting force and fulness of meaning; and they may have been expanded to meet the prejudices of Nicodemus or the difficulties of disciples. The idea of gift and giver and the ends of the giving may have at once suggested to the Pharisaic mind the grand distinction between Israel and the world, and the inquiry may have been made—Is not Messiah, then, about to judge the world, to summon all the nations round to hear their doom? To some such heart-deadening query, to some such conscience-benumbing scepticism, our Lord continued—No; this love to the world on the part of God, this condition of faith on the side of man, thus laid down, is perfectly honest and sincere—

John 3:17
For—notwithstanding your vain and selfish interpretation of the older revelation—God sent not his Son to judge the world. Observe that the word "sent" replaces the word "gave" of the previous statement ( ἀποστέλλω, not πέυπω). The word carries with it "the sending on a special mission" (see notes on John 20:21), and arrests attention by denoting the immediate function of the Son of God's mission into the world. He was sent, not to judge the world. This judgment is not the end of his manifestation. This statement is not without difficulty, because we learn from John 5:27, John 5:28 and John 12:48 that there is a great function of judgment which will ultimately be discharged by him, and which does, indeed, follow from the contact of all men with his truth and light. This is confirmed by the declarations of our Lord in Matthew (Matthew 13:24-30, Matthew 13:47), that the judgment would be delayed till the consummation of his work, but would then be most certain (see Matthew 25:1-46.). But judgment is not the end or purpose of his mission. Judgment, discrimination of the moral character of men, is a consequence, but not the prime nor the immediate purport of his coming. Numerous passages from the Book of Enoch and the Fourth Book of Esdras, and the literal interpretation of Psalms 2:9; Malachi 4:1, etc., may be quoted to show the Jewish prejudices against which our Lord here protested. But God sent his Son that the world through him maybe saved. "Saved" is here the analogue and interpretation of the not perishing and the having of eternal life. Christ is "the Saviour of the world" (John 4:42). Hengstenberg says truly, "The Old Testament basis for the words is found in Isaiah 52:10, 'And all the ends of the earth shall see the salvation of our God.'" His coming will, as he goes on to say, exercise a discriminating process and a saving energy. There will occur a further advent, when he will consummate both his judgment and his mercy. "In the Old Testament," says Lunge, "the Judge becomes Redeemer by judging; in the New Testament, the Redeemer becomes Judge by his redeeming." Through him the world may be saved from its ruin, by reason of individuals accepting his grace. The saving of humanity as a whole issues from the believing and living of men. God's love of the world and his sending of his Son aim at the saving of the world as their Divine end. Salvation ( σωτηρία) is the largest of all the famous biblical terms which denote the restoration and blessedness of man. It means all that is elsewhere denoted by "justification," but much more than that. It connotes all that is included in "regeneration" and "sanctification," but more than these terms taken by themselves. It includes all that is involved in "redemption" and "adoption" and the "full assurance," and also the conditions of "appropriation"—the subjective states which are the human antecedents of grace received, such as "faith" and "repentance," with all the "fruits of the Spirit." These Divine blessings originated in the bosom of the Father, where the only begotten Son forevermore abides, and they are all poured forth through the Son upon the world in the coming of the Christ. He was sent to save.

John 3:18
Salvation is the Divine result of believing on him, and salvation lifts the saved man from the necessity of the judgment, of the moral discrimination which awaits every man, and is passed upon every man by his own conscience and by the providence of God. The word κρίνω does not necessarily mean "to condemn" (see John 3:17), and whensoever the unfavourable issue of judgment is emphatically referred to, then κατακρίνω is used (Romans 2:1; Romans 8:3; 1 Corinthians 11:32; Matthew 27:3). Still, this first clause shows that the predominant sense in which it is used throughout the passage is condemnatory. He that believeth on him—i.e. whoso submits and yields to the truth confessed and conspicuous in the Christ—he who accepts the mission of the Logos, both before and after the Incarnation (see notes on John 1:12-14)—is not judged. If there be a judgment, it is one of acquittal. In his case judgment is salvation, salvation is the judgment. Faith, affectionate confidence in the supreme Judge, transforms the judgment into mercy, anticipates the Divine and gracious result. But he that believeth not (subjective negative) has been already judged, and is now so adjudged (here the word seems necessarily to assume a condemnatory character) that he hath not believed on the Name of the only begotten Son of God. Such non-belief reveals insensibility to truth, indifference to the reality of things, unsusceptibility to the light, and a moral perversity which has been persisted in. The approach to such a one of the Eternal Logos did not move him, the unveiling of the Divine face did not awe him into reverence. The sin of his life had blinded his eyes, closed his ears, hardened his heart, and the consequence was that when the Name of the only begotten Son was made known to him, like all previous Divine self-revelations, it exercised no commanding influence upon him, no convincing power, no saving grace. To refuse Christ, to manifest unbelief under such circumstances, proves that the laws of Divine judgment which are always going on have already enacted themselves. He has been (and is) condemned. He is "judged already," and the unbelief is the judgment which the self-acting moral laws, or rather which the Logos actively at work in every human being, pronounces upon him. The manner in which any man receives Divine revelation is the judgment passed upon his entire life up to that moment by the unerring and infallible wisdom of the supreme Judge. The final judgment is thus anticipated, but it is not irreversible, and, should repentance and faith supervene by Divine grace on this stolid indifference and damnable unbelief, the once unbeliever will become the believer, the judgment upon whom is no more a judgment of condemnation, but one of life and peace. Nothing can indicate a more untractable, unspiritual, and carnal state than a refusal to admit so great and imposing a manifestation of the Divine nature as the Name of the only begotten Son of God.

John 3:19
The above interpretation is confirmed by the explanatory sentence which follows, and which is obviously meant to explain the nature of the κρίσις, the process of the judgment of which he had spoken. This crisis, in the case of the believer, furnishes a clear and illustrious proof that the Son of God had primarily come to save, not to judge; while in the case of the unbeliever it was sufficiently manifested by the absence of faith in that which was so sublimely adapted to induce affectionate reverence and adoring trust. Now this is the judgment. The peculiar form of the sentence, αὕτη δέ ἑστιν ἡ κρίσις ὅτι, is found elsewhere in John (1 John 1:5; 1 John 5:11, 1 John 5:14). We are here reminded of the words of the prologue (John 1:5, John 1:9, see notes), where the original shining of the Light in the σκοτία (the abiding state of darkness) ended in non-reception, non-perception of the Light. Subsequently it is said that the light—the archetypal light which illumines, shines upon, every man who comes into the world—came, i.e. in a new and more impressive manner, and by its coming, originated a process of judgment and discrimination among men. This utterance of the prologue is here shown to depend upon the words of the only begotten Son of God made flesh. The critical school make this correspondence with the prologue and with Johannine thought incontestable evidence that we have here John's meditation rather than the word of Jesus. There is, of course, an alternative interpretation. But it appears to us that it is equally rational and critical to see in the words of Jesus thus reported, the origin of the prologue. Light has come into the world, and made evident and established the awful fact that men loved (aorist, denoting a defined characteristic) the darkness ( σκότος, used here and 1 John 1:6 for absolute darkness, the complete contradictory of the light), rather than the light. Lucke has urged that μᾶλλον here might mean magis, not potius, and that the Lord admits a certain amount of love for the light, though less than that for the darkness; but numerous passages of similar construction make it certain that potius, not magis, is the meaning. "The light," though so needed, and so lovely in itself, was not loved by men. It brought consequences from which "men" recoiled and revolted. They loved their own ignorance and peril. They shrank from the demands—from the repentance, the transformation of habit and character, the utter moral revolution that must be consequent upon the reception of the light. Darkness was loved, hailed, accepted, rested in. The process of the judgment was conspicuous in demonstrating this unholy love. If a man love the deformed, the misshapen, the defiled, and the corrupt thing, rather than the truly beautiful, this is a judgment passed upon his entire previous life and on his present character, which is the outcome and upshot of the life. If a man love sensual gratification, its objects and its means, rather than virtue and chastity and serene and sacred purity, this is in itself a terrific κρίσις—the announcement of his previous career of dissipation and folly. If a man love the darkness of unrenewed humanity rather than the uncreated light embodied, this is his κρίμα, and the process by which it is made evident is the κρίσις passing over him. The explanatory clause that follows gives great force to the previous assertion: For their works were evil. Their habitual conduct supplies permanence and energy to their perverse "love," and reveals its historical antecedent—their works ( ἔργα) were "evil" ( πονηρά). The love of darkness was the consequence of their wicked ways. The judgment of eternal law has fallen upon their violation of it. The great penalty of sin is sinful desire. A bias towards evil is originated and confirmes by sinful compliance. The blinding of the eye, deafening of the ear (cf. Matthew 13:10, and parallels), is the judicial result of their unwillingness to see or walk in the light of the Lord.

John 3:20
This verse expounds and supplies a further and causal explanation of the relation of conduct to character. For every one that praetiseth bad things. The first suggests the repeated acts of a man's conduct, his habits, his practice, and not unfrequently it has a bad sense attributed to it, while the second, ποιεῖν, refers to the full expression of an inward life, and is more appropriate to denote the higher deeds and grander principles). This practice of bad ways ( φαῦλα) leads infallibly, by the just judgment of God, to a hatred of that which will reveal and confound the transgressor. Every one, etc., hateth the light (this shows that we cannot err in giving to μᾶλλον in John 3:19 the sense of potius), and the hardening process which is a judgment of God upon man, ever going on, becomes more conspicuous in this, that he cometh not to the light, in order that his works may not be convicted; i.e. lest his works should be revealed—shown to him and to others in their true light. The night time, during which so many evil things, base things, unclean things, are practised, was darkening down over Jerusalem when our Lord was speaking, and would give fateful emphasis to these solemn words. This love of darkness proceeded from a hatred of the revealing power of the light. This rejection of the only begotten Son of God proceeded from a long habit of sin, showing more emphatically than before the need of radical spiritual regeneration—a birth of water and of the Spirit. The rejection of the Christ's claim to cleanse the temple—a fact of which Nicodemus, as Sanhedrist, must have been fully aware—was a striking illustration of his great argument. The "dread of the light is both moral pride and moral effeminacy" (Meyer). (See parallel in Ephesians 5:11, Ephesians 5:12.)

John 3:21
But he that doeth the truth—who is "of the truth," and "heareth his voice" (John 18:37), he who is "morally true," inwardly sincere, who would never shrink from a genuine self-revelation—cometh to the light. This remarkable expression allies itself with many other words of Christ, and suggests that in the heart of Judaism and of mankind generally, amid and notwithstanding the darkness which prevailed, there were found elect souls, taught of the Spirit, longing for more light, yearning to know the truth about themselves, however humiliating it might prove to be. This is confirmed by St. Paul's argument (Romans 1:1-32 and Romans 2:1-29), where some Gentiles who have not the Law are admitted to do by nature the things contained in the Law, and even to become a law unto themselves; and where, in contradistinction to the hopelessly rebellious, Paul assumes that there are some who "by patient continuance in well doing, seek for glory, honour, and immortality." These "do the truth, and have no pleasure in unrighteousness." They are "taught of God," they have "seen and heard from the Father" some of the great things of the Law. The Holy Spirit has opened their eyes to see great things in the Law, and they come to the light. They are not afraid of the revelation it will make. They may be humbled and pained by the disclosure, but there is a Divine luxury in such pain. The purpose of the coming to the light on the part of one who doeth the truth, is in order that his works may be made manifest. This is the precise contrary of the conduct of the man whose eye is scaled and whose heart is made fat by sin. Such a one dreads conviction, the outward affirmation or utterance of the inwardly known κρίσις; and therefore shrinks from conviction or any conduct which will promote it. He flees from the man of God, he disdains the revealing Word, he rejects the blessed Christ, he loves the darkness, this is his condemnation. On the other hand, the sincere man, who is honest with himself, is supremely anxious for the true light to bear down upon his "works." He is willing that they should be manifested. If he is deceiving himself with false hopes, he yearns that these should disappear before the shining of the true light. If his works will bear examination, then let him know the verdict which is unconsciously being given by the revelation of the light. It is a nice question to determine the meaning of the ὅτι. The current interpretation is for, or because, they are wrought in God; i.e. the sincere man desires this self-manifestation, comes to the light because his works have been inwrought by Divine grace. He loves the light, he does the truth because God has wrought within him to will and to do. In other words, the work of grace is in every case the adequate explanation of such a contrast to the common condition of human nature. Godet suggests that ὅτι here has the meaning of "that," and urges that the Greek usage in John 4:35 and other passages will justify the translation, he cometh … manifest, that they are wrought in God, as though this Divine revelation were the real end of his coming to the light. This appears to me to be incompatible with the fact. The man who doeth the truth may yet need very much instruction before he accepts the Divine Original of his own conduct, or desires the manifestation to others of the Divine Source of his humble search. The more current translation, "because," is in harmony with the facts of Christian and religious experience, and is in keeping with the biblical assurance, that all good, all holiness, sincerity, and upright striving, just such as Nicodemus was then displaying, is God's own work, and is the result of his grace.

Nicodemus comes, asks questions, receives weighty answers, and retires. We do not know the immediate result of these most wonderful words upon him; but we do find him taking the part of Jesus before the Sanhedrin (John 7:50, John 7:51); and from John 19:39 we learn that, though a secret disciple, he did not disdain to come out of his hiding place to houour the corpse of the Crucified. The death of Jesus, which had blasted the hopes of the apostles, had fired those of Nicodemus. Every word of this discourse is compatible with the position of the great Prophet at this early period of his ministry, is suited to the Pharisaic mind, and adapted to meet its difficulties and correct its prejudices. If a few expressions, such as "the only begotten Son," "this is the condemnation, that," "he that doeth the truth," are found in writings which are John's undoubted composition, the circumstance may be explained that he borrowed them from Jesus. This is quite as rational (not to say legitimate and reverential) as to suppose, because of them, that John invented them, and betrayed their origin by placing them in the lips of Jesus.

We do not suppose that John has mechanically recited the whole of the words that were spoken on either side, but preserved those heads of discourse which rise like mountain peaks above the oceans of thought between them, and are linked together by the glory which they severally reflect from the sublime personality of the Son of man.

John 3:22-36
6. The swanlike song of the Baptist.
John 3:22-26
(1) The ministry and baptism of Jesus in Judaea.
John 3:22
With this verse a new departure is taken, and circumstances are described which indirectly, rather than explicitly, indicate the manner of our Lord's ministry for the larger part of a year; and they furnish opportunity for recording the last great public utterance of John the Baptist, with all its special difficulties of chronology and doctrine. After these things, related in the previous paragraphs; after, that is, the scene in the temple, and the demand for a sign, and the typical discourse of the Lord with a ruler of the Jews, from reasons not difficult to deduce from the narrative, Jesus (came) and his disciples [came] into the land of Judaea. Surrounded or accompanied by some of his disciples (John being one of them), Jesus left the metropolis and betook himself to the countryside. His Messianic claims were not accepted by the authorities. He did not entrust himself to the half-believers. He altered or deviated from the course hitherto adopted, and addressed himself to the less-prejudiced inhabitants of the country places in the province of Judaea. His hour was not yet come. Jerusalem and Judah were thus compared or contrasted in Ezra 2:1; Ezra 7:14; 2 Chronicles 20:18. The precise locality is not stated, though it is probable it was not far from the new scene chosen by John for the continuance of his ministry. The identification of the site of Aenon, near Saleim, does not finally determine the scene of our Lord's abode or baptismal ministry. We are expressly told, both here and in John 4:3, that it was in Judaea, not Samaria, that Jesus there tarried with them, and was baptizing. The words imply a lengthened abode, and a method of ministry which, from that time, he laid aside. The statement that he administered the rite personally is in John 4:2 explicitly corrected. The baptism by the disciples was done, however, with the sanction and under the direction of Jesus. As the trial ministry of the twelve apostles (mentioned in Matthew 10:1-42.), occurring during our Lord's earthly life, corresponded with the first preaching of John rather than with that which followed the glorification of Jesus and the Pentecostal effusion, so this ordinance closely resembled the water baptism of John; it was a preparatory symbol, an educational rite, one that allied this early ministry to that of his great forerunner. The water baptism of Jesus corresponded in significance with the water baptism of John. They were one and the same ordinance, predictive, symbolic, anticipatory of the baptism of the Spirit. "Jesus adopted John's baptism ere its waters forever ceased to flow, and thus he blessed and consecrated them. He took up the work of his forerunner and completed it" (Edersheim, 1:393). Weiss (with consent of Renan) admits that these reminiscences reveal their own historicity, and none more so than the return of Jesus for a time to the scenes of the activity of the Baptist. Apparently such an act conflicts with the exalted ideas the author of the Fourth Gospel entertains with reference to his Master. Thoma thinks he sees in Pauhne writings indication of Christ's baptismal ministry, and suggests that the "Johannist" therefore finds a place for such "a washing in water by the Word" in the active word of Jesus! When our Lord, after his resurrection, referred to the baptism with the Spirit, he contrasted it with the baptism of John, and made no reference to his own temporary adoption of the same rite. All water baptism is thus placed in its true relation to the baptism of the Spirit—not as the necessary preliminary of the latter, nor its indispensable seal or guarantee, but as the impressive symbol of the need of heavenly cleansing, and of the direct impact upon the soul of the power of the eternal Spirit. The length of our Lord's residence in Judaea cannot be positively determined; but one hint may be gathered item John 4:35. The "four months before the harvest" indicate the arrival of the month of December, and therefore the lapse of some eight months between the cleansing of the temple and the return to Galilee. This last event, in Matthew's Gospel (Matthew 4:12-17 with parallels), is associated with the imprisonment of John. The Fourth Gospel, by obvious reference to the current synoptic chronology of the commencement of the Galilaean ministry (one which made this imprisonment a note of time), shows that the period described in this Gospel, and the baptismal energy of Jesus in Judaea, and the profoundly interesting events mentioned in John 3:1-36. and 4., were not incompatible with admitted facts. It also suggests that the character of our Lord's ministry in the neighbourhood of the metropolis was closely allied with that which the synoptists described as obtaining in his early Galilaean efforts. We are impressed by the solemn silence which has fallen over these eight months. It may be accounted for on the general principle of the evangelist, which was to fasten upon and preserve the memory of a few solemn moments which especially impressed his own mind, and which had been overlooked or unknown by Matthew and the other evangelists. Moreover, it is more than probable that the author of this Gospel was not with the Master during the whole of this period. There are, however, hints that the rumours of the spiritual might and gathering power of Jesus had produced a great effect upon John the Baptist, and qualified the tone of his last testimony.

John 3:23
And John also was baptizing in AEnon, near to Salim, because there were many waters there; and they came, and were baptized. There is much difficulty in determining the site of AEnon, near Saleim. Eusebius and Jerome (in 'Onomasticon') place it in the northern part of Samaria, about eight miles south of Scythopolis. This does not well accord with the statement that Jesus was "in Judaea," and proposed to "pass through Samaria" (cf. verse 22; John 4:1-4). It may be observed, however, that our narrative does not limit the scene of our Lord's Judaean ministry to any one place, nor does it assert that the Baptist and Jesus were in near proximity, but rather the reverse. There is a Shilhim mentioned in Joshua 15:32, with which is associated an ain (or fountain)—a word closely resembling "AEnon." This would seem to have been in the south of Judaea. Godet thinks that, since Ain and Rimmon are associated with each other in Joshua 19:7 and 1 Chronicles 4:32, and an En-Remmon is spoken of in Nehemiah 11:29, that we have in this blending the origin of the word "AEnon." He thinks that the presence of waters is more likely to be specified in a dry region like that of the border of Edom than in a fertile district like Samaria; and he goes on to argue that Jesus may therefore have travelled south between Hebron and Beersheba, even as, in the synoptics, we find him in Caesarea Philippi, the northernmost portion of the Holy Land. Certainly he may have tarried there during the eight months, but we have no right to establish it from this passage. It is not said that Jesus was at AEnon. Dr. Barclay reports the discovery of AEnon at Wady Far'ah, a secluded valley five miles northeast of Jerusalem (Grove, Smith's ' Dict. Bible'). The recent discoveries of the Palestine Exploration Society find this Enun (Aynun) and Saleim not far from the Askar, or Sychar, where Jesus rested when John's ministry had been suddenly arrested. Allegory reaches the point of absurdity when we are told by Theme that neither place nor time are historic. The Salem is (says he), according to Psalms 76:2, the tabernacle or place of God, and therefore, according to Philo, indicates the Logos, who thenceforth becomes the Illuminator and Ruler. "The multitude of waters" would be suitable, necessary, to any great gatherings such as those which had followed the Baptist to the banks of the Jordan, as well as for baptismal processes. Such a site for AEnon is far more probable, on historical grounds, than is the southern extremity of Judaea; for Herod would have had no jurisdiction there, and would not have been tempted to arrest John's ministrations, nor would he or Herodias have suffered from the Baptist's rebuke of their adultery, if such reproaches had been spoken so far away from the centre of his tetrarchy. If, however, John had made no secret of his disapproval in regions so near to Galilee and Peraea, over which he presided, the consequent irritation of the voluptuous prince may have been more easily aroused, and his vengeance more legitimately taken. But how came John to be still administering baptism with a group of disciples of his own, and doing this long after the amazing announcements he had made in the spring of the year with reference to the rank and functions of the Lord Jesus? This narrative is the true key to the otherwise inexplicable contrariety between the Johannine testimonies to Christ and the message from the prison as described by the synoptists. It is the solution of the mystery that one who hailed Jesus as the Son of God and the Lamb of God and Baptizer with the Holy Spirit, and who was declared by Christ himself to be the greatest of woman born, was, notwithstanding, "less than the least in the kingdom of heaven." John is here shown by the fourth evangelist to have been still taking an independent position. He pointed others to Jesus, but he did not enroll himself among his followers. John was at last "offended" more than he knew at the humility of Jesus. He still waited for the coming of the Conqueror and the Wielder of the axe; he was looking for the manifested King, for the hour which had not yet come. He is a remarkable specimen of the energy with which a great purpose is embraced by those who are pledged to make it accomplish its end. The preparatory work of John could not, any more than the Hebraism of which it was the highest type, come to an abrupt end voluntarily; hence he continued it even to the peril of sacrificing all its value. They came, and were baptized; as "they" had done at Bethabara. There was some splitting up of the Messianic movement (Keim), and we see the effect of it upon his disciples and him self. Even in the midst of the labours of Paul (Acts 19:1-4), we find that Johannine baptism was still practised, and traces of the custom may still be observed in Oriental sects even to the present day.£
John 3:24
For John had not yet been cast into the prison. This clause shows that the evangelist was alive to the apparent discrepancy which his account of a Judaean ministry might otherwise have suggested with the synoptic chronological initium of the Galilaean ministry. The remark shows that all that happened preceded that ministry, and equates the journey through Samaria with that mentioned in Matthew 4:12. Even Hilgenfeld says, "Involuntarily the fourth evangelist here testifies to his acquaintance with the synoptical narrative." In our opinion it was designed and spontaneous. The first journey to Galilee, mentioned in John 1:43, was not the commencement of a public prophetic ministry, and the synoptists are silent about it. The ἀνεχώρησεν, he "withdrew," shows that there was some reason for his abrupt departure, over and above what was stated. John gives the reason for the departure by John 4:1, John 4:2, where the conduct of the Pharisees was becoming more watchful and jealous. The authority which John here assumes to correct and enlarge apostolic tradition, reveals the claim of one who professed unique knowledge of inexpugnable facts.

John 3:25
There arose therefore a questioning on the part of John's disciples with a Jew£ about purifying. Such proximity of two such leaders, teaching and proclaiming the kingdom of heaven, and baptizing into a glorious hope, a Divine future, and a spiritual change, was certain to excite controversy. The word ( ζήτησις) "questioning" is used in Acts 15:2 for the dispute at Antioch, and Paul uses the same phrase for dangerous, useless, and angry debate (1 Timothy 6:4; 2 Timothy 2:23; Titus 3:9). It was, perhaps, not the first, and certainly it was not the last, of the controversies which raged over the symbolic purification of the Church. John's disciples appear to have taken up arms against some particular Jew, who was prepared either to question the right of Jesus to baptize, or the essential value of this ordinance. This "Jew" was apparently maintaining a greater potency for the baptism of Jesus than John could claim for his, and was basing his view upon the testimony which John had already borne to Jesus. Purifying was the great theme of Essenic and Pharisaic profession. It was without doubt one of the great symbolic purposes of the Levitical legislation. The purification of the flesh was, however, in Christ's teaching, a very small part of the claim for purity. Nothing less than a spiritual and radical moral change availed, and our Lord insisted on this to the disparagement of the mere ceremonial. This was the first recorded discussion on the nature and value of baptismal purifying. Would that it had been the last! The question arose among those who had been baptized by John, whether another had any right to administer such an ordinance? Could another receive the confession of sins? Was the baptism of John to terminate now that he had come of whom John himself had said, "This is he that baptizeth with the Holy Spirit"

John 3:26
They (the disciples of John) came to John, and said to him, Rabbi—the title of deep respect (verse 2), which stood in Jewish reverence high above all civil and military rank, and was here yielded in courtesy to the heroic leader—he who was with thee, apparently in entire mutual understanding with thee, receiving baptism at thy hands, and thus admitting thy right to baptize the people of God—"with thee" as we are "with thee"—beyond Jordan—at Bethany (Bethabara), at a better baptizing—place than this, on a grand historic site, the very scene of the great administration, where the Sanhedrin deferred to thy claims and the multitudes attested the hold thou hadst on their affections—to whom thou hast borne testimonies—the man who received thy homage, but who admitted also thy claims, about whom thou didst utter such strong things of unspeakable import—behold, he is now thy rival in popular esteem; this man is baptizing, and—with a pardonable exaggeration, they add—all men are coming unto him. He is eclipsing thee; he seems to usurp the high and unique position which had been assumed by thyself. Serious questions these, which must lead to a complete disruption among the disciples of John. Before examining the reply of John to the query, it is well to observe that John had been walking in the blinding and bewildering light of new ideas; that the Fourth Gospel brings us into contact with John at the moment where the synoptic narrative draws its portraiture to a conclusion; and yet the Fourth Gospel, quite as firmly as the synoptists, shows that the fresh light which had dawned on John had not induced him to forego the preparatory mission on which his heart was set, and the zeal of which had consumed him. If the perplexity arises—How could John have borne such ample testimony to Jesus and not at once have followed in his train? we reply that the language of John in Matthew 3:14 is just as difficult to reconcile with the message from the prison. Thoma admits that this fact corresponds with the question, "Art thou he that should come, or look we for another?" In like manner, Hebraism itself within the bosom of the Church maintained a place after all its purpose had been fulfilled. The destruction of the temple and of the Jewish state was necessary to abolish the force of the Hebrew tendency to ritualism of place and symbol even in the heart of Christ's disciples. Many of the mighty powers of the world, if they had not possessed an energy and vitality which refused to succumb when their work was really done, would never have done that work at all.

John 3:27-32
(2) The earthly and heavenly commission.
John 3:27
John answered and said, A man can receive nothing—neither office, function, faculty, nor life work, in the kingdom of God—except it has been given him from heaven. The raying is broad, general, comprehensive, sustaining. It is not the glorification of success, but an explanation of the ground of high service. All good service, all high faculty, all holy mission, all sacred duty, are assigned to us by Heaven. "No man taketh this honour unto himself, unless he be called of God." Commentators have ranged themselves into three groups as to the primary application of the words.

John 3:28
Ye yourselves (cf. 1 Thessalonians 4:9 for similar emphatic pronoun) bear me witness—you will do it readily, if I challenge you, for my testimonies were frequent and varied (in fact, the synoptists and the fourth evangelist are equally explicit here)—that I said, I am not the Messiah (John 1:20; Matthew 3:11, Matthew 3:12; Luke 3:15-17). This announcement, made with great publicity at Bethany, was the basis of the present remonstrance; and the words which follow strongly sustain John's reference to the Divine predestination in his own case and that of Jesus. But that I am one sent (on a special mission) before him. He boldly implies, "This is more than I have already testified concerning 'the Christ;' and my place is not at his side, not following in his train. I am 'a voice;' my work is continuously to break up a way for him. I am here still, making the mountains low, and filling up the valleys for the approach of the great King." A man can receive nothing in the shape of lifework except that which is assigned to him out of heaven.

John 3:29
And now the Baptist bethinks him of another remarkable image, with which, as a student of the Old Testament, and being himself "more than a prophet," He was familiar. The tenderness of the imagery had not hitherto, however, comported with the ministry of the vox clamantis. Whereas the New Testament represents the loving kindness and righteousness of the Lord God under the metaphor of a Father's love to his prodigal but repenting children, the prophets were often disposed to set forth the same idea in the light of a Husband yearning over his bride, even betrothing her a second time unto himself after her faithlessness and folly. Jehovah and Jehovah's King and Representative are set forth as the Bridegroom of the true Israel (Psalms 45:1-17.; Isaiah 54:5; Hosea 2:19, Hosea 2:20; the Song of Songs; Ezekiel 16:1-63.; Malachi 2:11, etc.); and the New Testament writers, especially John himself, who delights in the image (Revelation 19:7; Revelation 21:2, Revelation 21:9; Revelation 22:17), and Paul, who compares the relation of the Saviour to his Church under this endearing imagery (Ephesians 5:32; 2 Corinthians 11:2), vindicate the legitimacy of the metaphor. The Baptist might easily think of this language, but it is more than possible that he had been profoundly touched by the news that had reached him concerning the presence of Jesus at a marriage feast. John had been a Nazarite from his birth. Jesus was revealing himself amid the pleasures and innocent joys of life and love. John's conception of the kingdom had been that of severance from the world—seclusion, ascetic restraint. Jesus had manifested his glory amid the festival and in the common life and daily ways of men. John may have seen that there was much in this to captivate the heart of the true Israel; and he glances at the bridal of heaven and earth in this new conception of the mission of the Messiah. It may have staggered him, as he had taught Israel to hope for One whose hand would be more heavy upon them and on their sins than his had been. Where was the axe laid at the root of the trees? where the fire that scorches to cleanse and purify? But he accepted to some extent the new revelation, and found his own place in the novel reconstruction of the kingdom. So he says, He that hath the bride is the bridegroom. However, John throws in a novel thought, explanatory of his own position, and not found in the Old Testament imagery: "I am not the Bridegroom," says he; "but it is also true that I am not the Bride. Such is my position that I am standing outside the company of those who are the prophetic 'Bride.'" The friend of the bridegroom ( φίλος τοῦ νυμφίου παρανύμφιος, answering to the בהֵוֹ ) and נבֶשְׁוֹשׁ of the Aramaic writers) is he who acts the part of intermediary—the confidant of both. He presides at the ceremonies of the betrothal and at the wedding tent, and especially in the interests of the bridegroom. The image was probably suggested to him by the great discovery made by the friend of the Cana bridegroom touching the "glory" of the mysterious Guest on that typical occasion. "The friend of the bridegroom" differs profoundly from the Bridegroom. The Christ will prove ready to occupy this position, and John has declared that he is not the Christ. Moreover, John differs from the Bride; he does not receive the lavish love, nor the deep intimacies of that affection, nor the dowry of sacrificial devotion with which that love will at length be won. This paranymphios standeth and heareth him. It is not said, "seeth him." Some have argued that John here calls attention to the fact that all that the Bridegroom has been saying has reached him by means of the information brought to him on the part of those who were both his own disciples and the disciples of Jesus; but the next clause is inconsistent with this. The friend of the bridegroom stands ready to do the will and promote the honour and pleasure of his friend. (The materialistic and sensualistic manner in which some have pressed the force of the imagery is out of place.) "The voice of the bridegroom," the hilarious joy of the bridegroom, is a proverbial expression (Jeremiah 7:34; Jeremiah 16:9; Jeremiah 25:10). There is a contrast felt between the formal business-like fellowship that prevailed between the bride and the friend of the bridegroom, and the free outspoken love of the bridegroom himself. The lispings of prophecy are contrasted with the outspoken utterances of the gospel of love. And he rejoiceth with joy ( χαρᾷ χαίρει; cf. for this form of expression, which corresponds with the frequent Hebrew juxtaposition of the finite verb with the infinitive absolute, the LXX. of Isaiah 30:19; Isaiah 66:10; Deuteronomy 7:26, etc.; Luke 22:15; Acts 4:17; Acts 5:28; Acts 23:14; James 5:17). It is not an indubitable Hebraism, because similar expressions are found in the classics, as Plato, 'Sympos.,' 195, B., φεύγων φυγῇ; 'Phaedr.,' 265, D.; Soph., 'OEd. Rex,' 65; see Winer, 'Gramm. E.T.,' p. 585. This is the only place where such a construction occurs in the writings of John) because of the bridegroom's voice. Intense joy is thus ascribed to one who was the minister of the bliss of another. This my joy—or, this joy, therefore, which is mine—hath been made full. "I have thus completed my task, and reached the climax of my bliss. I have wooed and won," The bridal of heaven and earth is begun. In subsequent words of Jesus and his disciples other great epochs of complete consummation are referred to. The joy of the Lord will only be entirely realized when, after the resurrection and the second advent, the rapture of fellowship with his Bride will be completed. But the Baptist recognized that his own work was finished when the Messiah had been introduced to those who understood something of his claims, when the kingdom was at hand, when there were many who sought and found their Lord.

John 3:30
He must—by a Divine necessity of things (cf. John 3:7, John 3:14; John 9:4; John 10:16; John 20:9; Revelation 1:1), he must—increase; augment in power and following and great joy. He must win eventually all hearts. His enemies must become the footstool of his feet. His is the beginning of an eternal blessedness. I must decrease; not become annihilated, though through the very completion of the purpose of my calling of God, my scope must, by the nature of the case, become narrower and smaller. Some have felt the improbability of the great prophet, the ascetic reformer, acquiescing so patiently in the diminution of his influence or the virtual cessation of the primary importance of his career. Yet this is in complete harmony with John's repeated and continuous recognition of the preparatory and transitory nature of his own work. He cannot lay down his commission, but he knows that, like prophetism, priesthood, Nazarite asceticism, and the like, it will be merged in the grander life of which he was the herald. The ministers of the New Testament all take up the same note of Divine praise and of self-depletion as they prepare the way of the Lord to human hearts. They hide themselves behind the greater glory of their Lord. However considerable their powers, they are serviceable only as they contribute to the glory, and succeed in unveiling the thee, of their Lord. There is a Johannine message still required to disturb the fleshly equanimity and to break up the narcotized sleep of the unbeliever. The stern spirit of rebuke and warning is still indispensable; yet the voice of him that cries, "Repent!" knows that his voice may fade away into faint echoes and stillness, so soon as the promises of redemption and salvation are uttered by the Divine Lord. When the absolution of grace gives the kiss of peace to the broken-hearted, the morning star fades into the dawning of the day.

John 3:31-36
A large number of commentators of all schools hold that the remaining verses of this chapter give us the reflections of the evangelist rather than a continuous discourse of the Baptist. Strauss, Weisse, Reuss, and Bretschneider, who make the supposed proof of this Johannine appendix to the Baptist's words an evidence of inhistoricity throughout the Gospel, and the school of Baur, which finds in the entire representation simply an artistic endeavour on the part of a second century falsarius to show that John's disciples were absorbed into the Catholic Church, are joined here by Bengel, De Wette, Westcott, Moulton, and Edersheim, who see no difficulty in the introduction of these sentiments, which correspond with those of the Epistles of John, as an appendix of the evangelist, and not a reminiscence of the teaching of the Baptist. The reasons in favour of this view are that the ideas and phraseology are said to be far in advance of John the Baptist's theological position, and certainly reflect the later teaching of the Master. We will consider some of these seriatim, but cannot accept the argument as final. Hengstenberg, Meyer, Godet, Alford, Lange, even Renan, do not yield to the positions thus assumed, nor will they admit any word of the Baptist here uttered to be inconsistent with the known doctrine of the forerunner; whereas they urge that the simple communication to John of the substance of our Lord's discourse to Nicodemus is adequate explanation of the similarities between the two. It may be admitted that some subjective colouring from the apostle's own mind may have been transfused by him into his report of both discourses, which we cannot doubt were conducted in the Aramaic tongue. Weiss makes the pertinent suggestion that we cannot think that John the son of Zebedee beard the final testimony of the Baptist. It may easily have been communicated to the circle around Jesus by Andrew and some other disciple of the two masters. This may account for the appearance throughout the discourse of more Johannine language than usual. If we cannot, or may not, make these simple hypotheses, then we too should be disposed to think that the subjective element had so predominated as almost to hide the historic quality of the whole of this swanlike song of the Old Testament dispensation. But the hypotheses seem to be highly probable and extremely natural, and the coherence of the passage with what has gone before to be obvious and complete. The discourse contrasts the entire prophetic ministry with that of the Son of God (verses 31, 32), which then sets forth the menus of appropriating the Divine gift of the Son of God (verses 33-35), and predicts the awful issues of rejecting the supreme claims of the Divine Lord (verse 36). The teaching is in accord with Old Testament doctrine, illumined, as we learn that John's was, by special visions, and by communications to him of the significance of the Lord's uttered words. It is quite irrelevant, if not absurd, to say that such a testimony of the forerunner makes the cotinuance or spread of John's teaching and baptism impossible; for

John 3:31
He that is coming from above is above all. Now, it is obvious that Jesus had spoken of the Son of man as having come down from heaven (John 3:13), and of his own power to speak of heavenly things (i.e. of causes and measures of Divine operations); and he contrasts these with the "earthly things" of which he too had spoken—"earthly" they were because they dealt with experiences felt and witnessed and realized on earth. Now, John is represented, on the occasion of the baptism of our Lord, as being convinced that Jesus was "the Son of God," and that his existence was prior to his own, and that his rank in the universe was one utterly transcending his own. These statements have been already put into the lips of John by the fourth evangelist, and are scarcely exceeded, if at all, by the utterance before us. We find a bold contrast between the Logos himself and the witness to the manifested Logos. He who cometh from above, being before John, and being, therefore, in his essential dignity, superior to him, is above all, and therefore above him. He that is, in his origin and the entire self-realization of his life, from the earth, and not incarnate Logos, is of the earth in quality, and speaketh of the earth (observe, not κόσμος, but γῆ is here used). The experiences to which he refers are enacted on the earth, and he has no power to go back and heavenwards for the full explanation of them. Higher than heaven are the thoughts and revelations of the Son of God. He can unveil the heart of the eternal Father. Christ can link his own work with the ministry of the mightiest of the Heaven-sent messengers; but John starts from the consciousness, the perils, the self-deceptions and contrition of man. He that cometh out of heaven is above all.£This great utterance is repeated, and it involves little more than what John had implied to the Sanhedrin (John 1:30-34).

John 3:32
That which he hath seen and heard, this he testifieth; or, beareth witness to. His pre-existent glory with the Father makes him the adequate Witness to the heavenly things ( ἐπουράνια) of which he hath authoritatively spoken; i.e. the eternal love of the Father, the purpose of the Son being sent into the world from the heart of God, and its ultimate issues—eternal life to the believer, and condemnation to those who love the darkness and do not believe. Westcott, who regards these words as the free reflections of the evangelist, thinks that reference is being made to the continued testimony of the Church as the voice of Christ; but the spirit of the passage is obscured by this interpretation. The living present vocal testimony of Christ is being throughout contrasted with that of John. And no man receiveth his witness. This seems in direct antagonism to the language of the disciples, "All men come to him;" and to John's own language, "He must increase." Westcott regards it, again, as the melancholy reflection of the aged apostle towards the close of the century. This seems to me to be an inadequate explanation. The reception of the witness of Christ had moved the whole world when John wrote his Gospel; and it would be inconsistent with the tone of exhilaration with which the evangelist closes his work. The forerunner may, however, have used this strong expression in purposed contrast to the jealous language of his own followers. "No man"—in comparison with the multitudes who ought to have already accepted him as the Son of God, as the heavenly Bridegroom. The concourse who crowded to the baptism of Jesus for a little moment did not blind the Baptist to the persistent and malignant opposition which awaited Jesus. "His joy (verse 29) and his grief (verse 32) both formed a noble contrast to the jealousy of his own disciples" (Meyer).

John 3:33-36
(3) The consequences of accepting and rejecting the supreme revelation.
John 3:33
He that receiveth his witness—i.e. his testimony to what he hath personally seen and heard in the heaven from which he has come—sealed—( ἐσφράγισεν), confirmed by such very act, ratified arid vindicated as trustworthy and stable (cf. Romans 4:1-25. l 1; Romans 15:28; 1 Corinthians 9:2; 2 Corinthians 1:22. In other places the idea or image of a "seal" is used for guaranteeing a special commission, John 6:27 (see notes); Revelation 7:3; Ephesians 1:13)—that God is true; i.e. admits that the words of Christ are the words of God, are absolute truth and reality—an idea which is made more obvious by verse 35, where Jesus is the Ambassador of God. It may even mean more than this, viz. that in Jesus "all the promises of God are Yea and Amen," that God is true in himself, and the witness of Christ embraces all that for which prophecy and promise and previous revelation had prepared the way (see Luthardt and Westcott). Such an idea is certainly beyond the scope of John's ministry or message.

John 3:34
The γὰρ shows that the former utterance is sustained. For he whom God sent uttereth the words of God. The full, many-sided, abundant expression of the thought of God. He has been sent for this purpose. Some take this clause to refer to all the ambassadors of God, and pre-eminently to the "man (John 1:6) sent from God, whose name was John." But, on the ether hand, observe that throughout the Gospel, ἀπόστελλω and πέμπω are used of the "Lord from heaven" (verse 17). Christ certainly is ἀπεσταλμένος as well as ἐρχομένος, and this great statement, viz. that Christ speaks the words of God, is a justification of the fact that, in accepting the witness of Christ to invisible and eternal things, and in the admission that he has been sent from heaven charged with the words of God, every separate believer becomes a seal, a ratification, of the veracity of God. The clause that follows (seeing that "to him" is unquestionably a gloss of translators, and is not found in any manuscripts) may be translated in three different ways.

(a) The present tense is justified by the statement of the abiding of the Holy Spirit upon Jesus, and the continuous operation of the gift in the "words of God," which were flowing from his lips.

(b) The αὐτῷ is easily supplied in thought.

(c) The connection is thus instituted with the thirty-fifth verse. Meyer and Lange prefer a wider significance being given to the words, seeing in them a broad reference to the affluence and measureless capacity of the gift of the Spirit. Luthardt: "This is true of all God's messengers, but especially of him of whom the Baptist speaks" (cf. 1 Corinthians 12:4-12). The Lord from heaven receives all the gifts of the Spirit.

John 3:35, John 3:36
These fired verses certainly have the ring of the Gospel as a whole, and correspond with the fulness of Christological teaching, with which the words of Christ abound, as well as the Epistle of John; yet there is no exact parallel in the later revelation, From whom could such a statement come with greater power than from him who heard the Divine voice from heaven saying, "This is my beloved Son: hear him"? The Berleb. Bible (quoted by Hengstenberg) adds, to the great words, the Father loveth the Son, "as I sufficiently learned from the voice at the Jordan"—and hath given all things into his hand. The "all things" may he taken by us in their widest sense (cf. Matthew 11:27)—"all ἐξουσία in heaven and earth" (Matthew 28:18; cf. 1 Corinthians 15:27; Revelation 1:18); and the power of determining the final condition of all souls, suggested in verse 36. But we may conceive a less extended horizon limiting the vision of the Baptist: all things belonging to the kingdom of God, to the progress and consummation of it in the world. John need not be supposed to have swept onward into the eternal future, but mainly to have been thinking of the mutual relations of the forerunner and the Christ. The Son will determine the place of his herald and of his disciple. There is no limit expressed. He who had these matters entrusted to him might easily be supposed to have "all things in his hand." He rested the less upon the greater.

John 3:36
He that believeth on the Son hath eternal life (cf. here, John 3:16, John 3:17; John 17:3; 1 John 5:10). These words, which above every other clause in this "swanlike song," are suffused with a glow that it is difficult to believe issued from the heart of the forerunner, unless we may make the supposition already referred to, that some of John's former disciples had carried to his earlier master the grand refrain of the discourse to Nicodemus. The entrusting of the soul in utter moral surrender to the Son of God, is life—eternal life. All cruel suspicions of God vanish when the veil is lifted which sin and the corruption of the human heart have hung over the holiest of all. John had passed into a new world when he discovered the true nature of the kingdom—the tempted, humbled, sacrificial, triumphant character of the Son of God. To believe on the Son is to have the life. But he that is disobedient to the Son. The words ὁ ἀπειθῶν are, in the English version, translated "believeth not," and again so in Romans 11:30, where ἀπιστεῖν and ἀπειθεῖν are used interchangeably. The word means one who is ( ἀπειθής distrustful, who refuses to be persuaded, is contumacious and expresses the opposite to faith in active exercise, who repudiates faith on its fiducial and practical side. Nothing is said of those who have had no opportunity of coming to a knowledge of the Son of God. Shall not see life; shall not even see so as to be able to conceive of, much less enjoy, life (Westcott; see Romans 11:3). There is a blinding power in disobedience, which prevents those who are actively hostile to the essential excellences and glories of Christ from even knowing what life is. Life is obviously here and elsewhere more than physical existence, or than its continuance, or than its resuscitation after death; it is the activity of the new spirit, the supernatural and eternal blessedness wrought by "birth of the Spirit." Nor is the calamity referred to a mere negation. John may be said here to have gone beyond the words of the Master in the previous discourse, and, moreover, it is in fiery earnestness that he speaks. The wrath of God, which has already been called down upon him by his disobedience, abideth on him. God's ὀργή had been spoken of by the Baptist (Matthew 3:7; Luke 3:7); and the term, wherever used, is far more than "the consuming fire of infinite love," into which many strive to resolve it. It represents active and terrible displeasure revealed from heaven (Romans 1:18; Romans 3:5; 1 Thessalonians 1:10; 1 Thessalonians 2:16). Much of the wrath of the Lord is said to be temporary in its character (Wis. 16:5; 18:20); but this is abiding, and, so far as is here revealed, permanent. The most terrible expression in the New Testament is the "wrath of the Lamb" (Revelation 6:16). The last word of the Baptist, even in the Fourth Gospel, is a word of thunder, and he disappears from view when he has delivered this terrible condemnation on those who are wilfully, actively resisting that Son whom "the Father loves," and to whose hands he has "entrusted all things." The ministry of John is, after all, that of the Elijah, not that of the Christ. To the last word, even if the phraseology has been moulded in the Greek of the fourth evangelist into a closer resemblance to his own vocabulary,£ and if by his attempt to epitomize what may have taken hours to say in varied phrase, the apostle has unconsciously adopted some of his own favourite terms, yet the message flashes with the fire of the prophet of the wilderness; and men are threatened with the peril of abiding under the wrath of Almighty God.

HOMILETICS
John 3:1-8
The interview of Christ with Nicodemus.
This brings before us one of the most important passages in Scripture.

I. NICODEMUS APPEARS HERE AS A RELIGIOUS INQUIRER.

1. He was "a ruler of the Jews." That is, not a civic magistrate, but a member of the Sanhedrin, which governed the Jewish community in ecclesiastical concerns.

2. He was a Pharisee. The most popular and influential of the Jewish sects—narrow in its particularism, and with a zeal springing out of a selfish root. According to his view as a Pharisee, every Jew with the authorized ritualistic qualification would enter the Messianic kingdom as a matter of right, and saw in the Messiah the Head of a new kingdom that would annihilate Gentile powers and control the destiny of the world.

3. Nicodemus was of a timid and compromising temper. He came to Jesus "by night;" not, as some suppose, because he feared to give too much importance to the young Rabbi by coming openly, but because he feared to lose his credit with his unbelieving colleagues of the Sanhedrin. This timid spirit never left him, though he became somewhat stronger with experience; for he afterwards defended Jesus without acknowledging any personal interest in him (John 7:51), and it was not till Jesus was dead and his body in the hands of Joseph of Arimathaea, that he brought the precious offering that displayed his faith.

4. His curiosity in Jesus may have been excited by the report made to the Sanhedrin by the deputation that waited on John the Baptist. His present secret visit, therefore, was one of inquiry as to whether Jesus was not the Messiah spoken of by the Baptist.

II. THE MODE OF HIS INQUIRY. "Rabbi, we know that thou art a Teacher come from God: for no man can do these miracles that thou doest, except God be with him."

1. He concedes that Jesus was a Rabbi, though he had not received his knowledge from the rabbinical schools, but "from God" himself.

2. He concedes his miracle-working power as an evidence of his Divine mission. This was in accordance with our Lord's own declaration at another time, that "his works bore witness that the Father sent him" (John 5:36). It is suggestive that Nicodemus uses the very expression of Peter when, in describing our Lord's ministry and miracles, that apostle said, "God was with him" (Acts 10:38).

3. Yet he does not concede our Lord's Messiahship, much less his Divinity as the Son of God. He calls him simply "a Teacher," as if he were not different from other teachers. This was the error of Nicodemus.

4. Yet his inquiry, though not formally expressed, was for further light—as to how far this teaching and these miracles betokened the dawn of the Messiah's kingdom.

III. OUR LORD'S ANSWER TO HIS INQUIRY. "Except a man be born again, he cannot see the kingdom of God." We have here the statement of the doctrine of regeneration by the Holy Ghost. The answer is, in substance, "You are asking, Am I the Messiah, and is my kingdom near, as my miracles seem to testify? I answer that my kingdom is at hand; but it is not a kingdom that men see coming 'with observation,' but a spiritual state into which men enter by a transformation of character."

1. Our Lord asserts the fact of the new birth.
2. Our Lord asserts the condition of this new birth, and the agent in its accomplishment. "Except a man be born of water and of the Spirit, he cannot enter into the kingdom of God." The usual interpretation is that the water refers to a definite external rite—baptism—and to an internal spiritual operation. The theory of baptismal regeneration points to this passage as one of its favourite proofs. Many able divines, however, believe that there is no allusion whatever here to Christian baptism.

But let it be conceded that "born of water" does refer to baptism, there is nothing in the passage to justify the theory of regeneration by baptism.

(10) If baptism is equivalent to regeneration, why should it be so seldom referred to in Scripture? Faith, which is the true means of our salvation, is mentioned everywhere. Yet baptism is only mentioned twice in Romans, seven times in Corinthians, only once in Galatians, Ephesians, Colossians, Hebrews, and Peter.

IV. THE NECESSITY OF THE NEW BIRTH. "That which is of the flesh, is flesh; and that which is of the Spirit, is spirit." Nicodemus had spoken of a man entering once more into his mother's womb, and being born again. Our Lord declares that if such a thing were possible, it would not effect the new birth. Children will always be like their parents. Grace does not descend with blood. Therefore there is a profound necessity for the life of the Spirit being imparted by the Spirit.

V. THE MYSTERY OF THE NEW BIRTH. "The wind bloweth where it listeth,…but thou canst not tell whence it cometh, and whither it goeth." We cannot account for the beginning, or the influence, or the direction of the wind. So there is deep mystery in the action of the Holy Spirit upon the spirit of man; for while man preserves his absolute moral freedom, the Spirit works in him to will and to do according to his good pleasure.

VI. THE EVIDENCE OF THE NEW BIRTH. "Thou hearest the sound thereof." We cannot know all the mysteries of the wind, but we see and feel the effects of its presence in nature. So the mystery of regeneration comes visibly to the surface of Christian life in the fruits of that life.

John 3:9-13
The advent of a wholly new teaching.
Nicodemus asks in surprise, "How can these things be?" And Jesus, with equal surprise, asks how a teacher in Israel can be ignorant of them. Then he discloses a new scheme of truth.

I. THE NEW TEACHING "We speak that we do know, and testify that we have seen." Mark:

1. Its nature. "That we do know."

2. Its source. "That we have seen." Man believes, for he must here walk by faith, not by sight; but Jesus sees. He has seen heaven, and knows all heavenly realities by immediate intuition.

3. It is truth to be openly declared. "We speak … we testify." Jesus and his disciples are witnesses to the truth.

4. Yet it was rejected by the rabbinical teachers. "And ye receive not our testimony."

II. FAITH IS NEEDED FOR THE RECEPTION OF THIS NEW TEACHING. "If I told you earthly things, and ye believe not, how shall ye believe if I tell you of heavenly things?" There is an evident contrast between two classes of truths.

1. Earthly things.
2. Heavenly things. These are the secrets of Heaven which are to be received on the word of Christ. The knowledge of earthly things will initiate us into the knowledge of heavenly things. Evidently our Lord classes among heavenly things the revelation he makes in the following verses respecting the Person and work of Jesus Christ.

III. THE AUTHOR OF THE NEW TEACHING. "And no man hath ascended up to heaven, but he that came down from heaven, even the Son of man who is in heaven." Jesus knows heavenly things because heaven is his native home.

1. These words imply the Incarnation of the Son of God; for they imply his pre-existence.

2. They imply his possession of two natures in one Person; for he who is the Son of man as to his human nature, is in heaven in his Divine nature.

3. They imply that during his human life he received an immediate intuition of heavenly things.
4. They imply that heaven is a place as well as a state.
John 3:14, John 3:15
The revelation of the Divine plan of salvation.
Redemption is the essential content of revelation. The Incarnation carries with it the necessity of the Crucifixion.

I. THE NATURE OF THE OLD TESTAMENT SYMBOL HERE PRESENTED TO OUR VIEW. "And as Moses lifted up the serpent in the wilderness, even so must the Son of man be lifted up."

1. This refers to the last miracle wrought by Moses on the borders of the promised land. (Numbers 21:7.)

2. The Israelites were to see in it the sovereign hand of God, and not to ascribe the efficacy of the cure to the mere outward symbol—the brazen serpent—apart from Divine power.

3. They were to see in the whole incident, not a mere effective comparison, but a preparatory type—a figure of "good things to come," exhibiting

II. THE WORK OF CHRIST. "Even so must the Son of man be lifted up."

1. Consider the meaning of this expression.
2. There was a Divine necessity for the death of Christ. "The Son of man must be lifted up."

III. THE DESIGN OF THE CRUCIFIXION OF CHRIST. "That whosoever believeth in him should have eternal life." Mark the various points of comparison between the type and the antitype.

1. The poison of the serpents in the wilderness represents the deadly nature of sin. That poison was death; so sin is death.

2. The gaze of the stricken Israelites answers to the look of faith. "There was life in a look."

3. The brazen serpent answers to Christ the Son of man. We admit none of the fancies of divines respecting this matter. The one point of analogy was in the "lifting up." Jesus is the Object to be looked at by faith; and, as such, is seen

4. The healing of the Israelites answers to that eternal life which is the result of faith. Thus the death of Christ is indispensable to the life of believers. And it stands in causal connection with eternal life as their inheritance. This passage proves not, as some divines say, that life is first, and that the acceptance of the sinner flows from the life; but that acceptance flows from Christ's death, and that life issues out of the acceptance.

John 3:16
The immensity of God's love to the world.
The apostle here emphasizes the love which was manifest in the method of salvation.

I. THE TRUE ORIGIN OF SALVATION. "God so loved the world, that he gave his only begotten Son." It is God's love, infinite, eternal, unchangeable.

1. Salvation is not wrung from the Father by the Son. The atonement was the effect, not the cause, of God's love.

2. This love is no contradiction to the wrath of God, which is implied in this very verse as the doom of unbelievers.

3. It is not inconsistent with the justice of God; for love is here defined as giving the Son to a sacrificial death, which signifies the satisfaction of Divine justice.

4. It is not possible to resolve justice into love under the idea of "a dualism of the Divine attributes;" for they are each distinct attributes: as in love God gives, in justice he maintains his inalienable prerogatives as God.

5. Christ does not set forth God's love with the mere object of assuring us of its reality, but rather to magnify it by the value of the sacrifice which was the design of it.

6. Love is not sacrificed to justice, but becomes all the more transcendently glorious because of the Divine necessity for a satisfaction to justice.

II. THE INFINITE SACRIFICE FOR THE WORLD. "He gave his only begotten Son."

1. It was the Son of God who was given by God. In the previous verse his tide is the Son of man, which recalls his humiliation. Here his title recalls his Divine dignity. The union of the two natures in the Person at the Mediator gives an infinite value to his sacrifice.

2. The gift of the Son implies his sacrificial death.
3. The unworthy objects of this love. "God so loved the world."

III. THE DESIGN OF THE SACRIFICE OF CHRIST. "That whosoever believeth in him should not perish, but have everlasting life."

1. The channel of Divine life is opened by faith.
2. The tremendous evil that is averted. "Should not perish." This implies

3. The infinity of the blessings received by faith. "Everlasting life." It is contrasted

John 3:17-21
The Incarnation regarded respectively in its design and in its actual result.
I. THE DESIGN OF THE INCARNATION. "For God sent not his Son into the world to judge the world; but that the world through him might be saved."

1. It was for the salvation of the world.
(a) from the guilt of sin, 

(b) from the power of sin, 

(c) and to give him an eternal inheritance in glory.

2. It was not for the judgment of the world. The Jews expected the kingdom for the Jews, and judgment for the Gentiles.

II. THE ACTUAL RESULT OF THE INCARNATION—A JUDGMENT. "To judge is to prove a man's moral state by a detailed examination of his acts." The judgment is not condemnation, for it may he favourable or otherwise.

1. The application of the judgment. "He that believeth on him is not judged: but he that believeth not is judged already, because he hath not believed in the name of the only begotten Son of God."

(a) The greatest sin is unbelief, because it is a rejection of God's dear Son, his sacrifice, his work.

(b) This unbelief reveals the moral tendency of the man. It is a mistake to think that unbelief is a purely intellectual act. It is moral as well as intellectual.

2. The peculiarity of the judgment. "And this is the judgment, that light is come into the world, and men loved darkness rather than the light." The unbeliever unveils his moral state by rejecting Christ.

(a) themselves and

(b) Christ.

(a) It is hard to conceive of a rational creature loving darkness, walking in it, having fellowship with the works of darkness, because, darkness suggests the idea

( α) of stumbling,

( β) of discomfort,

( γ) of danger.

(b) The reason of their choice. "Because their deeds were evil."

( α) Thus the evil life reacts upon the mental judgment.

( β) The unbeliever is resolved to continue in his evil, and therefore will not allow the light to fall upon him.

III. THE CAUSE OF THIS SELF-EXECUTING RESULT. There is a twofold moral state.

1. Those who do evil hide from the light, because they dread its manifesting power. "For every one that doeth evil hateth the light, neither cometh to the light, lest his deeds should be reproved."

2. The true believer seeks the light, because he seeks the manifestation of his divinely done acts. "Right action is true thought realized" in the case of the "doer of truth."

(a) lovely, 

(b) comforting, 

(c) stimulating.

John 3:22
The ministry of our Lord in the country districts of Judaea.
I. MARK THE INCESSANT ACTIVITY OF OUR LORD. "After these things came Jesus and his disciples into the land of Judaea; and there he tarried with them, and baptized."

1. He passed from the city to the country, finding, perhaps, a happy change in the simplicity and docility off the peasantry. If he is rejected in Jerusalem, he will appeal to the people of Judaea outside the religious centre. He went about every day doing good.

2. He baptized disciples.
II. MARK THE SUCCESS OF HIS COUNTRY MINISTRY. The baptisms implied that he had collected disciples. "All men come unto him." The success that was denied to him in Jerusalem was most marked in the places where the representatives of the reigning Pharisaism had no place.

John 3:23-30
The relation between our Lord and his forerunner.
Jesus seems to have followed in the footsteps of John, who was still at large, baptizing disciples in the southern borders of Judaea.

I. THE CONTROVERSY BETWEEN THE JEWS AND JOHN'S DISCIPLES. The subject of dispute. "About purifying." It was caused by the competition of the two baptisms, and turned upon the best mode of true purification.

1. The Jews might ascribe greater efficacy to Jesus' baptism than to John's.
2. John's disciples might claim the honour of superiority, because their master's baptism was the first in point of time.
3. The Jews might argue that John's was unnecessary now that Christ had come.
4. John's disciples might argue that their master's baptism was still necessary as a preparation for the Messiah.
II. CONSIDER HOW JOHN SETTLES THE CONTROVERSY.

1. The Baptist does not resolve it directly at all, for he makes no allusion to the question of baptism.

2. He resolves it by pointing out, with a noble and touching humility, the exact rotation existing between himself and our Lord, as one not of opposition or comparison at all.

(a) The bride is the Messianic community; 

(b) Christ is the Bridegroom; 

(c) John is "the friend of the Bridegroom," whose office it was to bring them together.

3. He regards his own importance as destined to diminish from day to day before the increasing acceptance of the Messiah. "He must increase, but I must decrease."

John 3:31-36
The Baptist's confirmation of his statement respecting the superiority of Christ.
He gives several reasons why Jesus must increase, and he himself must decrease.

I. THE ORIGIN OF JESUS. "He that cometh from above is above all: he that is of the earth is earthly, and speaketh of the earth."

1. Jesus belongs to heaven; the Baptist to the earth.
2. Jesus is above all servants of God; the Baptist is one of his servants.
3. Jesus must ever eclipse all his servants, causing them to fade away like the morning star before the sun; they find their true enjoyment in the resplendent glory of Christ.

4. John is hemmed in by the peculiar limitations of an earthly existence; his ideas are derived and. dependent; he sees heavenly realities from the imperfect standpoint of faith. He can summon the world to repentance, but he cannot give repentance.

II. THE PERFECTION OF CHRIST'S TEACHING. "And what he hath seen and heard, that he testifieth."

1. His Divine origin secures the unique glory of his teaching; for, being in the bosom of the Father, he is acquainted with all his counsels. He is a witness who has both seen and heard what he declares to man.

2. Consider the perverse unbelief that rejects the teaching. "And no man receiveth his testimony." Jerusalem, as the religious centre of Judaism, gives it no welcome.

3. The believer's witness to the truth of God. "He that receiveth his testimony hath set to his seal that God is true."

4. Christ's filial dignity and sovereignty. "The Father loveth the Son, and hath given all things into his hand."

5. The practical consequence of the Son's sumpremacy in the twofold issue of life.
(a) The nature of faith.

( α) It is not a mere brief in the Son's Godhead, or Mediatorship, or ability to give life; it is not a mere assent to Divine testimony concerning the Son.

( β) It is an actual trusting in the Son, and therefore an act of the will and the heart as welt as of the understanding.

(b) The object of faith. "The Son," who is able to save,

( α) because he is the Son of God, and therefore Divine;

( β) because he is the Son of man, and therefore human. Faith derives all its importance from its object.

(c) The connection between faith and life. Faith brings the sinner into possession of everlasting life, because it unites him to Christ as his life. "Because I live, ye shall live also." "The life I now live in the flesh I live by the faith of the Son of God" (Galatians 2:20).

(a) Unbelief is disobedience, as faith is obedience, to the Son of God. Thus it is essentially a practical principle controlling conduct.

(b) The guilt of disobedience is enhanced by the supreme dignity of him to whom it is due.

(c) Disobedience is incapacity to see life. The sinner has

( α) no conception of its nature, 

( β) and no enjoyment of its blessings.

(d) The retribution of disobedience is permanent.

( α) So long as a sinner obstinately refuses to receive the Son of God, there is nothing to break the connection established by Divine law between disobedience and wrath. "The wrath of God abideth on him."

( β) There is wrath as well as love in God.

( γ) The last words of this discourse represent the last words of the Old Testament—for the warning voice of the Baptist is no more heard; and they recall the closing sentence of that Testament, "Lest I come and smite the earth with a curse."

HOMILIES BY J.R. THOMSON
John 3:3
Christianity the kingdom of God.
From this language of the Lord Jesus, employed thus early in his ministry, we learn what was his own conception of the religion he came to found amongst men. It is reasonable to believe that the Jewish theocracy suggested the form and type of the new and perfect religion. The Divine wisdom had instituted a State which was intended to serve, and which had served, the purpose of introducing into the world ideas of the eternal righteousness. But the Jewish nation was only a shadow of the Christian Church. We are accustomed usually to speak of Jesus as the Saviour, and to picture Christianity under its gentler aspect as a fellowship and a family. But Christ claimed to be a King, and represented his Church as a kingdom. Not that this aspect is exclusive of others. But our Lord stated the plain truth, and his statements should be taken as a rebuke to all merely sentimental and selfish views of religion.

I. THE SPIRITUAL KINGDOM IS RULED BY A DIVINE SOVEREIGN. Absolute monarchy is among men distrusted on account of the imperfections and weaknesses of human nature. The autocrat is usually a tyrant. But Christ, being the Son of God, and the incarnation of Divine wisdom, justice, and clemency, is fitted to rule; and his sway is acknowledged as deserving of implicit submission on the part of all mankind.

II. THE SPIRITUAL KINGDOM IS COMPOSED OF CONSECRATED HUMAN NATURES. The empire of the Creator over the inanimate and the brute creation is perfect, The Lord Jesus came to reassert and re-establish the Divine dominion over intelligent and spiritual beings. That these are in a sense subject to Divine authority is not disputed. But Christ desires a voluntary and cheerful obedience. Unwilling subjects afford him no satisfaction. To rule over the bodily and outward life of men is an object of human ambition. But the kingdoms of this world, and their glory, have no charm for Christ. It is in human hearts that he desires and loves to reign. He has undoubtedly an external empire; but this he possesses in virtue of his spiritual sway.

III. THE SPIRITUAL KINGDOM IS GOVERNED BY RIGHTEOUS LAWS. The ordinances of earthly governments aim at justice, and in varying degrees they secure their aim. Yet they partake of human imperfection. But of the laws of Christ, and of his apostles, who spoke with his authority, we may say that they are the expressions of the Eternal Mind. It is no grievance to obey them. They realize our moral ideals, i.e. in their intention and requirements. Their observance tends to the highest human good and well being. Their practical and universal prevalence would make earth heaven.

IV. THE SPIRITUAL KINGDOM IS ENTERED BY COMPLIANCE WITH CONDITIONS PERSONAL AND SPIRITUAL. Men are born subjects of the Queen of England; but they must be born anew of water and of the Spirit, in order that they may become subjects of the Lord Christ. Both the Catholic and the Puritan ideas of regeneration convey this truth. The one lays more stress upon the baptism, which symbolizes a heavenly influence; the other upon the individual experience, which emphasizes the spiritual personality. Both alike agree with the scriptural assertion that Christianity, in its Divine completeness, involves men's participation in newness of convictions, newness of feeling, newness of principle, newness of life. The new birth begins the new life. The birth, no doubt, directs our thoughts to a Divine agency; the new life leads us to think of the human cooperation. And the kingdom of the just and holy Christ is characterized both by the Divine provision and by the human acceptance, both by the Divine authority and the human submission.

V. THE SPIRITUAL KINGDOM IS DISTINGUISHED BY MANY AND VALUABLE PRIVILEGES. The citizenship of a great nation, of a powerful city, is prized among men for the sake of its accruing honours and advantages. Civis Romanus sum was no empty boast. Far greater are the immunities and honours and joys connected with citizenship in the kingdom of Christ. The safety which is experienced beneath Divine protection, the happiness which flows from Divine favour, the spiritual profit which accompanies submission to Divine requirements,—these are some of the privileges accorded to such as are within, unknown to such as are without, the heavenly kingdom of the Son of God.

VI. THE SPIRITUAL KINGDOM HAS BEFORE IT A DESTINY BRIGHT AND GLORIOUS. All earthly kingdoms bear within them the seeds of corruption and decay. From these the spiritual state is free. It is subject to no "decline and fall." Because Divine, it is incorruptible; and because incorruptible, imperishable—"an everlasting kingdom, a dominion enduring unto all generations."—T.

John 3:7
"Born anew!"
The turn which our Lord Jesus gave to this conversation with Nicodemus must have been a great surprise to the "teacher of Israel." The thoughts of the rabbi seem to have run, naturally enough, upon outward and tangible realities. To him a prophet was authenticated by "signs;" a "kingdom" was something of political interest, "birth" was physical, etc. Christ's way of looking at religion, and at the religious life, evidently perplexed him. Yet it would seem that afterwards, when these new ideas had penetrated his mind, he came to sympathize with the mission and the methods of the Messiah. He exchanged his carnal views for such as were spiritual, his timidity for boldness, his questioning for a confident faith.

I. THE SUBJECT OF THE NEW BIRTH. In opposition to the prejudices of Nicodemus, who at first could think only of a body as susceptible of birth, our Lord taught that the spirit of man may be born anew, and must be so born in order to the experience of highest blessing.

II. THE NEED OF THE NEW BIRTH. This is to be remarked in the nature of the old and unregenerate life. The soul which is misled by error, which is abandoned to sin, which is strange to the favour of God, needs to be born anew. Carnal views of religion, selfish principles of life, need to be eradicated from the soul. But evil is so inwrought into man's constitution and habits that he needs to be spiritually reconstructed in order that he may see as God sees, feel as God. feels, act as God wills.

III. THE POWER OF THE NEW BIRTH. The change to be effected is so radical and so complete that no human means can avail to bring it about. Hence, as our Lord teaches, the necessity for the operations of the Spirit of God—mighty, though mysterious, as the rush of the wind when it bends the trees of the forest and roars in its fierceness, though man can neither see nor comprehend it. This we know: that if the spirit of man is the scene of transforming operations, if spiritual results are to be wrought, the Spirit of God alone can account for such a process.

IV. THE PROOF OF THE NEW BIRTH. In a word, this is the new life. The interest of birth lies in the life to which it is the introduction. So is it in the spiritual realm. The higher, the spiritual life, is a contrast to the old; it is marked by all that is divinely excellent and beautiful, and it is immortal, being perfected only in the presence and the fellowship of God himself.—T.

John 3:8
The wind and the Spirit.
Things natural are the emblems of things spiritual. It is no accident that in this very verse the same word is used to designate the wind that blows upon the surface of the earth, and the Spirit that breathes over the souls of men. In many languages the breeze or the breath is the symbol of the unseen vital principle that distinguishes living beings from the material universe, and even of the higher and properly spiritual nature. Our Lord in this passage of his conversation with Nicodemus extends the symbolism from the principle to its agency, and illustrates the working of the Spirit of God by a reference to the mysterious movement of the wind. The parallelism appears in—

I. THE ORIGIN. Man is powerless to cause the wind to blow from one quarter or from another, for the wind is one of the great forces of nature, i.e. of the operation of God, the Maker and Lord of all. In like manner, the Spirit of truth and holiness is the Spirit of God. No man can claim credit for his influences; they belong to the superhuman system which is independent of human wisdom or skill. If the Church of Christ is the creation of the Spirit (ubi Spiritus, ibi Ecclesia), it is not an institution of human origin and device, but an organism into which God himself has breathed the breath of life.

II. THE CHARACTERISTICS.
1. The wind is invisible, and the same is the case with the Spirit of God, who is perceived by no one of the senses. Invisibility is no proof of the unreality of the breeze or the gale. The influence of the Spirit of God is upon human souls, and cannot be traced by the action of the senses; but that influence is as real as is that of any force, whether material or psychical.

2. The Spirit of God resembles the wind in the secret and inscrutable character of his operations. That there are meteorological laws is not questioned; but the forces that account for the wind are so many and so complicated, that they are even now only very partially understood. At all events, the variations of the atmosphere were altogether unknown to Nicodemus, and the argument was obviously effective for him. In like manner, the operations of God's Spirit are mysterious; they take place in the recesses of the soul; their method is often incomprehensible by us. Yet there is nothing arbitrary or capricious in these operations; they are all the manifestations of Divine wisdom and goodness. The workings of the Holy Ghost are present where we, perhaps, should little have expected them. Not only can we not prescribe to God how he should work; we cannot always tell how he has worked. He evidently has many direct channels by which his Spirit approaches the souls of men.

III. THE RESULTS. If we cannot see the wind or trace its modes of action, we are at no loss to understand and appreciate its effects. We hear its sound, we feel its force, we perceive its presence by its works. The Spirit makes his efficacy apparent by his fruits.

1. How powerful is the Spirit of God! The wind, by its steady blowing, turns the sails of the mill, propels the ship across the ocean; by its vehemence, in the form of a hurricane or a whirlwind, destroys great works, uproots trees, unroofs houses. But what is this, as evidence of power, compared with the effects wrought by the Holy Spirit in human hearts—in human society? Here we see the mightiest works of the Supreme.

2. How various are the tokens of the Spirit's working! The wind may be Boreas or Zephyr; may sink into a sigh or wax into a roar; may pile the clouds in masses, or drive the mists like sheep before it, or fling the hail abroad. And the Spirit of God is the Spirit of truth, of conviction, of holiness, of consolation. The same Spirit distributes varied gifts to men "severally as he will." None can limit, none can even trace out, the diversity of spiritual operations.

3. How beneficent is the Spirit of God in his working! The wind does harm; yet its action, on the whole, is advantageous. But the Holy Ghost not only works good; he works nothing but good. He who is "born of the Spirit" is born to a new, a holy, a Divine life. A spiritual dispensation is the occasion of hope to this humanity, imparts to it a prospect which otherwise the most sanguine would not venture to dream of. A ransomed humanity thus becomes a renewed humanity, and renewal is the pledge of glorification. From the four winds the breath comes and breathes upon the slain; and the dead. live, and "stand upon their feet, an exceeding great army."—T.

John 3:14, John 3:15
An emblem of salvation.
It was Christ's teaching that Moses testified of him. This Moses did by foretelling the advent of a prophet like unto himself, and still more strikingly by the whole system of sacrifice which he perfected, and which the Messiah both fulfilled and superseded. He did so likewise by symbolic acts, thus unconsciously witnessing to Christ and his works. It was natural that our Lord's first mention of Moses should occur in his conversation with a Hebrew rabbi, an inquirer, and a sympathizing inquirer into his claims. The incident in Jewish history upon which our Lord grafts great spiritual lessons was one familiar, doubtless, to Nicodemus, but one of which he could never until now have seen the deep spiritual significance.

I. THE SERPENT BITE IS THE EMBLEM OF SIN. For the moral evil is, like the venom of the viper,

II. THE DEATHS IN THE CAMP OF ISRAEL ARE THE EMBLEMS OF THE SPIRITUAL CONSEQUENCES OF SIN. Scripture consistently represents death, i.e. moral, spiritual death, as the natural and appointed result of subjection to sin. "The soul that sinneth, it shall die;" "The wages of sin is death." If spiritual life is the vigorous exercise, in the way appointed by heavenly wisdom, of the faculties of our intelligent and voluntary nature, spiritual death consists in the deprivation of power, in the cessation or suspension of such activities as are acceptable to God.

III. THE BRAZEN SERPENT IS AN EMBLEM OF THE DIVINE REDEMPTIVE REMEDY.

1. Like the figure placed upon the banner staff, the provision for salvation from spiritual death is due to Divine mercy. Christ is the Gift of God; the power of spiritual healing is Divine power; the ransom paid is appointed and accepted by God.

2. In both there is observable a remarkable connection between the disease and the cure. It was not without significance that the remedy provided in the wilderness bore a resemblance to the disease. Christ too was made in the likeness of sinful flesh, and in a human body endured for us that death which is the penalty of sin.

IV. THE ELEVATION OF THE BRAZEN SERPENT UPON THE POLE WAS AN EMBLEM OF OUR SAVIOUR'S CRUCIFIXION AND EXALTATION. It is observable how early in his ministry Jesus referred to his "lifting up." That he by this language indicated his crucifixion does not admit of question. "When ye have lifted up the Son of man;" "I, if I be lifted up from the earth;"—are instances which show how distinctly Jesus foresaw and foretold his death, and even the manner of it. The consistency is manifest between this elevation of sacrificial death and the subsequent elevation to the throne of eternal glory.

V. THE LOOKING AT THE LIFTED FIGURE OF THE SERPENT IS AN EMBLEM OF FAITH IN CHRIST. There was nothing in the act of gazing which itself contributed to the recovery of those who were bitten. Nor is there anything meritorious in the attitude of the soul that exercises faith in the Saviour. But it is an act which brings the soul into closest relation with the all-gracious Redeemer. Faith is an attitude, an inspiration of the soul, which instrumentally secures salvation. The Divine ordinance is this: "Look and live!"

VI. THE PUBLICATION OF THE NEWS CONCERNING THE SERPENT OF BRASS IS EMBLEMATICAL OF THE PREACHING OF THE GOSPEL. It was a ministry of benevolence and of blessing which was discharged by those who went through the camp of Israel, heralding deliverance and life. And there are no tidings so honourable to deliver, and so profitable to receive, as the glad tidings of a great Saviour and a great salvation, which it is the office of the Christian preacher to publish to those who are afar off and to those who are near.—T.

John 3:16, John 3:17
"The gift of God."
This is the language either of our Lord himself or of the evangelist. If these are Christ's words, they contain his authoritative testimony to his own declaration. If they are the words of John, we have in them the inspired judgment of one who was in most intimate fellowship with Jesus, and who was peculiarly competent to represent his Master's work in accordance with that Master's own mind. Familiar as this comprehensive and sublime utterance is to all Christians, there is danger lest it should become trite, lest it should fail to impress our minds with its most amazing import. Obvious as are the several aspects of the central truth of Christianity here presented, it may be well to bring them successively before the mind.

I. THE MOTIVE WHICH PROMPTED THE GIFT. This was love, an emotion which some think too human to attribute to the Ruler of the universe. But we are justified in believing that we ourselves are susceptible of love only because God has fashioned us in his own likeness. Love is distinguishable from goodness as having more of the character of personal interest. And the relations between God and man being considered, love here must be understood as involving pity and also sacrifice. And whereas human love is often intense in proportion to its narrowness and concentration, Divine love is all-embracing - includes all mankind. This, indeed, follows from the origination of this love in the Divine mind. It was nothing in mankind except their need and sin and helplessness which called forth the benevolence of the heart of the heavenly Father.

II. THE PRECIOUSNESS OF THE GIFT. Great love found its expression in a great gift, worthy of the generous and munificent Benefactor of mankind. The use of the appellation, "only begotten Son," seems to point to the estimation in which Christ was held by the Father, in whose view none was to be compared with Christ. It is not easy for us to realize the value set upon Christ by the Father; but we can look at this gift from our own side, and can form some judgment of the worth of the Lord Jesus to our humanity. Because he was the Son of man the Friend of sinners, and because he was this in his humiliation, and is this in his glory, therefore he is dear and precious to the hearts of those whose nature he deigned to assume, whose lot he deigned to share. He who withholds no good thing from men, withheld not, spared not his own Son, but gave him up for us all.

III. THE INTENTION AND PURPOSE WITH WHICH THE GIFT WAS BESTOWED. As here presented, this was twofold.

1. The aim was one of deliverance, to secure men from impending condemnation and perdition.

2. It was also an aim of highest beneficence, we must understand, not the mere continuance of existence, but the perpetuity of the highest well-being - that life which truly deserves the name, and which, being Divine, is also imperishable.

IV. THE CONDITION UPON WHICH THIS GIFT MAY BE ENJOYED. A moral, spiritual gift cannot be bestowed, as can a material boon, independently of the character and religious position of the beneficiary. The greatest gift of God is conferred, not upon the deserving or open the fortunate, but upon the believing. Concerning this condition of faith, it should be remarked that it is

APPLICATION. The word "whosoever" is here employed in order to point out that, in the Divine compassion there is no limitation, in the Divine offer there is no restriction. There is nothing in the purposes of God, nothing in the condition prescribed by Divine wisdom, which can exclude the meanest or the vilest, if only penitent and believing, from the enjoyment of this incomparable gift. - T.

John 3:18
Faith and judgment.
Man's life is full of alternatives. Choice between different paths that offer themselves, often between two paths, determines the direction and the character of the journey. If it is so in the decision men form as to a profession, an abode, a friendship, etc., is it not also thus with regard to religion, with regard to the principle which shall govern our moral life and decide our lasting destiny? Immediately after propounding one of the fullest and riches statements of the gospel, our Lord reverts to the moral probation which is distinctive of human life, and which is only intensified by the privilege of bearing of and knowing himself. The question for those thus privileged is—Shall they or shall they not believe on the Son of God?

I. OUR JUDICIAL RELATION TO GOD NECESSARILY INVOLVES ONE OR OTHER OF TWO SENTENCES. Because he has devised and provided the gospel, God does not therefore cease to be a Judge, wise, holy, and just. As such he will pronounce upon all who are subject to his authority a sentence either of

II. OUR MORAL RELATION TO GOD DETERMINES OUR JUDICIAL RELATION. In other words, his sentence will be according to the attitude, so to speak, of our hearts. It is open to us:

1. To reject or disbelieve in Christ the Saviour. The "only begotten Son of God" claims our reverence and our faith. But the language of Jesus makes it evident that we may withhold what he claims; and to neglect and disregard is the same thing as to refuse and despise salvation. Such a choice is falling back upon our own deserts; and to appeal to justice is to court condemnation. Or we may:

2. Accept or put faith in Christ. Such a choice is opening the eye of the soul to the light that shines, and welcoming it and walking in it. This is to fall in with the gracious proposals of our heavenly Father, to obey the call to spiritual liberty and life. If it be said that God judges righteously according to the character of those who stand at his tribunal, this is admitted; but it should be observed that faith is the means of forgiveness, and forgiveness is the spring of obedience and of conformity to the mind and will of the All-holy.

III. THE SENTENCE OF ACQUITTAL OR CONDEMNATION IS THEREFORE VIRTUALLY PRONOUNCED BY OURSELVES, AND THAT IN THIS PRESENT LIFE. There is an awful meaning in these words: "He that believeth not hath been judged already." Condemnation is virtually passed upon the unbelieving, even in this life; and it may be said that it is pronounced by themselves. This doctrine of Christ is in no way inconsistent with the scriptural declaration that there shall be a day in which God shall judge all men by Jesus Christ. But it reminds us of the far-reaching, the eternal influence of cur present decision, and bids us "flee from the wrath to come."—T.

John 3:19
Lovers of darkness.
Our Lord's discourse to Nicodemus was mainly of redemption and regeneration, and was therefore bright and hopeful. Yet he was constrained, in faithfulness and candour, to speak also of condemnation. The prospect before mankind was not one of unclouded glory. The prevalence of sin and the alienation of man from God were a cloud upon the horizon which obscured the brightness even of the gospel day.

I. THE ADVENT OF LIGHT. In the spiritual world light is the emblem of knowledge. Christ is designated by the evangelist "the true Light;" he calls himself "the Light of the world." He brings the knowledge of God, and consequently of salvation and of eternal life. This spiritual sunrise involves the diffusion of purity, peace, and joy.

II. THE PREFERENCE OF SOME MEN FOR DARKNESS OVER LIGHT. In itself light is best. "Light is good, and a pleasant thing it is for the eyes to behold the sun." Those who live and walk in the light of God are spiritually blessed. If any person rejects and loathes the light, the fault is in the eye of the soul, which is manifestly diseased. The captive may prefer the dungeon to liberty. Of many of the Jews—Christ's own countrymen—it was justly said, "He came unto his own, and his own received him not." And even now, when the gospel is preached, and men are invited to come into the sunshine of God's favour, there are found those who prefer to lurk in the dark caves of ignorance, superstition, and sin.

III. THEIR REASON OR MOTIVE FOR THIS PREFERENCE. Our Lord speaks explicitly and powerfully upon this. His doctrine, his religion, condemns sin; his gospel is good tidings of deliverance from sin. His own hatred to sin was such that he was crucified by sinners who could not endure his purity, whilst he endured crucifixion that he might redeem men from the power and love of sin. Hence Christ's society was distasteful to impenitent sinners when he was upon earth, and his gospel is distasteful, is repugnant, to the same class today. Those whose works are evil will not come to the light, for thus their evil works would be exhibited in their monstrous heinousness, and they themselves would be reproved.

IV. THE JUDGMENT THUS INCURRED.

1. The ground of judgment is here plainly stated; it is not so much for sin, as for that content and delight in sin, which leads to the rejection of the gospel, to the refusal of deliverance from sin, to the hatred of that Saviour who came to vanquish sin.

2. The court of judgment is implied. The lovers of darkness are condemned by their own conscience, whose dictates they disregard in order to follow the impulses of passion. Yet it is Christ himself, the Word of God, who speaks in human nature, and utters the sentence of disapproval and of condemnation. Thus it is that Christ is to all men either their Saviour or their Judge. His coming to this earth was the cause only of salvation, but to many it was the occasion of judgment and of confusion.—T.

John 3:34
Unmeasured gifts.
If this passage describes the fulness of spiritual gifts and powers bestowed by God upon the Lord Jesus, then there is here implicit or explicit mention of the Three Persons of the Trinity. Impossible though it is for the finite intellect thoroughly to understand the statement, Christians receive it in faith, and believe that the Father bestows the Spirit upon the Son, and that in unstinted liberality.

I. A CONTRAST IS HERE IMPLIED BETWEEN CHRIST AND THE PROPHETS,

1. The immediate suggestion seems to be the language in which John the Baptist acknowledged the superiority of the Messiah, whose herald and forerunner he was appointed to be. John was inspired in such measure as was requisite in order to the accomplishment of his mission. But the compass of his revelation was limited, and, powerful as was his preaching, it was of necessity human, and by its very aim one-sided. The inspiration of Christ was very different; for his ministry was Divine and perfect, and needed qualifications altogether transcending those which sufficed for his forerunner.

2. The same was the case with the earlier prophets of the older dispensation. They could, indeed, truly preface their prophecies with the declaration, "The Spirit of the Lord was upon me." But they were commissioned for a purpose, and they were inspired accordingly; and when they foretold the advent of the Messiah, they foretold that that advent should be accompanied by a Divine effusion of blessing—a very flood of spiritual energy and life. And they, as well as John, testified beforehand of the higher gifts of him who should come.

II. REASONS ARE APPARENT FOR THE BESTOWAL OF THE SPIRIT IN UNLIMITED MEASURE UPON THE CHRIST.

1. The Lord Jesus was, by virtue of his Divine nature, capable of receiving the Spirit in a larger degree than all who went before him, than all who followed him.

2. The Father's approval and love of the Son were unlimited; for Christ did always those things that pleased the Father, and the Father declared himself to be well pleased with him.

3. Inasmuch as the Father sent his Son upon a mission altogether unique, one requiring most peculiar qualifications, it was evidently necessary that there should be a corresponding impartation of spiritual power, that the work might be not only performed, hut performed in a manner wanting in no respect. The greatest of all works needed the greatest of all gifts.

III. THERE WERE PROOFS IN OUR LORD'S CHARACTER AND MINISTRY THAT HE POSSESSED AN INEXHAUSTIBLE SUPPLY OF THE SPIRIT OF GOD. The whole of the Gospels might be quoted in support of this assertion. Upon Christ rested the Spirit, as the Spirit of wisdom, of power, and of love. His discourses, his mighty works, his demeanour under suffering and wrong, his willing death, his glorious exaltation,—all evinced the presence and indwelling of the immortal power that pervades and hallows to highest ends the spiritual universe of God.

IV. THE UNIQUE OUTPOURING OF THE DIVINE SPIRIT UPON OUR LORD ACCOUNTS FOR THE UNIQUE RESULTS WHICH FOLLOWED HIS MISSION TO EARTH. Thus:

1. Christ's ministry was perfectly acceptable to the Father, who both commissioned and qualified him to become the Mediator.

2. The perfect efficiency of this wonderful ministry was thus secured.

3. The glorious results of Christ's coming into the world were thus accounted for. Why did the Pentecostal effusion, and the subsequent dispensation of the Holy Ghost, follow the exaltation of the Mediator to the throne of dominion? Evidently because in Christ the Spirit overflowed from himself to his people, and to the race for whom he died; because he "received gifts for men." Himself participating in unlimited supply in the graces of the Holy Spirit, he became the glorious agent through whom copious blessings were conferred upon the Church and upon the world. He received, not for himself merely, but for us also. The gifts were unto him, but they were for us.—T.

HOMILIES BY B. THOMAS
John 3:16
The greatness of God's love to the world.
This will be seen if we consider—

I. THE OBJECT OF HIS LOVE. "The world"—the fallen human family.

1. There was nothing in the world to attract and deserve his love. For he loved the world, not as he made it, but as it made itself by sin. God loves all holy beings. This is natural, as natural as it is for a virtuous father to love a dutiful son. But God loved the world in its disobedience and sin. It was the magnitude and gravitation of his love, and not the attraction of the world.

2. There was much in the world to repel his love. Not only it was not attractive, but it was most repelling. Its fall was deliberate and wilful, and it was indifferent, and even rebellious in its fallen state. The magnitude of any force is measured by the opposing forces it conquers. In this light, how great must be the love of God to the world! He conquered the mightiest oppositions—the sin, the disobedience, the bitterest enmity, and the cruelest antagonism of the world. He loved the world in spite of itself.

3. The world deserved punishment—perdition. This punishment was hanging over it. Justice called and demanded vengeance, but mercy triumphed over judgment, took justice into its confidence, made a treaty with it, and became responsible for all its heavy claims. What must be the greatness of the love that did this!

4. He loved the whole world. Not a part of it, or a few of its inhabitants, but all alike, and altogether. He might have made a selection, but the selection of Divine love was the whole world. This reveals it as a boundless and fathomless ocean, inexhaustible in its riches, and infinite in its kind impulses. The arms of his love are so everlasting that they took hold of the fallen world and fondled it in their safe and warm embrace.
II. THE GIFT OF HIS LOVE. Love is measured by the gifts it presents and the sacrifice it makes. In this light, how great is God's love to the world!

1. He gave his Son. Think of him as a mere Son—good, dutiful, and holy. How great is the gift! To give a holy being, such as an angel, would be a great gift and a manifestation of great love; but he gave his Son.

2. He gave his only begotten Son. To give one son out of many would be a manifestation of great love; but he gave his only Son, and his only begotten Son—his equal—who was one with him in essence, mind, and heart; the Son of his love, who was ever with him and ever his delight. Such a gift he never gave before, and can never give again. The gift is royal and matchless, the sacrifice is Divine and unique—an index of love too high, too broad, too deep, too Divine for mortals to comprehend.

3. He gave his only begotten Son as a sacrifice. To send his Son would be a manifestation of great love, but to give him is a manifestation of a far greater; for he sent his Son to the world as a Messenger of peace, but he gave him as a Sacrifice for the world's sin. Divine love in the Incarnation appears like a brilliant star, like that star the "wise men" saw in the east; but in the Crucifixion, with all its indignities and agonies, it appears like a sun all ablaze, and filling the universe with its matchless radiance. On Calvary God's love is on fire, and the flames envelop the world, and even the throne of glory; so that in view of this, how natural is the exclamation of the evangelist elsewhere. "God is love"! When we gaze upon it in sacrifice, we are completely dazzled, so that we can see nothing but love Divine and infinite.

III. THE PURPOSE OF HIS LOVE. This is twofold.

1. To save the human race from the greatest calamity. "Should not perish."

2. To bring within the reach of all the greatest good. "But have eternal life."

IV. THE CONDITION ON WHICH THE BLESSINGS OF HIS LOVE MAY BE OBTAINED. There are many good human measures, offering great advantages, but containing disadvantageous clauses, which debar most from the benefit. But throughout the great scheme of redemption, God's love shines with steady and ever-increasing brilliancy. Even in the condition on which its blessings are offered, simple faith in Christ—"whosoever believeth in him."

1. This condition is essential. The blessings offered could not be received, appropriated effectively, without faith, which means trustful and hearty reception. "Without faith it is impossible to please God;" and it is quite as impossible without it to save and bless man.

2. This condition is reasonable. Is it not reasonable that those who stand in need of salvation should believe and trust their Saviour? Are not the faith and trust demanded by Divine love continually exercised in the affairs of our daily life, as conditions of temporal well being? Reason is on the side of faith and against unbelief.

3. The condition is easy. Divine love could not fix upon an easier condition. A higher condition doubtless could be demanded; but such is the greatness of Divine love, and the intensity of the Divine will that all should avoid perdition and obtain eternal life, that they are offered on the easiest condition possible—simple faith, simple trust, and a grateful acceptance of the benefit. This condition is in the power of all; and in view of what God has done through Christ, one would think that it is easier far to believe than not.

4. The same condition is for all, and all partake of the benefit on the same condition. "Whosoever believeth," etc. There is no distinction of any kind, no partiality, no limit. He might make a distinction—he had perfect right; but such is the infinitude of his love that he makes none, no distinction, no limit; he leaves this to man himself, but not without every effort of Divine love to direct his conduct and guide his choice.

LESSONS.

1. The tale of God's love is most eloquently told by its own deeds. If it be asked how much God loved the world, the simple answer is, "God so loved the world that he gave," etc. The gift and sacrifice of love answer with Divine and ever-increasing eloquence.

2. Man's ruin is entirely of himself; his salvation is entirely of God. The simple progeny of his grace, the pure offspring of his love.

3. It is far easier now for man to enter life than fall into perdition. For between him and perdition there are Divine barriers—God's love, in the agonies of suffering and the eloquence of sacrifice, warning and beseeching him. Between him and life there is nothing but his own unbelief.

4. If anything can bring man to repentance and faith, it is the love of God in the sacrifice of his Son. If this cannot, nothing can.

5. Nothing can show the moral resisting power and perversity of man as much as his going to perdition in spite of God's love in Christ. What power of madness! What a terrible fall—to fall to perdition over the infinite love of God!—B.T.

John 3:17
The great purpose of God in the mission of his Son.
Consider it—

I. IN ITS NEGATIVE ASPECT. "For God sent not his Son," etc. This implies:

1. That God might have sent him for purposes of judgment.
2. God did not do what he might have justly done. "For God sent not," etc.

3. Much of God's goodness to the world consists in not doing what he might justly and easily do.
II. IN ITS AFFIRMATIVE ASPECT. "But that the world through him might he saved."

1. The gracious purpose of God in Christ is salvation.
2. The purpose of God is the salvation of the world, and the whole world. "That the world should be saved." His purpose is as gracious and universal as his love. It embraces the world. Without any distinction of nationality, race, character, education, or position, the purpose is worthy of God as a Divine Philanthropist.

3. The purpose of God is the salvation of the world through the Son. "That the world through him," etc.

4. The gracious purpose of God to save the world through the Son makes its salvation very hopeful "For God sent not," etc. In view of this, in spite of the world's sin and terrible unbelief, we see infinite possibilities of its salvation. It is now a glorious possibility. Shall it become a practical tact? This is the Divine purpose. Shall it fail? God has answered, it shall not fail on his part. Let the world answer.

CONCLUSION.
1. What God did to the world was infinitely more difficult than what he might have done. He could easily punish it, but to save it cost him infinite sacrifice.

2. What he did, when contrasted with what he might have done, stands forth as a brilliant illustration of his grace and a monument of his love.
3. What he did will be a greater condemnation of the impenitent world then what he might have done. It has placed the world under obligations and responsibilities which neither time nor eternity can obliterate. The punishment of love will be more severe than the punishment of justice.

4. What he did will bring greater glory to his Name. He will be infinitely more glorious in the anthems of a saved world than he would have been in the wails of a lost one.—B.T.

John 3:25-30
The Bridegroom's friend true to the last.
Notice—

I. THE DISCIPLES' COMPLAINT. It is the embodiment of a blind and angry zeal. And. as such:

1. It is ever disparaging in its language. "He that was with thee beyond Jordan." They address their own master as "Rabbi," but speak of Jesus as "he that was," etc., as if he had no name; and, if he had, it was not worth mentioning compared with their master's. The memory of angry zeal is very shaft, and its respect for supposed opponents or rivals is shorter still.

2. It is ever contradictory in its language. "To whom thou hast borne witness." This part of their complaint contradicts the whole; for, had they reflected a little, they would find that the present actions of Jesus were in perfect harmony with John's past testimony. Blind zeal is ever contradictory, contradicting truth, God, the ministry, and even itself.

3. It is ever inaccurate in its language. "Behold, the same baptizeth." This was virtually true, but literally false. It was a hearsay mistake of the Pharisees, which the evangelist had to correct. Neither cruel opposition nor angry zeal is over-careful about the niceties of truth and accuracy of statement. To hear a thing is quite enough for its purpose.

4. It is ever exaggerating in its language. "And all men come to him." Would this were true! He invited all, and they ought to come. Doubtless Jesus was more popular now than John. The popular flow was towards him; but that all men came to him was an exaggeration, as proved by the evangelist's statement, "And no man receiveth his testimony." Jealous zeal is ever exaggerating. It sees a crowd in a few, and sometimes only a few in a large crowd. There is a vast difference between its reports and those of calm and unbiased truth.

5. It is ever calculated to do much harm. It was calculated, in this instance, to prejudice John against Jesus, and create in his breast a spirit of jealousy and rivalry, especially if we consider the plausibility of the complaint.

II. JOHN'S TRIUMPHANT DEFENCE. He stood firm as a rock and majestically calm in the sudden and sweeping storm. His character as the forerunner of the Messiah never shone more brightly titan on this occasion, and, being his last public testimony to Jesus, it reaches a glorious climax and a grand peroration. His defence reveals:

1. The spirituality of his private conceptions.
2. The consistency of his public testimony with regard to the Messiah and himself.
3. The reasons of his continued attachment.
4. The sources of his joy. "Rejoiceth greatly," and why?

5. His thorough self-renunciation. "He must increase," etc.

LESSONS.

1. Every true minister is a forerunner of Christ, preparing souls to receive him. When Christ enters the soul by faith, the office of the forerunner is, to a great extent, at an end.

2. Ministers should not go between Jesus and believers. The friend of the Bridegroom should not attempt to take his place in the esteem and affections of the bride. This is the essence of the great apostasy. The friend should act as a friend all through, and nothing more.

3. There should be no jealousy or rivalry between, the disciple and the Master, nor between any of the disciples themselves. Their interests are identical, and their duty is to elevate Christ and bring humanity into living fellowship with him.

4. Ministers should avoid the temptations of declining years, waning popularity, and jealousy of a popular contemporary. All this should be kept down by a spirit absorbed in the sacred mission. Many can act on the stage with better grace than they can leave it. The last notes are often out of harmony with the tune of life. Let the end be a sunset like that of John, beautiful and glowing—a convincing proof of an earnest and a sincere life.—B.T.

HOMILIES BY D. YOUNG
John 3:1, John 3:2
Coming to Jesus by night.
I. THE SIMPLE FACT IS STATED. We are left to draw our own inferences. Evidently we are meant to think the worse of Nicodemus for coming by night, and we may draw inferences without making Nicodemus out to be an exceptionally bad character. Just the average man of the world, with a position made for him, having much to lose by taking up boldly with new ways, and therefore feeling he could not be too cautious in his first approach to Jesus. He did not want to be compromised.

II. JESUS DID NOT SEND AWAY THE MAN WHO CAME BY NIGHT. He did not stand upon his dignity. He did not say, "Go away again, and come by daylight." Jesus is the most accessible of beings. It is better to come by day than by night, because such a coming indicates a brave, determined mind, bent on getting at the truth, and so much the better placed for reaching the truth, because it has risen above that fear of man which bringeth a snare. But it is better to come by night than not at all; and it matters a great deal to us to know that Jesus did not send this man away because he came by night. Thus we have illustration how Jesus does not break the bruised reed or quench the smoking flax. If weak ones are to make headway in the path of faith and righteousness, they must not he dealt with hardly in the beginning.

III. JESUS HAS THE SAME MESSAGE WHENEVER WE MAY COME. Whatever hour Nicodemus may choose, it is the same truth he will have to hear, the same process he will have to go through. Come at midnight or come at noonday, the announcement is the same, "Except a man be born again, he cannot see the kingdom of God."

IV. CONTRAST THE COMING OF NICODEMUS WITH HIS DEPARTURE. Not that we are told how he departed. He may have succeeded in his immediate desire. His visit to Jesus may have remained unknown to everybody but Jesus and himself, he came in the darkness of physical night, and in the darkness of physical night he probably went away. But nevertheless, uncomfortable consequences must have come to him in ways he did not at all expect, he came in the gross darkness of spiritual ignorance, but he can hardly have gone away without some dim rays of spiritual light upon his path. There must. at all events, have been a disturbing sense of a larger world than he had. been heretofore accustomed to. He had been brought face to face with more searching views of life. You may, perhaps, choose what you will begin and how, but how you will end is beyond your choice. The one thing that everybody now knows about Nicodemus is that he is the man who came to Jesus by night. What a commentary on the vain wisdom and expectations of men! The very means Nicodemus takes to ensure secrecy end in the widest publicity. And yet it is a publicity that does not hurt Nicodemus, and it is for the world's good. It is long, long ago since it could matter in the least to Nicodemus who knew the way of his coming to Jesus.—Y.

John 3:2, John 3:3
Jesus humbling vaunted knowledge.
I. THE VAUNTED KNOWLEDGE OF NICODEMUS. Nicodemus wants to come to Jesus with safety to his own position, and he gets over the difficulty, as he thinks, by coming at night. But such a proceeding may produce greater difficulties than it removes. Now he has come, what shall he say? His aim is to sound Jesus a little, and find out if it will be politic to encourage him. We may be tolerably sure that, with such aims, Jesus would not make his task the easier. Imagine Nicodemus, after going through the usual salutations and beginnings of conversation, making his way to the business that has brought him. How, then, ought he to have begun? Surely something after this fashion: "You will think it a strange thing for me to come under cover of the dark, but you must know that I am a Pharisee and a ruler of the Jews, and so I cannot come just at any hour I please. Coming in the daylight, my coming would get known, and all the good things I have worked so hard to gain would speedily vanish. So, before I risk them, I want to know a little more about you." But instead of beginning with simple truth, he says the very thing he ought not to have said—the very thing which was in plain contradiction to the way of his coming, he says he knows Jesus has come from God, and these Pharisees, one and all of them, were professed servants of God, ostentatious even in their service. If, then, Nicodemus had really believed Jesus to have come from God, would he have sought conference with him in this ignominious fashion? Nicodemus feared men more than he feared God. He really knows nothing at all about God. As yet he is a mere player with words instead of an earnest dealer in deep realities. Talking about words and names must not be confounded with real searching into things. Nicodemus should have none to Jesus, saying, "Thou doer of marvels, whence hast thou come? what hast thou brought? what dost thou ask for?"

II. THE WAY TO TRUE KNOWLEDGE. Nicodemus must have his mind cleared of cant and illusion and empty tradition. Jesus does this at once by one of those fundamental declarations going down to the heart of human need. "Except a man be born again, he cannot see the kingdom of God." Thus an indication is given as to the sort of people who profit by the teaching of Jesus. Nicodemus is right in calling Jesus a Teacher; but, then, he can only teach certain people. Jesus, who came to establish a spiritual kingdom of God, can as yet do nothing for Nicodemus, whose notions of a kingdom are of something having a power and splendour to be perceived by the bodily eye. Both Jesus and Nicodemus can talk about the kingdom of God, but they mean very different things. Jesus knows well what the Pharisee has come for. He suspects that Jesus, unlikely as he looks, may be a great one in the expected kingdom, and if so Nicodemus may get the first chance of a good position. So the heart of the man must be altogether altered before he can listen sympathetically to the teaching of Jesus.—Y.

John 3:5
"Born of water and of the Spirit."
I. OBSERVE THE TRUE TEACHER. This verse is in answer to a question. The first word of Jesus to Nicodemus is a word that brings a question. The true teacher seeks to provoke activity of mind and curiosity in the learner. The question is certainly a most absurd one, but Nicodemus had no time to prepare a sensible one. It is easy for us to be wise over the introductory declaration of Jesus, because we look at it with plenty of illustrations and explanations shining upon it. But Nicodemus, in all his previous thinking, had nothing to make him expect Jesus would thus speak; and so it is little wonder to find him staggered, confused, utterly bewildered, to hear Jesus speaking thus calmly of such a wondrous experience. The question, however absurd, leads on to a piece of most practical information.

II. THE FURTHER EXPLANATION OF JESUS. We are not likely to suppose that being born again means to live natural life over again. Few would care for that, travelling over the old road, meeting the old difficulties, fighting the old battles. Jesus explains that to be born again is to be born of water and of the Spirit. Being born of water means, of course, passing through the experience of repentance. The true disciple of John the Baptist was born of water. He repented, changed from his old view of life, manifested that changed view by changed habits and practices, and, for sign of all this, was baptized with water. Nicodemus evidently had this experience still to go through. He had not been a disciple of John the Baptist. He had yet to see what a poor shallow affair an outward kingdom is. But being born of water takes us only a small way into the regeneration. Yon must follow up discipleship of John with discipleship of Jesus. You may cease to care for the old, and yet not have found your way to possession of the new. The only new creature worth calling such is the new creature in Christ Jesus. You must feel on your heart the breath of him who has eternal life. By repentance, old things pass away; by spiritual birth, all things become new. The spiritual man looks on a virtually new world. The precious becomes worthless, and the worthless precious; the once neglected is sought for, and the once sought for is neglected.—Y.

John 3:14, John 3:15
The lifting up of the Son of man.
These are probably the closing words of Jesus to Nicodemus. Jesus has had to teach him great spiritual truths from the analogies of natural birth and the wind blowing where it listeth. Now he will conclude with an historical parallel.

I. AN HONOURED NAME IS MENTIONED. Nicodomus and his sect professed to glorify Moses. Jesus did glorify him ia reality. Perhaps Nicodemus is beginning to think that, after all, there is nothing in Jesus likely to he of much service, no correspondence between outward appearance and desired results. And now he is made to understand that Jesus is well acquainted with all the proceedings of Moses, and can use them just when they are wanted. Moses is not only giver of laws, prescriber of ceremonies, fountain of honoured traditions; he is also a saviour, and a saviour by methods that to the natural eye look to have no salvation in them.

II. A PRESSING NEED IS SUGGESTED. There must be deliverance from destruction. Something had to be done for the bitten, dying children of Israel, and God gave Moses instructions according to his own wisdom. Other means might have been employed, but those means actually were employed which served the largest ends. Why Moses had to raise the brazen serpent is not seen till Jesus is lifted on the cross. Then we understand how God has his eye on perishing individuals still. Nicodemus is not yet bitten of a guilty conscience. His aims are earthly and limited. He wants something for his own temporal advantage—something ministering to his pride as a Jew. And now Jesus hints to Nicodemus how he must discover his spiritual danger, if he is to get the full blessing from Jesus. Jesus is a Saviour as well as a Teacher. He would have men learn first their need of salvation, and then, being saved, they will go on to learn from him how best to use the life that has been saved.

III. THE DEMAND FOR SIMPLE FAITH. Such a demand must not be left out of such a discourse. There are many things Jesus cannot yet explain to Nicodemus. Even were Nicodemus a spiritual man, he would have to wait while Jesus goes on through all the transactions of his great work. How mysterious the announcement of the lifting up of Jesus would seem when it was first made! But Jesus, we may be sure, made that announcement with a view to all in future ages who should read of his lifting up on the cross. Nicodemus might not come again, so Jesus sends him away with as much of essential truth as possible. Let us, too, be deeply thankful fur the parallel Jesus draws between the brazen serpent and himself. It makes us see the power residing in simple faith when that faith goes out to an object of God's own appointment.—Y.

John 3:16
The love of God in deed and truth.
Here the producing cause of the gospel is briefly stated—why men need it, and why God sends it. How God regards the world and what he would do for it are here set before us.

I. THE WOULD IS A PERISHING WORLD. If those believing in the Son of God will not perish, the conclusion is plain that those who remain unbelieving in Christ will perish. The word might have been, "God so loved the world as to fill it, with all manner of things pleasant to eye and ear and taste, comforts various and numberless for the temporal life of man." But the awful word "perish" is brought in, and so we are forced to think, first of all, not of comforts and blessings, but of perils. Drop the word "perish" out of the text, and the profit of all the rest is gone. The world is a perishing world, and we are perishing in the midst of it. The assumption that man is a perishing being without Christ underlies every page of the Scriptures, and is implied in every doctrine of the gospel. The very fact that there is a gospel is the very proof that the gospel is needed. None but he who made us can have an adequate sense of the ruin of our nature through sin. Only he knows all the glory and perfection of which we are capable without sin; only he can estimate the corresponding shame and corruption when sin has gotten the mastery. God only knows all we can enjoy, all we can suffer.

II. THE FEELING OF OUR DANGER NEEDS TO BE PRODUCED AND INTENSIFIED IN US. It gets hidden from our eyes by present comforts and enjoyment. And God knows how indifferent we are, how we trifle with the danger, and style those who would impress us with it fanatical and impertinent. And so we need God's grace opening our eyes to spiritual danger as well as offering to us spiritual salvation. The feeling of danger will never come of itself. The danger is a spiritual one, and hence only as the Spirit of God takes hold of us shall we feel how real and great the danger is. There will be no fear of our failing to see the danger when once the Holy Spirit gets full control in our life. We are ever to remember that part of his work is pressing home upon us our need of salvation and our debt to a Saviour.

III. THE DANGER SEEN, THE SAVIOUR WILL BE WELCOMED. We cannot took to one another for salvation. The perishing cannot help the perishing. We need a Saviour who does not need to be saved himself. It is a grand thing to point, not to a feeble, uncertain earthly friend, but to a heavenly one. When we feel ourselves to be perishing, we shall rejoice in being able to look to such a Saviour. Faith grows gradually and. strongly when the peril and the Saviour are continually present to our thoughts. Then, with salvation ever more and more present to us as a reality, the sense of God's love to the world will be also more and more an inspiring power in our hearts.—Y.

John 3:30
John and Jesus.
We have here—

I. A MAN PUTTING SELF IN ITS PROPER. PLACE. John is a man ready to say, "I must decrease." If he had not been a man ready to say it, he would never have got the chance of saying it. Ability to speak in this spirit does not spring up all at once. Much in John's position was very tempting to self. It is easily seen how painful it might have been to hear friends coming to say that the crowds once wont to flock round John were now flocking round Jesus. But John had self well in check and discipline. And we must have the same attainment, or self-humiliation in some shape will assuredly come. The truly humble man never can be humiliated. John must ever have borne himself humbly, not forgetting his own sins while so earnest in denouncing the sins of others. We must be willing to accept any kind el decrease that is for the world's good and Christ's glory. Put self in the proper place; that is, always keep it out of the first place.

II. A MAN PUTTING CHRIST IN HIS PROPER PLACE. The increase of Christ and the decrease of John were all of a piece. John's work was soon done. His message was soon given, and then he could only begin over again. With all his greatness he was only one among the company of witnesses. He did his own work in his own generation, and then passed away. He had his time of increase—disciples increasing, influence increasing, name more widely known; and then Jesus comes on the scene, and there is no room for Jesus and John together. But in his own decrease John can rejoice, for it is a consequence of the increase of Jesus. The day never came when Jesus had to look upon some successor to himself and say, "He must increase, and I must decrease." That is the only satisfactory decrease in any of us which comes by the increase of Christ. He can never have too much authority, never be too much spoken about. As life goes on, the feeling should deepen that we cannot do without him.

III. A MAN PUTTING HIS FELLOW MEN IN THEIR PROPER PLACE. One can see a certain chivalry and nobleness in these disciples of John, a certain intention not to desert their master. But John intimates that going to Jesus in the right spirit is advance and not apostasy. It is going from a lower school to a higher. John can only begin; Jesus must finish. Swearing by human teachers and authorities is a miserable business. It is the Spirit of the Lord Jesus himself who is to lead us into truth. There is no true getting of understanding unless we understand from Jesus what he wishes, what he claims, what he proposes.

IV. A MAN WHOM JESUS WILL PUT IN HIS TRUE PLACE AT LAST. It is only relatively that John decreases. Ceasing to serve in a way that draws great public attention, he yet goes on with real service just as much. Jesus will glorify in his own way those who glorify him, and it will be the best way. Not a servant of Christ, however obscure his sphere, however self-forgetting his life, slips to the grave without his Master's notice. There is a sense in which we are able to say, and bound to say, "He must increase, and I must increase too."—Y.

04 Chapter 4 
Verses 1-54
EXPOSITION
John 4:1-42
7. The ministry and revelation of the Lord to those beyond the strict compass of the theocracy. This passage describes an incident of consummate interest, and records a specimen of our Lord's intercourse with individuals, and the reaction of that instruction upon the disciples. The event is a solitary chink through which the light of historical fact falls upon an otherwise darkened and unknown period of the Saviour's life. When we skirt a forest we see at intervals, where by some accident of growth the light falls upon a narrow space, a miniature world of life and loveliness of every kind, suggesting what might happen if every square yard of the forest could receive a similar illumination. Every day of that wondrous life of Christ may have been equally full of meaning to some souls. "These things are written, that we may believe that Jesus is the Son of God; and that believing we may have life."

The relation of the Jews to the Samaritans gives a special character and both typical and symbolical meaning to the incident. The lifelike reality of the scene, the extreme unlikelihood of such an event having been fabricated with consummate art to establish any specific theological conclusion, the natural appropriateness of the transaction, all confer a high value and historicity upon this paragraph. Thoma, after the manner of Strauss, finds the origin of every detail in the story of Eliezer at the well; but there are no limits to what allegorists may dream, if the reins are thrown on the neck of imagination. The story of Philip's ministry in Samaria and the successes of the gospel in the early days of Christianity are also supposed to have aided the composition of the story. In our opinion, Acts 8:1-40 is better explained from John 4:1-54 than the reverse process. Baur's supposition, that the author sought to contrast the cautious hesitation of the Jewish doctor with the susceptible emotional disposition of the Samaritan woman as the representative of the Gentile world, is unreasonable. The woman is represented as a believer in Divine revelation and worship, in the early traditions of the Jews themselves, and even in their Messianic hopes, which, in this instance, were more spiritual than those of the Jews.

There are numerous debates as to the origin of the Samaritan nation, and opinions waver as to whether they were the descendants of those remnants of the kingdom of Israel who were left in the district once occupied by the tribes of Ephraim and Manasseh, after the final deportation under Shalmaneser (or Sargon, as the Assyrian inscriptions make probable), together with the heathen settlers who had been mixed up with them, or were solely and purely of Assyrian origin, as they appear to maintain (Ezra 4:2). The narrative of 2 Kings 25:12 implies that all the inhabitants were carried away to cities of the Medes, but it is tolerably clear and eminently probable (2 Chronicles 34:9) that there were some of the people left behind; so that the extent to which Israelitish blood and ideas prevailed in the mongrel race is very difficult to determine. We know that heathen notions of Jehovah, and the worship of graven images, were curiously blended (2 Kings 17:28-41; 2 Chronicles 34:6, 2 Chronicles 34:7). But this is only what might be anticipated if their moral and religious degeneration corresponded with the charges brought against them by Hosea and Amos. In the time of Ezra and Nehemiah, efforts on their part to share in the honours and independence of Judah were sternly interdicted, and the interdict avenged by angry recriminations which delayed the progress of reconstruction. The antagonism commenced then was deepened into a deadly rivalry by the erection of a temple to Jehovah on Mount Gerizim, and by Manasseh, brother of the high priest of Judah, being driven from Jerusalem by his refusal to renounce Sanballat's daughter, and by his becoming high priest of the heretical temple. This temple on Gerizim, in close proximity with the site of Shechem, the abode of the first patriarchs, gave dignity and solidity to some of their traditions and claims; and the modifications they had introduced into the text of the Pentateuch in their celebrated version of it helped to aggravate the schism between the two peoples. The district of country was held during the quarrels of the Ptolemies and Seleucidae alternately by both. Samaritan hatred of the Jews led them to purchase peace during the cruel oppression of Judah under Antiochus Epiphanes, by dedicating their temple to Zeus (Josephus, 'Ant.,' 12:5, 5), and again by siding with the Syrians against the Maccabees. Their temple was destroyed by John Hyrcanus, B.C. 130, and its ruins only were visible in the time of Christ. The city of Sebaste was built by Herod, on the site of the city of Samaria, and Flavia Neapolis, now called Nablous, was erected on the site or close neighbourhood of the ancient Shechem. There were mutual recriminations between Jews and Samaritans, which led to strained relations and fierce condemnation, and yet, strange to say, the rabbis did not treat the land as "unclean", and consequently the disciples were not precluded from purchasing articles of food from the Samaritan village. They were the "foolish people," "abhorred" of devout Jews (Ecclus. 50, 25, 26); and Rabbi Chuda treated them as heathens, yet Simon ben Gamaliel regarded them as Israelites, and the 'Mishnah' shows that in many of their customs they resembled the Jews. It is doubtful whether they denied the resurrection, and it is certain that their principal tenets and practices were derived from the old revelation. The opposition was felt so strongly by some Jews in the northern province of Galileo that they travelled to Jerusalem through Persea in order to avoid it.

Our Lord's treatment of Samaritans in this narrative seems at first sight inconsistent with Matthew 10:5, where the apostles are advised to avoid cities of the Samaritans on their first experimental journey. Still, there is a difference between Christ's "passing through" Samaria, on his way to Galilee, and his limiting the early proclamation of the kingdom to "the lost sheep of the house of Israel." The disciples were not then to be entrusted with a commission which, not until after Pentecost, they would fulfil with so much joy (Acts 8:1-40.). The success of Philip, Peter, and John may have been due to the first sowing of the heavenly seed by the Lord himself.

That Christ should have chosen a woman of doubtful reputation from a semi-alien and accursed race to have received some of his greatest teaching is akin to many of the mysteries of his life. Why, it is sometimes asked, did he not proclaim his sublimest thoughts in the schools or temple courts? Why did he confine them to Nicodemus and the Samaritaness? There is no reason to compel us to any such conclusion. The simple fact before us is full justification of the belief that on many another occasion as well as on this, he uttered like things.

John 4:1-6
(1) The contrast between Jewish unsusceptibility and Samaritan pre-disposition to faith.
John 4:1, John 4:2
When therefore the Lord £—a few occasions are found in the Gospels where this appellative, without any proper name, is used for Jesus (John 6:23; John 11:2; Luke 10:1; Luke 17:5; Luke 22:61), and on these occasions some special suggestion is made of the Divine rank and personality of Jesus—knew that the Pharisees heard; i.e. were taking notice, after their wont, with secret machination and with open hostility, of the course which he was pursuing. The treatment which John the Baptist received at their hands was pointedly referred to by our Lord on two occasions (Matthew 17:12, Matthew 17:13; Matthew 21:23-32). They did not believe in John's baptism. The publicans and harlots had repented and pressed into the kingdom before them. This "generation" did whatever it listed to the Elias. Therefore we judge that Herod's persecution, stimulated by his guilty passions, was assisted by "the offspring of vipers." They had probably broken up the baptismal enthusiasm of the multitudes, and aided Herod to shut up John in the castle of Machearus, and hence their present "hearing" meant immediate and hostile action. Jesus had left the temple, and retired to the courts and homes and neighbourhood of Jerusalem; and then was only visited at night by solitary men, who ought to have come in crowds. He left Jerusalem itself for some point in Judaean territory, and there continued for a season the preparatory call for repentance and conversion. The extraordinary success of Jesus at this period excited the special attention of the Pharisees. The matter that came to their ears was that Jesus makes and baptizes more disciples than John. In other words, they heard of an extraordinary wave of popular excitement, yet of nothing answering to the Baptist's imagination of what ought to have taken place. John's ideas corresponded more closely than the teaching of Jesus did with the tenets and methods of the Pharisees. We find that the disciples of John are coupled with Pharisees in the matter of fasting (Matthew 9:14 and parallel passages), yet that John's preaching and baptism were distasteful to the Pharisees. A fortiori the baptism of Jesus would be still more offensive, for it was doubtless accompanied by more searching demands. It had invaded the temple precincts, it had advanced more conspicuous personal claims. John said, "I am come to prepare the way of the Lord;" Jesus said, "I am come down from heaven." (Although (and yet) Jesus himself (in person) baptized not, but his disciples performed the act.) This parenthetical clause, explanatory of the statement of John 3:22, as well as of the previous verse, is justified on the simple ground that Jesus baptized with the Spirit, and not with water. For him to baptize into his own name would have been to darken the mystery; for him to baptize into One who should come would in a way have hidden the fact that he had come. The administration of the rite by the few disciples who were with him would preserve all the symbolism of the new observance. We have no repetition of this statement, nor the faintest hint that the apostles continued this Johannine ceremonial. Moulton and some others lay emphasis on the present; tenses, "makes and baptizes," and therefrom argue that the ministry of John had not yet been brought to a termination, that John was not yet cast into prison, and that the journey into Galilee does not correspond with that described in Matthew 4:1-25, but thai; our Lord removed from Judaea simply to avoid the apparent rivalry between the two baptismal and evangelistic ministries. When Jesus knew that the Pharisees had heard, etc., he resolved upon a new and startling course.

John 4:3
He left Judaea, and departed again into Galilee. But it should be observed that ἀφῆκε is a very peculiar word for a simple departure. The verb ἀφίημι is used when καταλείπω might have been expected (Westcott). The word means "to leave a thing to itself," to its own ways, to treat it as no longer exercising an influence on the mind. (It is, with the noun ἄφφεσις, used for "forgive," "forgiveness," of sins.) Jesus left Judaea, which had so imperfectly accepted his claims. The word suggests that his departure was a consequence of the action of the Pharisees; And he departed again.£ This refers to the first departure after the early testimonies of John, when Jesus went to Cana and Capernaum (John 1:43). Whether this journey corresponded with that mentioned in Matthew and Mark, as following the baptism and temptation of Jesus, or not, it is not to be confounded with the journey which John had already recorded.

John 4:4
And he must needs go through Samaria. There was no physical necessity about it. He might, as bigoted Jews were accustomed to do, have crossed the Jordan and passed through Peraea instead. There was no such animus in the heart of Jesus, and a Divine and providential monition was the occasion of his taking the direct road. Geikie has drawn a vivid picture of the difficulties to which Jewish travellers on the borders of Samaria were exposed (see Hosea 6:9; Josephus, 'Ant.,' 20:6. 1; 'Bell. Jud.,' Hosea 2:12. 4; 'Vit.,' 52), and also of the physical features of the land. Samaria, as a name of the small district of central Palestine, arose from the name of the city "Samaria," built by Omri, and made the site of the kingdom of Israel (1 Kings 16:24), and that of the Baal- and of the calf-worship. Samaria suffered from the siege, and the city was depopulated by Shalmanezer (Sargon), and colonized with Assyrians under Esarhaddon. It was destroyed by Hyrcanus, and rebuilt in splendour by Herod the Great, and by him dedicated to Augustus, and called Sebaste after him. Though Shechem (equivalent to Sichem) was the more famous site, and overshadowed Herod's city by its historical interest, yet "Samaria" was the name which has survived all others, and covered a larger space. Jesus was probably on the borders of Samaria, in the Judaean country, before he commenced his journey. Samaria was included in the tetrarchy of Archelaus, and formed part of the province under the pro-curatorship of Pontius Pilate; while Herod Antipas reigned over Galilee and Persia. The Lord was fulfilling the Divine will, in commencing his Galilaean ministry, in leaving Judaea proper for the present, and passing through Samaria. It is worthy of notice that John here attributes to "the Pharisees," rather than "the Jews," the opposition which indicated the wisdom or necessity of this course.

John 4:5
He cometh therefore to a city of Samaria, called Sychar ( συχάρ, with all the principal uncials; not σιχάρ, as read by the Elzevir edition of Stephens, with one cursive, 69); not "the city" Shechem—the συχέμ of Acts 7:16, or σίκιμα of Josephus (Genesis 33:18; Joshua 20:7; 9:7)—not Sebaste (Samaria), but "a city," one of the cities requiring special designation beyond its mere name, which would hardly have been necessary, if so renowned a spot as the metropolis of the ancient kingdom, or the ancient patriarchal city of Shechem or Sychem, had been thought of. The similarity of the names Sychar and Sichem led many to suppose that John confounded either the names or the places. Those who were anxious to undervalue the accuracy of the author have attributed it to mistake. Schenkel still sees the error of a Gentile Christian. Others have supposed that the word meaning "town of drunkards" (Isaiah 28:1, רכָשֵׁ ), or "town of liars" Habakkuk 2:18, רקֶשֶׁ ), was intentionally applied by John to Shechem, or that some provincial pronunciation of the name of the old city had thus been commemorated. Hengstenberg suggested that Sychar was a suburb of Siehem or Shechem, and Robinson placed the latter much nearer to Jacob's welt than the present Nablous. Tholuck gave a philosophical solution—that m and r in the two words, being liquids, were interchanged; and Meyer at one time held that John simply applied the vulgar name. Jerome ('Quaest. Web. in Genesis 48:1-22.') said it was a corruption of the name Sichem. But Eusebius discriminated Shechem from Sychar in his 'Onomasticon,' sub voce; and a place called Sochar or Sichra is mentioned, and also its "well," in the Talmud. Delitzsch has quoted seven passages which refer to the place as the birthplace of rabbis, and as having been alternately occupied by Jews and Samaritans. Moreover, in late years, Palestine explorers have found, within half a mile of Jacob's well, a village, El 'Askar, preserving to the present day the old name.£ Nor has the name been in late years drawn from this narrative and given to this insignificant village, for a Samaritan chronicle, dating from the twelfth century, preserves the name as Iskar. A priori it is far more probable that a woman of Sychar, than one of Shechem, should have come to draw water, in consequence of the nearer proximity of the former "city" than of the latter to Jacob's well. It is further characterized as near to the parcel of ground which Jacob gave to his son Joseph. In Genesis 33:19; Genesis 34:25; Genesis 48:22 (LXX.); Joshua 24:32, we see that Jacob's treaty with the sons of Humor, and the summary violence of his sons in punishment of Dinah's dishonour, were treated by him as giving him special possession in Shechem (the LXX., in Genesis 48:22, have translated the word for "portion," מכֶשְׁ as σίκιμα, erroneously supposing that the word was a proper name, instead of an allusive play on the word "Shechem"), and he solemnly bequeathed it to Joseph. In Joshua 24:32 we find the bones of Joseph were deposited there. (Knobel translates Genesis 48:22 as the portion which he, Jacob, (by his sons) would win (not had won) with sword and bow.) Geiger, 'Urschrift.,' p. 80 (referred to by Edersheim, i.e., 1:404), shows that St. John's interpretation of Genesis is perfectly in harmony with rabbinic tradition.

John 4:6
Now Jacob's well was there; more literally, now there was a spring there, Jacob's. The word generally translated "well" is φρέαρ, the representative of ראֵבְּ, puteus; but πηγή, the word here used, corresponds with ניִעַ, fons. In John 4:11, John 4:12 the word φρέαρ is used of the same place. To the present day this indubitable site goes by both names. This district abounds in springs (Deuteronomy 8:7), and the digging of this deep well was a work of supererogation, such as might be performed by a stranger in the land. The well is indeed fed by fountains of water in the neighbourhood. It has been known as Jacob's well by a continuous tradition, and is situated in the plain of Mukhhan, under the rough sides of Gerizim, just beyond the spot where the plain is entered almost at right angles by the eastern end of the vale of Shechem. The latter vale is constituted by the two mountain ridges of Gerizim on the south and Ebal on the north. Nablous, or Shechem, is not visible from the well of Sychar, being hidden by the spur of Gerizim from view, and higher up the valley of Shechem are the present ruins of Sebastich or Samaria proper. Dean Stanley said it was one of the most beautiful spots in Palestine. Sychar lies half a mile to the north of the traditional well. The well, two hundred years ago, was declared by Maundrell to be a hundred and five feet deep, and built of solid masonry. In 1866 Lieutenant Anderson found it seventy-five feet deep, and quite dry. It is nine or ten feet in diameter; and it is one of the most indubitable spots where we may feel certain that the feet of the blessed Lord have trod. Efforts are now being made by the Palestine Exploration Society to protect and restore the well. Jesus therefore, being wearied ( κοπιάω is "to labour unto weariness," from κόπος, exhausting toil) with his journey. A long, exhausting march told upon him, and he felt the weakness of our humanity. Thoma suggests that, because the woman that Jacob found at the well was Rachel, the mother of Joseph, the Samaritans' special patriarch, and because Leah was the mother of Levi and Judah, and her name means "wearied," so Jesus is represented as weary with his journey unto the home of Rachel! It is far more important to notice that the author of this Gospel, whose main idea was that Jesus is "the only begotten Son of the Father," "the Word made flesh," yet impresses upon us continually his realization of the full humanity, the definite, concrete human existence of Jesus. His life was no phantasm of the imagination, no mere docetic manifestation, as the Tubingen school attribute to the Johannine Christ, but veritable man. This Gospel alone records his presence and miracle at Cana, his travel-worn sympathy with our weakness, his making clay with spittle, his weeping over the grave of a friend, his thirst upon the cross, the blood that issued from his wounded side, and the obvious physical reality of his risen body, and thus furnishes the Church with the grounds on which the apostle maintained his Divine humanity. Jesus was seated thus—or, sat thus; i.e. wearied, exhausted—on the well; or on the low parapet of the well, which protected its mouth, he sat there comparatively, if not quite, alone. The position of the word "thus" after "sat" would, in classic Greek, make the οὕτως mean "simply, without other preoccupation;" but there is no logical reason to deprive the οὕτως of its full meaning (Hengstenberg). The Lord, taking his seat by this memorable spot, rich in varied associations, becomes at once a type of the richer and diviner supply of life which he is able and ready to dispense to mankind. The weariness and waiting of the Lord at the well was a sublime hint of the exhaustless supply of grace which was ever flowing from the broken heart of the Son of God. It was about the sixth hour. The author is remarkable for his repeated mention of the hours at which some of the most memorable crises of his life took place, and thus gives a vivid impression of reality and of the presence of the eyewitness. He must himself have waited by the side of the Lord, and overheard the conversation which followed, just as he did the conversation with Nicodemus. Great difference of opinion prevails as to his method of computing time; i.e. whether he adopted the Jewish computation, from sunrise to sunset into twelve variable hours, or the Roman method of computation, from midnight to midday, from noon to midnight, into twelve hours of equal length. Some difficulties are reduced by the latter hypothesis. The hour referred to would then be about six o'clock in the evening, the very time when purchases would be made, and when women are in the habit of drawing water. The difficulty that presents itself is the brevity of the time remaining for all that happens as described in John 4:27-38, broad daylight being almost presupposed in John 4:35. Still, if "about the sixth hour" was five o'clock, even in January there would be possible time for the conversation, for the return of the disciples, and also for the approach of the Samaritans; though it must be remembered that twilight in Palestine is very brief, and that the whole narrative suggests the idea of leisure rather than hurried converse. If the Roman method of interpretation were adopted, the sixth hour might mean six o'clock in the morning, which was the hour intended, if the Roman computation must be supposed in John 19:14. This suggestion has further difficulties. The weariness of the Lord at that early hour would imply a long journey before daybreak, which is extremely improbable (see John 11:9). Besides, though Townson and M'Clellan lay emphasis on this Roman computation of time in Asia Minor, and advance some proof of it, yet some of their authorities are far from proving it. Luthardt says we have no right to suppose that John would deviate from the current Jewish computation. "About the sixth hour" would therefore mean "about noon," the very time when it is so common to rest after a morning journey. Lucke, Meyer, Hengstenberg, Godet, Lange, Schaff, Geikie, Watkins, all press the same interpretation of the words. Lucke justly says that there is no hint of the Lord and his disciples intending to remain by the well, but to pursue their journey after rest and food. This is inconsistent with the idea of an evening halt.

John 4:7-26
(2) The revelations and misunderstandings comprised in the interview with the Samaritaness.
John 4:7-9
(a) The Giver of all asks alms, submitting to conditions of humanity.
John 4:7
There cometh a woman of Samaria to draw water. The ἐκ τῆς σαμαρείας undoubtedly qualifies the word γυνή, and not ἔρχεται; therefore the country, not the city, of Samaria is referred to. Besides, that city was at much too great a distance to be the home of this Samaritaness. There were other springs still nearer to the city of Sychar, which the women of the place would frequent. We need not, with Hengstenberg, suppose that, from a religious motive, one of reverence for the well of Jacob, this woman had chosen the longer walk and greater exertion, in the heat of the day. No hint of the kind occurs. The simple supposition that her home was hard by the well is sufficient to explain the somewhat unusual circumstance that she should have come alone and at midday. No longer, as in ancient times, did women of social position perform this duty (Genesis 24:15; Exodus 2:16). She by her action proclaimed her humble station in life. Hard work is performed by women at the present day in the East and South. Jesus saith to her, Give me to drink. This form of expression is not uncommon. The Lord was not only weary, but veritably thirsty. He had taken upon himself all our innocent desires and cravings. "He would know all, that he might succour all," and was intent upon conferring a blessing by asking a favour. He put it into her power to do him a kindness, just as when God evermore says, "Give me thy heart," when he is yearning to give himself to us. "It is more blessed to give than to receive." He will at once confer on this poor "waif and stray" the unspeakable privilege of bestowing the cup of cold water on the Lord of all. It is not that in the first instant he implied that he was thirsting for her salvation; that interpretation would almost lift the narrative into the purely symbolic region, greatly to its injury, and to the damage of the entire Gospel.

John 4:8
For his disciples had departed into the city to buy food. This is stated as a reason why he asked water from the chance wayfarer, who had obviously with her the "water pot" and the ἄντλημα (John 4:11), a word used for the rope with which the bucket or water jar was let down into the well. There are very discordant statements as to the degree of separation which the Jews insisted upon between themselves and Samaritans. The later rabbis greatly aggravated the feeling. They refused to eat the bread of Samaritans, as though it were more defiling than swine's flesh; objected to drink their wine or vinegar; and, if this animosity at the time of Christ had been equally pronounced, would have limited the disciples in their choice of food to uncooked eggs, fruits, and vegetables, and possibly to meal and wine. But it seems, from the earlier rabbinical books (Edersheim quotes several, which modify Lightfoot's authorities), that the meat of a Samaritan was lawful food if an Israelite had witnessed its killing, and that their bread, wine, etc., were not forbidden. We see no reason for thinking that Jesus was left absolutely alone on this occasion, and, from John's habitual method of avoiding direct mention of himself, it becomes perfectly possible that he was there listening silently to all these gracious words. Moulton cannot doubt that the beloved disciple subsequently received the whole from the Lord's own lips; but there is no reason to conclude that he must have been absent, and very much to suggest his quiet presence (Weiss, 'Life of Christ,' 2:34).

John 4:9
The Samaritan woman therefore saith to him, How is it (compare this "how" with that of Nicodemus. Jesus had at once provoked inquiry, which he was not unwilling to gratify)—How is it that thou, being a Jew? She would have known that he was a Jew by his speech, for the Samaritans were accustomed to turn the sound of sh into that of s; and so, when Jesus said in Jewish Aramaic, Teni lishekoth, "Give me to drink," while she would herself have said, Teni lisekoth, his speech would betray him. Again, the contour of the Jewish face differs greatly from that of the Samaritan, and the customary fringes on their robes were of different national colours. Moreover, his appearance, travel stained, weary, and thirsty, on the great highway between Galilee and Judaea, would have suggested at once that he was no Samaritan. Askest drink from me, who am a Samaritan, and a woman, too? Already this was a startling puzzle, for her experience so far had only shown her that Jews have no dealings (a word only once and here used in the New Testament) with Samaritans.£ Most commentators suppose that this is an explanatory remark of the evangelist, pointing to the absence, in a hostile and haughty spirit, of all pleasant relations between the peoples (see note at commencement of chapter). We are not compelled to this conclusion. The words may just as likely have been the pert, half-ironical tone of the woman, who was drawing a contrast between the current profession of Israelites and the request which the need of Jesus had extorted (Moulton). The eighth verse had just said that the disciples had clearly some dealings with Samaritans, and had gone to purchase food at Sychar, taking with them the apparatus used for drawing water. This last fact is the evangelist's reason for introducing the remark of the woman. He would hardly have made it himself.

John 4:10-15
(b) The living water offered and misunderstood.
John 4:10
Jesus answered and said unto her, If thou hadst known the gift of God (but thou dost not;—this conclusion is involved in the form of the conditional sentence), and who it is that saith unto thee, Give me to drink. Many suggestions are offered as to the meaning here of the "gift of God." Elsewhere (John 3:16) Christ is himself God's Gift, and St. Paul speaks of Christ as God's unspeakable Gift (Hengstenberg). Paul also declares that "the gift of God is eternal life through Jesus Christ." The living water, the refreshing, life-giving stream of blessedness which Christ is opening in this wilderness, is the meaning put back by some into these memorable words as they first fell from the lips of Jesus. So Lampe and Godet. But Augustine and others point to John 7:39, where John tells us that the living water of which Jesus speaks as welling up like a river in the heart of a believer, in the bosom of one who has come to him to slake his otherwise quenchless thirst, is "the Spirit," which those who believe on him should receive when Jesus would be glorified. This sublime renewal of the greatest gift of God by the Spirit is set forth under similar imagery in Isaiah 44:3 and Joel 2:28. However, words are functions of two minds; what they must or might have meant to her must have been Christ's meaning when he uttered them. The explanatory clause, Who it is that saith to thee, Give me to drink, solves the perplexity. That the Son of God, that the Loges in flesh, should have so emptied himself of his eternal glory as to ask for water from a Samaritan, and a woman, is in itself a gift, the supreme gift, of God. She did not know the fulness of his nature. So Lange, Grotius, and others. A remark by Dr. Yeomans is singularly suggestive: "The context shows that 'the gift of God' is a gift which God had already given, rather than one yet held in reserve—the actual gift of his condescension, rather than the offered gift of living water, or the Holy Ghost." Had she known it and put the two thoughts together in the rudest fashion, she would have known the gift of God, and she would have become the suppliant at once and he the Giver. Thou wouldest have asked (prayed, taken the position of the inferior) of him, and he would have given to thee living water. (For the phrase, "living water," see Genesis 26:19; and for its application, Zechariah 14:8; Jeremiah 2:13; Revelation 7:17; Revelation 21:6; Revelation 22:1.) The Divine supply of heaven-sent life, which will slake all thirst for lesser gifts, and which will constitute the perennial blessedness of saved and glorified spirits. The gift of God is the full discovery of personal relations with the veritable Source of all life. This becomes life eternal as it leads to knowledge of the only God and Jesus Christ whom he has sent; and assists a full realization of the life, the Source and End of which are God. It is interesting to notice that Philo, in many places, declares these wells of water (Genesis 29:2) to mean "true philosophy or wisdom, deep and only with difficulty drawn upon." "Flowing water is the Loges himself, 'cisterns' represent memories of past knowledge;" but the Old Testament usage quoted above is a far more rational justification of the language used by our Lord.

John 4:11
The answer of the woman shows that, though startled as Jesus meant her to be by his self-assertion, she had not moved out of the limited region of her own thoughts—her physical thirst, her daily needs, and common appliances for meeting them. There is a touch of humour for this light-hearted creature in the contrast between the large offer and the apparent helplessness of the Offerer. God's folly is compared with man's wisdom; God's weakness is set over against man's strength. Sir (my master—a phrase here of simple courtesy, yet showing some advance on what had gone before, "Thou being a Jew"), neither hast thou the vessel to draw with, and, moreover, the well is deep (see above on John 4:6). The water of this well cannot be lifted without an ἄντλημα, and, when the water is reached, it is still open to question whether it be living, flowing water or not. Whence then hast thou the living water of which thou hast spoken?

John 4:12
Art thou greater than our father Jacob, who gave us the well, and drank thereof himself, and his sons, and his cattle? We observe here the Samaritaness's claim to be a descendant of Ephraim, of Joseph, of Jacob himself who dug the well. By rising up behind the family of Ephraim to the father of Judah as well as of Joseph, the woman claims a kind of kinship with Jesus. The "our" in this case is not a monopoly of the honours of Jacob for herself and her people. Her national pride is softening under the glance of the great Son of David, and she has a growing sense of the claims and dignity of the Person she is addressing, though her thought is couched in words that may be ironical. This was the kind of challenge which our Lord never refused to honour. Just as on other occasions he claimed to be "greater than the temple," and "Lord of the sabbath," and "before Abraham," and "greater than Moses, Solomon," or "Jonas," so here he quietly admits that he is indeed greater than "our father Jacob." The lifelike reality of the scene is evidenced in the alertness and feminine loquacity of the final clause ( θρέμματα are "cattle," not "servants," as seen in passages quoted by Meyer from Xenophon, Plato, Josephus, etc.). The nomadic condition of the first fathers of this race is brilliantly touched off by the sentence.

John 4:13
Jesus answered and said to her—leaving the question of his superiority to "our father Jacob" to be settled when she should understand him better—Every one who drinketh (is in the habit of drinking) from this water, or any similar fountain, will thirst again. Earthly desires obtain temporary satisfaction, and then resume their sway. Our whole life is made up of intermittent desires and partial satisfaction, of passion and satiation, of ennui and then of some new longing. This flow and ebb, ebb and flow, of desire belong to the very nature of human appetite. More than that, human desire is never really satiated. Our souls can never be at rest till they find rest in God. This water, even from the well of Jacob, is no exception to the rule.

John 4:14
But whosoever shall have drunk of the water which I will give him (of which I am speaking) shall not (by any means, οὐ μὴ) thirst again forever. How different from the words of the son of Sirach (Ecclus. 24:21), "They who drink of me," says Wisdom, "shall thirst again"! They will experience neither continuity nor completeness of enjoyment, but periods of incessant and recurrent desire. Jesus speaks of a Divine and complete satisfaction. The spiritual thirst once slaked, the heavenly desire once realized by appropriating the gift of God, is fundamentally satisfied. The nature itself is changed. How closely this corresponds with the idea of birth into a new world! and how nearly akin to the promise of living water in John 7:37, etc. (see also the language of John 6:35)! But the water that I shall give him shall become in him a fountain of water leaping up (welling, bubbling up and forth) into eternal life. This is the explanation of the full satisfaction of desire. I do not give a simple "drink of water," but I cause a spring, a perennial fountain, a river of Divine pleasure to issue and flow from that inward satisfaction which follows a reception of my gifts; and it is so abundant that it is enough foreverlasting needs. The water that I give becomes a fountain, and the fountain swells into a river, and the river expands into and loses itself in the great ocean of eternity. The beauty of the image is lost if, with Luthardt and Moulton, we attach the εἰς ζωὴν αἰώνιον to πηγή rather than ἁλλομένου ( ἁλλέσθαι is not elsewhere applied to water, and this use of it gives the metaphor all the more force). The imagery is not without its difficulty. We are tempted to conclude from it that the Divine life, once given, becomes consciously a self-dependent force within the soul; but this would not be justified by all the analogy of the Divine working in humanity, which, though abundant, efficacious, and satisfying, never repudiates its Divine source, but continually proclaims it. If the desire for what God alone can supply is eager and quenchless, and if God meet the craving, then the desire is absolutely satisfied. There is a superfluous fulness in the girt of God which will transcend all the needs of this life, and be enough for eternity.

John 4:15
The woman has not yet emerged out of the region of her physical desires and her daily requirements, and needs a deeper apprehension of her real necessities. By reason of the subsequent narrative she ought not to be credited now with impertinence or irony (Lightfoot, Tholuck). She could not understand the miraculous water of which the Stranger spake, but had some dim notion that he might be able to deliver her from her toilsome and exhausting life. She replies to him, Sir, give me this water, that I thirst not, neither come all the way hither to draw. The Lord had spoken of eternal life, and she is content to have temporal satisfaction to the extent of thirsting no more. Some commentators, with Lange and Hengstenberg, suppose that the journey to Jacob's well was in her mind a quasi-religious act, the insufficiency of which to meet her case is at length becoming apparent. This view seems to us inconsistent with the sudden change of metaphor and alteration of his method of approach to this woman's consciousness and need. He resolved rather to search her heart and reveal her to herself—to bring forth from its hiding place the torpid conscience, and reveal to her the grievous need in which she stood of that Divine cleansing, healing, nutrition, refreshment, which he had been sent into the world to supply. This reflection renders the reply of Jesus less obscure than its abrupt transition seems to imply.

John 4:16-20
(c) The heart-searching issuing in perception of the prophetic rank of Jesus.
John 4:16
[Jesus]£ saith unto her, fie, call thy husband, and come hither. Our Lord, by that Divine penetration and thought reading which the evangelist attributes to him (John 2:1-25), knew exactly what manner of woman this was, and wished to bring her secret sins to the light of her own conscience. The demand touched her heart at its most tender place, and was indeed a partial answer to her prayer, "Give me this water." Conviction of sin is the beginning of the great work of the Paraclete; it will end in full assurance of faith (so Neander, Stier, Tholuck, Luthardt, Weiss, and Edersheim). Numerous have been the explanations of the Saviour's demand, but none of them so congruous as this: e.g.
John 4:17, John 4:18
The woman answered, and said to him, I have no husband. Jesus saith unto her, Thou said correctly, Husband have I none: for thou hast had five husbands; and he whom thou now hast is not thy husband. This true thing hast thou spoken. The woman resists the description which Jesus assumes that she bears to the man with whom she stands in illegal relations. Convinced, brought to bay, she cannot lie to Jesus. She says, in penitence and shame, "I have no husband." There is no concealment of the fact; she must need the cleansing of the life-giving stream. Jesus, not without a tone of solemn remonstrance, accuses her of a life of loose morals. It is implied that the first five husbands were conventionally allowable; but the suggestion is that, either by divorce or wanton rushing to further nuptials if the former had been ruptured by death, her character had been ever deteriorating until, under present circumstances, she was committing an overt act of illegality and impurity. "In saying thou hast no husband, thou hast spoken to the point, and for the reasons I recite thou hast made a true statement." As the woman in John 4:27 tells her friends "He told me all things that ever I did," we may easily believe that she felt, under his searching glance, that no folly, no weakness, no rebellious deed, no damning compromise, was hidden from him. How much more he said we can only conjecture. The revelation thus recorded is akin to other events in our Lord's life, which we cannot account for by the supposition that information concerning her had been conveyed by some rumour which thus he flashed upon her. This would suffer from the intolerable supposition that his claim to have prophetic light was a self-conscious fraud, and that by such a subterfuge the entire Samaritan mission had been characterized and controlled. Lunge thought that the definite traces of the five marriages were in some mysterious fashion hieroglyphed upon her face. This is a great extravagance of the working of natural law, to avoid the supernatural perception which our Lord exercised whenever he chose to draw upon the inexhaustible resources and powers at his disposal. Hengstenberg ('Contributions to Genuineness of the Pentateuch,' and in his 'Commentary'), while he recognizes the historical fact here mentioned and penetrated by our Lord, considered that there was a twofold meaning in our Lord's reply. Thou hast had five husbands; i.e. there were five gods—those of Cuthah, Babylon, Ava, Hamath, and Sepharvaim (Josephus, 'Ant.,' John 9:14, John 9:3; 2 Kings 17:24), whose worship by spiritual adultery the Samaritan people (of which you are a representative) have tolerated, and HE, Jehovah, whom thou now hast by surreptitious claim, is not thy covenanted Lord. Unfortunately, this too ingenious interpretation fails, first of all in this, that to the five nations seven gods are reckoned (2 Kings 17:30, 2 Kings 17:31). Again, it is inconceivable that the worship of Jehovah should be represented as on a par with these idolatries, and that Jehovah himself should be set forth as the sixth and worst of the theocratic husbands of the Samaritan state. Nor can we suppose that Christ, who said such wondrous things about the spirituality and the love of God to man, and was in the same breath about to utter one of the grandest of them, should thus have poured contumely on the Samaritan worship of Jehovah. Thoma practically adopts Hengstenberg's speculative interpretation. Strauss (1st and 2nd edit. 'Leb. Jes.') made use of Hengstenberg's admission to find in the whole narrative a mythical fiction; and Keim has only made matters worse by ascribing the entire narrative to the unknown author of the Fourth Gospel. Christ's own Divine penetration revealed the woman to herself, and she knew how hateful her life must have been in his sight. She made no attempt at denial, or concealment, or self-justification. The events referred to had burnt themselves on her memory, and her only refuge is in a bold admission of the right of the unknown Stranger to teach. She concedes his claim to solve perplexities, and penetrate other mysteries as well as the depths of her own heart.

John 4:19
Sir, I perceive that thou art a prophet. This meant more from a Samaritaness than from a Jewess. The Samaritans accepted the books of Moses, and did not adopt the teaching of the historical or prophetical books, on which the Jews had built up their exaggerated and carnal views of the Messiah and his kingdom. They were not anticipating a King, but a "Prophet like unto Moses." They placed the great Prophet above the King, as a peer of their legislature, and as superior to their rabbis and priests. The sense of standing in the presence of One who looked down into human hearts, justified her in putting the great case of her people and her own sins before him. Let him speak further. Peradventure he will set the relative claims of Zion and Gerizim at rest, so far as approach to the Holy One is concerned. More than ordinary candour was required to make the admission that a Jew might decide the agelong controversy.

John 4:20
Our fathers. The "our" refers here to the Samaritans, just as the "ye" does to the Jews. She may be going back once more to Abraham, Isaac, and Jacob, who worshipped and laboured at Shechem—but the mountain itself was not the site of a temple until the days of Nehemiah, and the temple in which the apostate Manasseh, son of Jaddua, offered sacrifices had been destroyed for nearly a hundred and fifty years. A chronological, if not more serious, difference is apparent between Nehemiah and Josephus (Josephus, 'Ant.,' Nehemiah 11:8. 2; Nehemiah 13:28). According to the former, the Samaritan schism which led to the erection of the temple was a hundred years before the period assigned by Josephus. For whereas Nehemiah says that the apostate priest whom he chased away was son-in-law of Sanballat, the Persian satrap in Samaria, Josephus makes Sanballat contemporary with Alexander, and represents the establishment of the Samaritan temple as originating with his approval. Josephus further ('Ant.,' Nehemiah 13:9, Nehemiah 13:1) says that the temple was destroyed by Hyrcanus, about B.C. 129, and adds that it had stood two hundred years. The temple was destroyed, but "the mountain of blessing" remained for the Samaritans as a place of prayer ('Ant.,' 18:4. 1; 'Bell. Jud.,' Nehemiah 1:2, Nehemiah 1:6). This was conserved, on the ground that Abraham and Jacob had here built altars (Deuteronomy 11:26; Deuteronomy 27:4-13). In Deuteronomy 27:4, however, Mount Ebal in mentioned as the place where an altar had been first built to Jehovah. In the Samaritan Pentateuch the word "Gerizim" had in this place been substituted for "Ebal;" and so it came to pass that Gerizim had been a place of prayer throughout the long interval When Jesus was at Jacob's well, he could see the ruins of the edifice where sacrifice and praises were being offered. Indeed, these have continued to the present day. The oldest shrine in the world for local worship still holds its own, hard by the very spot where the most complete overthrow of the principle of sacred places fell in divinest words from the lips of the Holy One. Our fathers worshipped in this mountain—Gerizim, where the ruins of the temple still abide—and ye say, that in Jerusalem is the place where men must worship. Jerusalem is not mentioned in their sacred books—Jerusalem, whose unity of sanctuary was recognized at length as the τόπος where the Lord would put his Name, and where alone the sacrifices could possess their historic and symbolic validity. Whensoever the Pentateuch may have been finally edited, all critics will allow that, at the time of the Lord, and in the Samaritan version of the Pentateuch, the idea of such unity of sanctuary was a fixed principle. The Samaritans claimed Gerizim, and the Jews Moriah, as the place where Abraham offered his typical sacrifice, and both regarded the worship celebrated in their favourite shrine—the daily offering, the annual feasts (the Passover especially)—as giving worthiness to all the prayers and praises which they might be induced to offer in all places where they might sojourn. The woman does not submit to our Lord that he may settle this great question for her, but she makes it clear enough that she would like to know his verdict. The worship was the sacrificial worship where sin such as hers could alone be cleansed, and where her conscience could be set free for calm and continuous communion with God.

John 4:21-24
(d) The spiritual nature of God and his worship.
John 4:21
Jesus saith unto her, Woman, £ believe me—a unique expression of Jesus, answering to the ἀμὴν ἀμὴν, of many other passages, where the acknowledgment of his Divine commission had been virtually ceded; this expression is peculiarly suitable to the occasion—that an hour is coming. He does not add, as in John 4:23, "and now is." The Divine order which links the events of God's providence together, has not made it possible as yet in its fulness, as it will do when the revelation is complete, but the hour is drawing near, when neither in this mountain,£ nor in Jerusalem, will ye worship the Father. Christ did not say that either Samaritans or Jews were exclusively right in their preference for one local shrine or place of sacrificial worship; but he declared the sublime truth that the worship of the Father would soon prove itself to be independent of both alike and of all the limitations of place and ceremony. Every place would be as sacred and as hallowed as these notable shrines, when the full character and real nature of the object of worship became fully known. The Father was a name for God not unknown to Jew or Gentile; but so overlaid, suspected, defamed, forgotten, that the emphasis which Jesus laid upon it came with the force of a new revelation of God's relation to man. Man is born in the image of God, and partakes of the nature and essence of the Supreme Being, and it is in God's true nature and veritable relations with men that he will be eventually adored. When Christ speaks of "my Father" he refers to the specialty of revelation of the fatherhood in his own incarnation. The Father was only partially known in and by all the dispensations of nature and grace, but he was especially revealed in the whole of the prolonged series of facts and symbols and prophetic teachings which constituted the religion of Israel; and Christ will not allow this great revelation of the Father to pass unaccredited or to be ignored by one whom he essays to teach.

John 4:22
Ye worship that which (not "him whom") ye know not. "That which" points to the essence and inner character of the object of their worship. They gave him a name, but they were comparatively ignorant of, and confessedly hostile as a people to, the revelation that the Father had made. They fell back on a past of rigid orthodoxy but of limited range. They rejected every portion of the Old Testament with the exception of the Pentateuch, i.e. the entire historical treatment of the primeval faith; even that very essence of it which involved the progressive and expanding conception of the character of God—the perpetuity and continuous renovation of relations, the prophetic insight into providence, the sublime liturgy of a ceaseless worship, the prediction of a Messianic glory which, in the fulness of the times, should complete and complement all that preceded. They were, by their prejudices and hostility, kept ignorant of and unacquainted with the Name that was above every name. In contradistinction from this, we Jews, to whom as a nation you rightly conclude I belong, and as a representative of whom I speak—We worship that which we know. Christ in this place, more distinctly perhaps than in any portion of the four Gospels, places himself as a worshipper side by side with his hearers. Here, moreover, he identifies himself with the Jews—becomes their interpreter and mouthpiece and representative. When a question arises, which of the two has the larger amount of truth, Jew or Gentile, Jew or Samaritan, he pronounced in stringent terms in favour of the Jew. The revelation advancing beyond the narrow limitations of Samaritan nationality as to place, and time, and historic fact, with its pregnant ritual, has revealed the Father to us Jews, in this respect and because the salvation of which Moses partly dreamed, but which has been the burden of every prophecy and psalm—the "salvation" which gives meaning to all our knowledge, is from ( ἐκ, not "belonging to," but "proceeding from," John 1:46; John 7:22, John 7:52) the Jews. The Jews have been the school where the highest lessons have been taught, the richest experiences felt, the noblest lives lived, the types and shadows of good things to come most conspicuous. We cannot avoid reading between the lines the sublime enthusiasm which Paul gathered from this class of teaching ("To whom pertaineth the adoption,…and covenant,…whose are the fathers, and to whom were committed the oracles of God,… and from whom as concerning the flesh Christ came"). The utterance is profoundly significant, as it is a powerful repudiation of the theory which makes the author of this Fourth Gospel a Gentile of the second century, with a Gnostic antipathy to Judaism and Jews. The contradiction to this theory indubitably involved in this verse has led to the wildest conjectures—even the suggestion of a Jewish gloss on some ancient manuscripts of the Gospel has been one desperate device to save the theory. Taut pis pour les fairs.
John 4:23
But the hour cometh, and now is—already the day has dawned, the new conception is breaking like "awful rose of dawn" upon the minds of some—when the veritable £ worshippers—those who answer to the idea of worshippers, those who actually draw near to the Father in living fellowship and affectionate appreciation of his eternal Name—shall worship the Father in spirit and in truth. An old misreading of this text, accepted by some Fathers, and based upon the idea expressed in John 16:13, has found expression in the Sinaitic Codex, "in the spirit of the truth."£ But "spirit" here does not refer to the Holy Spirit, but to the spirit of man—that part of man's constitution through which he most especially bears the image of God, and with which the Divine Spirit deals, and in which he dwells (Romans 8:26). The worship in spirit is worship contrasted with all mere carnal concomitants, all mere shadows of the good things to come, all mere ritual, all specialties of place, or time, or sacrament, or order. It need not be in despite of a genuine reverence for days, or seasons, or postures, or washings, but in absolute independence of them, and they, without this, will be actually valueless. And in truth; i.e. as dealing with reality, the adequate and veracious expression of genuine desires and veritable emotions; καὶ γὰρ, nam et (John 16:9). For indeed also the Father seeketh such to be his worshippers. Luthardt and Meyer differ as to the emphasis. Meyer insists that the καὶ γάρ lays stress on the word which immediately follows, and he refers to 1 Corinthians 14:8 as not contradicting the rule. He would render, "For the Father also on his part seeketh," etc. Luthardt says that the new thought is to be found in ζητεῖ, and therefore upon this the emphasis is laid. Westcott, by many passages, such as Matthew 8:9; Matthew 26:73; Mark 10:45; Luke 6:32, etc., urges that καὶ γὰρ "alleges a reason which is assumed to be conclusive from the nature of the case." The whole sentence is therefore covered by the expression, "For the Father also on his part seeketh those as worshippers of him who worship him in spirit and in truth." A slight contrast is felt between the regimen of προσκυνεῖν with accusative, here again introduced, following upon that with dative in the first clause. Moulton would render the first clause, "offer worship to the Father," and the second by "worship him." The Father is now seeking, by the ministry of his Son, by the gift of his Spirit, for those who approach him with deeply felt need and true affection, in spirit, not in ceremony, in truth, not in hypocritical or heartless profession. This is another indication of the high truth taught in the prologue (John 1:4, John 1:9; John 3:21; John 18:38, see notes) that there are vast differences among men, even anterior to their reception of the perfect revelation of the Father's heart in Christ Jesus. "The life is the light of men." There are those who "do the truth" and are "of the truth," who "worship God in spirit and in truth." The whole gospel dispensation is a search for these.

John 4:24
A still more explicit and comprehensive reason is given for the previous assertion, based on the essential nature of God himself in the fulness of his eternal Being. God is Spirit ( πνεῦμα ὁ θεός; cf. John 1:1, θεὸς ἦν ὁ λόγος,—the article indicates the subject, and the predicate is here generic, and not an indefinite; therefore we do not render it, "God is a Spirit"). The most comprehensive and far-reaching metaphor or method by which Jesus endeavoured to portray the fundamental essence of the Divine Being is "Spirit," not body, not ὕλη, not κόσμος, but that deep inner verity presented in self-conscious ego; the substantia of which mind may be predicated, and all its states and faculties. The Father is Spirit, the Son is Spirit, and Spirit is the unity of the Father and the Son. St. John has recorded elsewhere that "God is Light," and "God is Love." These three Divine utterances are the sublimest ever formed to express the metaphysical, intellectual, and moral essence of the Deity. They are unfathomably deep, and quite inexhaustible in their suggestions, and yet they are not too profound for even a little child or a poor Samaritaness to grasp for practical purposes. If God be Spirit, then they who worship him, the Spirit, must by the nature of the case, must by the force of a Divine arrangement, worship him, if they worship him at all, in spirit and in truth. The truth which our Lord uttered was not unknown in the Old Testament. From Genesis to Malachi, in the Psalms, in the historical books, in Judges, Samuel, and Kings, the Spirit and the spirituality of God are presupposed; but the Lord has generalized these teachings, cited them from darkness and neglect, combined them in one eternal oracle of Divine truth. The Galilaean Peasant has thus uttered the profoundest truth of ethic and religion—one which no sage in East or West had ever surpassed, and towards which the highest minds in all the ages of Christendom have been slowly making approach. Forms, postures, ceremonial, sacraments, liturgies, holy days, and places are not condemned, but they all are inefficacious if this prime condition be not present, and they can all be dispensed with if it be. Only the spirit of man can really touch or commune with the Spirit of spirits, and the history of the new dispensation is the history of a progress from forms to realities, from the sensuous to the spiritual, from the outward to the inward, from the earthly to the heavenly.

John 4:25, John 4:26
(e) The Christ as conceived by Samaria.
John 4:25
We probably do not possess here the whole of the conversation. It is clear, however, that strange presentiments of something more precious than any sanctuary, or any ritual, dawned upon the Samaritan woman. "A prophet" might tell her and her people where men ought to worship. The Prophet she discovered answered a desire for the "where" by revealing the "how" they are to worship. But there are many other lessons they need, and she gives expression to an idea of the Messiah, and of his coming, which startles us by its boldness. The woman saith unto him, I know ( οἶδα, I know as a matter of current opinion and with intuitive certainty) that Messias cometh (which is called Christ). [This parenthetical clause by the evangelist is the explanatory translation into Greek of the Aramaic word. This must be so, unless we could be certain, with Hug, Diodati, and Roberts, that Jesus and the woman were speaking Greek to each other.] The woman turns from a theme which she has partially understood. How should a woman have been able at a moment to discharge and dispense with the traditions of a life, and the prejudices hoary with age? We know that the Samaritans anticipated One who should be a "converter," or "restorer"; Hengstenberg, Tholuck, Meyer, by restitutor), and cherished a hope of his appearance, upon the faith of the great promise (Deuteronomy 18:15) that One would arise who would make known to them the Divine will. It is remarkable, but not unreasonable, that she should have adopted the Hebrew word in common use among all the Jewish people. In John 4:29 it is given in Greek without any reference to the original speech. Samaritans and Jews alike anticipated a Christ an Anointed One, a Plenipotentiary, a Guide. The more spiritual apprehension which follows becomes some explanation of the fact that our blessed Lord should have admitted to her what he afterwards, in Galilee, kept reticently in reserve. The Galilaeans would have come, on his slightest encouragement, and against his will have made him a king. This would have forced on him a position and dignity which, from their standpoint, would have wrecked his spiritual mission and frustrated his design. This woman, here and later on, made it obvious that her notion of the "Restitutor" or "Messiah" was One who, when he is come, will declare to us all things; in John 4:29 One who can read the secrets of the heart, and knows her and others altogether; while from John 4:42 we learn that she and her friends were anticipating there and then "the Saviour of the world." Luthardt here points back to Genesis 5:29 as part of the origin of the Samaritan idea.

John 4:26
Jesus saith unto her, I that am talking with thee am he. Jesus does utter to the Samaritan woman the truth about himself which he withholds from the sensuous Galilaeans and the carping scribes. Throughout she is susceptible, inquiring, anxious for her own sake to know. The idea she entertained about Messiah would put no obstacle in the way of our Lord's admission, whereas the opposite idea, the passionate longing for a political revolution, led him to silence others, and even among his disciples to reserve the sublime fact as their sacred secret. The truth communicated to this woman was of supreme importance and of universal interest. Our Lord admitted his Messiahship, but of the deeper truths of his incarnation, of the nature of the birth from above, of the Divine life and love, of the means of redemption, and the principles of judgment, he says nothing. Nicodemus learns of both "earthly and heavenly things;" the Samaritaness receives some practical principles. Yet the two conversations are complementary to each other, and throw upon each other reciprocally floods of light. Moreover, there is the same parabolic speech in both; the same habit of mind. It is the same Teacher who uses "the wind" and "the water of the well" to illustrate great spiritual ideas.

John 4:27-38
(3) Revelation and misunderstanding involved in the conduct of the disciples. The next paragraph records the effects of this conversation upon the disciples, upon the woman herself, and upon her friends.

John 4:27
Hereupon his disciples came; they returned, i.e. those of them who had gone to Sychar, bringing their provisions and their ἄντλημα with them, and they marvelled £ that he was talking with a woman. Such a proceeding was contrary to the etiquette of a rabbi, who contended that "a man should not salute a woman in a public place, not even his own wife" (cf. Lightfoot, Edersheim, Wettstein). One of the daily thanksgivings was, "Blessed art thou, O Lord … who hast not made me a woman" (Westcott). Yet (adds the eyewitness, one intimately acquainted with the innermost sentiments of the disciples) no one said, What seekest thou? Why talkest thou with her? They looked on with awe and reverence as well as wonder. They wondered whether he lacked aught which they could not supply. They marvelled at the unwonted scene, that One so great as their Rabbi and Master should condescend to teach or converse with a woman at all; but they held their peace, with the conviction that what he did must be gracious, holy, and wise. One of the miracles of the Lord's ministry was to break down the wretched rabbinical prejudice against the spiritual capacities of woman, and the Oriental folly which supposed that she contaminated their sanctity. He lifted woman to her true position by the side of man. Women were his most faithful disciples. They ministered unto him of their substance. They shared his miraculous healing, feeding, and teaching. They anointed his feet, they wept over his agony, they followed him to the cross, they were early at the sepulchre. They greeted him as the risen Lord. They received the baptism of the Spirit. In Christ there is neither male nor female. Both are one in him.

John 4:28, John 4:29
The woman then (i.e. in consequence of the arrival of the disciples) left her water pot ( ἀφῆκε); left it to itself, forgot the object of her visit to the well, so engrossed was she with the new teaching, so amazed with his revelations; or perhaps, with womanly tact, left it that the disciples might, if they would, make use of it for their Master. Most commentators suggest that she left it, intending by the very act to come back again shortly for water. But this is scarcely the idea conveyed by ἀφῆκε. Archdeacon Watkius truly says that this notice "is a mark of the presence of him who has related the incidents." And she went her way to the city—probably beyond her home (see note, John 4:7), constituting herself at once the messenger and missionary of the new Teacher and Prophet, who had declared himself to be the Messiah—and saith to the men whom she found in the marketplace or highway, Come, see a man who told me all things that ever I did.£ This exaggeration of the self-revelation was due to the deep conviction of her mind that the Prophet had read her whole life—its weakness and its follies, and it may have been its sins and crimes, not unknown, alas! to others as well. Chrysostom says, "She might have said, 'Come and see One that prophesieth;' but when the soul is aflame with holy fire it looks then to nothing earthly, neither to glory nor to shame, but belongs to one thing alone, the flame which occupieth it." There is a touch of naiveté, of loquacity, of impetuous womanhood, about this, that thrills with life. She was not afraid, in the first gush of her new-found joy, to brave the unflattering scorn of the men to whom such a confession was made; and then, in most natural and appropriate fashion, added, He is not however the Christ, is he? The question, by its form, suggests a negative answer; "but," Westcott says, "hope bursts through it (cf. Matthew 12:23)." She knows that he is the Christ, but she wishes the townspeople to guess it—to come to a like conclusion with herself.

John 4:30
They went out £ of the city, and were coming on their way towards him. The vividness of the picture is remarkable, and is made more so by observing the tense of ἤρχοντο. The men were already crossing the green fields that lay between Sychar and Jacob's well. This remarkable touch explains the conversation that immediately follows. We have the twofold scene depicted: on the one side, the disciples eager for their meal, and absorbed for the moment with thoughts of "terrene provender," unconscious of the vast yearnings of their Lord, and his passion for the regeneration and saving of men; and on the other side, the immediate effect, produced neither by signs nor wonders, but by his word only, on a few susceptible souls, who appeared to him living representatives and firstfruits of a redeemed humanity.

John 4:31
In the mean while ( χρόνῳ understood)—while the men of Sychar were coming across the green corn-fields in excited and eager longing for the bread of life and the water of life eternal—his disciples besought him; rather, were entreating him—the verb ἐρωτάω is used for question and interrogation, and is generally used of one who feels on terms of equality with the person addressed on the matter in hand (cf. John 14:16; John 15:7; John 16:19, John 16:23; John 17:15, for its distinctness from αὐτεω)—saying, Rabbi, eat. Have we not gone to Sychar to find provisions for thee? Do not despise our effort.

John 4:32
But he saith to them, I have food to eat that ye know not; of which you are ignorant, but which you may come to know by and by. βρῶσιν and βρῶμα are both used. The first denotes, strictly speaking, the act of eating; and the second the material for food; but they are, in Greek literature, generally used almost interchangeably. There were Divine desires and sacred satisfactions which discriminated the Lord's consciousness from that of his disciples. Thoma refers to the mighty fasts of the great lawgiver and prophet as the literary antecedent of this significant event; hut this superiority to food is true of every great soul. The men of the spirit are consumed with desires which dwarf the desires of the flesh, and they forget to eat their bread. Nor can we forget that the synoptic narrative places the forty dave' fast in this very epoch of Christ's life, chronologically speaking. (See note at end of this chapter.)

John 4:33
Therefore the disciples (almost as obtuse as was Nicodemus, or the Samaritaness, or as the Jews generally were, in penetrating the hidden meaning of the Lord's words) unintentionally illustrate the parabolic method, the tissue of symbolic and metaphoric phrase which Jesus adopted throughout his ministry; they did not venture to question him further, but said one to another, Hath any one brought him aught to eat? Did that Samaritan woman or any other? They could not, or did not, rise to the spiritual or unseen, nor for the moment did they get beyond the pressing needs of the flesh. Still, in the form of their question they leave room for doubt, whether he had not been able to satisfy the craving of the flesh, to make stones into bread, or water into wine. Surely not? (The μήτις suggests a negative answer.)

John 4:34
Jesus said to them, My food—that which satisfies my strongest desire, and quenches all other desire—is that I may do continuously £ the will of him that sent me on my mission to this people and to this world. "Lo, I come to do thy will, O God," was the motto and burden of his life. "Not my will, but thine," was the sacrificial cry which redeemed the world. To teach man to do the will of the Father is the motive which sustained him, and the prayer he put upon human lips was, "Thy will be done." Meyer here rightly says that ἵνα is not equal to ὅτι. Some expression is given by it as to the end and purpose of the mysterious life of which we have these sacred illustrations. The doing of the will of God is a perpetual and sublime activity, a continuing, ceaseless purpose; while the completion of the work will be one consummating act, towards which all the daily doing of the will is a preparation, and of which, in some sense, every day we discern a prelibation and forthshadowing. In John 17:4 he says, τελειώσας, "having completed the work thou," etc. This passage points on to that (cf. also John 5:30, John 6:38; John 7:18; John 8:50; John 9:4; John 12:49, John 12:50; John 14:31, etc.).

John 4:35
Say not ye—has not your talk with one another been, as you have passed through the springing corn, There are yet four months, and then cometh the harvest? This cannot be a proverbial expression for the time which elapses between sowing and harvest, as some (Lucke and Tholuck) have supposed, because, firstly, there is no mention of sowing at all; and secondly, because six months was the customary period between seed time and ingathering; and also because the "say not ye?" would then be inappropriate. I cannot doubt that it was a chronological hint that the time at which Jesus spake was four months from either the barley or wheat harvest. These harvests generally occurred between the middle of March and the middle of April. The time must, therefore, have been either the middle of November or of December. Tristram (Westcott) says the (wheat?) harvest began about the middle of April and lasted till the end of May. This would bring the time forward another month. This makes our Lord to have spent some eight months since the Passover, either in Jerusalem or in the Judaean land, on his earliest mission, which as yet had brought no obvious results. Men had come to his baptism, but had not appreciated or accepted his claims. The faith already awakened had been of the evanescent character, based on "signs," outward not inward, a "milk faith," to which he did not entrust himself 

and reapers who gather fruit unto life eternal may and will rejoice together.

John 4:37
For herein—in this harvest field, already whitening before your eyes—is the word veritably realized—it finds an ideal illustration of its meaning—One is the sower, and another is the reaper. It belongs to all common experience in such things; the first stone is laid by one, the topstone by another. The toil and tears of the sower with the precious seed are often the reason why another returns with joy, bringing his sheaves with him. It is an all-but universal law. Children inherit the toil of their fathers. We all stand where the shoulders of the mighty dead have lifted us. Still, though one be the sower and another is the reaper in this Samaritan field, yet, since "already" the reaper is busy with the sickle, the sower and reapers may rejoice together. The law will be established on a grander scale by and by, when the great Sower, who is the Lord of the harvest, shall send forth all his reapers to their great enterprise, and he and they will rejoice together.

John 4:35
If this be the meaning, then, in the following verse, the whole conception of their relation to the past and dependence upon it is singled out for additional comment. I have sent you, and am now sending you, to reap that whereon ye have not toiled to weariness. The idea of sowing ( σπείρειν) is now expanded to ( κοπιᾶν) exhausting toil; i.e. to all the laborious preparation of the soil for the seed, clearing of the forest, and ploughing on the rocky places, the cultivation of the jungle and fen. Much has been done by those who have gone before you. Others have toiled thus; their footmarks are red with blood, their tears have watered the earth, and ye have entered (and are now entering) into their toil. There is no limitation here to the cycles of work and suffering, of disappointment and apparent failure which have preceded you. The "others" is surely not a pleonasm for himself, he does verily associate with himself all his forerunners. This κόπος is far more than the mere sowing of seed or diffusion of truth, and they who have during many centuries contributed of their life to the creation of the state of mind which makes these people susceptible to the truth, have prepared the way of the disciples. In a fit place, and in the fulness of the times, he came. The disciples of Jesus, moreover, have always had a greater or less degree of pioneer work to do. The efforts of the missionary Church may be represented at all times as toiling as well as sowing. Each generation of labourers in the great field of love to man enters upon work and toil which its precursors have originated. The Tubingen critics here, true to their theory of the origin of the Fourth Gospel in the second century, suppose that, by the "others," Jesus is supposed to mean Philip the evangelist, and, by the "reapers," Peter and John, who entered into his labours, in Acts 8:15. Hilgenfeld thinks by the "others" was meant Paul, and by the "reapers" the twelve apostles, who sought to enter upon his work and appropriate its fruit. Thoma has followed vigorously along the same lines, and supposes that the Pauline thought 1 Corinthians 3:6-8, and the story of the conversion of the Samaritans and of the heathen world to the Church, are here forthshadowed by the fourth evangelist.

John 4:39-42
(4) The harvest of the Lord's sowing, and the Saviour of the world.
John 4:39
This harvest is described in John 4:39-42. As this sublime discourse was proceeding, the impression produced by the word of the woman was becoming deeper. The breath of God was moving them mightily. They were prepared by a thousand untraceable influences for faith in the great Deliverer and Teacher. Many of the Samaritans from that city, in the first instance, had been summarily convinced of the presence among them of the long looked-for Prophet, and believed on him by reason of the word (or, discourse) of the woman, who testified, He told me all things that I ever £ did. Not merely is this one saying referred to, but the whole report of the words of Jesus of which that saying was the crowning or most startling expression. They are the first specimens of men who believe by the testimony of those who know. "Blessed are they who have not seen, but yet believe."

John 4:40
They were already convinced; but they did more—they came to him. So when the Samaritans came to him; they continued asking him—they persistently prayed that he would abide with them. How unlike the treatment of Jews and Gadarenes, of scribes and Pharisees! There were some who besought him to depart from them, others who stoned him, Herodians and Pharisees who plotted to destroy him. But these hated Samaritans yearned for more of his fellowship, more of his words and searching glance, more of the Word of life. So called heresy and heterodoxy may sometimes show itself more susceptible to the mind and Spirit of Christ than a bigoted and self-satisfied orthodoxy. The Lord responded to the request, and he abode there two days. Why should a biographer of the second century have limited this visit to "two days," when it is obvious that he passes over months in silence? It would have been as easy to say "two months" as to say "two days," and, to ordinary human judgment, more natural. These "two days" left an ineffaceable memory on the heart of one at least of these disciples, and the mention of it has upon the face of it the mark of historicity.

John 4:41, John 4:42
And very many more believed, during that visit, by reason of his word—Christ's own word. We know not what the word was, but the specimens which John has recorded make us certain that torrents of living water flowed from his lips. He was moving in the full power of the Spirit. He was unveiling the nature of that "salvation" which was, as he said, "from the Jews;" but a salvation which affected and was adapted to the whole world. And they (repeatedly) said to the woman (the play of aorist and imperfect tenses throughout this passage is very noteworthy), No longer do we believe by reason of thy speaking. The word λαλιά does not generally connote so serious a meaning as λόγος. The first word is used for "utterance" pure and simple (Matthew 26:73), and for the inarticulate voices of lower creatures as well, while λόγος and λέγειν never have the latter meaning; but still λαλιά is used in classical Greek for "discourse," and in John 8:43 is used by Christ of his own "utterance." Meyer says the term is purposely chosen from the standpoint of the speaker, while in John 8:39 λόγος is used of the same λαλιά by St. John as narrator. The above are the only times the term is found in the New Testament. For we have ourselves heard, and we know—fully, by personal intuition (we might have expected ἐγνῶμεν here)—that this is indeed the Saviour of the world.£ This sublime description only occurs in one other place in the New Testament (viz. 1 John 4:14), and here it falls from the lips of a Samaritan. There is no improbability that it should have expressed the thought of Samaritans, for they entertained wider and less nationalized views than did the Jews. Baur's notion, that the author wished to contrast heathen or Gentile susceptibility with Jewish narrowness and reserve, is out of keeping with the facts. A genuine heathen would have been as easy to invent as a susceptible Samaritan. "The Saviour of the world" is one of the noblest and most accurate terms in all the Bible to denote the work of Christ. It is the outcome of a discourse and of teaching which led men to the idea of spiritual and sincere worship of the Father, which searched for moral conditions rather than orthodox ritual, which demanded purity of life more than outward observance, and treated doing the will and work of the Father as more indispensable than necessary food. We need not be surprised (Acts 8:1-40.) to find the outcome of this sojourn of the Divine Lord among the misunderstood and hated Samaritans. The effort of the Tubingen school to find in this narrative an idealization of the synoptic tradition of Christ's special beneficence towards the Samaritans is very unfortunate, because, in Matthew 10:5, the "twelve" were forbidden to enter into cities of the Samaritans, and advised to occupy all their energies in evangelizing the cities of Israel. The record of Acts 8:1-40. affords very slender basis for a corresponding enlargement. The narrative before us shows that, in answer to the receptivity of the Samaritans, the Lord made the richest and fullest and most explicit and immediate revelation of himself. The extension of the kingdom of grace to Samaritans, and their incorporation into the body of Christ, was arrested by the need of the visit of the apostles, by the magic and hypocrisy of Simon; of which there is not here the slightest trace.

John 4:43-54
8. The commencement of the Galilaean ministry. We read the details of the Galilaean ministry in the synoptists, who describe our Lord's public entrance, in the power of the Spirit, into Galilee. They are silent with reference to these earliest witnesses to his method and varied specimens of his work. Just as in the Revelation of St. John we have a proem, and a series of visions which rehearse the entire development of the kingdom and glory of the Lamb of God until the day of his triumph, his wrath, and his great glory; so in these earlier chapters of the Fourth Gospel we have an anticipation of the entire ministry of Messiah. Specimens and illustrations are given of his creative might, of his purifying energy, of his forecast of the cross, of his demand for inward and radical renewal of his promise and gift of life. We can read in these events his principles of judgment and his revelation of the Father, his mission to mankind as a whole, and his victory and drawing of souls to himself. We see, moreover, his relation to the theocracy and to the outlying world, to the learned rabbi and to the woman that was a sinner.. We see the Lord in his glory and in his humiliation. A very brief hint is given in the following verses of the character of his Galilaean ministry, Wherein mighty works and words alternate, and the first storm of direct opposition to him begins to make its appearance, upon which, while much light is cast by the narrative of John 5:1-47., we have no indistinct trace in the synoptic narrative.

John 4:43-45
Now after the two days—i.e. the two days of our Lord's sojourn in Sychar (John 4:40)—he went forth £ thence into Galilee. Here the author takes up the narrative of John 4:3. The delay in Samaria was parenthetical to the chief end of his journey, which was to leave Judaea and commence his ministry in Galilee. He now enters it a second time from Judaea. For Jesus himself testified, that a prophet hath no honour in his own country, When therefore he came into Galilee, the Galilaeans willingly received him, having seen all things whatsoever he did in Jerusalem, at the feast: for they themselves also went to the feast. These words bristle with difficulties, and hardly two commentators entirely agree in their interpretation of them. Christ's visit to Galilee is here accounted for by the principle embodied in the proverb, or a part at least of the proverb, which he used (according to the synoptic narrative) with reference to his visit to and reception in Nazareth, about this some period in his career. Apart from that reference, the most simple explanation of the quotation would be that our Lord regarded Jerusalem and Judge, as in one sense, and a very deep one, "his country," not simply his birthplace, and which he felt at twelve years of age was to contain his Father's house and kingdom and work; and of which he afterwards said, "O Jerusalem, that killest the prophets,... how oft would I… but ye would not!" The Fourth Gospel records our Lord's various Judaean ministries with such striking incidents and impressive discourse, that his claim upon the loyalty of the metropolis was repeatedly urged and as repeatedly rejected. True that in John 4:1-3 we are told that our Lord left Judaea because the Pharisees, the influential religious party, were in a hostile sense comparing his ministry with that of the Baptist. This may only be another way in which the comparative unfruitfulness of his early ministry in Judaea is stated. "The prophet hath no honour in his own country." If this was the meaning of Christ's recurrence to the proverb, then we can understand the οὖν of John 4:45, as well as the γάρ of John 4:44, The Galilaeans who had been up to Jerusalem, and been favourably impressed—perhaps more so than any Judaeans, having formed the bulk of those who received baptism at his hands—received him graciously on his entrance into Galilee. The whole passage thus would hang together; a subsequent and similar and more acute experience where he was best known by face, in Nazareth, drew from him an expanded form of the proverb, in sad and melancholy iteration, "A prophet is not without honour save in his own country, and amongst his kindred, and in his own house" (Mark 6:4; Matthew 13:57). [In Luke's enlarged account of the visit to Nazareth (Luke 4:16-30), possibly an event which is perfectly distinct from the visit to his "own country" cited by Matthew and Mark, the proverb appears in its shorter form.] This interpretation is that preferred by Origen, Maldonatus, Wieseler, Baur, etc., formerly by Ebrard and Lucke, and now by Westcott, Moulton, and Plummer. In my opinion it is the most satisfactory and least encumbered interpretation. It does not seem satisfactory to Meyer and others, who urge that πατρίς can only mean what it obviously does in the synoptic narrative, viz. Galilee as represented by Nazareth. Meyer also interprets the γάρ as introducing a reason, not only for our Lord's present return to Galilee, but for his earlier departure from Galilee to Judaea; and Meyer supposes that he must have uttered the words then. On this supposition, the Galilaeans in the first instance must have failed to appreciate his prophetic claims. Christ had gone to Jerusalem and Judaea, and there acquired the fame of a prophet, and subsequently these Galilaeans were ready to recognize it second hand, on the occasion of his return. Godet adds to this the joyful emotion that was felt when the plan of Jesus had been successful as far as the Galilaeans were concerned. Moreover, he gives a pluperfect sense to ἐμαρτύρησε, "he had testified." Against this we observe that our Lord must have soon found that, in a narrower and closer sense, his nearest friends and neighbours had learned nothing by their journey to the feast; and that the author of the Fourth Gospel must have been ignorant of the kind of reception so soon accorded to our Lord at Nazareth. Bruckner and Luthardt suppose by the γάρ that Jesus either sought the struggle with his unbelieving compatriots or the solitude induced by the absence of sympathy. There is not the faintest trace of this in the narrative. Then, again, Cyril, Calvin, Bengel, Olshausen, Hengstenberg, suppose that by πατρίς is meant his own city, Nazareth, which is here contrasted with Galilee in general, including Capernaum, which became the missionary centre of his early ministry. These commentators suppose that, when we are told "he went to Galilee," it means (as we see from verse 46) he went to Cana, "for he testified," etc.; and therefore that in this forty-fourth verse comes the tragic scene described in Luke 4:16-30. Lange has supplemented this theory by another that removes part of the difficulty, viz. that by ἅτρίς was meant Lower Galilee, including Nazareth, and by the Galilee of Luke 4:44 was meant Upper Galilee and the neighbourhood of the lake, including Capernaum, to which we find that, after his cruel treatment at Nazareth, he retired. So Geikie. Now, there are difficulties in either of these views, which give great awkwardness to the expression, "So he came to Cana again," in verse 46. Tholuck, De Wette, Lucke, in various ways, urge that the γάρ of Luke 4:44 may mean namely, that is to say, etc., pointing onwards to the kindly reception which the Galilaeans gave him being due to the signs which they beheld, and not to the words of life which he had spoken. Every view seems to us far-fetched and inconsistent, with the exception of the first interpretation. The only objection that is at all urgent, arises from the fact that, in the synoptic narrative, Nazareth is spoken of as his country. But if this were so, we do but see in the reception accorded to him in Nazareth a further illustration of the very same spirit which was shown to him in the metropolis. In both places "he came to his own, and his own received him not." There is nothing improbable, if so, that in both places Jesus should have appealed to the homely proverb. On the second occasion he added to it, "his kindred and his home," as well as "his country."

John 4:46
He £ came therefore again unto Cana of Galilee, where he made the water wine. The οὖν of this verse is best explained by the simple supposition that Cana lay in his way. In Cana of Galilee, not Judaea, he had manifested forth his glory, and his disciples believed on him. He came, then, to Galilee, to Cana, and for a while tarried there, long enough for the βασιλικός to have heard of his healing power and prophetic gifts. There have been numerous attempts to identify this narrative of the nobleman's son with the healing of the centurion's servant as recorded in Matthew 8:5 and Luke 7:2. Recently Weiss and Thoma have laid emphasis upon this identification. Strauss, Baur, and all the opponents of John's Gospel, are eager to press this subjective handling of the synoptic tradition. But, as Edersheim has observed, they are here in hopeless contradiction with their own theory; for we find that the Hebrew Gospel here confers the loftiest encomium upon a Gentile, and the Hellenic Fourth Gospel makes the hero of this scene to be a Jew. True, in both cases a man of higher rank than that of fishermen and taxgatherers approaches our Lord with a request on behalf of another. But it should be observed that in the one case we have a Roman centurion, a heathen man, coming with great faith, one who, though "not in Israel," recognizes the imperial claims of Jesus; in the present narrative we have an Herodian officer, some person of Jewish blood attendant on the tetrarch's court, who displays a weak faith, reproved though rewarded by the Master. The one asks for a dying slave afflicted with paralysis; the other for a dying son suffering from deadly fever. Jesus meets the centurion as he crones down from the mountain, after the delivery of the great sermon; the Lord, when he receives the request of the nobleman, was a resident in. Cana. Both cures are said to take place at Capernaum by the utterance of a word, but the centurion disclaims the right to a visit, and asks for a word only. The nobleman entreats that the Lord would travel from Cana to Capernaum to heal his son. Thus the two narratives, with certain resemblances, are still strongly contrasted. The βασιλικός is one in the service of a king. The title of a king was given to Herod in later times (Mark 6:14), and characterized other references to him. And there was a certain nobleman, whose son was sick at Capernaum.
John 4:47
This man, when he heard that Jesus was come out of Judaea into Galilee, went unto him. This statement implies that Jesus had been in Capernaum before, and left there the impression of his power to heal and save. The rumour of transactions of this kind wrought at Capernaum had been carried from Capernaum to Nazareth (see Luke 4:1-44.), and now the return of Jesus from Judaea was soon known in the cities along the shore of the lake. And he besought him (obs. ἠρώτα, indicating to some extent a kind of conscious right to seek the favour) that ( ἵνα, in John, often gives the purport of a prayer or a command) he would come down (from the highlands of Galilee to the borders of the lake, sunk as it is in a deep depression) to Capernaum, and heal his son: for he was on the point of death (vulgate, incipiebat mori; compare and contrast John 12:33).

John 4:48
Then said Jesus to him—as representing the whole class whose faith rested upon, and was nourished, by, the outward sign, with a certain amount of reproof if not of irony in the strength of his phrase—Except ye see (there is no special emphasis laid on the ἴδητε, as distinct from the mere report or testimony of such things) signs and wonders, ye will by no means believe. This is the only occasion in John's Gospel where these two terms are conjoined. They are frequently brought together in Acts (Acts 2:22, Acts 2:43; Acts 4:30; Acts 5:12, etc.), and used in conjunction in Matthew 24:24; Mark 13:22; Romans 15:19; 2 Corinthians 12:12. John ordinarily uses ( ἔργα) "works" to denote those objective tangible facts which were "signs" ( σημεῖα) of the Lord's higher nature and claims. Here τέρατα, a word meaning "portents," remarkable, inexplicable events out of the common order, accompanies "signs," to complete the notion. The craving for "signs and wonders" did absorb the higher life of Judaism. "The Jews require a sign" (1 Corinthians 1:22), and minds that are yet in the Jewish stage of partial discipline, for spiritual revelation, still do the same. There is still in many of us the weak faith which needs the stimulating diet of the "sign" before there is any full recognition of the Divine fulness of blessing. Christ does not condemn, though he mourns over, this spiritual babyhood; and while he says (John 10:38; John 14:11; John 15:24) that belief for the works' sake may lead up to true faith, yet the language addressed to Thomas, "Blessed are they that have not seen, and yet have believed," reveals his deepest thought of their comparative worth. The demand for "signs and wonders" in Galilee contrasts with the ready reception which the Samaritans had given to his word. Many of the difficulties of these narratives arise from the obvious fact that they are so closely compressed. Weiss has a hard task to make what he calls this "harsh answer" tally with Matthew's account of the reception of the centurion, and of the "great faith" which in his case preceded the miracle. A single sentence in the urgent request of the nobleman, implying that at Capernaum they needed the same kind of proof that had been given at Jerusalem of the Lord's prophetic claims, would account for all the emphasis laid upon the inperfect faith of the Galilaeans. He who "knew what was in man" knew in what way to rouse in this suppliant an adequate recognition of the Divine in himself.

John 4:49
The nobleman saith unto him, Lord, come down before my little boy (my only son) die. This touching stroke shows how love triumphs over the desire for signs and wonders, and already helps to create the faith in the grace and power of the Divine Helper.

John 4:50
Jesus saith to him, Go on thy way; thy son liveth. The use of the diminutive παιδίον in the previous verse is not sustained by Codex A, which reads υἱόν, while א reads παίδα. Jesus adopts in his gracious response the more dignified word which had been already on the lips of the father. He did not "need the passionate appeal" (Moulton). The rationale of the miracle is impossible. The will of Jesus was in absolute coincidence with the Divine will, and he knew, by the inward conformity of his own will with the Father's will, that what he willed the Father willed, and that at the very moment the crisis of the fever had passed and the change was wrought. On this occasion he did not say, "I will come and heal him," but, "Go; thy son liveth;" he is no longer, as thou thoughtest, on the point of death. The man was fain to believe the word of Jesus, and for a while at least, to believe by that alone. The man believed the word which Jesus spake to him, and went on his way to Capernaum.

John 4:51
Now as he was going down to Capernaum (if we take any of the more recent determinations of the site of Cana (see John 2:1, John 2:2), this means that he had traversed a distance of between twenty and twenty-five miles, so that there is no reason to treat with ridicule or regard as inexplicable the time taken for the return journey, or that a night should have been spent in the transit from Cana), his servants met £ him, saying, £ that his boy lived. The oblique form is certainly far more reasonable, less mechanical, and more likely to have been altered into the direct form by an incautious copyist from the previous verse, than to have constituted the original text. Note that Jesus used the most dignified title, "son" ( υἱός); the father employs the tender diminutive ( παιδίον); while the servants use the domestic term ( παῖς).

John 4:52
The father is full of joy at the blessed intelligence, but naturally seeks at once to link the event with the word and will of Jesus. He therefore inquired from them the hour in which he began to amend ( κομψότερον ἔσχε). (This peculiar phrase is suitable on the lips of a man of rank; literally, "he did bravely, exceedingly well;" and κόμψως ἔχειν is occasionally used in contradistinction with κάκως ἔχειν in a similar sense. Epictetus, 'Diss.,' John 3:10-13.) They say to him, therefore, Yesterday during the seventh hour the fever left him. The advocates of John's adoption of the Roman computation of time suppose that this was seven p.m., and, therefore, that a night had intervened on the return journey (so Westcott, Edersheim, and Moulton). This is not necessary, because, even on the Jewish computation, from sunrise to sunset, though the seventh hour must then mean between noon and one p.m., it could not have happened that much before midnight he should have broken into the streets of Capernaum. At that hour the noon might be spoken of as "yesterday." This, however, is not imperative; for, if the distance between Capernaum and Cana was from twenty to twenty-five miles, and if the nobleman had travelled to Cana on the day that he presented his request, it is clear that a night's halt might easily have been required. Baur and Hilgenfeld make the note of time an attempt on the part of the writer to exaggerate the marvel, as if the distance through which the will of Christ asserted itself could augment the wonder, or that the real supernatural could be measured by milestones. And Thoma thinks so poorly of the originality of the Johannist, that he imagines him to have worked into his narrative some of the small details of the Cornelius and Peter interviews in Acts 10:1-48.

John 4:53
The father then knew (came to know, by putting the facts together) that his son began to amend in the same hour in which Jesus said to him, Try son liveth. The word was mighty, none other than that very voice of the Lord "which healeth all our diseases," and "redeemeth our lives from destruction." No mere coincidence, no common accident. And himself believed and his whole household; believed in the Divine claims of Jesus. This is the earliest mention of "household faith" (cf. Acts 10:44; Acts 16:15, Acts 16:34). In this case a whole picture rises before our eye. The mother, the sisters, the servants, the entire family, had shared in the anxiety, had sympathized in the journey to Cana, and now accepted the exalted claims of Jesus. Faith is graciously contagious. The nearness of the unseen world often reveals the features of the God-Man. The suggestion has frequently been hazarded that this βασιλικός was Chuza, the house steward of Herod, whose wife, Joanna, ministered to Jesus (Luke 8:3 and Luke 24:10).

John 4:54
This is again a second sign which Jesus did, when he had come out of Judaea into Galilee. The point is that each return from Judaea to Galilee had been charged with special emphasis by the occurrence of a "sign." We are told (John 2:23; John 3:2) of slams wrought in Jerusalem, and, consequently, it could not be meant to be the second sign wrought by him. The πάλιν refers to the ἐλθὼν clause, i.e. to the repetition of his entrance on work in Galilee. The first sign was the transformation of the water; the second, under similar conditions, was the healing a dying child by his word (so Godet, Lunge, and Westcott).

This passage of St. John's Gospel which we have now reviewed is a distinct period of our Lord's life and ministry, concerning which the synoptists were silent; and it is marvellously complete in itself. It is an epitome of the whole life of the blessed Lord, and presents an outline and specimen of his method and his work. The disciple unnamed seems always at the side of the Lord. A mighty spell had fallen on him; and he was beginning already to discern in him the characteristics which ultimately directed him to compose the prologue. The penetration of the hidden secrets of all hearts—first his own, then those of Cephas and Nathanael, and the motives of Mary, and the spirit of Nicodemus, the intentions of the Pharisees, the secret life of the Samaritaness, and the inchoate and imperfect faith of the nobleman. Jesus is presented to us in marvellously different, yet mutually complementary, relations.

One remarkable aspect of this preliminary ministry is the light it throws upon the profoundly difficult passage in the synoptics, descriptive of the temptation of Jesus—a subject on which this evangelist says nothing. Later on, indeed, he tells us that Jesus said, "The prince of this world cometh, and hath nothing in me;" and, "Now is the crisis of this world: now is the prince of this world cast out. And I, if I be lifted up, will draw all men to me" (John 12:31; John 14:30). In these chapters the evangelist records certain events which correspond in a remarkable way with the threefold temptation of the devil, which we know to have preceded the public ministry in Galilee. Thus,

Yet, notwithstanding all this, it were a great mistake to suppose that he had exhausted his resources or his teaching; he has simply uttered the alphabet of the whole gospel which he is about to disclose. The teaching of the valedictory discourse is prodigiously in advance of this introduction to his ministry. The truths absolutely revealed are the need of a complete purification of man and temple, the imperative necessity of heavenly birth, of spiritual worship, of implicit faith in the Father's love, and of patient waiting for God. We have two incidents of the Lord's ministry in Galilee, but also impressive hints of the adaptation of his gospel to that world of strangers and outcasts that he has come to seek and save. Our great difficulty is in the silence which the Fourth Gospel preserves concerning the continuous ministry of our Lord in Galilee after this preparation for it.

In John 6:4 we learn that the Jews' Passover was at hand, and we find ourselves in the midst of a group of facts in which some chronological hints may be gained. The multiplication of the loaves, the walking upon the sea, are events which are recorded by the synoptists, and which appear there to have followed the execution of John the Baptist, and the conclusion of the trial mission of the twelve disciples. We must, therefore, conclude that, between the Passover of John 2:13 and John 6:4, one year must have, at least, elapsed. (It is true that Browne, in his 'Ordo Saeculorum,' has endeavoured to obliterate this reference to the Passover as a gloss, but without any authority from codices, or versions, or other diplomatic evidence.) This period, moreover, includes a vast amount of incident in the synoptic narrative; all that, e.g., which is recorded in Mark between John 1:14 and John 6:56. Now, it is obvious that, after a period of general response to his claims, our Lord encountered (according to the synoptists) an organized opposition from the Pharisees, in particular a bitter and deadly persecution on the ground of his heterodoxy of word and conduct with reference to the rabbinic interpretation of the sabbatic law. There are also other indications of a rising storm of indignation, even in Galilee, to modify the popular enthusiasm. Concerning this John says nothing, but he does record the origin of the storm in the metropolis in his account of a journey to Jerusalem taken in the course of this period. It was his obvious purpose to detail the history of the conflict with the hierarchical party at Jerusalem.

The metropolis was the great focus of the antagonism to Christ, and John describes those scenes which appeared in Jerusalem to have stimulated the assault, and thereby, elicited the self-revelation of Jesus.

HOMILETICS
John 4:1-6
The journey of our Lord through Sumatra.
We are now to see the firstfruits of Gentile conversion.

I. CONSIDER THE CAUSE OF CHRIST'S DEPARTURE FROM JUDEA TO GALILEE. "When therefore the Lord knew how the Pharisees had heard that Jesus made and baptized more disciples than John, he left Judaea and departed again into Galilee."

1. The anger of the Pharisees was roused by the greater success of Jesus. "All men were coming to him" (John 3:26), to be his disciples and to receive his baptism. John was now in prison. Nothing more was to he apprehended from the rousing ministry of the Baptist. But a more formidable Teacher had appeared in the land, who commanded a still wider acceptance. The fact that the Baptist had borne testimony to Jesus, and that our Lord was more independent of Pharisaic traditions in the spirit of his work, made him vastly more dangerous to the dominance of the leading religious party.

2. It argued no cowardice on the part of Christ to leave Judaea in circumstances of danger. He himself counselled his apostles to follow his example: "When they persecute you in this city, flee ye into another" (Matthew 10:23).

II. THE NECESSITY THAT DIRECTED HIS ROAD THROUGH SAMARIA. "And he must needs go through Samaria." This was necessarily the direct route to Galilee, but was usually avoided through the particularistic spirit of the Jews, if not from an apprehension of Samaritan hostility.

1. We remark how the hostility of the Pharisees in Judaea was overruled for the conversion of the Samaritans.
2. This visit of mercy to Samaria is not inconsistent with the original commission given to the apostles. "Go not into the way of the Gentiles, and into any city of the Samaritans enter ye not: but go rather to the lost sheep of the house of Israel" (Matthew 10:5, Matthew 10:6).

III. THE SCENE OF HIS SAMARITAN LABOURS. "Then cometh he to a city of Samaria, which is called Sychar, near to the parcel of ground which Jacob gave to his son Joseph."

1. The city is the modern Nablous, where the Samaritans still live.

2. The people were a mixture of five nations, transported from the East to occupy Samaria after the exile of its native inhabitants. They were more hated by the Jews than the Gentiles themselves, and were never received as proselytes. Hate begat hate. The moral separation was complete.

3. Jacob's well was the spot where the first word of grace was spoken to the Samaritans. "Now Jacob's well was there. Jesus therefore, being wearied with his journey, sat thus upon the well."

(a) It was a mark of his poverty that he travelled on foot.

(b) It was a mark of his true humanity that he had full experience of its infirmities.

John 4:7-14
The conversation with the Samaritan woman.
I. THE FIRST APPROACH IS MADE ON OUR LORD'S SIDE. "Give me to drink."

1. Consider the person addressed. "There cometh a woman of Samaria to draw water."

2. Consider how he seeks to elicit her thought and to gain her soul. He asks a favour. "Give me to drink." This was to recognize her momentary superiority.

II. THE QUICK RECOLLECTION ON HER SIDE OF THE WALL OF SEPARATION BETWEEN JEW AND SAMARITAN. "How is it that thou, being a Jew, askest drink of me, which am a woman of Samaria?"

1. She identified Jesus as a Jew by his dress or his accent or by both.
2. Consider the embittering alienations wrought by religious differences.
"For the Jews have no dealings with the Samaritans." Yet the Galilaeans, like our Lord and his disciples, may have been less influenced by the policy of isolation than the people of Judaea, for while Jesus asked a drink from a Samaritan, his disciples went to a Samaritan city to buy meat.

3. Mark the perpetuity of religious hatred. It dated from the age of the Captivity. It still exists to separate Samaritans both from Jews and from Christians.

III. OUR LORD'S OFFER OF THE BEST GIFT TO THE SAMARITAN WOMAN. "If thou knewest the gift of God, and who it is that saith to thee, Give me to drink; thou wouldest have asked of him, and he would have given thee living water."

1. The gift of God is the living water, as he who speaks to her is the Agent of imparting it to the soul of man.

2. Mark how it is to be obtained. "Thou wouldest have asked of him." It is by prayer—the prayer of faith. Some say that we are not to pray for salvation, but simply to believe in order to salvation.

3. Mark the cause of the sinner not receiving the gift of God. "If thou knewest the gift of God." Ignorance of the worth of Christ is the great cause of the gift not being appropriated. The Samaritan woman has so little idea of the import of our Lord's words that she thinks only of the water of Jacob's well, and therefore our Lord has to set the truth in a new and striking light before her.

IV. THE TRUE NATURE OF THE LIVING WATER THAT IS IN CHRIST'S DISPOSAL.

1. It satisfies more than mere momentary wants. The water of Jacob's well would satisfy a thirst that would recur again. This living water would fully satisfy the thirst of the immortal spirit, and finally end the inward unrest. "Whosoever shall drink of this water shall thirst again: but whosoever drinketh of the water that I shall give him shall never thirst." Earthly satisfactions leave an emptiness in the soul which needs an ever fresh supply from external sources.

2. The living water is

John 4:15-20
A serious turn to the conversation.
I. THE ARRESTED ATTITUDE OF THE SAMARITAN WOMAN. "Sir, give me this water, that I thirst not, neither pass this way to draw." She is still ignorant of the meaning of his words, but she begins to have a dim apprehension of something behind them profoundly touching her life. We cannot otherwise understand the next phase of the conversation.

II. OUR LORD LIFTS THE VEIL FROM HER PAST LIFE, AND THUS REVEALS HIMSELF AS A PROPHET, AND MORE THAN A PROPHET. "Go, call thy husband."

1. He desires to link with her in the coming blessing the man whose life was then unworthily linked with her own.
2. Mark the sincerity of her answer. "I have no husband." It signifies that she was not wholly depraved, or that her heart had already begun to respond to the searching ordeal of Christ. There is sadness in the confession.

3. The answer of Jesus lays bare the secrets of her past life. "Thou hast well said, I have no husband: for thou hast had five husbands; and he whom thou now hast is not thy husband."

(a) private sins are to be rebuked privately; 

(b) without passion or severity; 

(c) and with a particular application of the Word to the conscience of the transgressor.

III. THE SINGULAR TURN WHICH THE WOMAN GIVES TO THE CONVERSATION. "Sir, I perceive that thou art a Prophet. Our fathers worshipped in this mountain; and ye say, that in Jerusalem is the place where men ought to worship."

1. The words may have been spoken to parry the stroke at her conscience, though she implicitly confesses her sin, and does not attempt to deny or excuse it.

2. Yet her discovery of a prophet, who knows the depths of her soul, suggests the religious question that seems to have already occupied her mind (verse 25), and especially the question respecting the true worship of the Lord.

3. She submits to our Lord the antagonism between Samaritan tradition and Jewish practice.
John 4:21-24
The spirit of the true worship.
Our Lord acts a prophet's part in answer to her inquiries.

1. THE UNIVERSALITY OF THE NEW WORSHIP. "Woman, believe me, the hour cometh, when ye shall neither in this mountain, nor yet at Jerusalem, worship the Father."

1. All localized worship was soon to end.
2. The fatherhood of God emancipates worship from every limitation of time and space. Men will worship God as a Father. The title is characteristic of this Gospel.

II. THE OBJECT OF THE NEW WORSHIP. "Ye worship ye know not what: we know what we worship: for salvation is of the Jews."

1. The Samaritans were ignorant of God's character, though they worshipped God.
2. The Jews understood the character of the God whom they worshipped.
(a) The promises of salvation come to us through the Jews. 

(b) The means of salvation were revealed to them. 

(c) The Author of the salvation was a Jew, a descendant of Abraham and Son of David. 

(d) Hitherto the bulk of the saved were Jews.

III. THE SPIRIT OF THE TRUE WORSHIP. "The hour cometh, and now is, when the true worshippers shall worship the Father in spirit and truth."

1. The characteristics of true worship.
(a) as opposed to all carnal, Gentile ideas of God; 

(b) as opposed to the idea of a God worshipped in temples made with hands, or worshipped with carnal ordinances. 

(c) It signifies a worship in which the human soul holds intimate communion with the Divine Spirit.

Thus the Apostle Paul speaks of "the God whom I serve in my spirit" (Romans 1:9), and of "praying in spirit" (Ephesians 6:18). Thus Christians are temples of the Holy Ghost (1 Corinthians 6:19).

(a) as opposed to the false worship of the Samaritans or the Gentiles generally;

(b) as opposed to Jewish ordinances, which were but shadows without substance;

(c) as distinguished from sincerity, for a false worship may be perfectly sincere.

(d) It is a worship regulated

( α) by the true ideas of the gospel; 

( β) by the manifestation which Christ has made of his Father's character.

2. The ground or reason of this true worship. "God is a Spirit." The worship must correspond to the nature of God.

John 4:25-29
Our Lord's revelation of himself, and its remarkable effects.
The woman longs for fuller information.

I. HER PRESENT IDEA OF THE MESSIAH "I know that Messias cometh."

1. She expected, like all the Samaritans, the advent of a Messiah, according to the ancient prophecy, "God will raise them up a Prophet from among their brethren, like unto thee" (Deuteronomy 18:18).

2. Her conception of his character and office entirely differed from that of the Jews. "When he comes, he will tell us all things." She recognized him as a Prophet, not as a King.

(a) an authoritative Expounder of truth, as the Greek word signifies; 

(b) and assigns no limits to the extent of his revelations.

II. OUR LORD'S REVELATION OF HIMSELF ANSWERS TO THE RECEPTIVITY OF HER FAITH. "I that speak unto thee am he."

1. He reveals himself to her as he never revealed himself to the Jews till the last moment (John 17:3; Matthew 26:64), because he saw that she was not subject to the dangerous illusions of the Jews. She did not ask, like the Jews, "If thou be the Messias, tell us plainly" (John 10:24).

2. It is the Lord's delight to reveal himself fully to those with an honest simplicity of heart, who desire to know him.
III. THE WOMAN'S SILENT BUT EXPRESSIVE RESPONSE TO THE REVELATION.

1. She made no answer to Jesus, but her soul was immediately filled with a new hope, and her life took on a new interest.

2. She communicated at once to her neighbours the substance of her own remarkable discovery. "She left her water pot," as a sort of pledge of her speedy return, "and went her way into the city, and saith to the men, Come, see a man who told me all things that ever I did. This cannot be the Christ, can he?"

John 4:31-38
Jesus and his disciples.
The surprise of the disciples at our Lord's talking with the woman at the well did not break forth into question; they rather resolved to bide their time for an explanation.

I. THE SPIRITUAL MEAT OF THE SON OF GOD. "My meat is to do the will of my Father, and to finish his work."

1. The disciples were naturally anxious to supply his bodily wants; for they knew that he was both hungry and thirsty.

2. The interview with the woman had for the time put his physical wants in abeyance; for he was filled with an extraordinary elation of spiritual joy.

3. The delight of success had brought a new strength to his spirit. "I have meat to eat that ye know not of." The disciples did not then understand the true virtue or efficacy of this meat.

4. As meat is pleasant to the appetite and refreshing to the body of man, so was it to Jesus to do the will of his Father. The deeply suggestive phrase marks how natural and how easy was the obedience that Jesus rendered to the Divine will.

(a) exactly, with all faithfulness; 

(b) with supreme wisdom and prudence; 

(c) with constancy.

(a) in preaching the gospel; 

(b) in working miracles of healing; 

(c) in giving his life at last for his sheep.

II. THE RAPID RIPENING OF THE SPIRITUAL HARVEST. "Say not ye, There are yet four months, and then cometh harvest? Behold, I say unto you, Lift up your eyes, and look on the fields; for they are white to harvest."

1. These words fix the time of this conversation. As harvest occurred in the end of April, it must then have been about the middle of December. Jesus must, therefore, have remained eight months in Judaea.

2. The spiritual harvest, which was in our Lord's mind, was obvious in the large body of Samaritans, who were at that moment crossing the fields from Sychar to profess their faith in him. The thought of Jesus was the ripeness of the people to be gathered into the kingdom.

3. This harvest is very rapid; and the seed germinates and matures in an instant.

III. THE ENCOURAGEMENT OF THE SOWER AND THE REWARD OF THE REAPER. "And he that reapeth receiveth wages, and gathereth fruit unto life eternal: that both he that soweth and he that reapeth may rejoice together."

1. The sowers are in this case John the Baptist and our Lord himself; the reapers are the apostles, who are to receive these Samaritan disciples into the kingdom of God.

2. The worker in this field has the prospect of reward; for, besides being "a labourer worthy of his hire," he

3. The sower does not always live to see the fruit of his labour. "And herein is that saying true, One soweth, and another reapeth."

John 4:39-42
Jesus and the Samaritans.
The woman was the instrument of bringing her townspeople to the Saviour.

I. THE FIRST DEGREE OF SAMARITAN FAITH WAS DEPENDENT ON TESTIMONY. "Now many of the Samaritans of that city believed on him because of the saying of the woman, who testified, He told me all that ever I did."

1. Faith is essentially the belief of testimony. It thus depends upon evidence. "Faith is the substance of things hoped for, the evidence of things not seen" (Hebrews 11:1).

2. The Samaritans were entitled to the higher blessing. "Blessed are they that have not seen, and yet have believed." We must receive the facts of the gospel history upon testimony, or we cannot receive them at all.

3. Faith rests firmly upon testimony that is thoroughly verified by experience. This Samaritan woman's experience ended all doubt.

II. THE FAITH OF THE SAMARITANS SOUGHT A CLOSER CONTACT WITH JESUS. "They besought him that he would tarry with them."

1. Though faith rests on knowledge, it longs for fuller knowledge.
2. Though Jesus was a Jew, they sought immediate fellowship with him.
3. Their conduct is very different from that of the Jews, who asked no suck interview during his eight months' stay in their midst.

4. Jesus complied with their request, though he knew that it might involve him in the imputation of being a Samaritan (John 8:48).

III. THE FAITH OF THE SAMARITANS WAS STRENGTHENED, AND MORE DISCIPLES WERE MADE, BY THE TWO DAYS' SOJOURN AT SYCHAR. "And many more believed because of his own word."

1. They did not ask for signs, like the Jews (John 4:48), neither were miracles wrought for their benefit.
2. His word was effectual to confirm their faith: it came to them, not in word only, but in power; for it was the power of God unto salvation. "For we have heard him ourselves."

(a) Mark the absence of all narrow particularism. They knew from their Scriptures that in "Abraham and his seed all nations of the earth shall be blessed." Jesus might have brought this ancient promise under their notice.

(b) They recognize Jesus no longer as a mere prophet, but as Redeemer. "Salvation may be of the Jews," but the Samaritans are the first to accept it in the mass.

(c) The faith of the Samaritans is the condemnation of the Jews' unbelief.

John 4:43-45
Our Lord's return into Galilee.
He was now about to enter on the scene of his longest ministry.

I. THE REASON OF HIS RETURN TO GALILEE. "For Jesus himself testified, that a prophet hath no honour in his own country."

1. This might appear to be a reason for his avoiding Galilee, which was undoubtedly his own country.
2. He meant that, though he might have no reputation in Galilee, he could carry into it the reputation he acquired in Judaea and Jerusalem. These places might be regarded as setting the fashion to Galilee by the high estimate they put upon his achievements.

3. The proverb implies that a prophet, or any one who speaks in the name of the Lord, is entitled to special honour by virtue of his office. He ought to receive

II. THE WELCOME OF THE GALILAEANS. "The Galileeans received him, having seen all the things that he did at Jerusalem at the feast."

1. The Galilaeans were not religious aliens in Palestine. "For they also went unto the feast."

2. The reason of the Galilaean welcome to Christ was the impression made upon them by the miracles at Jerusalem. This fact marks their spiritual inferiority to the Samaritans, who believed on him for his word.

John 4:46-54
The second miracle of Cana.
Our Lord is led to open his Galilaean ministry at the scene of his first miracle, at the spot where he had attached his first band of disciples more closely to himself.

I. A FATHER'S PRAYER FOR HIS DYING CHILD. "He besought him that he would come down, and heal his son: for he was at the point of death."

1. The petitioner was a royal officer of the household of Herod Antipas, Tetrarch of Galilee, probably Chuza, "Herod's steward," whose wife afterwards, in gratitude for her child's recovery, ministered to our Lord of her substance (Luke 8:3).

2. It was affliction that brought him to Jesus. Many persons never think of Christ till they are driven to him by sickness or sorrow.

3. He had faith enough to believe in our Lord's Tower to save his child's life. This faith was based upon testimony; for the Cana miracle, as well as the signs done at Jerusalem, must have been noised all over Galilee.

II. OUR LORD'S TESTING ANSWER TO HIS APPLICATION. "Except ye see signs and wonders, ye will in no wise believe."

1. The words, through addressed to the royal officer, are really designed for the Jews, who wish to see him as a Worker of miracles. They desire to see miracles, not as the mere manifestation of facts of the invisible world, as "signs," but as "wonders" calculated by their strangeness to arrest attention.

2. The Jews represent a lower type of faith than the Samaritans, who asked for no miracle, but merely believed in Christ's word.

3. Yet the Lord condescends to the demands of a faith which is more sight than faith.
III. THE INCREASING URGENCY OF A FATHER'S SORROW. "Sir, come down ere my child die."

1. He did not regard our Lord's words as any refection of his prayer.
2. His powerlessness leads him to a more unreserved dependence upon, the Lord's power.
IV. OUR LORD'S ANSWER TO HIS PRAYER. "Go thy way; thy son liveth."

1. A word is enough. Divine power acts through a word.

2. The Lord gives us often more than we ask for.
3. Jesus strengthens the faith of the royal officer by shifting his faith from the testimony of others to faith in himself. It rests now on a better foundation, even in Jesus Christ himself.

V. THE TRIUMPH OF FAITH. "And the man believed the word that Jesus had spoken unto him, and he went his way."

1. He believed in Christ's power to heal his son a distance of twenty-five miles from Capernaum. This fact marks the rapid growth of his faith.

2. His faith received a speedy confirmation. "And as he was now going down, his servants met him and told him, saying, Thy son liveth." His faith has now reached its highest point, that of personal experience.

VI. THE FAITH OF THE ROYAL OFFICER EXTENDS TO HIS HOUSEHOLD. "And himself believed, and his whole house."

1. A weak faith has in it the elements of growth.
2. The faith of father often leads, through the Divine blessing, to the conversion of his household.
HOMILIES BY J.R. THOMSON
John 4:9
Patriotism and Christianity.
In human affairs the scale upon which things are done gives them, not only their interest and importance, but much also of their very character. The same spirit which in petty communities is local jealousy may in nations claim the dignified appellation of patriotism. The differences and disputes between Jews and Samaritans may possess for us but little real interest; whilst the sentiments not very dissimilar, which are cherished by great nations, claim dignity and grandeur. This passage in the gospel narrative is suggestive with regard to the relations between Christianity and the love of country.

I. THERE IS A GOOD SIDE TO PATRIOTISM WHICH, AS COMPARED WITH SELFISHNESS, IS A VIRTUE. The love of country is both greater and more difficult than the love of family or the love of self. It is morally elevating for a man to lose regard for his own interests in an absorbing desire for the welfare of his tribe or nation. Great deeds have]seen wrought, and great characters have been shaped, by love of fatherland.

II. THERE IS A BAD SIDE TO PATRIOTISM WHICH, AS CONTRASTED WITH PHILANTHROPY, IS A FAULT. The love of country may be magnified selfishness. When it renders a man insensible to the merits of those of alien blood or of different education, it warps the nature, and is often the occasion of injustice. Crimes have been done, and that sincerely, in the name of patriotism. Envy and jealousy, hatred, malice, and revenge, have sprung from spurious patriotism—that is, from a too exclusive regard to the interests or the honour of a nation.

III. CHRISTIANITY, WHILST NOT INIMICAL TO TRUE PATRIOTISM, INTRODUCES A GREAT DIVINE UNITING POWER INTO HUMAN SOCIETY.

1. The religion of Christ teaches the unity of the human race. It represents humanity as united by common origin and participation in a common nature.

2. The religion of Christ bases human unity upon the fatherhood of God. The family is one, because acknowledging one Head.

3. The Incarnation reveals and establishes this unity. Christ is the Son of man, the Friend of man, the Brother of man, the Saviour of man, the Lord of man. In him provision is made for the restoration of that unity which sin has broken.

IV. CHRISTIANITY THUS ENCOURAGES SUCH PATRIOTISM AS IS GOOD, AND CHECKS THE EVILS OFTEN CLOAKED UNDER THE NAME.

1. On the one hand, the religion of Christ fosters the feeling of duty which has its scope in political relationships. The duty nearest us is first, and, as we must not neglect our own household for the sake of strangers, so neither must we prefer foreigners and their interest to the welfare of our "kindred according to the flesh." A spurious philanthropy is a poor substitute for a genuine patriotism.

2. On the other hand, our religion forbids us to limit our regard to our immediate neighbours; and requires us to sweep with our spiritual vision the vast horizon of humanity. There is a homely proverb, "Charity begins at home;" to which a homely addition has been made, "but does not end there." The patriotism that takes us out of self is good; yet alone it is insufficient. It should broaden until our regard and our interest and our love reach far as the virtue of Christ's sacrifice, far as the range of Christ's gospel. Suspicions and contentions are alien from the Spirit of Christ. There is no limit to the comprehensiveness of the Saviour's pity; there should be no limit to the comprehensiveness of his people's love.—T.

John 4:10
"If thou knewest!"
How easily and how skilfully in these words did Jesus turn the conversation with the Samaritan woman from the water of the well to those blessings which that water symbolized! What more fitted to provoke curiosity and further inquiry? What more fitted to suggest refection upon spiritual wants, and spiritual satisfaction, than thin reply of our Lord to the woman's strange and almost unfriendly remark upon his application? As a matter of fact, the language of Jesus did serve to raise and to sustain a conversation to which we owe some of the most precious and the most sublime utterances which fell from our Saviour's lips. What was said to this woman was really spoken by him for the benefit of all who fail to gain from him the blessings which are at his command and disposal, and are within their reach.

I. WHAT MEN FAIL TO SEE AND TO HEAR.

1. The unenlightened and unspiritual do not recognize in Christ the Gift of God. They do not look beneath the surface, and consequently do not recognize the true glory, the Divine power, which are the rent attributes of the Son of man.

2. They do not discern in the tones of the Saviour's voice the Divine authority with which he ever speaks. In every word of his may be perceived, by the spiritually cultured, "grace and truth," the utterance of superhuman wisdom and superhuman love. But to multitudes his speech has, alas! no Divine significance.

II. WHAT MEN CONSEQUENTLY FAIL TO ASK. Had the woman of Samaria known more of Jesus, she would have asked of him, and thus have received the "living water." And it is reasonable to believe that ignorance, more or less culpable, is the reason why many remain unblest when blessing is within their reach. They do not ask, either

III. WHAT MEN, THEREFORE, FAIL TO ENJOY. It is observable that Jesus gave the woman to understand that asking would have secured the supply of her deepest needs. As the conversation proceeded, the Saviour unfolded the nature of the blessings he came to bring, and which men withhold from themselves only by restraining faith and prayer. These blessings are within the reach of all whose hearts are athirst for the water of life, and are obtainable upon the simple condition of compliance with the terms appointed by Divine wisdom. Free as the streams which flow from mountain springs are the blessings of the gospel of God. Yet to multitudes these blessings are inaccessible, simply from their want of knowledge, their want of spiritual appreciation, and their want of believing prayer.—T.

John 4:11
"From whence?"
A remark or inquiry sometimes suggests more than was intended by the speaker. Words often unconsciously imply far more than appears upon the surface. We have an instance of this in the question put to the Lord Jesus by the Samaritan woman. She only half understood what the Divine Prophet meant when he spoke of living water. And the inquiry, "From whence then hast thou that living water?" is suggestive of considerations most interesting and most serious.

I. IT IS A FACT THAT THE WORLD OBTAINS MANY AND GREAT BLESSINGS THROUGH JESUS CHRIST. The living water is the emblem of personal, social, and general benefits which have been experienced through long centuries in virtue of the advent, the ministry, and sacrifice of the Son of man.

II. IT IS UNREASONABLE TO ATTRIBUTE THESE BLESSINGS TO ORDINARY, EARTHLY, AND HUMAN SOURCES. An examination of their quality proves them to be different from any, superior to any, which other teachers, other religions, provide. Every attempt to refer the blessings of Christianity to human origin has failed; either by depreciating the value of the streams or by exaggerating the virtue of the sources.

III. THE QUESTION IS THUS FORCED UPON REFLECTING MINDS, "FROM WHENCE?" There is a general desire to know the causes of great effects. And men have a special interest in a case which so nearly concerns themselves. There is no fear lest men should resign themselves to contented ignorance upon matters of so high moment. Agnosticism is self-condemned.

IV. THE ONLY SATISFACTORY ANSWER TO THIS INQUIRY IS, "FROM ABOVE!" The Divine origin of the sacred blessings procured by Christ for man is apparent from their nature. They are fraught with spiritual life and spiritual refreshment, such as this world cannot yield. It is apparent also from the abundance and perpetuity of these blessings. They come leaping up as from an exhaustless spring. They come falling down as in an unceasing shower. All other explanations fail. The world yields nought but an echo to the heart's eager cry, "From whence?" The true answer is that which revelation affords. The source of the spiritual blessings which Christianity confers upon mankind is heavenly and Divine. This reply is completely and forever sufficient.—T.

John 4:15
The Suppliant supplicated.
Our Lord Jesus was so truly Divine that he had only to be in the society of human beings who had any spiritual susceptibility and power of appreciation, in order to awaken their reverence and to call forth their confidence. Such proved to be the case in this memorable incident.

I. A CHANGE OF SPIRITUAL ATTITUDE IS HERE EXHIBITED. At first Jesus had asked water from the Samaritan woman, who seemed almost reluctant to grant so small a favour, and who laid stress upon nationality rather than upon humanity. But a short conversation wrought a marvellous change. And soon the woman came to beg for living water from him who had just before asked from her a draught from Jacob's well. How many have listened to the gospel, have turned their gaze towards Christ, with indifference, and even with a kind of ignorant condescension, who, upon knowing more of him, have exchanged indifference and contempt for reverence and faith! There are those who consider that a favour is asked from them by the ministers of religion when they are urged to accept the Lord Jesus; who seem to suppose that their adhesion would be a boon, if not to the Saviour, yet to his people. Let such persons really come into spiritual contact with Christ, and the case will be altogether changed. They will then see that they have nothing to give, and all to gain, and the Divine Benefactor of humanity will be approached with humble entreaty.

II. THE ATTRACTION EXERCISED BY THE DIVINE WATER OF LIFE IS HERE ILLUSTRATED.

1. We discern, on the part of the Samaritan woman, the desire for personal satisfaction. "That I thirst not" is a plea that personal cravings may be stilled and personal wants supplied. Let Christ's gift be understood, and the approach of it will excite the longing of the needy spirit.

2. We perceive also the desire to take to others, by a ministry of help, a Divine satisfaction. "Neither come hither to draw" is language which reminds us that the woman came to the well, not only to supply her own need, but to fetch water for her household. Could Jesus help her to minister to the wants of others in some way more satisfactory and less tedious than that to which she was accustomed? Experience shows that to realize, not only our own wants, but the wants of those connected with and dependent upon us, is increasingly to appreciate that spiritual provision which is symbolized by the living water.

III. APPLICATION TO THE TRUE SOURCE FOR THE WATER OF LIFE IS HERE EXEMPLIFIED. With all her faults, there were in this woman a clearness of thinking, a directness of language, and a candour of disposition which we cannot but admire. Once convinced that the mysterious Stranger before her had great gifts to confer, she promptly sought the promised good. The directness of her appeal, in which was no qualification, is an example to all who approach Christ. Those whom the gospel reaches, and who are convinced that the Lord Jesus is the Spring of life eternal to mankind, are reminded that they should apply without delay to the Personal and Divine Source of the highest blessing, with the assurance, which his character inspires, that they cannot ask of him in vain.—T.

John 4:21
Worship and holy places.
The superstition of the Samaritan woman gave occasion to the utterances by Christ of his sublime revelation regarding the spirituality of worship. There was competition between the Samaritans, who performed their devotions upon the summit of Gerizim, and the Jews, to whom Jerusalem was the holy city and the temple the house of God. Jesus put aside this controversy and rivalry, and passed from it to the enunciation of specially Christian truth.

I. THERE IS A NATURAL TENDENCY IN MEN AND IN NATIONS TO REGARD CERTAIN PLACES AS SACRED. Where is the country in which there have not been consecrated mountains, valleys, and groves? Where the religion which has not boasted its sacred oracles, its solemn temples, its spots hallowed by memorable, by awful associations? Devotion, at all events of a kind, is stimulated by local assistance. The buildings where one has experienced unusual emotions acquire sanctity and elicit reverence.

II. THE SATISFACTION OF THIS TENDENCY OFTEN OBSCURES THE SPIRITUALITY OF TRUE WORSHIP. The means are mistaken for the end; the place for the purposes it is intended to promote. Hence it has often come to pass that those who are most employed about sacred places, and who become most familiar with them, have less than others of the sentiment of true devotion. There is a proverb, "The nearer to Rome, the further from God."

III. DURING THE PREPARATORY DISPENSATION, IT PLEASED GOD IN HIS WISDOM TO MAKE USE OF THIS TENDENCY TO PROMOTE EDUCATIONAL ENDS. The temple at Jerusalem actually was the house of God; in it was the holiest place; its beauty was the beauty of holiness. Such a provision was adapted to the religious childhood of humanity. Thus reverence was inculcated, the consciousness of a Divine presence was elicited, and the minds of men were drawn on to more elevated and spiritual conceptions.

IV. THE INCARNATION SUPERSEDED ALL LOCAL SANCTITY. Our Lord Jesus became the true Tabernacle, the true Temple. In him dwelt all the fulness of the Godhead bodily. The temple of his body was taken down, but in three days was reared again. On the other hand, the temple at Jerusalem was destroyed, never to be replaced.

V. THE TENDENCY OF TRUE RELIGION IS NOT SO MUCH TO DECONSECRATE ANY PLACE AS TO CONSECRATE ALL PLACES. Doubtless, as our Lord declared, spiritual worship is independent of localities. Yet all places where Christians meet, and where the Master is spiritually present, become "holiness unto the Lord."

"Jesus, where'er thy people meet,

There they behold thy mercy seat;

Where'er they seek thee thou art found,

And every spot is hallowed ground!"

T.

John 4:23, John 4:24
Worship and worshippers.
In some form worship is all but universal. Wherever on earth man is found, there he presents to the Power above the offerings of his devotion. Doubtless there are cases without number in which worship has degenerated into mere superstition. Yet, where worship is at its best, it is one of the very highest manifestations and exercises of human nature. Much has been said by philosophers, by poets, by theologians, concerning the nature and the virtue of worship. But more light has been cast upon this subject by Jesus, in the few words recorded to have been spoken by him to the poor Samaritan woman at the well of Sychar, than has been yielded from every other source. Few portions of our Lord's discourses have been more quoted or more admired than this. But the world has still much to learn from these memorable sayings.

I. CHRIST TELLS US WHOM WE ARE TO WORSHIP. Idolaters offer their adoration, in some cases to the great and imposing objects of nature, as the sun, the moon, etc.; in other cases to the works of their own hands, as to images of silver, of gold, of wood, etc. The perplexed in mind have worshipped "the Unknown God," and agnostics profess to venerate "the Unknowable." But it is the happy privilege of Christians to worship the God who is revealed by the Lord Jesus.

1. As the Spirit, apprehended, not by the senses, but by the soul. The Divine Being, spiritual in nature, everywhere present, everywhere conscious, everywhere acting, is the proper Object of human worship.

2. As the Father, who is not distant and unapproachable, but very near, to whom we owe our being, who supplies our wants, exercises over us a constant care, and trains us for the future by a moral discipline. Such is the affectionate relation which is sustained to us by the great Object of our adoration.

II. CHRIST TELLS US HOW WE ARE TO WORSHIP. There have been devised by men's ingenuity and superstition many methods by which it has been thought worship might be acceptably offered. Bodily posture, ascetic rites, unholy ceremonial, painful pilgrimages, and cruel sacrifices have been deemed acceptable, and have accordingly been practised. In contradistinction from such modes of service, Christ bids his disciples worship:

1. In spirit. Man's spirit, because created in the likeness of the heavenly Father, possesses the power of honouring, praising, thanking, and loving the living God. The heart is the seat of loyalty, of gratitude, of love. Not that worship is to be locked up in the secrecy of the breast; it may and will find expression in solemn speech and joyful song. But all utterances and forms of worship derive their value and their power from their being the manifestation of spiritual life and spiritual aspirations.

2. In truth; i.e. with a just conception of the Being worshipped, and in sincerity and reality. Such worship will be personal, and not merely formal or vicarious. The priest must not arrogate the functions of the worshipper. And true worship will be of the life, as well as of the lips; for both alike will be accepted as the revelation of deep and spiritual feeling.

III. CHRIST TELLS US WHEN AND WHERE WE ARE TO WORSHIP. Upon these points his lessons differ from the maxims and the practices of those who follow the narrow ordinances of superstition. For whereas men have usually set apart special places and special seasons as peculiarly suitable for worship, as peculiarly acceptable to God, the Lord Christ speaks on these subjects with a breadth and freedom quite superhuman.

1. At all times, irrespective of human ordinances and customs. There are special seasons when it is well, when it is in accordance with the practice of the Church, and even with the authority of the primitive Christians, to offer stated, solemn, and spiritual sacrifices. But both the precepts and the example of Jesus assure us that we are not confined to such times, but that there is no season when sincere worship is not acceptable to God.

2. In every place worship may be presented to the omnipresent Creator. No longer on the heights of Gerizim or in the temple of Jerusalem, i.e. exclusively and specially, is the Eternal Father worshipped. Wherever God's people meet together in a devout and lowly attitude of mind, and under the guidance of the Spirit of God, there is a consecrated place. Nay, the scene of retired and solitary worship is holy; for a worshipping nature and a worshipped Deity are together there.

IV. CHRIST TELLS US WHY WE ARE TO WORSHIP.

1. One reason is to be sought in ourselves—in our own nature; we have been made capable of this lofty exercise. This is a prerogative denied to the inferior creatures of God. We live beneath the high possibilities of our being, if we restrain worship and draw not near unto the Father of our spirits.

2. Another reason is to be found in God himself; his nature and character are such as to command and to invite our worship. Our heavenly Father cannot be known by any who are capable of right judgment and right feeling without appearing to such deserving of the lowliest and most fervent adoration.

3. God seeks believing worshippers. An amazing proof both of condescension and compassion! How can we withhold from God that which he, the Almighty Lord, deigns to seek from us?—T.

John 4:23
The Divine search.
That we should seek God seems most natural and proper. Poor, ignorant, sinful, helpless creatures that we are, we should be insensible and infatuated if we did not seek him who alone can supply our wants, pardon our errors, and secure our happiness. But that God should seek us seems passing strange. This is like the king seeking the rebel, the philosopher seeking the boor. Yet we have here an instance of the truth that "God's ways are not our ways."

I. WHOM GOD SEEKS.

1. Spiritual natures are the object of his quest. To him nothing is more precious than the souls of men.

2. They whom he seeks are his children. When once we realize the fatherhood of God, the difficulty disappears in the way of believing that the Eternal can concern himself with such a quest as this.

II. WHAT GOD SEEKS. It is the true worship of his people, his children, that the Father desires. He seeks:

1. Sincere worship; that which is not of the lip merely, but of the heart.

2. Intelligent worship; that which is not superstitious or formal, or traditional, but such as proceeds from a nature convinced of the Divine existence, and appreciative of the Divine attributes.

3. Sympathetic worship; rejoicing in the faithfulness, the righteousness, the love, of that adorable Being who is justly praised and honoured.

4. Consistent worship; i.e. such as is supported by a life and conduct truly harmonious with the language and the sentiments of devotion.

III. HOW GOD SEEKS. The Omnipotent can be at no loss to devise means by which his purposes may be brought to pass. Men, indeed, often seek what is dear to them in a manner which defeats their own aims; but it cannot be so with the All-wise and Almighty.

1. God seeks true worshippers by manifesting himself. If he be not known, or he not known aright, those ignorant of him cannot render suitable and acceptable worship. One great purpose of revelation, and especially of the Incarnation, is this—that God may so be seen and known that he may be duly glorified and served.

2. By removing the obstacles which prevent sinful men from worshipping aright their holy Creator and Lord. The great work of redemption must be regarded as the chief and most admirable method by which the King of glory seeks to secure the homage and loyalty of his sinful subjects.

3. By the actual invitations of his Word. Inasmuch as he is infinitely the Superior, any advances must come from him. And the commands such as, "Thou shalt worship the Lord thy God, and him only shalt thou serve," are intended to press upon us what is his good pleasure; whilst the invitations such as, "O come, let us worship and bow down: let us kneel before the Lord our Maker," are designed to encourage us to lay aside our fears, and to worship him "in the beauty of holiness."

IV. WHY GOD SEEKS. It is sometimes objected to Christian worship that it assumes a Being delighting in his own praises, and so partaking of the infirmity of human vanity. It is said that if even wise men are above this weakness, it is dishonouring to the Eternal to ascribe to him any desire to delight himself in the adoration of his creatures, whose praises, after all, may be very little worthy of his acceptance. But it is a misapprehension to attribute such littleness to Jehovah. He "inhabiteth the praises of Israel;" but he simply claims what it is right for him to have, and profitable for men to offer. To withhold worship from the All-worshipful would evince the grossest insensibility and ingratitude. And experience shows that there is no attitude, no exercise, of the human spirit so fitted as is worship to exalt and. refine the affections, and to purify and dignity the whole nature.—T.

John 4:29
The power of a personal revelation.
The narrative makes it evident that this Samaritan woman was a person of very decided character. The sympathetic spirit in which she received Christ's teaching her adroitness in changing the inconvenient course of the conversation, her vigorous action in directing the attention of the people of the city to the Divine visitor, all indicate the woman's intelligence and independence. It is most of all remarkable that what weighed chiefly with her, in arriving at a just conviction regarding the claim of Jesus, was his insight into her own life and character—his ability to reveal her to himself. A great spiritual principle is here exemplified.

I. PERSONAL REVELATION THE CHIEF AGENCY IN PRODUCING CONVICTION.

1. It is noticeable that our Lord chose to utter to this woman of Samaria some of his sublimest revelations of religious truth. To her he declared himself to be the "living water" which alone can assuage the thirst of humanity. To her he communicated the glorious and ever-memorable truth, "God is a Spirit." To her he revealed the necessity of spiritual worship. All these revelations made, it is clear, an impression on the woman's mind. She was an interested and thoughtful listener. Declarations such as these could not but fill her mind with amazement, could not but raise her thoughts heavenwards.

2. Yet the text makes it plain that what chiefly produced conviction of Jesus' Messiahship was his penetration into her heart, his perusal of her history, his revelation to her of her own character, her own conduct, in the light of the Divine Law, and doubtless also in the light of his own pity and loving kindness. It is not to be imagined that the power of this revelation lay simply in its correspondence with the actual facts of the woman's life. Christ detected the moral significance of all she had done, and made all apparent to her in the light of a very tender, but a very faithful criticism. This made her feel towards him as she had felt towards none other. That he should enter into, and interest himself in, what she had been, what sort of life she had led and was leading,—this was wonderful. But that he should deal with her conscience and heart as he did—though we are left to conjecture how—that he should open up to her sinful nature the glory and the grace of the Eternal Father,—this was convincing, this was effective in bringing about her bold acknowledgment, for such virtually was the inquiry, "Is not this the Christ?" The same principle holds good today. The witness that chiefly issues in the enlightenment and conversion of sinful men is the witness which the Saviour bears to their sinfulness and need, and to his own Divine sufficiency to meet their case and bring them back to God.

II. PERSONAL REVELATION THE CHIEF AGENCY PROMPTING TO EVANGELIZATION. We should have expected that when the woman returned to the city, and conversed with the townspeople, her chief endeavour would have been to give them some idea of the transcendent wisdom of the Lord Jesus—some evidence of his Messiahship. But such does not seem to have been the case. She acted upon the principle, "We believe, therefore we speak." Like the apostles, she testified of what she had seen and heard and handled, etc. Enlightened and impressed, benefited and purified, this woman became a missionary to her countrymen. The same principle is applicable to our own time. We need not expect men to become bearers of glad tidings to their fellow men merely because impressed with the grandeur of Divine truth. The impulse that leads to such testimony must come from a personal experience of the power of the gospel, and from a personal faith and affection towards the Divine Redeemer.—T.

John 4:34
Spiritual work and spiritual food.
The incident in our Saviour's ministry recorded in this narrative pictures him as possessed and engrossed by the very purest devotion to the great ends of his ministry. He had been thirsty; but he had lost all thought of bodily thirst in his absorbing interest in the living water and in the satisfaction of spiritual aspirations. He was in need of food; yet when his disciples brought him food from the city he was indifferent to it, for he had meat to eat which they knew not of. The work of his Father was the food of his soul. Christ's language here exhibits—

I. THE HIGHEST VIEW OF SPIRITUAL AND BENEVOLENT EFFORT. This is all the more striking and wonderful when we remember the dignity, the Divinity of the Speaker.

1. All he did had reference to his Father. The "will" of the Father was for him supreme; the Father had "sent" him into the world for a definite purpose.

2. His mission was one of active service. Jesus, no doubt, came to live; to be himself, to suffer for our sins. But although his mere living among men was an incomparable lesson, though his death was of incomparable value, we must not lose sight of his activity, his ministry of energetic service.

3. His aim was to bring the undertaking committed to him to a conclusion honourable to himself and to the Father. In accomplishing, in finishing, his work, he found a Divine satisfaction. Allowing for the difference between Master and servants, we may recognize in Christ's view of his life work the model for our own. To think thus of our human vocation will add a dignity to our life, an effectiveness to our ministry.

II. THE PLACE WHICH A LIFE OF SPIRITUAL AND BENEVOLENT EFFORT HOLDS IN THE AFFECTIONS.

1. Work for God is the necessity of the Master and of the servants alike. As the body cannot live without food, so the higher nature cannot be maintained in health, in life, without work for God. It was so with Christ, who could forget water and bread, though thirsty and hungry, but who could not exist without labouring for the cause of human well being.

2. Work for God affords the servant of God the purest satisfaction and delight. The thirsty and famishing traveller is revived and gladdened when he comes where he can quench his thirst and satisfy his hunger. Greater joy did our Lord find when there opened up before him some opportunity of doing the will of God in securing the enlightenment, the conversion, the consolation, of some poor human soul.

3. Work for God, like food, strengthens for new and larger efforts. Work is its own wages. They who toil eat, and they who eat are the fitter for renewed and happy work. If it was thus with the Master and Lord, shall it not be thus with the disciple, the follower, the servant, the friend? We are encouraged, not only to take a high view of Christian service, but to seek in it our purest satisfaction, and the means of unceasing devotedness and usefulness.—T.

John 4:42
"The Saviour of the world."
This witness was a glorious close to our Lord's brief ministry among the Samaritans.

I. THE MARVEL OF THIS WITNESS TO CHRIST. Nothing in the gospel narrative can be to the thoughtful reader more surprising than that this view of our Lord's office should have been taken and expressed by persons in the position of these Samaritans in the village of Sychar, and especially at this early stage of our Lord's ministry. This is the more marvellous when we remember that neither the Jews generally, nor even Christ's own disciples, had attained to such a conception of Jesus, and when we remember also that the Samaritans occupied a position of inferior privilege, for "salvation was from the Jews."

II. THE MEANS WHICH LED TO THIS WITNESS TO CHRIST.

1. The testimony of the woman who had been favoured with a long and intimate conversation with the Divine Prophet, and whose conscience had testified to his acquaintance with her character and moral life.

2. Their own acquaintance with his religious doctrines, gained during the two days' residence among them.

3. The impression which his presence and demeanour had made upon their minds; for they could not but perceive his superiority to all others whom they had known.

III. THE FULNESS OF THIS WITNESS TO CHRIST. It is remarkable that none, however advanced in religious knowledge, can go beyond this testimony. That Jesus was a Saviour, and not a mere Teacher,—this was a truth which it was creditable to the Samaritans' discernment to attain. But that he was the Saviour of the world,—this was a truth which only the truest insight, the fullest sympathy, of a spiritual kind could reveal. There was in this profession an anticipation of our Lord's own words, "I will draw all men unto myself," and a justification for the most admiring reverence of Christ, and for the most extensive and glorious prospect for mankind.—T.

John 4:46-54
The growth of faith.
In this, as in so many of our Lord's miracles, the external circumstances and incidents, interesting though they are, are less so than the spiritual lessons they teach, the spiritual processes they unfold. What manner of Saviour Christ is; how he deals with the souls of men for their good; what blessings he brings to those whom be prepares to receive them;—these great lessons are brought before us in this narrative, so simple and so natural in itself, yet so deep in its significance.

I. HOW FAITH IS CHRIST ARISES IN THE SOUL.

1. Look at this nobleman's circumstances: his son was sick and at the point of death. Sickness and death are evils, but not unmixed evils. They may, when they come into men's homes, be the means of saving them from selfishness and the pursuit of pleasure, and from indifference to spiritual and eternal realities. This man felt his need of a Helper, but none appeared, and he was brought to a sense of his helplessness and utter distress. In all this was a preparation for faith in a Divine Physician.

2. Look now at the timely appearance upon the scene of the very Friend whom the nobleman needed. Jesus, at this very crisis, had returned from Judaea to Galilee, and had taken up his abode for a time at Cana, within easy reach of Capernaum, the afflicted nobleman's home. The effect was like the preaching of the gospel to a person overwhelmed with the sorrows of life or stricken with a sense of sin.

3. Look at the effect of these tidings in these circumstances. Fatherly affection and anxiety render the nobleman alert and alive to any prospect of help. The rumour of Christ's mighty works suggests to him the possibility that the power of the Prophet may be used for the healing of his son. Thus relative solicitude becomes a means of grace.

II. THE FIRST STEP TO WHICH FAITH PROMPTS.

1. Remark the approach and the appeal. The nobleman goes to the Prophet, and begs him to come down and heal his son. There was faith here; for perhaps to no one else in the land could this entreaty have been addressed. Though the applicant did not fully understand what Jesus could do, he yet had confidence both in his power and willingness, so far as he could understand them.

2. Observe, too, the repetition and urgency displayed in the renewed entreaty used. by the nobleman, even after a somewhat discouraging reception on the part of Jesus. This spirit of persistency and importunity, disagreeable to many, seems always to have been welcomed by Jesus, who saw in it an earnestness allied to faith.

III. THE REBUKE OF WEAK FAITH.

1. The feebleness of the nobleman's faith seems. to have been detected in his request that the great Physician should go down to Capernaum to visit the patient. The faith of the centurion was no doubt far stronger than that of the courtier; yet we cannot wonder that it should not have occurred to this applicant that Jesus should "speak the word only."

2. But this feebleness of faith was made still more apparent by the censure implied in Christ's reply, "Except ye see signs and wonders, ye will in no wise believe." Our Lord, and his Apostle Paul afterwards, were evidently and most painfully affected by the demand of the Jews for signs and wonders. Instead of believing On Christ, and then looking for miracles as the natural exercise of his Divine power, these prodigy-loving Hebrews asked for marvels and portents, as the things of chief concern, withholding faith until these should he granted them.

IV. THE REWARD OF SINCERE FAITH. It is clear, from this and other passages, that Jesus distinguished between no faith and little faith, He saw that the applicant's faith was growing, for this was evinced by the repetition of the urgent entreaty. The rebuke of Jesus rather stimulated than repressed what measure of confidence the nobleman possessed. The brevity of the reply was the brevity of authority and command, "Go thy way; thy son liveth."

V. FAITH IS FURTHER STRENGTHENED BY PERSONAL CONTACT WITH JESUS. There was a virtue in the Lord's presence, language, and tones—a virtue which was felt by this applicant. He believed the word, and acted in accordance with his belief; and immediately went his way. There are some who have enough faith to bring them to Christ with their petitions, but not enough to rest in Christ's words in which their application is answered. There is, however, every reason why the suppliant should unhesitatingly confide in the assurance of the Saviour, which his very anxiety and eagerness may possibly lead to his doubting.

VI. EXPERIENCE MAKES FAITH PERFECT. The nobleman appears not to have hasted on his return. "He that believeth shall not make haste." He hurried to Christ with his request. It was well that he should not hurry from Christ, now that the boon was granted. Yet, when he met his servants, there may have been some eagerness to know how it was with the boy. And when he learned that the hour of Christ's utterance was the hour of his son's cure, there remained no cloud to shade the brightness of his faith. He believed now, not simply, as at first, the report of Christ; not even, as afterwards, the word of Christ, but Christ himself. This was the faith of a full surrender and devotion. Henceforth the Lord was all to him. His life became a brighter, purer, nobler, stronger thing, because Christ was his, and he was Christ's. The memory of his Lord's mercy could never fade from his mind. What the Lord Jesus does for us and for ours should and must strengthen our confidence in him for all purposes, for all the circumstances, duties, and trials of life.

VII. FAITH SPREADS FROM ONE MEMBER OF THE FAMILY TO THE REST. The whole household believed; for all had the same evidence, and all partook of the same joy. The presence of the restored and healthy boy would be a perpetual reminder of the obligation under which Jesus laid the whole family. A believing household is a microcosm of the household of faith.

PRACTICAL LESSONS.
1. Christ's discernment of human character. 

2. His compassion for human suffering and sorrow. 

3. His appreciation of human faith.—T.

HOMILIES BY B. THOMAS
John 4:31-34
The physical and spiritual food of man.
Notice—

I. THE FOOD OF THE BODY. "Master, eat."

1. The body must have food. It is true that "man doth not live by bread alone," but it is quite as true that he cannot live without bread. Man's physical nature requires suitable physical support. If we wish to live, we must eat—eat to live, but. not live to eat.

2. The body must have food at stated times. "In due season." There is physical waste, there is a continual demand, and there must be a continual supply. There is a law of health and life, and should be observed. The prayer of the disciples, "Master, eat," was quite timely and natural. The meal time had passed, and he was hungry and fatigued, and their request was the natural language of propriety, want, and kindness.

3. The claims of the body are recognized by Christ:

II. THE FOOD OF THE SOUL.

1. Doing the Divine will. "My meat is to do the will," etc.

2. As soul food, many are ignorant of it. Even the disciples were so now. "I have meat to eat that ye know not of."

3. As soul food, it is essential and perfectly adapted.
4. As soul food, it is delightful. "My meat." To do the will of God is not a burden, but a delight; not sacrifice, but pleasure. It is like food to the hungry or water to the thirsty. It is not a mere duty, but a natural instinct and craving, a passion and the highest gratification of being. "My meat." Never a man enjoyed the daintiest dish as well as the believing soul enjoys doing the will of God. It is his meat.

5. As soul food, it is absorbingly satisfying. The claims of God and the spiritual interest of humanity are stronger than any other. They are supreme.

LESSONS.

1. The claims of the body, although important, are nothing to those of the soul. The former are represented by the disciples on this occasion, the latter by Christ. "Master, eat," they said. "Disciples, eat," he said; but pointed them to their higher nature and its true nourishment.

2. We should cultivate the spiritual appetite to feed on the will of God. For this is the proper food of the soul, adapted here and hereafter. From the altitude of spiritual satisfaction and joy earthly things appear gross, and material food becomes too distasteful for even thought, much inure for participation. This points to a state where material food will not be required, nor can it be procured. Let the soul free itself from all gross influences and from the dominion of bodily appetites and passions, and this will discipline it for the enjoyment of the purely spiritual.

3. We should feel thankful to Christ for introducing to us the true food of the soul. He made our physical nature and provided for it; he made our spiritual nature and supplied it with proper nurture—the will of God.

4. If we wish to become Christlike, we must feed on the same meat as Christ. If we wish to be God-like, we must do his will. Food has great influence on the growth of the soul. Inferior and adulterated food dwarfs it, causes it to grow downwards. Doing the will of God causes it to grow heavenwards. Holy activity whets the spiritual appetite and supplies it with nourishment. The soul feeds by doing, by activity, by the sweat of its brow. If we want to be benevolent, like Christ, we must not feed on ourselves, but the will of God—on the love of Christ and the welfare of our fellow men.—B.T.

John 4:35-38
The Christian harvest.
Notice—

I. ITS NATURE. It is spiritual. "Lift up your eyes," etc. To see the temporal harvest you look down and around, but to see this you must look up; it is in the spiritual region, and concerns the spiritual nature and interest of man. It is the harvest of souls—the harvest of Jesus' soul. It is spiritual in its processes, its sphere, its aim, and its results. It means the spiritual quickening, the germination, the growth, the cultivation and ripening of human souls. Think not that this world is only for material and physical purposes. Its chief end is the production of holy and perfect souls. And as the system of nature is adapted to produce different grains in perfection, so there is a spiritual system of Divine grace adapted to produce perfect souls.

II. THE OPERATIONS OF THE HARVEST.

1. There are preparatory operations. As in the material, so in the spiritual harvest, the soil of the soul is ploughed, cultivated, by warnings, by judgment and mercy, by Divine threatenings and promises; and the seed. of the Divine Word is sown with much prayerfulness and tears, and then left in hope and anxiety.

2. There are the secret, Divine operations. Once the seed is deposited carefully in the soil, the husbandman can do nothing more but hope, watch, and trust. It is now in the custody of God; he alone can make it grow. The Christian husbandman can only commit the Divine seed to the soil; he must there leave it to the secret and quickening operations of the Holy Spirit.

3. There are the subsequent Divine and human operations. As soon as the seed begins to bud, it is partially given back to human care. As soon as the Divine Word begins to bud in repentance and faith, and grow in grace, it is at grace, to some extent, under human discipline and supervision. The Divine and human operations join in its development and progress.

4. These operations are very great and various. There is infinite thought, sacrifice, and life, and there is much toil and labour, and there are various agencies. "One soweth, and another reapeth."

III. THE VASTNESS OF THE HARVEST.

1. Vast in relation to space. The space of the harvest is the whole earth. The field is the world. But there are fields. Human geography is recognized. "Look on the fields." Judaea, Galilee, and especially Samaria, were in the eye of Jesus now. Human geography fits in well with the Divine purposes. The whole earth is the Lord's farm, and the harvest covers it all; but it is well for the purpose of spiritual cultivation that it is divided into fields. Thus labour and vastness are distributed so as to suit finite comprehension and energy. Through the parts the whole will be reached. Field after field will be cultivated till the whole earth he covered with waving corn fit for harvest.

2. Vast in relation to time. It reaches from the first moment of the "day of grace" to the last, and in results stretch forward to the endless eternity. Men have a series of harvests, but Jesus has only one great harvest, embracing all time and all ages.

3. Vast in relation to the labour and agencies employed. These embrace all Divine, human, and angelic agencies from the first sower to the last reaper. Abel, Paul, and Luther worked in the same harvest. All the spiritual energy brought to bear upon this world belongs to the same. The spiritual harvest is infinitely vast, its labour infinitely great, and agencies infinitely various.

IV. THE RIPENESS OF THE HARVEST. "Look on the fields; for they are white," etc.
1. Whiteness is the colour of ripeness, the colour of the ripe corn. It is the colour of heaven. All is white there, for all is ripe and perfect. Ripeness, when applied to souls here, is used relatively. Its full meaning must be realized hereafter.

2. Souls are ripe to harvest when they begin to manifest a genuine concern for their spiritual welfare. Then they begin to blush with the first colour of ripeness, and naturally call for harvesting.

3. As in the natural harvest, so in the spiritual, some fields ripen more quickly than others. As in soils, so in souls, some bring forth fruit sooner than others. This was the case now in Samaria as compared with Judaea and even Gahlee, and it is ever so.

4. There is a difference between the natural harvest and the spiritual indicated here.

V. THE REWARD OF THE HARVEST. "Receiveth wages," etc.
1. The reward is partly present. Especially with regard to the reaper—in the fruit gathered, which is very precious; in the holy pleasure of doing the will of God, and saving souls.

2. The reward will be chiefly in the future. At the great harvest home. For the fruit is gathered unto life eternal. Every effort can only be fully rewarded at its final issues. The final issue of spiritual harvesting is "eternal life," which can only be fully enjoyed in the future.

3. The reward of the future will consist of the highest and greatest happiness. Like the joy of the harvest.

4. All will be rewarded. "He that soweth and he that reapeth." Every one that bestowed any labour on the harvest will be remembered. Even the most insignificant labourer will not be overlooked.

5. All will be rewarded simultaneously. "He that soweth and he that reapeth shall rejoice together"—together in time, in place, in mutual benefit and reciprocity. There will be no partiality, no disadvantage, but as in the labour so in the joy of the harvest, every one shall help himself to the full The lonely sower who ages ago sowed in tears without reaping scarcely any will suffer no disadvantage, but will be fully compensated—his joy will be all the more. Every one will be happy in himself and in others. All will be happy in the Lord of the harvest, the chief Sower and Reaper, and all will be happy in him. The joy of the redeemed throng will be really personal, but intensely mutual, so as to make one anthem of leaping joy.

6. The reward will be everlasting. The fruit is gathered unto life eternal; and. the happiness will be as eternal as the life, as lasting as the fruit. The fear of its coming to an end, even at the remotest period, shall never pass as a cloud over its bright disc, nor cause a discord in its ever-harmonious and thrilling music.

LESSONS.

1. Let us realize our relationship to all past and future agencies, that we may feel our indebtedness to the former, and our responsibilities to the latter. We reap much which others have sown. Let us not be elated with pride, but with gratitude remember the tearful sowers. Let us sow faithfully, even if we reap not; and remember the reward and joy of the harvest. Let us leave the same legacy of fruitful labour to our successors as our predecessors left to us.

2. Let us be very diligent in spiritual service. It is harvest. And in relation to us is very short—it will be soon over.

3. Let us be punctual and prompt. "The fields are white." It will be too late soon. There is danger that some corn will spoil for want of timely harvesting. Procrastination is a besetting sin. We cannot say, "There are yet four months," etc. No; "the fields are white already." They call us now to work.

4. Let us be very earnest and watchful "Lift up your eyes, and look," etc. Spiritual cultivation demands earnest and continual watchfulness. The spiritual eye should be keen, and ever on the look out on the old fields and new ones. Let us watch lest we lose an opportunity, lest the fields be riper than the husbandman—he green and they white. The harvest of souls—the harvest of Jesus—is infinitely great, important, valuable, and promising.—B.T.

HOMILIES BY D. YOUNG
John 4:6-15
The fountain of living water.
I. AN EVIDENT PHYSICAL NEED. This chapter connects spiritual truth with one great physical need of men, even as John 6:1-71. connects spiritual truth with another great need. Both Jesus and the woman were exactly in the position to appreciate the value of water, and the opportunity of getting it easily and freely. Jesus is a thirsty Traveller; the woman is one who has frequent journeys from her home to get the indispensable supply forevery day's needs. We cannot all get the same amount of good out of the conversation between Jesus and the woman. Those whose toil often makes them thirsty, and those who get their supplies of water with difficulty, they will be the people to relish the figure by which spiritual benefits are here set forth. Our very difficulty in profiting by this conversation should be a matter for thankfulness. If we are thirsty we very soon get a drink; and if others in their thirst ask from us, we very soon get them the requisite supply.

II. AN UNFELT SPIRITUAL NEED. This woman is an excellent specimen of a very large class. They feel the physical need so much that the spiritual need is altogether overlooked. It is little wonder that the woman talked as she did in this conversation. How was she to know, without a good deal of instruction and experience, whence Jesus came and what he meant? By this conversation, as well as other recorded ones of his, Jesus would evidently stir us up to consider whether there be not other wants just as necessary to be met in their way as the wants that are met by a supply of water. When we are hungry we all know the use of bread; when we are thirsty we all know the use of water; why is it, then, that we know not the use of Jesus? it is either that we have not yet felt the deeper thirst of the heart, or, having felt it, we do not yet understand how in Jesus alone that thirst can be effectually quenched. This woman was wholly and solely occupied with the idea of getting natural water more easily. Her journeys to the well must have been very frequent ones, and, though they might not be long ones, yet they might be quite enough to add very considerably to the toil and burden of the day. What a warning there is for us in this woman's gross spiritual ignorance, her inability to comprehend, even in the very least degree, what Jesus was talking about! She had come out to get as much water as she herself could carry back. There she stood before Jesus, and so ignorant was she of his mission and his power, that at the moment she could think of nothing better to ask him than the opening up of some natural fountain of waters such as would render needless any more toilsome journeys to Jacob's well.

III. THE CONTINUAL READINESS OF JESUS TO SUPPLY ALL SPIRITUAL NEED. He is weary with travel and heat, and needs rest. But the need of this ignorant, degraded woman is far greater than his, and, more than that, in speaking the words that may go far in instructing her as to her need, he speaks the words that may instruct many others also. The physical want of Jesus is soon supplied; a draught from Jacob's well will do that. But the want of the woman is not so easy to supply. It would be easy enough if she were only in the right state of mind; but, first of all, what ignorance, misconception, and wrong desires have to be removed! A deal has to be done for us before we care to appropriate our share in that fountain which, because of its unfailing, fulness, can do nothing else but leap forth to everlasting life. But what an encouragement to know that Jesus is so ready to do all when we are willing to have it done! If we are unsaved, unblessed, unbelieving, unhoping, unloving, if no fresh, deep spiritual stream runs through our nature, it is because we keep away from the fountain that Jesus has opened up. It is not he who has to discover the need and make the preparation. Jesus has everything in perfect readiness so soon as the heart begins to feel its thirst.—Y.

John 4:24
The fallacy of holy places.
I. THE FALLACY EMPHATICALLY STATED. Up to this point in the conversation the woman has not the slightest idea that religious matters are in question; but immediately on concluding that Jesus is a Prophet, she proceeds to show that she can talk about religion as well as other people. Jesus seeks to fasten her up in a corner where she may be dealt with according to her individual sin and individual need, and so she tries to escape away into a general discussion on an old point of difference that was altogether beside the question that should have had most interest for her. The fallacy of holy places is emphatically illustrated in the experience Jesus had of them. We see that he had experience of two places reckoned specially holy, Gerizim and Jerusalem. Truly the holiness of Gerizim had done little for this Samaritan woman; and the holiness of Jerusalem did little for those priests and Law expounders who, in their fanaticism, put Jesus to death. Here is the paradox of a woman apparently unconcerned about her own misdoing, but very much concerned about the rightful localization of Deity.

II.. IT IS A FALLACY WHICH PREVAILS WIDELY AND DEEPLY STILL. Jerusalem and. Gerizim are still reckoned holy places, and to them, in the name of Jesus, how many more have been added! Special places, special forms, special symbols, special words, have been slowly exalted unto an honour and an influence they were never meant to obtain. Many who on no account would bow before an image, yet act as if Deity had a special dwelling and special surroundings. We do not make a sufficient distinction between what is necessary to us and what is acceptable to God. Holy buildings, holy forms, may have in them much value; but the value is for us, and not for God. If one can think of God esteeming some spots of earth holler than others, surely they are those where most has been done for the renewal and sanctification of men. We may learn a lesson from the obscurity into which the ark of the covenant fell. How it vanishes away with the departure of Jehovah's people into the Babylonian captivity!

III. A FALLACY WHICH IS ONLY TO BE REMOVED BY A CONTINUAL REMEMBRANCE OF THE DIFFERENCE BETWEEN GOD AND MEN. God is pure Spirit. A thousand things which in themselves serve and gratify human beings because of their correspondence with human nature cannot serve and gratify God. The whole position is placed before us in the question, "Can I eat the flesh of bulls, and drink the blood of goats?" Incense from Sheba, and sweet cane from a far country, became abominable to Jehovah because the people who offered them did not hearken to his words, and rejected his Law (Jeremiah 6:20). We who have bodies must to some extent be served even as the beasts are served; but if we got nothing more we should soon be miserable. The higher and peculiar part of our nature has also to be amply served. That which is invisible in us is the most important thing; and that which we value most from others comes from what is invisible in them. How much more, then, when we are dealing with that Being who has in him no mixture of the bodily! We do give human berets something when we give to their bodies; but unless we give God the spiritual we give him nothing at all.—Y.

John 4:27
The astonishment of ignorance.
These disciples marvelled that Jesus talked with a woman at all. Thus we have proof positive that this conversation occurred at an early stage of the ministry of Jesus. The disciples would soon cease to marvel at Jesus talking with women. What. a difference the ministry of Jesus has made in the position of women! What an illumination and example are given by his treatment of them!

I. THE DEGRADED CONDITION OF THIS WOMAN. A condition, not because of something peculiar to her as an individual, but simply because she was a woman. Think of the work to which she was put, travelling away out of the city at the noontide hour to get water at the well. Hard as her lot was, it was not peculiarly hard; she would not be worse off than most women of her acquaintance. Think, too, of the light thrown upon the life of woman in that place by the startling announcement of Jesus, "Thou hast had five husbands." Some of these, perhaps, had died, but some, possibly all even, had got tired of the wife, and made an excuse to send her away. Considering the need of the woman, the real marvel would have been if Jesus had remained silent with such a golden opportunity.

II. THE HELP JESUS GAVE HER. Take this woman as representative of the toiling, burdened woman everywhere. She has her own share in this world's work and, weariness, and more than her own share in the world's monotony. Many women there must be who want refreshment and brightness, something to make life less mechanical, something to bring at least a bit of blue into the sky, a bit of sunshine into the room. Jesus, speaking to the woman of Samaria, speaks to such. It was irksome work for her coming "hither" daily to draw. So Jesus hints mysteriously at a new fountain of waters, gushing out with a fulness and force which indicated the exhaustless stores within; and so the poor woman, thinking but of her daily toil, begs for this water that she may thirst not, neither come to draw. Yet this was the request Jesus did not comply with. She still would have to take her daily journey to Jacob's well. Jesus helped her otherwise; even spiritually, one hopes that, after getting so much instruction and so many explanations, this wearied woman did have opened up in her heart the well of water springing up to everlasting life. If so, then forever she would have to bless the journey to the well. Her load of daily duties was not diminished in itself, but practically it was diminished, because her strength was increased. Thus Jesus would help all women. He is far above the limitations of sex. The marvel now is that women will not come and talk with Jesus, seeing he is a Helper still wherever the faith and obedience are found that make his help available.—Y.

John 4:34
The purpose of Jesus in eating.
I. THE RESOURCES OF JESUS. The disciples had left their Master by the well, wearied, hungry, and thirsty, while they went to the city near by to get some food; certainly they would stay no longer than they could help, seeing Jews had no dealings with Samaritans. Returning to Jesus, they are astonished to find a change in his appearance. He looks fresh and satisfied. Jesus had ways for recruiting bodily strength and receiving bodily nourishment, such as lie beyond us. He was not hedged in by our limitations, though, as a general rule, he kept within them. Whatever nourishment there be in the customary channel of bread, God can send through some secret and special channel, if there be sufficient reason. And such a reason there was here. A weary, exhausted man could not talk to the woman of Samaria as she needed to be talked to. Jesus would always put himself in the best possible state physically for doing the Father's will and finishing his work.

II. THE PURPOSE IN EATING. Every human being, because he is a reflecting and, responsible being, is bound to consider the why and wherefore of every voluntary act. Jesus eats that he may satisfy hunger, but, when the hunger is satisfied, he seeks in the strength thus gained to go on fulfilling the great purpose of his life. Jesus tells us the purpose underlying every meal that he took. He was no ascetic, no imitator of John as to his food; doubtless he sat down at times in the company of gluttons and wine bibbers, but all the while he would make it plain that he did not eat and drink just to gratify appetite. We are not to eat as the brute beasts, conscious of a recurrent need and a recurrent pleasure, but with no purpose beyond serving the present bodily need, receiving the present bodily pleasure. When good digestion waits on appetite, and health on both, be sure that adds to the responsibilities of life. Having the health that comes from a sound and vigorous stomach, it will be required from us according to our health. It is a shame to see some in health and strength, using it all in selfish pleasure, while others, whose life is one constant struggle against disease and pain, yet manage to work on for God and Christ, their hearts unwearied, however wearied their bodies may be.

III. THE EXAMPLE OF JESUS IN THIS MATTER. He used what health and strength he had to do the will of him that sent him. One feels that he must have been a thoroughly healthy man in body. We read of him being wearied; we never read of him being ill. That there should he in him great fulness of physical life is just what we might expect. He who requires us to use health and strength in doing the will of God, first of all so used health and strength himself. And how we benefit by the result of all this! There was much work to be done; Jesus was capable of much work, and so he did it. There was no wasted effort and energy; all his conversations and dealings with men were directed to a certain aim. Where should we have been, if he had not bent every energy and thought of life to the finishing of his Father's work? All things had to be made subordinate to the mission. Jesus was speaking fresh from the gladness and encouragement he had got, because of his talk with the Samaritan woman. He who pointed his disciples to the fields white to harvest had done some reaping by that very talk; and he wants his disciples to aim at reaping also. We must have the bread that perisheth, and it will not come like the sunshine and the rain—we must work to get it. But always beyond the bread and the pleasure of eating, and the strength to which the eating nfinisters, there must be the service of God. Even in a matter of routine and habit, like eating and drinking, let us aim to do the will of him who made us and. saved us, and get strength for doing such work as may be useful in his kingdom.—Y.

John 4:35-38
The two harvests.
I. A SEARCHING LOOK INTO THE PAST. There can be little doubt that, when Jesus said the fields were white already to harvest, he meant his disciples to consider the company of Samaritans eagerly coming out of the city towards them. Why were they coming? Jesus knew that the coming was not sufficiently explained by saying that the woman's report had stirred up the curiosity of the people in the city. Jesus rejoiced in the fresh proof he had got of how people everywhere were waiting for the Messiah. Even the Samaritan was waiting, and, if the Samaritan, how much more the Jew! People were ready to run in any direction where they might find one to answer their expectations. And Jesus looked upon this expectant state of mind as the harvest of what had been sown long ago. He did not forget his Father's faithful messengers in ages past, with their testimonies, messages, and predictions. And so we may be sure Jesus would ever have us consider how the present is the result of the past. The valuable and gladdening things we have today did not spring up all in a night. This faith in a coming Messiah had been growing for generations. At first the faith of only a few, it had come to be the faith of more, and then the faith of all.

II. THE PECULIAR WORK OF THE DISCIPLES. They had to he in readiness for a people who, more or less, were ready for them. When harvest time comes, how the reapers are on the look out! Reaping is not like some sorts of work, it cannot be spread over a long term. And these disciples were to be just as reapers, coreapers with Jesus himself. If the farmer has a large extent of ground under corn, he cannot reap it all with his own hands; he must have helpers proportioned to the ground that has to be covered. While Jesus was in the body of his humiliation, he worked with bodily restrictions upon him. Hence the need of colleagues who could do what he was not able to do himself, going forth each one of them, specially authorized and endowed to communicate the blessings of the Christ to needy and eager Israel. We must ever he on the look out for harvest work.

III. A PATHETIC ELEMENT IN AGRICULTURE. Of all who go out to sow in the sowing time, not all survive to the harvest time. This must happen every year, and so no proverb is more likely to start into utterance than that which speaks of the sower being one, and the reaper another. But when Jesus comes to dilate on the higher harvest, he speaks of a state of things where nearly always the sower is one, and the reaper another. The necessity of the case makes it so. Superstitions and traditions have to be overthrown. But when the sower for God well understands that he cannot also reap, then all is right. He does his work with his own joy in the doing of it; he does the work into which God has put him; he is sure of the equity, nay more, of the love, of his Master; and thus he is sure also that the due reward will duly come. The sower and the reaper will rejoice together; and what a new, unimaginable experience that will be! Here sowers have a measure of rejoicing together, and reapers a measure of rejoicing together; but the sowers and reapers must be all together, looking upon the work before they can see it in all its wisdom and fulness. The earliest prophet of the old covenant must clasp hands with the latest servant of the new.—Y.

05 Chapter 5 

Verses 1-47
EXPOSITION
Here commences the second division of the Gospel (John 5:1)

II. THE CONFLICT WITH THE CHOSEN PEOPLE IN JERUSALEM, GALILEE, AND JERUSALEM, TO THE DEATH SENTENCE RECORDED BY THE SANHEDRIN.

John 5:1-47
1. Christ proved, by signs and wonders and testimonies, to be Source of life.
John 5:1-9
(1) A sign on a paralyzed body and an unsusceptible soul.
John 5:1
The journey to Jerusalem is said to have taken place at the time of "a feast," or "the feast of the Jews."£ After these things ( μετα ταῦτα). Suggesting a number of events, not necessarily connected with each other. (For the latter idea of a period expressed by μετα τοῦτο see John 2:12 and John 11:7, John 11:11; for μετα ταῦτα, see John 6:1 and John 21:1. etc.) There was the feast of the Jews. Now, "the feast" of the Jews could hardly be any other than the second Passover, while John 6:4 would indicate a third. "The feast" referred to in John 4:45 undoubtedly means the first Passover. "A feast" would leave the question open, though by no means excluding positively the second Passover, as the anarthrousness of the word might be chosen with a view to call special attention to it. However, the indefinite ἑορτη has been identified by commentators with every feast in the calendar, so there can be no final settlement of the problem. If the feast be the Passover, then our Lord's ministry lasted a little more than three years. If not, it must be one or other of the feasts that elapsed between the Passovers of John 2:1-25 and John 6:1-71 Edersheim, with many others, refuses to accept any chronological hint in John 4:35, and therefore throws the journey from Jerusalem to Galilee a few weeks after the first Passover, in the early summer, and supposes that Jesus returned to the unnamed feast in the autumn. Several critics say of John 4:35, one part of the sentence must be parabolical and the other literal, and that the disciples might be anticipating a spiritual harvest after four months, and Jesus drew from the physically ripening corn fields his comparison. This seems to me entirely contrary to our Lord's ordinary method; and that the disciples were in too carnal a mood to be credited with an anticipation of spiritual results in Samaria at all. Those who think that John 4:35 does give a hint of four months preceding harvest, place the journey between the middle of December and the middle of January. To my mind there is consequently no difficulty in imagining that when those four months should have been spent, and before the regular calling and appointment of the twelve apostles, our Lord should have gone up to the feast—one of the feasts which did summon the adult men to the metropolis. This is the view of Irenaeus, Luther, Cretins, Lampe, Neander, Hengstenberg, Conder, and many others. Wieseler, Hug, Meyer Lance, Godet, Weiss, Farrar, Watkins, think that the Feast of Purim, celebrated on the 15th of Adar (2 Macc. 15:36), in commemoration of the deliverance of the people from the evil intention of Haman (Esther 9:21, etc.), was that national fast and feast which Jesus thus honoured. Purim was not one of the divinely appointed festivals, but it is also stated that the Lord undoubtedly attended one of the national and recently appointed festivals, that of Dedication (John 10:22). The more serious objection is that it could, if desired, have been celebrated quite as well in Galilee as in Jerusalem, and that the method of celebration seemed contrary to the whole spirit of the Master, and the whole tone of the discourse which followed. It is said that part of the ritual of the feast was the free and frequent gifts made spontaneously by one to another. Westcott prefers the autumn Feast of Trumpets as more suitable on several grounds than the Passover,

John 5:2
Now there is in Jerusalem. A phrase denoting intimate acquaintance with the topography of the city, and the present tense suggests either a hint of a ruin yet existing after the fall of Jerusalem, or it may betray the fact that the evangelist wrote down at the very time some details of the incident which formed the occasion of the following discourse, and never, in his later editing of the document, omitted or altered the form of his sentence. At the sheep (market) or (gate) a pool, surnamed in Hebrew Bethesda, having five porticoes or porches. The adjective προβατικῇ requires some substantive to be introduced, and since there is no reference to any sheep market in the Old Testament, little justification can be found for the gloss contained in the Authorized version. There was a "sheep gate" mentioned in Nehemiah 3:1, Nehemiah 3:32 and Nehemiah 12:39. There is no reason against this method of supplying the sense, except this, that there is no other instance of the word πύλη, or "gate," being omitted after this fashion. The "sheep gate" stood next. in Nehemiah's recital, to the "fish gate," and it was built by the priests. The old "sheep gate" is now known by the name of St. Stephen's Gate, to the north of the Haram es-Sherif, or temple area from which the path leads down into the valley of the Kedron, and if "gate" be the proper term to add to προβατικη and we have its site fixed by the modern St. Stephen's Gate, then we must look for the pool surnamed Bethesda in that vicinity. Eusebius and Jerome speak of a piscina probatica as visible in their day, but do not determine its site. Robinson did not accept the identification of the sheep gate with St. Stephen's Gate, and places the former more to the south, and nearer to what is now called the Fountain of the virgin. This fountain, on Robinson's visit, displayed some curious phenomena of periodical and intermittent ebullition, receiving a supply of water from another source. It was found by Robinson to be connected by a tunnel with the fountain of Siloam, and the relations of these wells have been quite recently submitted to fresh examination. Robinson identified this pool with "Solomon's Pool" of Josephus and "King's Pool" of Nehemiah, and thought it might be the original pool of Bethesda. Neander and Tholuck incline to agree with him. The observations of Robinson have been confirmed by Tobler, and at least show that what certainly happens now in some of these fountains may have been phenomena constantly expected at some other fountain bearing the name now before us, on the northeastern side of the Haram area. Within the (sheep gate) St. Stephen's Gate the traditional site of Bethesda is pointed out. The modern name is Birket lsrael, and this tank, from the accumulation of rubbish, does not now show its original extent; neither does it now hold water, but receives the drainage of neighbouring houses. A church, near that of St. Anne, was built by the Crusaders over a well, in this immediate vicinity—a spot which was supposed to be the site of the angelic disturbance. Colonel Wilson prefers this traditional site to that fixed upon by Robinson. So also Sir G. Grove, in Smith's 'Bible Dict.' The five porches, or porticoes, may have been a columnar structure of pentagonal form, which sheltered the sick and the impotent folk. At present no indubitable relic of this building has been discovered. Alford (7th edit.) quotes a letter which makes it probable that Siloam was Bethesda, and the remains of four columns in the east wall of that pool, with four others in the centre, show that a structure with five openings or porches might easily have been erected there. Bethesda, which is said to be the Hebrew (that is, Aramaic) surname of the pool, is very doubtful. Probably this is the correct form of the text, though there are many variants, such as Bethzatha, in א, 33, Tischendorf (8th edit.); Bethsaida, in some versions and Tertullian. It seems generally allowed that its significance ( אדָּסְחֶ תיבֵּ) is "house of grace or mercy," and that it derived its reference from the dispensation there of God's providential gifts. The healing virtue of waters charged with iron and carbonic acid and other gas is too well known to need reference, and the remarkable cures derived from their use may account forevery part of the statement which was here written by John. Eusebius speaks of these waters as "reddened," so he thought, with the blood of sacrifices, but tar more probably by chatybeate earth.

John 5:3, John 5:4
In these (porches) lay a multitude of sick folk, blind, lame, withered, [waiting for the moving of the water; for an angel went down season by season into the pool, and troubled the waters: he then that first stepped in after the troubling of the water became whole of whatsoever disease he had].£ The interesting gloss discussed below conveys the idea of magical cure, without moral significance, and attributes such cure to angelic ministry. This is the natural and popular explanation of the Bethesda healings, and would easily occur to a copyist who has not taken pains to use New Testament diction. Wunsche quotes from 'Chullin,' fol. 105, b, a testimony that "deadly qualities of water were attributed to demons, and healing ones to the angels." The crowds which gather in all countries round medicinal and intermittent springs are still unable to explain their curative quality by scientific analogies; and there is nothing more likely to have suggested itself to the mind of a copyist than the intervention of an angel. The absence from Scripture elsewhere of non-moral miracles is powerful internal reason for the lack of authenticity for the poetic gloss. The text. when deprived of this dubious gloss, loses all character that is inconsistent with the authenticity of the narrative. The close of John 5:3, "waiting for the moving of the waters," is far better attested than John 5:4, and, moreover, is consistent with John's manner, and with well ascertained matters of fact; and the clause would give authentic ground for the gloss that fellows. Hoffmann and Hengstenberg defend the passage, and believe that the angel at "the waters" in the Apocalypse betrays the same hand. But there can be no fair comparison between an historical fact and a symbolical figure.

John 5:5
And a certain man was there, who had been thirty and eight years in his infirmity. He had not lost all his powers—he crawled probably from some near home to the healing well; but for thirty-eight years be had been dragging out his impotent existence. The length implies the inveteracy of the disease. Hengstenberg, Wordsworth, Westcott (in part), imply a marked correspondence between these thirty-eight years and the similar period of time during which Israel was compelled to wander in the wilderness. It is not said how long the man had lain in the five porches waiting listlessly for healing, but that the malady was of old standing, and to all human appearance incurable. Thoma finds allegorical meaning in "Bethesda"—a synonym of the metropolls, and keeps up a series of comparisons with Acts 3:1-26.

John 5:6
When Jesus saw him lying there, and perceived (came to know by his searching glance and intuitive knowledge of the history of others) that he had during a long time already been (in that condition, or in sickness,) said unto him—spontaneously, in the royalty of his benefactions, not demanding from the man even the faith to be healed, and dealing with him almost as he did with the dead—Wilt thou be made whole? The leper came beseeching him, "Lord, if thou wilt, thou canst make me clean." The leper was quite sure of his own intense desire for cleansing, and all he questioned was the will, not the power, of Jesus. The admission of the power was a tacit cry for healing. The questioning of Jesus on this occasion involved an offer of mercy. "Dost thou veritably wish for health and strength?" The question implies a doubt. The man may have got so accustomed to his life of indolence and mendicancy as to regard deliverance from his apparent wretchedness, with all consequent responsibilities of work and energy and self-dependence, as a doubtful blessing. He whined out, with professional drawl, his oft-told story, reflecting very much upon his lovelessness and quarrelsomeness, and ugly temper. There are many who are not anxious for salvation, with all the demands it makes upon the life, with its summons to self-sacrifice and the repression of self-indulgence. There are many religious impostors who prefer tearing open their spiritual wounds to the first passerby, and hugging their grievance, to being made into robust men upon whom the burden of responsibility will immediately fall. In this case the sign of his palsied nature was written upon his face, and was probably known to every passerby.

John 5:7
The sick (impotent) man answered him: Sir,£ I have no man, when the water has been troubled, to put me £ into the pool: but while I am coming, another steppeth down before me. This implies that some special advantage accompanied the troubling of the water. The sudden escape of the medicinal gas may have soon subsided, and, with it, the special virtue of the well. The difficulty which the sick man found in reaching the point of disturbance may be accounted for in many ways. The steps which led into the water; the weakness of the sufferer, which made it an impossible task without help; the eagerness at many other impotent folk to take advantage of the supposed cure, jostling one another with selfish haste; or the absence of any personal friend to fight his battle for him, and cast him ( βάλῃ) with the required plunge into water. The last point may be explained on the supposition that he was a comparative stranger in Jerusalem, and had made no friends; or by another, which several other allusions justify, viz. that he was a man who, from some reason or other, could neither make nor retain friendship. The melancholy recital of his frequent disappointment is given with an air of mendicant resignation—a kind of morbid satisfaction with his lot. The phrase, "while I am coming, another," etc., implies that he could move, if slowly, without help. The moroseness of self-dependence characterizes some sufferers, who rather glory in isolation than lament it. Still, the words express the hopelessness of thousands who, for lack of human help, are jostled out of life, peace, and salvation.

John 5:8
Jesus smith to him, Rise, take up thy bed ( κράββατόν σου)—thy mattress or pallet; the word is said to be of Macedonian origin, it is Latinized in the vulgate into grabbatus, and is not unfrequently found in the New Testament; the ordinary Greek word σκίμπους σκιμπόδον—and walk. These are in part the identical words which Jesus addressed to the paralytic (Mark 2:9). He did not touch him or use any other means than his own life-giving word to confer the cure. He put forth, in royal might and spontaneous unsolicited exertion, the miraculous force.

The energy of the Lord's will mastered the palsied will of the sick man, and infused into him the lacking energy. Archdeacon Watkins supposes that the man did possess incipient and recipient faith, moved by the generous tenderness and sympathetic interest of the Stranger in his ease. The very striking fact mentioned in the synoptic cure of the paralytic, viz. that he was borne into the presence of Jesus by four friends, ought to have prevented Thoma's caricature of criticism, which makes this narrative a mere idealization of that.

John 5:9
And immediately £ the man became whole (well, sound in health), and took up his bed, and walked. This act of obedience was an act of faith, as in every other miracle upon paralyzed nerves and frames. The imagery of the sign explains the rationale of faith. The impotent man, the paralytic, and the man with withered hand, were severally called by Christ to do that which without Divine aid seemed and was impossible. The spiritual quickening of the mind was communicated to the ordinary physical volition, and the bare act was a method by which the palsied sufferer took hold of God's strength. Faith always lays hold thus of power to do the impossible. The words and the result are similar to those adopted on the cure of the paralytic. This is another instance of the identity of the Christ of John and of the synoptists. The various efforts of Strauss, Baur, and Weiss to identify this miracle with that wrought on the paralytic is, however, in defiance of every condition of time, place, character, and consequences. The energy of faith and love which led the Galilaean sufferer to secure the services of four stalwart friends, not only to carry him, but to make strenuous efforts to bring him into the presence of Jesus, contrasts powerfully with the loneliness and friendlessness of the impotent man; and the method adopted by the Lord to convey his grace, and the discussion that followed on that occasion touching the power of the Son of man to forgive sins, all suggest profoundly different circumstances. Nothing but the claim of the critic to be entirely superior to the document he is interpreting can account for so wild a conjecture.

John 5:9-16
(2) The outbreak of hostility due to the breach of the sabbatic law.
John 5:9
Now it was the sabbath on that day. The form of the expression implies that it was one of the festival sabbaths rather than the weekly sabbath. These days, however, received the same reverence, and were observed with nearly the same rites and restrictions, as the ordinary sabbaths. This statement is the keynote of the great discourse which fellows, and it is made to prepare the way for the subsequent incidents. The Jews; i.e. the authorities, either the rabbis or Sanhedrists who were present in the crowd which gathered round the pool of Bethesda, or filled the neighbouring courts, are to be distinguished from "the multitude," or from the people generally. The designation evidently means the leading folk, the social censors, the hierarchy, who very soon displayed in marked fashion their jealousy and hatred of Jesus. The Jews therefore said to the man who had been healed, It is sabbath, and £ it is not lawful for thee to carry thy bed. Judging by the letter of the Law (Exodus 20:10 and Exodus 35:3), and by the precedents of Scripture (Numbers 15:32-35), and by the special injunctions of the prophets (Jeremiah 17:21-23; Nehemiah 13:15, etc.), the man was infringing a positive command. Rabbinism had indeed declared that, in cases affecting life and health, the law of the sabbath was legitimately held in abeyance; but this relaxation was so hedged about with restrictions that the poor man and the layman were unable to apply the rules. The rabbinic interpretations of the sabbatic law concerning burden bearing were so intricate and sophistical that the entire majesty of the law, and the merciful intent of the prohibition, were concealed and vitiated. Apart from these complications, the man was prima facie disobeying the letter of the law. 'Shabbath,' fol. 6, a, declares that if unwittingly a burden was carried on the sabbath, the transgressor was bound to bring a sin offering; if with knowledge, he must be stoned.

John 5:11
And he answered them, He £ that made me whole, that very same man ( ἐκεῖνος,, "even he;" cf. for this use of the pronoun, John 1:18, John 1:33; John 14:21, John 14:26, etc.) said unto me, Take up thy bed, and walk. This was justification for him. The Prophet-like Healer must know what was right, and upon his shoulders the responsibility must rest. There was a rabbinic saying, which the cured man may or may not have heard, that conferred a dispensing power upon a prophet; but the marl could not have known with any certainty that such was Christ's official character. It is, moreover, clear that he did not know at this moment either the face, the voice, or the name. Meyer hears a ring of defiance in these words. The other hints we obtain touching the man's character do not sustain such an idea.

John 5:12
[Then] £ they asked him, Who is the man (contemptuous use of ἄνθρωπος, as distinct from God's great messengers, or the legislators and prophets of the olden time, who have laid down the eternal Law of God) that said unto thee, Take up [thy bed], £ and walk? "The Jews" here ignore the work of healing and mercy, and seek to fasten a charge of overt criminality against some person unknown. A technical offence has been clone against the honour of their sacred place. The work of healing is an insignificant compensation for such a disgrace. They would be even with the heretical healer. Saving men by questionable methods is not to be endured. "Who is the man?" "Men and women lying in moral helplessness, not helped by God's priests and rulers, are now standing and moving in the strength their new Teacher has given. They cannot deny it; but can they prevent it? The rabbinic precept which he has crossed shall be applied to stamp out his work and kill him" (Watkins).

John 5:13
Now he that was healed—in this place ὁ ἰαθεὶς takes the place of τεθεραπευμένος of John 5:10. £ The fundamental idea in the verb θεραπεύω to render kindly and useful, even noble, service to another—to do the work and act the part of a θεράπων. The ministry rendered may be that of a δοῦλος or ὑπηρέτης, a θάλπων or ἰατρὸς. The "service" successfully rendered by a physician is more often expressed by ἰάομαι, which has no other meaning than restoration to health, and its use here may imply this positive fact (see the use of both words in Matthew 8:7, Matthew 8:8)—knew not who it was (was at that time and for a while ignorant of the person of his Healer): for Jesus withdrew—after the healing. ἐκνεύω is "to nod or bend the head and avoid a blow," but comes to mean "withdraw" or "retire." Some have supposed that, like ἐκνέω,, to "escape by swimming from a danger," ἐξένευσε means here "stealthily escaped"—a sense that it has in Eur., 'Hipp.,' 470, and elsewhere; but (as Grimm says) Jesus did not withdraw to avoid a danger which had not yet proclaimed itself, but to evade the acclamation of the multitude (see also Lange)—a crowd being in the place where the miracle had been wrought.

John 5:14
After these things (see John 5:1). Westcott thinks that a looser connection between the foregoing and subsequent events is denoted by μετὰ ταῦτα than by the expression μετὰ τοῦτο.. Consequently, the persecution referred to in the remainder of the chapter may have occurred several days after the foregoing conversation. Jesus found him £ in the temple. Some have inferred from this, the recognition by the healed man of the hand of God in his cure, and his desire to express his gratitude in the house of God by some appropriate conduct or service; and, granting this explanation, much charm is observable in the tact that Jesus found him. and found him there. The Lord's habit of visiting the temple, and the penetrating glance which he casts over all the frequenters of his Father's house might then fairly be deduced from the passage; but the motive of the man is quite conjectural. From the words of Jesus one might as reasonably suppose that the man was treading at the time on dangerous moral ground, making some kind of gain from his notoriety. The healing was, at least, imperfect until the man had learned its spiritual significance. Every gift of God is doubled in value when its source is recognized. God's signature on his own mercies gives them their true meaning. Christ found the healed man in the precincts of the temple, whether his motive was pure or mixed in going thither. And he said unto him, Beheld, thou art made whole (hast become sound and healthy throughout thy physical system; cf. for the form of this description of his case, the query, John 5:6): no longer continue to sin. The form of the sentence points to something special and persistent in this man's habits, rather than to the general corruption of human nature. Christ's penetrating glance discovered all the hidden misery and bleeding wound and putrefying sore of the man's soul. Apart from the obliteration of the consequences of his bad life, and without a clean and free condition of things, the future would have proved hopeless, and deliverance from the yoke of fear and concupiscence impossible; but now this new chance is given. He was made whole, born again physically. As Naaman's flesh became like that of a little child, so this man—once bent, crippled, distorted by his self-indulgence, and now made whole—is to "sin no longer." It would not be reasonable to conclude from this that Christ's doctrine, like that of Job's friends, involved the indissoluble connection of sin with sickness, or made the amount of pain in any case the criterion of individual sin. Our Lord repudiates this position in John 9:3 and in Luke 13:1-5; but special calamities have unquestionably followed wrong doing, and can, in many instances, be referred to obvious transgressions, to specific acts, or inveterate habits. The man's own conscience would respond to the charge. Jesus added: Lest a worse thing befall thee. There is, then, something worse than thirty-eight years of apparently hopeless wretchedness! Jesus said, even as reported by the apostle of love, the most terrible things that ever fell from human lips. The "sin no longer" makes it seem as though man's will could accomplish much (cf. Isaiah 1:16, "Cease," etc.), and as though all the future of our life were, so far as human responsibility goes, dependent upon ourselves. We are to act as if it were. Let it be noticed that he who said, "Sin no more," said, "Rise up, take thy bed, and walk." Three things, which appeared utterly beyond the power of the impotent man, were, nevertheless, done by him through the grace of Christ, which he then and there appropriated.

John 5:15, John 5:16
The man departed, and told £ the Jews that it was Jesus who had made him whole. Therefore the Jews persecuted Jesus, (and sought to slay him £), because he was doing these things on the sabbath. The motive of the man may have been one of gratitude, or may have arisen from a sense of duty, seeing that he had not answered the question of the Jews, and had been himself charged with doing the unlawful thing (Weiss). He may have sought to win from his interlocutors some reverence for his Healer; but everything points the other way. He was a loveless being; he seems to have been nettled by the charge and warning he had just received, and went with the name of his Benefactor on his lips to those who in his hearing had already condemned the Saviour's conduct. The connection is close between the two facts, viz. the man's eager implication of his Healer in the responsibility of his own act, which was said by "the Jews" to be unlawful; and the course of cruel persecution and deadly hate which was there and then inaugurated against the Saviour of the world. The sixteenth verse represents a course of conduct on the part of the Jews which led to open conflict with the dominant party. Christ's view of the sabbath lay, indeed, in the heart of the old Law, and was even recognized by some of the wisest and noblest spirits of Judaism; but it ran counter to the current traditionary interpretation, and cut as with a sharp sabre through the knots and entanglement of the schools. It was the unpardonable sin that ideas and rules which sustained and fed the authority of the hierarchical party should be swept away as valueless and perilous accumulations, and as fungoid encrustations upon the Law of Moses. Weiss justly remarks that there is no colour for the charge that the fourth evangelist antedated the sabbath controversy, for Mark (Mark 3:6) shows that it had already commenced in Galilee. In John 4:1-3 we see that the Pharisaic party distrusted Jesus; here we see that the authorities are in arms against him.

John 5:17-47
(3) The reply of Jesus to the hostile Jews. The discourse of the Lord Jesus, in reply to the persecuting spirit and deadly purpose of the Jewish authorities, is now given at length. There is a fulness and order and progress observable throughout of immense importance as establishing the sacred origin of the words. The simplicity of the style, quite Hebraic in its freedom from conjunctive forms, discriminates it from the Philonic presentation of certain analogous but different ideas. If, as Godet has remarked, we venture on the hazardous speculation that the prologue to the Gospel merely places before us the Philonic conception of θεοσ and λογοσ, making God to be the inconceivable, unapproachable, impersonal Essence, coming into activity in the λογο who is self-dependent, but who exhausts all the vitality and activity of the supreme θεος, we may, with Reuss, find hero what is contrary to both the prologue and to the views of the Divine Being, which repudiate the correlative subordination of the Son of God. But the prologue is based on the identity of nature between θεοσ and λογοσ, and the subordinate and yet eternal relation of the latter to the former. There is an infinite fulness of being and activity in the Father, who yet is and loves and energizes in all things through the λογοσ, the ΄ονογενησ. It appears to us that precisely the same truth is taught here, but it is taught in terms derived from the consciousness of the Logos incarnate, and with reference to a part only of the operations of the Logos, viz. in the providential, redeeming, and quickening work of the Son. This narrative shows how actual revelations of the Logos were made through the human consciousness of him who was lifted up into the being of the Son of God, and who became the Interpreter of the Son to men. The prologue is built upon the discourse—is an inspired and transcendental generalization of the truths here and elsewhere announced. The discourse is the basis of the prologue in the thought of the evangelist. The originality of the discourse is conspicuous. Its theme shows it to be closely allied with the discussions which shortly after this created such fierce animosities in the synagogues of Galilee, whither his Jerusalem enemies pursued him. We shall find that there Jesus declared that "the Son of man was Lord of the sabbath," and was competent in that capacity to assert what was contained and involved in the sabbath. On another occasion he vindicated for his disciples the right to food on the sabbath (Mark 2:23-28),

John 5:17, John 5:18
(a) The claim of special relation with the Father.
John 5:17
But Jesus answered them "that God never ceases to create, nor takes a holiday from his works;" and the author of the Epistle to the Hebrews

John 5:18
On this account (the διὰ τοῦτο is still further defined by the ὅτι) therefore the Jews were seeking the more ( μᾶλλον, i.e. more than they had sought before he made use of this sublime expression) to slay him, because not only in their opinion, though very falsely, he was violating (i.e. dissolving the authority of) the sabbath. Jesus was actually placing the sabbatic law where it has remained ever since, giving it sanctions, beauty, and hold on conscience it had never known before. He was abrogating the petty restrictions and abolishing the unspiritual somnolence by which it had been characterized and misunderstood. But there was another and more staggering charge which they were not at that moment able to condone. They sought the more to slay him because he was calling God his own ( ἴδον) Father, making himself equal to, on a level with, God. He did use the phrase, "my Father," with a marked emphasis. He did not say, "our Father, or your Father;" he assumed a unique relation to the Father. The inmost centre of the Divine consciousness in him thrilled through the human. Though he did not wear now the "form of God," but the "form of the Servant," yet the Servant knew that he was Son and Lord of all. The Divine Personality which had always wrought out the eternal counsels of the Father's will was working now on identical and parallel lines in the human sphere. There were senses in which the Lord Jesus was the own and only begotten Son of God. This was a hard saying. This placing of himself on a level with God was the blasphemy which the Jews resented. Jesus knew what he said, and saw the impression his words produced, and took no steps to correct it. Two classes of result naturally followed. Some said, "He blasphemeth," "He hath a devil," and the high priest subsequently, in reply to a similar utterance of the Lord, rent his clothes; but other some felt concerning him that the relation between him and the Father was, so far as they knew, absolutely unique. The author of this Gospel exclaimed, "He who 'was with God and was God' has been manifested in the flesh, and we saw his glory, the glory of the Only Begotten of the Father."

John 5:19-29
(b) Christ vindicated his equality with the Father.
John 5:19, John 5:20
(a) He declares himself to be "the Sore"

John 5:19
Jesus therefore answered and said to them; i.e. replied to their secret thoughts, and to the sentiments of animosity and hostility which they did not conceal. He spake in language of extraordinary solemnity and august claim. The verily, verily, with which he prefaced the opening sentence, and which he repeated (cf. John 5:24, John 5:25, as in John 3:3 and elsewhere) on subsequent occasions, denoted the high ground of authoritative revelation on which he took his stand. He proceeded, without a break or interruption, to assert, on the authority of his own consciousness, the true relation subsisting between the Son and the Father—the deep, eternal, sacred link between them; in essence and in affection, in work and function; and gave several illustrations of these matters, the verification of which was not beyond the capacity of his hearers. These he made the basis of the argument of John 5:23, "that all men should honour the Son, even as they honour the Father." What did he wish "the Jews" to understand by "the Son"? Did he identify himself with the Son of whom he here speaks? Surely this is unquestionably the case, for the "answer" here given is one addressed to those who were seeking to slay him because he claimed for himself that God was "his own Father." He had said," My Father worketh hitherto, and I work." He justified the true reverence he felt for the Father when using this language, by describing in various ways the functions, privileges, and work of "the Son." Is "the Son," however, here the Eternal Son, the Logos, before and independently of his incarnation? and are the doctrines here announced an appeal to a pre-existing belief in such a sonship on the part of his enemies, so that he is dealing, at least from John 5:19-23, with the internal relations of the Godhead? The references to the recent ἔργον, and the moral effects which are to be produced upon his hearers by further activity, make this view doubtful. Does he here speak simply of "the Son of man" in his purely dependent, servile capacity, and earthly manifestation? (Watkins). We think not; for the deeds and functions of "the Son" are here so lofty and far reaching that this interpretation is inadmissible. Therefore we conclude, with Meyer and others, that by "the Son" he did mean "the whole subject, the God-Man, the incarnate Logos, in whom the self-determination of action independently of the Father cannot find place." This view of "the Son" involves the continuity of the Logos-consciousness, and not its obliteration; nor is this (as Reuss urges, and even Godet appears in part to concede) incompatible with the Logos-doctrine of the prologue. The Son is not able to do anything from himself, in the great work of healing, life giving, and redemption, except that which he seeth the Father doing. The Logos made flesh, the Son who has taken humanity up into his own eternal being, is ever in full contemplation of the Father's activity. He is in intimate and continuous and affectionate relations with the Father, who in this capacity has sent his Son to be the world's Saviour. He sees the Father's healing grace and omnipresent energy and ceaseless activity in regions where "the Jews" fail to discern them. The incarnate Son does not set up a rival throne or authority. He moves, lives, has his being, from the Father and not from himself.

John 5:20
For—the Lord introduces a reason, states a fact, which is calculated to make this vision of the Father's activity apprehensible to his hearers—the Father loveth ( φιλεῖ expresses strong personal, natural affection, amat rather than the ἀγαπα or diligit of many other passages.

See notes, John 21:15 and John 3:35) £ the Son, and he loveth him to such an extent that he showeth him, making it therefore possible for him "to see"—all things that himself doeth. The Son has been from eternity and is now, notwithstanding his incarnate lowliness, the continuous Spectator of all the Father's doing in all hearts and lives, in all places of his dominion. "O righteous Father, the world hath not known thee: but I have known thee." So stupendous a claim was never exceeded or transcended. "All things that himself doeth," shown and visible to One walking this world. The mind either rebels against or succumbs before such sublime and all-embracing knowledge. No neutrality is possible. If these were his words, then there is justification for the generalizations of the prologue.

John 5:20-29
(b) The greater works.
John 5:20
And greater works than these works of healing will he show him. Here the term ἔργα is used for the first time in this Gospel. It becomes the recognized phrase by which Christ describes what the world regards as "signs and wonders," "miracles" of power or grace; but it actually connotes the simple activity of God, the normal operation of his hand. Greater manifestations than physical quickening or revival namely, the mighty changes of thought and life, the gifts of grace and peace, eternal life itself, are evermore proceeding. The Father will so show them that the Son will see and do them, and so bring them by revelation to your consciousness that ye may marvel. Christ will not say here that ye may believe, but that ye may look on confounded and astonished. This was the first effect of Christ's work—Christ's revelation of the Father's heart, Christ's demonstration of the Father's nearness and character. Westcott quotes the apocryphal saying of our Lord preserved by Clement of Alexandria, 'Str.,' John 2:9. 45, "He that wonders shall reign, and he that reigns shall rest." The wonders of grace will never be exhausted. New combinations, new transformations, new discoveries, new insight into the eternal love, will be effected by him whom God hath sent, whom the Father hath sanctified and sent into the world (but see verse 28).

John 5:21-26
John 5:21
For as the Father raiseth the dead, and quickeneth them; even so the Son quickeneth whom he will. This is the most exhaustive expression of the Father's love and revelation to the Son. This thing the Son sees, and this same thing he will do, whether these Jews attempt to put any arrest upon his will or not. The majority of commentators regard John 5:21-27 as descriptive of the moral and spiritual resurrection of dead souls, and hold that a transition is made in John 5:28, John 5:29 to the resurrection of dead bodies and the final consummation. There are some, however, who regard the whole passage—even John 5:28, John 5:29—as referring, with the previous verses, to moral resurrection, although the words, "in their tombs" ( μνημείοις) are there added to give distinctness and explicitness to that future resurrection; and though "now is" of John 5:25 is not there predicated or repeated. Others (with many of the older expositors) refer the entire passage to the final resurrection, which, however, is incompatible with John 5:20 and with the "now is" of John 5:25. Others, again, see in John 5:21, in ἐγείρει and ζωοποιεῖ,, the whole process of resurrection and renewal, both physical and moral, bodily and spiritual. They suppose that in John 5:25 Christ refers first to the spiritual renovation, to be affirmed and consummated in the universal resurrection and judgment of the last day. The generality of the terms ἐγείρει and ζωοποιει, attributed to the Father, makes it possible that the Lord was referring to the numerous events of uplifting from the pit, from the lowest sheol, which formed the staple religious nutrition of the Jewish race. The history of Divine revelation is one lengthened series of interpositions and deliverances, of resurrections of the people of Israel, and of the theocracy from bondage, exile, and spiritual and civil death, and of references to the wonderful transformations of saints and prophets and kings from the depths of despair to the light of life and Divine favour. Ezekiel (37) had likened the most memorable of these resurrections to the uprising of a huge army from a valley of vision, strown with the dry bones of both houses of Israel. "So also," says Jesus, "the Son quiekeneth." including under this term, it may be, the physical healing which is often the precursor and condition of spiritual awakening and moral health and vigour. The Son, the incarnate Logos, revealing himself on earth, both as Logos and Son of man, is now quickening after the same fashion whom he will. The will of Christ is in such entire harmony with the Father's will that there is no rivalry here. The will of the Son is in spontaneous accord with the Divine purpose of resurrection and quickening. He is already doing thus here on earth, as the great organ of the Father, that which makes his will the revelation of the Father. There is no arbitrary decree, such as Calvin found here, nor such as Roues insists upon. The emphasis is simply upon the subject of the verb θέλει; and we have in the expression a vindication of the nineteenth verse, "The Son doeth that which he sees the Father doing." His own θέλημα being the origin and revealed centre on earth of Divine manifestations.

John 5:22
That οὕς θέλει is the point of connection with what follows, and that the Son quickeneth whom he willeth, is more clear, seeing that ( γὰρ) the Father even judges no man; judges no man apart from the Son. "Pater non judicat solus nec sine filio, judicat tamen (John 5:45; Acts 17:31; Romans 3:6)" (Bengel). The word κρίνει does not mean exclusively either "condemn" or "acquit," but the exercise of judicial functions which will either acquit or condemn. As in John 3:17, the "condemnation" is rather inferred than asserted. Moreover, we are there told that the Son was not sent into the world for the purpose of judgment, but for the larger purposes of salvation, and "to give eternal life." Nevertheless, "life" to some is judgment to others, and judgment even unto death is the obverse of the gift of life when the conditions of life are not found, in John 1:39 Christ declares that one solemn consequence of his coming was εἰς κρίμα, "unto judgment"—to reveal the final decisions of the Judge. How, then, shall we reconcile these apparently incongruous statements? Judgment unquestionably results from the rejection of the proffer of mercy. The judgment rests on those who say, "We see." Their sin remaineth. Those who are not willing to be made whole remain unhealed. Those who love darkness rather than light abide in the darkness. This is the judgment, but this judicial process was (not the end, but) the consequence of his mission. The Father's ordinary providence, which is always passing judgment upon the lives of men, is now placed in the hands of "the Son." Howbeit he hath given the whole judgment—i.e. the judgment in all its parts—to the Son. He has made the entire juridical process which brings to light the essential tendencies of human hearts, issue from the reception given by man to the Son. The whole question of right against wrong, of life versus death, acquittal against condemnation, is determined by the attitude of men towards the Son. In many passages this plenipotentiary endowment of "the Son" with functions, powers, authorities, is expressed by this same word ( δέδωκε), "he hath given" (John 1:36; John 3:35; John 6:37, John 6:39; John 10:29; John 17:2, John 17:4). Meyer limits the meaning of κρίνει to "condemnation," and Slier includes in it the separation of sin from the life of believers; but surely the judgment of the world is effected by the light that shines upon it, and the essence of the judgment ( κρίσις) is the discrimination which infailibly follows the revelation of the Father through the Son.

John 5:23
The purpose of the entire commission of judgment to the Son, a bestowment which illustrates the quickening results that he (who does the will of the Father) wills to effect, is now gathered to a lofty climax, abundantly vindicating the right he had claimed to call God his own Father. It is as follows, in order that all may honour the Son. τιμῶσιν, not προσκυνῶσιν ("honour," not "worship"), is the word used; but seeing that the identical sentiment of reverence due to the Supreme Being, to the Father, is that which is here said to be due to the Son, and is here declared to be the reason why all judgment is entrusted to the issues of his will,—we are at a loss to know how loftier attributes could be ascribed to the Son. It is surprising that Weiss should declare it "impossible to find any statements here as to the metaphysical unity and equality of the Son and the Father, although current apologetics believe it has succeeded in doing so" ('Life of Christ,' vol. 2:326, note). Luthardt asks, "What other form of τιμη than that which calls him 'Lord and God' shall belief now assume, than that which the Christian Church cherishes toward Jesus?" Thoma points to Ephesians 2:1-5; Colossians 2:11-13, and other great parallels in the New Testament. We gladly accept them, not as proof that the Johannist framed Christ's discourse from them, but as proof that the ideas of St. Paul were not originated by him. but came from the direct assertions of Christ, of which we have the historic trace.

John 5:24
In this verse the discourse turns from the relations between the Father and the Son, to deal with the relations of the living Christ (the "I," who is speaking throughout) with men. In John 5:21-23, indeed John 5:19-23, the Lord had been speaking prominently of the ideal sonship, of "the Son" on the Divine side of his consciousness. The use of the first person, which is here resumed, calls more express attention to the consciousness of his human manifestation, which again reaches its climax in John 5:27. Verily, verily, I say unto you—I, whose voice you now hear, whom you are misunderstanding, rejecting, and seeking to slay. I say with most solemn emphasis—He that heareth my word—this term, ἀκούειν, suggests moral as well as physical hearing, and means whosoever allows my thought to penetrate his nature, hears and understands, hears and acts accordingly (cf. Matthew 11:1 πιστεύειν 5; Matthew 13:9, Matthew 13:18; Revelation 2:7, Revelation 2:17; Revelation 3:22)—and further believeth him that sent me; believeth i.e. that he has borne and is continually bearing true witness concerning me. There is a different meaning conveyed by πιστεύειν, with the simple dative, and πιστεύειν εἰς τινα, or ἐπὶ τινι, or ἐπὶ τινα, and again ἐν τινι; these prepositions convey a gradually deepening sense of intercommnnion and dependence; the simple accusative is found in 1 Corinthians 9:17; Ellicott on 1 Timothy 1:16). To believe on a person, or in one, conveys a different idea from believing that person with regard to any special assertion he may make. Here the belief of God has emphatic reference to the testimony the Father is bearing to the claims of Jesus. Such a hearer, such a believer, hath eternal life; even here he has entered into the "eternal now;" on earth he is in possession of the blessed consummation. Such belief in words authenticated by the Father's commission is eternal life (cf. John 17:3). It lifts a man out of the reach of corruption and condemnation, it ushers him into eternity, it is an eternal blessedness in itself; and he cometh not to judgment, but has passed from the death, into the life. He is already translated from the death state to the renewed, quickened state. The decision and discrimination between him and the world have taken place. The judgment is over, the books are closed, the condemnation is no longer possible. He will not perish, he has eternal life. "The believer is tree from the judgment which executes itself in the exclusion inflicted on the unbeliever, by the revelation of Jesus as the Light, because he is already in possession of the saving blessing" (Luthardt). Judgment, being completed, does not require repetition" (Godet). "When that confidence in Christ has illumined the heart wherein we recognize that we have been verily accepted, listened to, ruled, and defended by God, peace follows, and high joyfulness, which is the realization of eternal life, and which covers the sins that erewhile had clung to our weakness" (Melancthon). In this life of faith "we taste the powers of the world to come," "our citizenship is in heaven." "This eternal life is a veritable resurrection of the dead".

John 5:25
Once more the solemn asseveration, Verily, verily, I say unto you, is repeated, when our Lord still further emphasized the authority of his own word, the Father's confirmation of its accuracy, and the Divine signature and testimony to its power. The hour is coming, and now is. There will be more wonderful attestations to the truth than any which as yet have broken the silence of the grave. Not only will the physically dead rise from their bier or their grave in the fulness and strength of resume, life, but the spiritually dead in vast multitudes will pass from death into eternal life, will know that the bitterness of death is over, and that there shall be no more condemnation for them. The Holy Spirit was, when Jesus spake, about to convict the world of sin, and to unveil the glory of Christ to the eye of faith. Pentecost would confirm the word of Jesus, for the Spirit will bear witness to the reality of the risen Lord. But whereas that hour was only "coming," that marvellous day had yet to dawn upon the world, Jesus added it now is—while I am speaking the reality of this vast spiritual change is taking place. There are proofs enough already. "Now," already, at this very moment, the dead shall hear the voice of the Son of God. The spiritually dead shall be disturbed in their slumber and roused from their indifference, be made to know that the summons of supreme power and authority is addressed to them. Emphasis is laid upon the Divine force which is at work upon heart and conscience. "The Son of God," not "a son of man" merely, is uttering his voice. And they that have heard—accepted the summons, "heard the word," and believed, not merely him that sent me (the teaching of John 5:24), but that he who has been sent is none other than the "Son of God"—these, said Christ, shah live. The form of the expression ἀκούσαντες can only designate those who give ear, and by this the literal resurrection of all the dead is excluded. £ The teaching of this verse reasserts the teaching of John 5:24, and adds to it, and clothes the truth in the imagery of the general resurrection. The awful suggestion is involved that many of these dead ones will hear the voice of the Son of God, and not give heed to it. Hengstenberg endeavours to overthrow this general interpretation of the verse, making it equivalent to John 5:27, John 5:28 rather than an expansion of John 5:24. The "now is," according to him, covers the whole period to the second advent, and the future ἀκούσονται points to a future epoch in the ὥρα. But the emphatic omission of the νῦν ἔστι in the later and more explicit statement is against such a view, and the ἀκούσονται is best explained by its adaptation to the whole clause. "The hour is coming" as well as "now is." The ζήσονται "shall live," rather than shall be "made alive," is far more applicable to the resurrection of dead souls than of defunct bodies. It is equivalent to "have eternal life" of the previous verses.

John 5:26
This verse, introduced by γὰρ, shows that the statement about to follow will sustain some portion of the previous one. Which portion? As it seems to me, the coming clause justifies the alteration of the term "the Son" into "the Son of God;" and declares, more fully than any other passage in the New Testament, the lofty and unique character of the Sonship which he claimed. For even as the Father hath life in himself—the sublime assumption of the self-existence and eternal being of the Father, the absolute Possessor of life per se, the Source ultimate and efficient of all that is connoted by life, the eternal Fountain of life—in like manner also he gave to the Son to have Life in himself. "He generated," as Augustine has it, "such a Son who should have life in himself, not as a participator in life, but one who should be as he himself is—Life itself." It is the bona fide expression of community of nature, attribute, quality, and possession of Godhead. In virtue of this utterance, the evangelist, learning from the consciousness of Christ through long years of meditation, under the power of the Spirit, eventually formulated the doctrine of the prologue, "In him was life." "The Son," or the God-Man, is, so far as this Sonship is concerned, the veritable Son of God with such a fulness of life power and such a fountain of life flowing from him, that his voice is the voice of the Eternal Son. This is the primary meaning, though since the Lord returned to his use of the word "the Son," and since the word "gave" is also employed to denote the stupendous conception, there is also involved in it the declaration that the God-Man, seeing he is both Son of God and Son of man, is endowed with all the functions of both. In his incarnation he has not lost the infinite fulness of life giving power. "He quickeneth whom he will," having life in himself. His voice is the voice of the Son of God. The glory of the Word who became flesh was the glory of the Only Begotten. The part which this great passage took in the Arian controversy is well known (see Athanasius, 'Discourses against Arians,' John 3:3, translated by J.H. Newman). Archdeacon Watkins emphasizes the position that the Lord here speaks of "life in himself," which was given to the Son (God-Man) in virtue of, and as the reward of his sacrificial work. He points to Philippians 2:6, etc. But Jesus here speaks of a gift already made.

John 5:27-29
(2) Second "greater work"—judgment of the world.
John 5:27
And he gave him (i.e. the Son, the God-Man) authority to execute judgment, £ because he is Son of man. He has vindicated his power to confer life upon the dead by asserting the possession by "the Son" of the Divine Sonship. He now adds, so far as the relation to man is concerned, his fitness and authority to administer justice, to preside over the entire juridical process, to lift the scales, to determine the destiny of the human race. The fitness is seen in this, that he, "the Son," is "the Son of man." The one term, "THE SON," entirely covers the twofold Sonship. The proof of his humanity is assumed to be complete. The fact of it is the ground that he who knows what is in man should be the Judge of men. By personal experience of man's temptations and frailties; by knowing every palliation of our sins, every extenuation of our failures, every aggravation of our weakness; by gazing through human eyes with human consciousness upon our mysterious destiny, he is competent to judge; whereas by being Son of God as well as Son of man, he is entrusted with power to execute the judgment of the Eternal. The principle involved is based upon perfect justice. The honour thus conferred on the God-Man is infinite, the consolation thus held out to man unspeakable. We are being judged by Christ, not by impersonal law. The entire incidence upon every individual of the Law is in the hands of the Redeemer. The Saviour, the Life-giver, the voice which quickens the dead, assigns the judgment. We must be careful, in any inference we draw from this grand utterance, to avoid all suspicion of schism or rivalry between the Father and the Son. The Son is not more merciful than the Father. For the Father of the Old Testament pitieth his children, and knoweth their frame (Psalms 103:13, Psalms 103:14), and the Father of Jesus Christ loves the world, and counts the very hairs of our heads. The Son will not exercise this judgment with less regard to the claims of eternal justice than the Father; but his knowledge of humanity is, by the nature of the case, a guarantee of such application of the justice of God to the case of every individual, that man's knowledge of himself will be able personally to justify and verify it. The Divine judgment will go forth from the heart of man himself.

John 5:28, John 5:29
It is impossible not to draw a distinction between the theme of these verses and that of John 5:24, John 5:25. The Lord announces an event which is in the future altogether. The "and now is," which characterized the first resurrection of which he spoke, is here omitted. The description of the subjects of the resurrection as those "in their graves," contradistinguishes them from "the dead" of John 5:25—a phrase which will suffer several interpretations. The universality of the summons, and the impossibility of neglecting it or ignoring it, form another marked contrast to the resurrection already referred to. Marvel not at this! At what? Clearly at the entire statement that the resurrection of dead souls will be the undoubted issue of accepting Christ's word and identifying it with the word of God. Marvel not that the judgment of the world is entrusted to "the Son," because he is both Son of man as well as Son of God. "Marvel not" is a relative word. It means obviously that there is a greater marvel still in store. Because the hour is coming; always coming, though it seemeth long—coming swiftly, measured on the great clock face of the universe. Geological time, astronomical aeons, should before this have rebuked our impertinence about the delays of God, and our shallow criticism of the fulness of the times. "One day is with the Lord as a thousand years, and a thousand years as one day." As compared with geological annals, still less with God's eternities, it is only the day before yesterday when Adam fell; it is only yesterday that Jesus died and rose again, and tomorrow that he will come in his glory. The hour is coming when all who are in the graves shall hear his voice. The same voice that wakes the spiritually dead shah pierce the clods, shall find the buried dead, shall bring once more into the world of the visible and tangible the long forgotten lived. Every solitary life lives with him and before him. The organic clothing of the spirit, which goes on, as St. Paul suggests (2 Corinthians 5:1) from the death of the physical body till the coming of the Son of God with glory, does not render this statement more difficult, but more comprehensible. As far as this world is concerned, those who are clothed upon with the house not made with hands—those who are with Christ, are to all appearance dead, and in their "graves," in their memorial places; but they will all hear the voice of the Son, and they will come, forth; they that have done £ good things, to the resurrection of life; they that have practised evil things, to the resurrection of judgment. They will come forth from these hiding places of fading memories. Even tombs of prophets and kings are themselves buried, covered by the graves of the many generations that have followed. The grave hidden will come forth into what we call the reality, visibility, tangibility, of things. The hour is coming on apace when Death himself shall be dead, and the mystery of time be finished. They that rise will divide themselves into two classes. The anastasis will have two forms. There is a "resurrection of life" and a "resurrection of judgment." Those who have indeed passed from spiritual death to life will not come into "judgment" (not κρίμα or κατάκριμα, but κρίσις) when their anastasis is complete, their judgment is over, their life is secure. When those who have not heard the voice of the Son of God, have not come to the light, who are not of God nor of the truth—men who have deliberately practised "evil things" without compunction or amendment,—when these are called from their tombs, from their shadowy hiding places, into the presence of him who executes judgment, it will be to undergo the ( κρίσις) judgment (2 Corinthians 5:10). We must, indeed, all be made manifest before the judgment throne of Christ, to receive the consequences of "the doing of well" and "the practice of evil." The issue of the one is life, and of the other is judgment. The suggestion seems to be that such judgment may issue unfavourably, but the thought is centred upon the process of the judgment. The effort of Reuss and others to draw a marked distinction between the eschatology of the synoptists and of John fails. Christ does not represent the spiritual resurrection as "greater work" than the physical resurrection. On the contrary, white he speaks of the marvelling of his hearers at his claim to quicken the spiritually dead, yet the ground of their marvel is emphatically arrested (see verse 28) until they should recognize to the full the fact that, as Son of God and Son of man, he would call all the dead from their graves. Thoma finds admirable justification for this representation by the Johannist of the Messianic Judge, alike in the Book of Daniel, in the synoptic Gospels, in the Pauline Epistles, and Apocalypse!

John 5:30-40
(c) The witness borne to these claims.
John 5:30
The Lord, still preserving the consciousness of his own ego, continues to speak through human lips to human ears. He deprecates the criticism, "Who and what canst thou be, that thou shouldst execute judgment, or bring us to thy bar, or compel us to come from our hidden places to thy judgment seat?" It is not as mere man that he will judge the world; God will judge through trim. Moreover, the equality of "life" and "honour" and "authority" that he has with the Father, as the veritable Son of God, is nevertheless a life derived, a being generated, an honour given. He here opens up on this basis a new class of instruction, and proceeds to explain the threefold nature of the testimony borne to his present claim to be the Representative and coAgent of the Father. He goes back in these words to the great text of the discourse, viz. "My Father worketh hitherto, and I work" (John 5:19). I (the ἐγώ is very emphatic, the individual standing before them associates himself, and is identified, with the one Being who, as Son of God and Son of man, has done, is doing, and will yet do, wonderful things)—I can of mine own self, from any separate or self-originating source in myself, apart from the Father, do nothing. He subsequently said to his disciples, "Without me ye can do nothing." He claims a higher source than himself for all his own power ( δύναμις). When referring to the same subject (John 5:19, John 5:20), he drew his illustration from the sense of sight. The Father "shews" to him, and he "sees" all things that the Father doeth. Here he adds, with special reference to the last and consummating manifestation of relation with the Father, As I hear, I judge: and my judgment of men is righteous; because I seek not my own will, but the will of him £ who sent me. Christ refers to his judgments of absolution or condemnation upon things or men, positively declaring them to be either right or wrong; e.g. he claimed the power to say, "Thy sins be forgiven;" "The faith hath saved thee;" "It is better for this man that he had never been born;" "Come unto me;" "Depart from me;" "I never knew you." These and all his other judgments on scribes and Pharisees, on devils and hypocrites, on Pilate and Herod, on Jerusalem and the world, are revelations of the Father's mind—are in themselves just judgments, absolutely free from any selfhood, from any reflex influence or reaction from men to himself. They are the true and infallible expression of the Divine will. Because of the entire conformity of his will and himself to the Divine will, the judgment must correspond to that which is, in its very nature, right and true. If this be so, we can scarcely refrain from asking, "Wherein, then, lies the consolation and encouragement derivable from the fact that the execution of judgment is placed for man's sake in the hands of the Son of man?" It lies here, that the Incarnation is perfect; that the manhood has not obliterated the Divinity, nor the Godhead absorbed the manhood, of the Christ. The human consciousness of the Son becomes the basis for the Father's judgment, which is uttered thus absolutely and finally through human lips. It is impossible to imagine thoughts like these arising in the mind of some thinker of the second century. Great as the prologue to this Gospel unquestionably is, this unveiling of the heart of the Son of God incarnate is immeasurably greater. The consciousness of Christ is unique. Neither legend nor imagination, to say nothing of history, has ever transcended it. Here, too, the enormous difference between the Johannine Christ and the Philonic Logos comes into startling prominence.

John 5:31
At this point the Lord proceeds to meet the clamour which most probably arose, the doubt and questioning which broke the silence with which his solemn defence had been received. We can hear between the lines the cries of an excited crowd, declaring that these words are simply his own. Such testimony as this to himself must be sustained and sanctioned. Why and how can this Teacher take such ground as to assert about himself what no prophet, no rabbi, no chief priest of the people, not even the greatest man of men, Moses himself, had ever dared to claim? Christ admits that such assumptions as these need justification and approval over and above his ipse dixit. The words that follow are startling: If I bear witness concerning myself, my witness is not true. At first sight this is in direct contradiction to John 8:14, where, in reply to the Pharisees' "Thou bearest witness concerning thyself; thy witness is nor true," he replied, "Though I bear witness of myself, my witness is true; because I know whence I came, and whither I go." The absolute unison with the Father, which he was not only conscious of, but had also revealed to the Pharisees, lifted his own word to the grandeur of a word of God. The Divine beamed through the human, the infinite through the finite. Here he says, "If I bear—if I and I alone were bearing witness to myself," then—supposing a ease, which, as a matter of fact, is impossible—"my witness is not true." If he were acting alone, which is an inconceivable supposition, seeing that in the depths of his consciousness he knew that he was one with the Father, then for his human nature to break away thus from the Father and disdain his testimony would nullify and falsify his witness. He is not bearing witness alone.

John 5:32, John 5:37, John 5:38
(a) The witness of the Father.
John 5:32
It is another that witnesseth concerning me; and £ I know that the witness which he witnesseth concerning me is true. It is a mistake, with Ewald, De Wette, and many others, to suppose that this refers to the testimony of John the Baptist. By Augustine, Hengstenberg, Luthardt, Godet, Meyer, etc., it has been perceived that the "other" ( ἄλλος) refers to the Father. Jesus expressly declines to receive John's testimony as his justification or sufficient vindication, and he contrasts it with the higher confirmation which in three distinct ways is already and continuously vouchsafed to him. The present tense, μαρτυρεῖ, is in striking contrast to the testimony of John already silenced by imprisonment or death. The methods of this testimony are subsequently analyzed and described. The Father's witness includes—

John 5:33-35
(b) The temporary witness of John.
John 5:33
Ye have sent to John, and he hath borne witness to the truth. The sending to John was probably a reference to the official transaction described in John 1:19. This is not the "other" whom he referred to, for in the next clause he made solemn disclaimer of resting his claim upon John or upon any individual man. The witness of the forerunner was a true one. The function of the prophet is to bear witness to the Light, to strip off the veils which hide it, to call attention to its most solemn realities, to quicken vision, to stimulate conscience, to disturb apathy, to discern the coming and prepare the way of the Lord (see John 1:4, John 1:5, notes), He was not the Light; but he did call attention to a testimony immeasurably more precious than any word proceeding merely from human lips. The testimonies of John, both before and after he came into contact with Christ, were very wonderful and were adapted to exert and did produce a deep impression upon the people for a time; but by themselves they would not have given sufficient ratification to the Lord's words. We may welcome still all Johannine, ministerial testamonies to the Lord. but the power of God himself must assert itself to the inner consciousness bet, re any man receives the gospel. No mere human testimony to such claims as these rises to the dignity of the occasion. Unless the Father's witness can be discerned, supreme, convincing, and final, John's witness would be insufficient. It may arrest attention, it may impress the apathetic, it may overawe the gainsayers; but it is not final, nor does it leave the hearers without excuse. All the rhetoric, all the threatening, all the irony, of Elijah would have failed if the fire of the Lord had not fallen to consume the sacrifice.

John 5:34
But I for my part receive not the witness which affirms my Sonship from a man; or, yet the witness which I receive is not from man. Some have given the stronger meaning of "take hold," or "snatch," or "strive after," to λαμβάνω. But this is unnecessary, for emphasis is laid on the article, "the witness," which is real, infallible, convincing, commanding, must come from the highest source of all. Yet, though Christ cannot depend upon John's testimony, it ought to have had weight with his hearers. It called them to repentance, to holy living, to faith in the Coming One. It discounted their pride in Abrahamic birth, and their false notions of race purity; it made personal and individual that which had been looked at as a national monopoly of privilege. Nay, more, it had testified that he was the "Lamb of God" and the "Son of God" and the "Bridegroom of the Church." Therefore he continued: Howbeit, these things I say—I call attention to the sum total of his message, the testimony he bore to truth—that ye may be saved; for all that John said was true. "John did no miracle: but all things that he said concerning Jesus were true" (John 10:41; see notes). If the Jews had accepted the testimony of John, they wound not now be cherishing angry and rebellious thought, and have been so blinded to the truth and reality of things.

John 5:35
He was the lamp ( λύχνος, not φῶς) that burneth and shineth. He was not the Light, but came to bear witness to the Light (John 1:8). The glory of his appearance was a derived or kindled illumination (cf. Matthew 6:22; 2 Peter 1:19). (It is not against this inference that in Revelation 21:23 the Lamb is the Lamp of the New Jerusalem.) The household lamp or torch, when kindled, burns with more or less brilliance, but burns itself out, exhausts itself. One may walk in the light of it, see the way one should take, discharge duties that would otherwise be impossible, avoid perils that might without the lamp prove disastrous or destructive; but the capacity of the torch is soon reduced to a minimum. Bengel, Stier, Alford, think that the celebrated passage in Ecclus. 48:1 may be referred to: "Then stood up Elijah the prophet like as a fire, and his word burned as a lamp." This is not impossible, though it would stand alone as a distinct reference in the Gospels to any apocryphal book. Lunge has given a long series of the lamp and fire symbols of the Old Testament; the group of events in which the Lord appeared in flames of fire and clouds of glory, from Exodus 3:1-22 to Malachi 3:2, affirming John to be "the flame signal of Messiah, the last Old Testament form of the pillar of fire and candlestick of the temple, therefore the lamp at once flaming and shining." More than this, and more to the point, we find that, under the figure of lamps of fire, the messengers of God, the activities of the Church, here repeatedly set forth (cf. Matthew 5:14-16; Matthew 25:1-8; Revelation 1:20; Philippians 2:15). John was the burning lamp, not the archetypal Light. Ye desired for a season to rejoice in his light. Many interpretations have been suggested, such as the exultation of a wedding party in the brief light of the torch bearer, announcing the approach of the bridegroom; or the dancing of ephemerides in the glitter of a lamp. The metaphor is lost in the solemn memory of the high gratification for a season which the populations of Judaea, Galilee, and the wilderness had manifested on the apparition of the great prophet. The universal acclaim soon subsided. The leaders of the people fell back when they heard John's call to repentance. Publicans and harlots pressed into the kingdom before the scribes and Pharisees. "The generation of vipers" did to John "whatsoever they listed." The secular power hushed his voice and crushed the man. "For a season" only did they listen to his word or respond to his challenge. His great testimony, though given to him by God, and by no means proceeding from his mere human consciousness, had been in the main unheeded. Wunsche quotes from 'Sota,' fol. 21, a, "Rabbi Menahem said that Solomon (Proverbs 6:23) compares 'prayer' with 'lamp,' and 'teaching' with 'light,' because the one flashes for the twinkling of an eye, comforts in the moment during which it shines; while the other, like the shining of the sun, burns evermore, and leads to eternal rest."

John 5:36
(g) The witness of the works. But the witness which I have is greater £ than [that] of John. The testimony of John was memorable and uoteworthy in many respects. If the people had accepted it, they would have admitted the Divine authority of One who was "mightier" than John. The synoptic Gospels show that Jesus made a similar appeal to the conscience of his critics on a later occasion (Matthew 21:25, and parallels). Though John's baptism was "from heaven," and though John's testimony was "great," yet that which accompanied the ministry of Jesus was "greater" still. The words of John were not merely John's words, or they would have been valueless. Moreover, "the testimony that I have" is in itself convincing; it has a Divine, self-evidencing force, which, added to my word, confirms and establishes my claim. The proof or illustration of this is as follows: For the works which the Father hath given me that I should bring them to completion, the very works, which I am doing, bear witness concerning me, that the Father hath sent me. The works of Christ are his normal activities—the deeds which express the nature and compass of his will, and indicate the qualities of his Person. They would be τέρατα and θαύματα, should any other perform such things or live on such a platform of exalted activity. They are his "works." This term is often used for the special manifestations of his alliance with the supernatural, Divine realm (John 7:3; John 9:3; John 10:25, John 10:32, etc.; John 14:10 : John 15:24). They are in their fulness and summation the ἔργον of the Lord (John 4:34; John 17:4). They are, moreover, "given" to him to "do" or to "finish." This idea is frequently expressed. "All things are given into his hand" (John 3:35), all judgment is given him to execute (John 5:22, John 5:27). The Father hath given him self-existence (verse 26; cf. John 17:2, John 17:6, John 17:9, John 17:12, John 17:24; John 18:9). It is impossible to dissociate these "works "from those great miracles which ought to command assent to his claims, even if, alas! his bare words are not sufficiently convincing. John's Gospel makes numerous references to these proofs of the Divine commission, these illustrations as well as evidences of his right to speak. But the "works" are not limited to the miraculous healings, to multiplication of breed and wine, and resurrection from the dead. The whole of his work, from his baptism and temptation to his own resurrection from the dead, was his ἔργον. This was made up of all the self-revelation of his life, of all his consecration and sympathy, of all his character, of all the resuscitation of dead souls, of all the joy he was pouring into broken hearts, and all the life he was evoking in moribund humanity. "These works that I am doing bear witness concerning me, that the Father hath sent me." They are of such a character that he confidently declares about them that they proclaim his Divine commission. The entire work, reaching special expression in certain typical acts and deeds, was greater than the verbal testimony which John bare to his mission. All that John said was true, but Christ's "works" prove it.

John 5:37, John 5:38
The witness of the Father further elucidated. (See John 5:32.)

John 5:37
And the Father (himself £), who sent me. (he) hath borne witness concerning me. If the "himself" be the genuine reading (and it is defended by Godet, M'Clellan, and Meyer), there would seem to be a special or direct and additional form of the Father's testimony. And several ancient and modern critics (Chrysostom, Bengel, Paulus, Godet) have seen in it a reference to the special "voice and shape" which were heard and teen by John and Jesus at the baptism, when heaven was opened, when a voice from heaven proclaimed him to be the well beloved and only begotten Son of God, and when the Spirit of God descended as a dove and abode upon him. This testimony was only given to the world through the consciousness and word of John, who, after receiving it, bore record that this was the Son of God. Meyer and many others, rather following the suggestion of De Wette that the inward drawing of the Father to the Son was that to which the Lord referred, would thus complete the testimony of the "works." This testimony, then, which is cited against the challenge, "Thou bearest witness concerning thyself," would be a purely subjective one. Westcott thinks it refers to the whole of the Old Testament ministry and prophetic and typical anticipation of the Christ, culminating in John the Baptist. This particular series of testimonies is referred to in verses 39 and 47, etc. Moulton, who rejects the αὐτὸς sees no new, no direct, testimony in addition to that of the works, but the assertion that they are the voice of the Father—in a sense the very form of the Father, for the conviction of those who might if they would come to him. If the αὐτὸς must be retained, I think that we must suppose our Lord referring to the whole of those objective manifestations of the Father's will and mind concerning Christ which were outside of his own act or work; and all that shining through his face, that whispering through his word of what was the eternal Father's face and voice, and plainly distinguished from the work of the Son; e.g. the angels' song, the miraculous providence which protected his childhood, the opening of heaven at his baptism, the Divinity which attended him and which made his ministry so strange and strong an influence. Nor could he who had the whole of his life before him fail to be conscious of further testimonies from heaven and from Providence which, though unrecorded, would continue to set their seal upon his character and work. We must never forget that our Lord himself was a revelation of the Son. But the revelation of the Son in his ἔργα was accompanied throughout with another manifestation—that of the Father. The glory of the Lord shone round about him. Nevertheless, a difficulty is conceded as arising out of the unsusceptibility and limited opportunities of his hearers. Never have ye heard a voice of him, or seen a form of him. These voices and these sounds need opened ears and unsealed eyes. You (says Christ) have not heard that which you might have heard. You have not seen that which you might have seen. On a subsequent occasion he said to one of his disciples, "Have I been so long time with you, and yet hast thou not known me, Philip? He that hath seen me hath seen the Father. How sayest thou, then, Show us the Father?" So that there was, indeed, the condition of adequate revelation of the Father provided for the disciples in the life of Christ, in the ministry of the Son of the Father. Moreover, it far exceeded the vision of God which was granted to patriarchs and prophets under the Old Testament dispensation. Doubtless the voice of Jehovah had been heard (Exodus 20:19; Deuteronomy 4:12), the face of Jehovah had been seen (Genesis 32:30; Exodus 24:10; Numbers 12:8; Deuteronomy 5:4, Deuteronomy 5:24). Isaiah saw the glory of the Angel of the Lord (6; cf. John 12:41), and Ezekiel likewise by the river of Chebar (Ezekiel 3:23). Nevertheless, the evangelist, on the credit of the great utterance before us, has laid down, as the very climax of the prologue, "No man hath seen God at any time ( πώποτε); the only begotten Son, who is in the bosom of the Father, he hath declared him." This language of the prologue shows that the true revelation of the Father's heart was not even granted to the noblest of the seers and patriarchs. Such manifestations as the visions of the Old Testament saints were not the veritable voice or form of the Father. Should mankind ever obtain vision or audition of the Father, it must be through the presence among them of him who had been forever in the bosom of the Father. Though these captious critics were in a position to have received this revelation of the Highest, they had not done so. "Ye hare neither heard a voice of him, nor seen a form of him. You might have seen and heard and handled if you had chosen, but You will not come to me, you will not believe me, you will not yield to my claims as One sent to you from the Father!"

John 5:38
And further, you have not his Word ( τον λογον αυτου) abiding in you. The Word of the Father (for the αὐτου refers to the Father), i.e. the full expression of the Father's heart, was sounding through the voice of the Son of God, and might have entered into and become an abiding power in their inmost conscience and their spiritual life; but they had not received the "Word" of the Lord through the "Voice" of the Lord. The reason given is, Because him whom he (the Father) sent, him (this One) ye believe not. In other words, "Your lack of faith in me accounts for your perverse misconception, for your inability to see and hear all that there is of the Father's personal testimony to me." Some suspect a petitio principii in this argument, but the reasoning seems to be this; there is abundant evidence, corroboration, and cooperative glory, affirming the truth of all that Christ has said about himself as the Source of life and Judge of man; but the moral susceptibility of his hearers is paralyzed, and their faith in the most fundamental facts of their own experience is at fault. They seem impervious, not only to Christ's Word, but to the corroborative testimonies themselves.

John 5:39, John 5:40
(d) The witness of the Scriptures.
John 5:39
Ye search the Scriptures. A large number of commentators, from Chrysostom and Augustine to Luther, Tholuck, Hengstenberg, M'Clellan, Luthardt, and Ewald, with the Authorized version, regard this as an imperative command. This is grammatical, and corresponds to the language of Isaiah 34:16; but with Cyril, Bengel, De Wette, Meyer, Godet, Lange, Westcott, Plummer, Watkins, we think the whole context demands the indicative. The second clause, "because in them," etc., follows far more obviously upon an assertion than upon a precept. The "ye will not" that follows is far more in harmony with the indicative than with the supposed command. The Lord says, "You have a third great testimony to my claim, and yet you are not prepared to accept it." Ye search the Scriptures. The verb ἐρεῦναν is used (John 7:52; 1 Peter 1:11; Romans 8:27; 1 Corinthians 2:10) for minute, prolonged search. The kind of investigation which the rabbis spent upon the text and letter of the Holy Scriptures is a proverb, and led to the allegorical mystical meanings of the Genesisaras and other Hebrew literature. "Ye search the Scriptures" rather than the living Word, rather than the Divine meaning and message from the living God which they do contain. This is one term out of many which the Lord employed for the sacred literature which was the great heritage of the Hebrew people. Elsewhere he called it "the Law," "the Law and prophets," "Moses and the prophets," "your Law," "the wisdom of God." He admits their study, prolonged and eager, of the sacred writings, and he justifies the ground and motive of such search, viz.: because ye think in them ye have eternal life; or, ye shall have, or shall find, eternal life. Some powerful critics, like Meyer, urge that our Lord agrees so far with the Jews, that he sympathizes with their search, and that censure or ironical language would be inconsistent with the Saviour's reverence for the Scriptures. But the expression is very unusual on that hypothesis, "Ye think [or, 'imagine'] ye have in them," rather than "ye have through them." Surely our Lord is here condemning the superstitious idea that, in the mere possession of the letter, they were possessors of the eternal life; that, apart from the indwelling Word, apart from the heart of the message itself, some magical advantage was springing. Hillel, whoso view of Scripture may be expressed in a saying ('Aboth,' Isaiah 2:8), "He who has gotten to himself words of the Law hath gotten to himself the life of the world to come," here differs utterly from the Lord, who, on the doctrine of Holy Scripture, takes ground similar to that which he had taken with reference to the temple and the sabbath. It is not the bare possession of the Scriptures, nor the prolonged examination of its mere letter, that is the condition of eternal life. "Search" which is originated and stimulated by a vague idea of the life-giving force of the letter, is illusive. We may think that in them we have eternal life, but our Lord would undeceive us. Moreover, from the depths of his own consciousness and knowledge of his own mission, he adds: And they are they which testify concerning me. This is one of the keynotes of New Testament teaching, viz. Christ's idea of the Old Testament, that it was a sketch or portraiture drawn in successive ages and on various material of himself—that it was an outline of great principles which he was about, not to rub out, but to fill in, not "to destroy, but to fulfil." The histories, the experiences, the ceremonial, the dynasties; the offices, the songs and prayers, the predictive and typical sorrows there depicted, were all prelibations and unconscious prophecies of himself. "They testify concerning me," and, together with my works and with my forerunner and, more than all, with my Father's own voice speaking and my Father's own face shining through all, they complete the manifold testimony to the fact that I have come to do his will, to work with him, to deliver, to restore, to give life, and to execute judgment also, when my hour is come. If this be so, then strange, inconsistent, and tragic is the ultimate issue—

John 5:40
And ye will not come to me, that ye may have life. This fearful conclusion of the whole matter is charged upon the responsibility of man. Doubtless, elsewhere, the will is described as itself made willing by the Divine attraction, by the grace of the Father. "He that hath seen and heard of the Father [seen, i.e. his shape and heard his voice—seen his shape and heard his voice in my ministry and manifestation], cometh unto me." Yet the grace of God working directly on character or indirectly by other revelations, never obliterates the sense of responsibility. The appeal of God is made to the will of man, whether we consciously or unconsciously are made "willing in the day of his power" (cf. John 7:17; John 6:44, John 6:67; John 8:44). The sad tone of this solemn charge corresponds with and does much to explain the pathetic cry, "O Jerusalem... how often would I have gathered thy children … and ye would not!" while the entire passage suggests that this appeal was only one specimen out of many such discourses, one hint of the numerous sayings and self-manifestations, one of many accumulated proofs of his Divine commission, out of which the belief of the evangelists and the invincible assent of the Church arose, that he was indeed "the Word made flesh," "the Only Begotten of the Father, full of grace and truth."

John 5:41-47
(d) The effect of the revelation of the Son upon the Jews.
John 5:41, John 5:42
This appeal to the will of man was apparently entirely misunderstood, and ended for the time in failure. "They would not come." Everything was prepared, but none were ready or willing to accept even so rich a blessing as life itself. This is the refrain of the whole Bible: "Ye will not; … Ye would not;" "What could have been done more to my vineyard, that I have not done in it?" "I called, and ye refused;" "I wrote the great things of my Law; ye have counted them as strange things." Our Lord proceeds in the closing words to account in some respects for this unwillingness. I receive not glory from men, but I know you ( ἔγνωκα, I have come by experience or intuition to such knowledge of you), that you have not the love of God in you. The love of God is the principle of all obedience; and Christ elsewhere declares it to be the first and great commandment of the Law. But love is the principle of all knowledge. "He that loveth not knoweth not." This principle reaches its fullest expression when we learn the greater truth that "God is love." It is true of all objects of love, the highest kind of knowledge is not possible without love. This is pre-eminently the case when we think of knowing God. Since God is essential Love, without experiencing love we cannot realize that Divine essence. Again, there is an elementary faith that precedes elementary love, but when love is once awakened, faith again deepens, and love grows by what it feeds upon, until the faith becomes vision and the love rapture. But why the opening words, I receive not glory from men? Probably they intimate opposition and questioning to some such effect as this: "Thou hast declared thyself the Giver of life and resurrection, and charged our lack of spiritual life upon our unwillingness to believe these claims and to submit ourselves to these exalted assumptions or to go to thee for life. Thou art eager, after all, for our approval and glory." To this Christ replied, "Glory from men I receive not. It is not for my sake, but for yours, I say, 'Come unto me and live;' but, alas! having searched you through and through, I discern no love, none of the spirit out of which the forces of faith can be evolved. The reason why you are unwilling to come to me for life is that you are measuring me by yourselves, and have not that self-emptying and abnegation and distrust out of which faith and love, love and faith, must ever spring."

John 5:43
I have come in the name (i.e. in the power, with the credentials, with the encompassing revelation) of my Father, and ye receive me not. Your idea of the Father's glory is so profoundly different from the reality, that you do not recognize it when it is offered you and shining over you. Christ did not profess to have come in his own name. He was not a mere evolution of humanity, or of Israel, or of the house of David. He was the Only Begotten of the Father, born from above, sent down from heaven. The language of the world was, "This is not Divine;" "It is too gentle, too gracious, too sympathetic for God!" The religious world listened eagerly for some echo of the trumpet peals of Sinai. It desired a king greater than Solomon, a prophet more terrible than Elijah. When he came with the real glory robes of the love of God, and with the majesty of the Name of the Lord, there was widespread disappointment and cruel rejection of his commission. Should another come in his own (proper, peculiar) name, that is, with no testimony from heaven, seeking "honour ( δόξα, glory) from men," creating a sovereignty by enlisting the voices of men, compromising with evil, making no warfare against the power of the world, allowing the legitimacy of the throne of the prince of this world;—should he come in his own name, alas! him (that one) ye will receive. The eagerness on the part of the Jews to find the Messiah has led them to accept in some sort no fewer than sixty-four false Christs (Schudt, 'Judische Merkwurdigkeit,' John 6:27-30; Bengel and Meyer). Nor must the Christian Church take the flattering unction that it is free from this charge. The teacher that can utilize to the widest extent the fashionable worldliness, and can mingle the pungent human condiment with the princely food of the King's banqueting house, is he who at the present hour meets with the loudest response and the readiest reception. There is solemn warning here for statesman and author, artist and preacher.

John 5:44
How can ye believe, seeing that ye receive glory one from another, and ye seek not the glory that cometh from the only God? The difficulties of faith in himself multiply as he proceeds. First, he insisted that he had searched their hearts, and found there none of that elementary "love of God" which is the prime condition of knowledge or faith. Then he showed that an appreciation on their part of the type of character antithetic to his own, i.e. of the man who comes in his own name and seeks his glory from men, must blind them to that which is most characteristic of himself. They will receive the prophet, the pseudo-Christ, for the very reason that makes his own mission so unpalatable. He strikes right across their taste, their passion, their prejudice. He now lays down a new or modified statement of one of the prime conditions of spiritual faith. There is a universal desire for δόξα, glory, of some sort. The original meaning of δόξα here almost forces itself into the text. δόξα "opinion," thought, and the good opinion which one person may entertain with reference to another. The glory of a Greek citizen was the good opinion of his fellow citizens or fellow countrymen. God's "glory" is the universal judgment of all intelligences, including his own concerning himself. The highest "glory" of man is the approval of Almighty God; the "opinion" which is absolutely true and is not mingled or contaminated with any flattering fictions. The minds which deliberately ignore this highest and only true source of glory, and substitute for it the glory of the ignorant plaudits and unreal approval, and unhesitating homage of the clique to which they belong, are m a moral condition incapacitating them to believe in the Christ. How should they? How can they? It is not possible for that man to believe Christ at all whose mind is so befogged, whose moral judgments are so dislocated. "The only God ( παρὰ τοῦ μόνου θεου), (see John 17:3; Romans 16:26; 1 Timothy 6:15). The use of this epithet in the Fourth Gospel is of singular value. Moreover, in this very connection the Son is so exalted above the world, and the Father comes so close to man in Christ, that we cannot wonder that Gnosticism and Arianism rapidly evolved a Ditheism of great peril to the conscience. The Lord, notwithstanding the lifting of his humanity to the throne of universal judgment, and the lifting of his Sonship into the bosom of God, on more than one occasion reminds his hearers of the unity, the solity, of Almighty God.

John 5:45
Think not, he added, with one concluding and sweeping exposition of their relation to the old covenant and to himself—Think not, as ye might be disposed to do, that I will accuse you to (before; see Syriac k'dom) the Father (not referring to the judgment day, where he will appear as Judge, but now), as One in intimate and awful relation with the Father, or as One whose words have set up a standard which is much loftier or severer than that which you are prepared to allow. He has charged them already with having missed the deepest teaching of their own Scriptures, with fastening on the letter rather than on the spirit of the Divine Word; that, though the prima article of t heir creed was the doctrine of "the only God," they had no love of God, no appreciation of God as the only Source of worthy glory, and therefore neither faith nor knowledge. They were snapping up worthless pretenders, and drinking the flattery of men rather than the approval of God. They were blind to the glory and deaf to the voice of the Father, and so would not come to him for life. These sad facts need not be, will not be, pressed against them, seeing that there is a primary accusation already laid. He that (or, there is one that) accuseth you, Moses, on whom ye have set your hope (cf. 2 Corinthians 1:10); Moses himself, in that very Law which you are now making the ground of the rejection of my claims—Moses is your accuser; Moses appears against you. "This," says Lange, "is the last and mightiest stroke." "Elenchus maxime aptus ad conclusionem" (Bengel); i.e. "The spirit of Moses is my vindication, the teaching of Moses is typical of mine, the institutions of Moses were symbolic of my coming and work. The predictions of Moses pointed out my coming. The mighty words of Moses will not save you, unless you penetrate to their inner meaning."

John 5:46, John 5:47
For if ye believed Moses, ye would believe me. The reason for the previous saying is introduced by γάρ. The form of the conditional sentence shows that the protasis is a supposition of an event contrary to the fact. They were not believing Moses, though they were putting a vain and illusive confidence in him; and hence they were not believing in Christ. Here is the secret of the antagonism to the Lord. A deeper understanding of their own Scripture would involve an acceptance of the claims of Christ. For he wrote of me. The old saying contains Christ's utterance: Novum Testamentum in vetere latet, Vetus Testamentum in Novo patet. Reference is made to the great place which Moses gave to the first promise, to the typical deliverances of a fallen world, to the hopes of a redeeming Seed. Christ referred to the Mosaic type involved in the spirit willing to sacrifice the Only Begotten, to the creation of the birthright blessing, the visions of the dying Israel, to the blessings on Judah; to the significance of the Law, of the tabernacle, of the Passover, of the Day of Atonement, of prophet, priest, and king, and the very special prophecy concerning a Prophet like unto himself. More than this, Moses had set forth in the Decalogue the portrait sketch of the perfect Man, of the Divine life which the Lord Jesus proceeded to fill out, to fulfil. He awakened by the Law that sense of sin and sinfulness which the Lord Christ had come to soothe and obliterate. but if ye believe not his writings, how shall ye believe my words? "They are easier for you to understand; you have them ever on your tongue. If their meaning is missed, the deeper truths of my words will be more inaccessible to you." The antithesis is rather between the "his" and "my" than between the "writings" and "words." "This charge of not believing Moses, addressed to people who were put in a fury by the pretended violation of one of the Mosaic commandments, recalls other words of Jesus (Matthew 23:29-32), 'Ye build the tombs of the prophets, wherefore ye be witnesses unto yourselves that ye are children of them that killed the prophets'" (Godet).

HOMILETICS
John 5:1-9
The cure of the impotent man.
The scene changes once more to Jerusalem. There unbelief develops very rapidly, and. there is a foreshadowing of the dread reality: "It cannot be that a prophet perish out of Jerusalem." Jesus finds himself once more in the very focus of controversy.

I. THE TIME OF THIS MIRACLE. "After these things there was a feast of the Jews." It is generally believed that this was the Feast of Purim.

1. It was not one of the three great feasts.
2. It was a feast in which the Jews gave presents to one another. Jesus would signalize it by a deed of miraculous beneficence.

II. THE SCENE OF THE MIRACLE. "Now there is at Jerusalem by the sheep gate a pool, which is called in the Hebrew tongue Bethesda, having five porches." This was a thermal, intermittent spring, such as are still to be found at Jerusalem, possessing rare curative properties in cases of disease. "The blind, the halt, the withered," gathered round it, seeking shelter in the porches while they were awaiting "the moving of the waters."

III. THE CASE OF THE IMPOTENT MAN.

1. He had been for eight Had thirty years afflicted will impotence in his limbs.
2. Perhaps his impotence had some connection with youthful sins and follies. (John 5:14.)

3. He had no strength to enable him to plunge into the bubbling springs as they arose with healing power.
4. He had no money to hire a carrier.
5. The bystanders, whether sick or hale, had no mercy or sympathy for him.
6. Yet he came from day to day in the hope of a cure.
IV. OUR LORD'S COMPASSION FOR HIM. "Wilt thou be made whole?"

1. The question was designed to shake off the long apathy of years, and revive the hopes of the afflicted man.

2. It was designed to withdraw his mind from the Bethesda waters, and bring him into contact with the Saviour himself.
V. THE ACTUAL CURE. "Rise, take up thy bed, and walk."

1. The command was accompanied by the exercise of Divine power on Christ's part, and of faith on the part of the impotent man.

2. The impotent man walked in the joy of his recovered power.
3. The miracle was done on the sabbath day. It was a deed of mercy, and therefore suitable to the day.

4. The miracle was one not to be gainsaid, as this man had been long known to resort to the Bethesda springs in search of cure.

John 5:10-16
Outbreak of Jewish hostility.
It is not against the miracle, but against an imagined infringement of Mosaic law.

I. THE CHARGE AGAINST THE IMPOTENT MAN. "It is the sabbath day: it is not lawful for thee to carry thy bed."

1. It seemed justified in the letter by the Divine commandment. "Take heed to yourselves, and bear no burden on the sabbath day" (Jeremiah 17:21).

2. But the command related to matters of trade, not of mercy or comfort. (Nehemiah 13:15.)

3. The Jews, however, must have their cavil where they cannot deny the working of miracle.
4. Formalists affect an extreme reverence for the letter of a law which they neglect and despise in its inmost spirit.

II. THE ANSWER TO THE CHARGE. "He that made me whole said to me, Take up thy bed, and walk."

1. It was a serious charge, for it involved the punishment of death by stoning.

2. The cured man shelters himself under the authority of the Miracle worker, implying that he who was able to do such a work must have authority to give him such a command.

3. He was still ignorant of the name of the Divine Person who had cured him. "And he that was healed wist not who it was." He had hardly time to make inquiry before Jesus "had conveyed himself away," making an easy escape through the thronging multitude.

III. THE DISCOVERY OF HIS BENEFACTOR.

1. The cured man is found by Jesus in the temple. His first act is to thank God for his cure. It marks the reality of his faith.

2. Our Lord's admonition to him. "Sin no more, lest a worse thing come upon thee."

(a) There is an invariable connection between sin and suffering established by the moral government of God.

(b) Yet it is not possible for man to trace this connection at all times in the midst of the complicated and mysterious dispensations of his providence.

(a) The lighter chastisement is often sent in mercy to warn against sin and folly.

(b) The Lord does not afflict willingly, but for our profit (Hosea 12:10).

IV. THE MIRACLE WORKER MADE KNOWN TO HIS ENEMIES. "The man departed, and told the Jews that it was Jesus that made him whole." What was his motive in giving this information to the Jews?

1. It was not a malicious denunciation, which would only argue the deepest ingratitude on his part.

2. It was not prompted by the mere instinct of obedience to the authorities.
3. It was not designed to shift the responsibility of sabbath breaking from himself to Jesus. He here emphasizes the miracle rather than the sabbath breaking. "It was Jesus that made him whole."

4. It was prompted rather

V. THE EFFECT OF THE DISCLOSURE UPON THE JEWS. "Therefore did the Jews persecute Jesus … because he had done these things on the sabbath day."

1. Their action had a double root. "These things"—the healing and the burden bearing on the sabbath.

2. They had no true sympathy with suffering, nor had they any true conception of the nature of their own sabbath.
3. The spirit of persecution often springs from ignorance.
John 5:17-23
Our Lord's vindication of his conduct.
It is summarized in a single significant sentence: "My Father worketh hitherto, and I work."

I. THE TRUE MEANING OF OUR LORD'S DECLARATION.

1. His Father's life is characterized by unceasing activity. He may have ceased to put forth power in the way of creative energy, but he is still active in the spheres of providence and redemption.

2. Christ's work is coordinate with that of the Father, and not merely dependent upon it. The assertion implies equality of operation.

3. The sabbath miracle just performed was part of his Divine activity, but not on that account inconsistent with the sabbath law.

II. THE JEWISH INTERPRETATION PUT UPON OUR LORD'S DECLARATION. "Therefore sought they the more to kill him, because he not only had broken the sabbath, but said also that God was his Father, making himself equal with God." The interpretation was perfectly just, and, accordingly, Jesus, instead of repudiating it, uses four arguments to confirm its truth.

1. First argument. His perfect Sonship involves identity of will and operation with the Father. "The Son can do nothing of himself, but what he seeth the Father do: for what things soever he doeth, these also doeth the Son likewise."

2. Second argument. The love of the Father to the Son leads to his communicating to the Son "all things that himself doeth: and he will show him greater works than these, that ye may marvel."

3. Third argument. The Son is joined with the Father in quickening the dead. "For as the Father raiseth up the dead, and quickeneth them; even so the Son quickeneth whom he will."

(a) in raising Lazarus, the son of the widow of Nain, and the daughter of Jairus;

(b) in the conversion of many souls during his ministry;

(c) and will be still more gloriously manifest in the final resurrection of the dead.

(d) He is sovereign in the exercise of his power: "The Son quickeneth whom he will."

( α) Yet his will is not independent of the Father's will, for he quickeneth all whom the Father hath given to him.

( β) But the salvation that springs out of this quickening is not of works, nor of him that runneth, but of him that showeth mercy.

4. Fourth argument. Judgment belongs to the Son. "For the Father judgeth no man, but hath committed all judgment to the Son."

John 5:24-30
The two resurrections and the two judgments by the Son.
The views hitherto expressed in a summary form are now exhibited at length in their concrete aspects.

I. THE NATURE AND RESULT OF THE SPIRITUAL RESURRECTION. "He that heareth my word, and believeth on him that sent me, hath eternal life, and cometh not into condemnation; but is passed from death unto life."

1. The two conditions of eternal life.
(a) Christ is the Author of revelation; as the Word, he makes known the Father's mind and will for our salvation.

(b) It is a word for hearing, because "faith cometh by hearing, and hearing by the Word of God" (Romans 10:17). "He that hath ears to hear, let him hear." "The Word first began to be spoken by him, and afterwards by them that heard him" (Hebrews 2:3).

(a) This implies more than belief in God's existence.

(b) It implies a heartfelt trust in him as the Father of our Lord Jesus Christ.

(c) Faith in God implies faith in Christ (John 14:1);

( α) because the Father speaks through the Son; 

( β) because the Father's love reaches man through the Son;

2. The result of this knowledge and faith.
(a) It is a present possession. He "hath eternal life."

(b) He has a right and claim to it by virtue of Christ's work, as involving a justification to life.

(c) He has meetness for it and the earnest of it in the Holy Ghost (2 Corinthians 1:22),

(a) He is not condemned for original sin, though judgment did pass upon all men to condemnation for it.

(b) Nor for actual transgression; for "there is no condemnation to him that is in Christ Jesus" (Romans 8:1).

(c) But is "passed from death unto life."

( α) He has escaped from spiritual death;

( β) from the second death;

( γ) for he has become alive to God through Jesus Christ our Lord.

II. THE EPOCH OF THIS SPIRITUAL RESURRECTION. "The hour is coming, and now is, when the dead shall hear the voice of the Son of God: and they that hear shall live."

1. His words, which were spirit and life, were already preparing the way for Pentecost.
2. The coming hour of abounding blessing was to date from Pentecost.
3. The blessing of the epoch.
(a) The spiritually dead, alienated from the life of God, dead to all spiritual good;

(b) who hear the voice of the Son of God; to whom the Word comes in power, and works effectually in them, receiving, believing, obeying it.

(a) It is a voice of love, grace, mercy, righteousness, peace, and salvation;

(b) it is a voice of power, because it is the voice of the Son of God.

(a) It will be a life of faith;

(b) a life of communion with God;

(c) it will be eternal in its duration.

III. THE GROUND OF THIS SPIRITUAL RESURRECTION. "For as the Father hath life in himself, so hath he given to the Son to have life in himself."

1. The Son has a self-sufficient life, essentially and originally like the Father.

2. But he has a life given of the Father, in virtue of which it is divinely secured for those whom the Father has given him (1 John 5:11). Eternal life is what the one gives and the other receives in the economy of Divine salvation.

3. There is thus a double security for eternal life.
IV. THE JUDGMENT IN THE HANDS OF THE SON OF MAN. "And hath given him authority to execute judgment also, because he is the Son of man."

1. The judgment implies omniscience, perfect holiness, perfect justice, and all other Divine perfections.
2. It is committed to the Son of man as a sharer of the nature that is to be judged for the deeds done in the body.
V. THE FINAL RESURRECTION AND THE FINAL JUDGMENT. "As by man came death, so by man shall come the resurrection of the dead." It was a marvellous truth to proclaim to the Jews, that he who addressed them would raise up the dead and judge them at the final assize.

1. Mark the certainty and the universality of the resurrection. "The hour is coming, in the which all that are in the graves shall hear his voice."

2. The means by which the resurrection shall be accomplished. "The voice of the Son of man."

3. The twofold end of the resurrection. "They shall come forth; they that have done good, to the resurrection of life; and they that have done evil, to the resurrection of judgment."

VI. THE CONCLUSION OF THE WHOLE MATTER. "I can of mine own self do nothing: as I hear, I judge: and my judgment is just; because I seek not mine own will, but the will of him that sent me." Our Lord carries the Jews back to the starting point of his discourse: "My Father worketh hitherto, and I work." He has now justified his original statement.

1. Jesus repeats his declaration of a Divine Sonship.
2. He announces the principle of his judgment—"as I hear, I judge"—which is the principle of all true judgment.

3. He declares his judgment to be true, because it is based on his perfect knowledge of the Father's will, to which his own will is infallibly conformed.

John 5:31-40
The witness to the Son.
The Jews might retort that all Jesus affirmed respecting himself had no other support than his own words. His answer is that there is a threefold witness in his favour.

I. OUR LORD ADMITS THE NEED OF A DIVINE SANCTION. "If I bear witness of myself, my witness is not true. There is another that beareth witness of me; and I know that the witness which he witnesseth of me is true."

1. This Witness is God himself, though his name is not yet mentioned.

2. It is not John the Baptist. "Ye sent unto John, and he bare witness unto the truth. But I receive not testimony from man."

(a) John was a lamp that was joyous for a time, for the light and hope he diffused through Israel;

(b) but a dying lamp, necessarily decreasing (John 3:30). The Jews regarded him with a strange curiosity, but rejected his solemn warnings of repentance.

II. THE FIRST OF THE THREE WITNESSES TO THE SON. "But I have greater witness than John: for the works which my Father gave me to finish, the same works that I do bear witness of me, that the Father hath sent me." His miracles were his first witness.

1. The Jews could not deny the fact of the miracles.
2. The miracles were gifts of the Father to Jesus, and yet works of Jesus himself.

3. They were signs to authenticate the Divine Messenger.
III. THE SECOND OF THE THREE WITNESSES. "And the Father himself, which hath sent me, hath borne witness of me. Ye have neither heard his voice at any time, nor seen his shape." Jesus here refers to the Father's testimony at his baptism, "This is my well beloved Son."

IV. THE THIRD OF THE THREE WITNESSES. "And ye have not his Word abiding in you: for whom he hath sent, him ye believe not." This is the revelation contained in Old Testament Scripture. Jesus implies that he is mirrored in that Scripture.

1. Consider the importance of searching the Scriptures. "Search the Scriptures; for in them ye think ye have eternal life: and they are they which testify of me."

(a) The way of salvation was the same under both dispensations.

(b) It was attained through knowledge; for "faith cometh by hearing, and hearing by the Word of God."

2. There is a possibility of men studying the Scriptures and yet rejecting the salvation offered in it. "Ye will not come unto me, that ye might have life." Man possesses the dread power of rejecting life.

John 5:41-47
The cause and the end of Jewish unbelief.
Jesus has just declared that the Jews will not come to him, and now he reveals its cause.

I. THE CAUSE OF THEIR UNBELIEF. "I know that ye have not the love of God in you."

1. This love would oblige them to seek honour only from God, and thus appreciate the glory the Father has given to the Son.

2. Jesus has no concern for man's praise or report, for the Father's testimony is all-sufficient. "I receive not honour from men."

3. The Jews could not receive this testimony, because human considerations had blinded their eyes. "How can ye believe, who receive honour one of another, and seek not the honour which cometh from God only?"

4. Mark the readiness of the Jews to receive false Messiahs. "If another shall come in his own name, him ye will receive." Sixty-four false Messiahs have appeared at various periods to receive the temporary homage of the Jews.

II. THE END OF JEWISH UNBELIEF—CONDEMNATION THROUGH MOSES HIMSELF.

1. The true accuser of the Jews.
2. The connection between faith in Jesus and faith in Moses. "For had ye believed Moses, ye would have believed me: for he wrote of me."

(a) The writings of Moses might be regarded as possessing greater weight, because they were contained in a book, than mere words of mouth.

(b) They had all the prestige of age and usage. If, therefore, they were rejected in their true import, how could the Jews be expected to receive the oral teaching of him to whom the writings bore witness?

HOMILIES BY J.R. THOMSON
John 5:6
The will to be healed.
This miracle is indeed a parable. The pitiable condition of the sufferer, the prolonged duration of his calamity, his utter helplessness and despondency, all have their analogues in the spiritual state of the sinful. And, on the other hand, the exercise of Christ's Divine authority, the condition of blessing imposed upon the infirm man, and the immediateness and completeness of the cure, are all suggestive of the terms, the process, and the results of salvation. The language in which Christ addressed the sufferer, with a view to elicit his faith, is especially instructive: "Wouldest thou be made whole?"

I. IT DOES NOT FOLLOW THAT WHEREVER THERE IS A SPIRITUAL MALADY THERE IS ALSO A CONSCIOUSNESS OF IT AND A DESIRE TO BE DELIVERED FROM IT. Jesus did not take it for granted that, because the man had an infirmity of long standing, he was therefore anxious to be relieved from it. As a matter of fact, he was so anxious; and the presumption is that men do wish to be delivered from bodily and temporal ills. It is not so in all cases with spiritual disorders. It was a reproach against the self-righteous that they knew not that they were poor, naked, blind, and miserable. Sin is not always accompanied by consciousness of sin. Long familiarity with vice and crime, and still more with that alienation of heart from God which is the essence of sin, is often found to render the nature insensible to its own wretched condition and prospects.

II. EVEN DIVINE MERCY DOES NOT ACT INDEPENDENTLY OF HUMAN CONFESSION, FAITH, AND DESIRE. The truth is that it cannot; for God cannot override the nature with which he has himself endowed his creatures. He may annihilate that nature; but, whilst it remains, he cannot contradict himself by acting independently of it. And, further, he will not dispense with the appointed human conditions, for the sake of his own moral government, whose sacredness he will surely maintain, and for the sake of the spiritual welfare of those whom he governs. It may appear, on a superficial glance, that in taking this view we magnify the free will of man above the sovereignty of God; but reflection convinces us that this is not the case. There is nothing arbitrary in the Divine government; and infinite Wisdom has decided that without the voluntary cooperation of man the highest blessings must be unattainable.

III. WHERE THERE IS A DISPOSITION AND DESIRE ON THE PART OF MAN, DIVINE MERCY WILL NOT WITHHOLD THE GRACE OF SPIRITUAL HEALING. There is no place for human power; we can do nothing to heal our spiritual diseases. There is no place for human merit; we can do nothing to deserve a Divine interposition. Yet he who will be made whole, who accepts the Deliverer and welcomes the promised deliverance, shall experience the healing power of Immanuel. Let there be willingness, let there be faith in Christ, let there be submission to Divine plans and order, and there is no sin for which pardon cannot be obtained, no character for which it shall be found that there is not provided renewal and spiritual health.—T.

John 5:11
Christ who saves is Christ who rules.
This poor sufferer excited the Saviour's sympathy and pity, and Christ healed him without delay. And it is noticeable that the word of healing was also a word of command: "Take up thy bed, and walk." The authority of the Divine Physician was acknowledged by the patient who had received the benefit. That authority was felt to be capable of overriding the letter of the ceremonial law. And the man who had been made whole, when censured by the formalists for carrying his couch on the sabbath day, naturally enough fell back for his vindication upon the command of the great Healer. He was bound to do the bidding of him who had set him free from a protracted infirmity, and had thus established a claim upon his grateful obedience.

I. OBSERVE THE TWOFOLD NATURE AND NEED OF MAN.

1. Human nature is distinguished by a capacity for feeling and by a faculty of energy.

2. Consequently a Divine Saviour must both relieve him of his pains and infirmities, and at the same time give a new direction to his practical powers. The double need requires a double grace.

II. REMARK IN CHRIST THE DISPOSITION TO PITY THE SUFFERER, TO PARDON THE SINNER, TO RESTORE THE DISORDERED TO MORAL HEALTH AND HARMONIOUS ACTIVITY. The miracles of healing which Christ wrought (in number more than two-thirds of the whole, as recorded by the evangelists) are an abundant proof both of his compassion and of his power to save. The variety of human ills with which he dealt may be taken as symbolizing the sympathy of Jesus with all the sorrows and errors of humanity, and his power to heal, to harmonize, and to bless.

III. REMARK NO LESS IN CHRIST THE HABIT OF RIGHTEOUS AND AUTHORITATIVE COMMAND. Christ's was the authority of holiness, of helpfulness, of love. This authority was acknowledged by nature, by demons, and especially by men. He was felt to speak as One "having authority;" he drew forth the exclamation, "What manner of man is this!" When he spoke the word of command, rigid Jews broke without compunction the tradition of the elders, and helpless cripples willed to use their hitherto powerless limbs. All this denoted the right of the Son of God to rule over human hearts and consciences, over individual conduct, and over social life.

IV. CONSIDER THE PERSONAL EXPERIENCE OF THE SAVED AS WITNESSING TO THE LORDSHIP OF THE SAVIOUR, OVER THOSE WHOM HE HAS REDEEMED.

1. So far as the Lord himself is concerned, his healing grace witnesses to his Divinity, and his Divinity involves his control over his own subjects.

2. So far as they are concerned who are healed by the Redeemer, it may be said that gratitude and love give efficacy to those purposes of obedience which are formed in the presence of his rightful authority and power. The heart responds gratefully and affectionately to the interest exhibited and the healing mercy exercised by Jesus, and looks up to its best Friend for guidance and for help. There is no law so powerful as the law of love, and no obedience so thorough and cheerful as that of gratitude.—T.

John 5:17
The incessancy of Divine ministry.
Healing is work. The sabbath is for rest. Thus the Jews, in their rigid formality, objected against Jesus that, in restoring the infirm and sick man to health and vigour, he had transgressed the Law, because he had wrought the cure upon the sabbath day. The calumnies and persecutions of his enemies were met on the part of Christ by these simple and significant words: "My Father worketh even until now, and I work." There is no pause in the Creator's beneficence, none in the Saviour's ministrations.

I. HERE IS TEACHING UPON THE RELATION OF THE FATHER AND THE SON. The Jews were quick to discern the claim implicitly contained in the language of Jesus. He was "making himself equal with God." This he did, both by speaking thus of his "Father," and by asserting of himself what was true of no mere man, but of God only.

II. HERE IS TEACHING UPON THE UNINTERMITTING CONTINUITY OF THE DIVINE OPERATIONS. Christ gives no countenance to the very common notion that God created the universe, as a mechanic may a machine, leaving it when wound up to do its work, with no energy exercised, no interest shown, no interference taking place on the part of the Creator. God is ever working. In all the laws of nature, in all the movements of society, we are justified in tracing his ever-present and most beneficent hand.

III. HERE IS TEACHING UPON THE PARAMOUNT AUTHORITY OF THE LORD CHRIST. What dignity is there in the assertion of our Master, "I work"! He came to this earth in order to work; his life among men was a life of toil. "I must," said he, "work the works of him that sent me, while it is day." Especially did he work in the vanquishing of human ills, and in the promotion of human purity and well being. His work was not only wise; it was effective. Satan worked; Christ counter worked. Christ worked with Divine efficiency.

IV. HERE IS TEACHING UPON THE RELATION BETWEEN CHRIST AND MEN'S VIEWS AND PRACTICES WITH REFERENCE TO RELIGION. The Jews cavilled and quibbled, made much of trifles, were strict in ceremonial observances. How did the Lord and Saviour act in view of Jewish formalities? "I work!"—such was his reply, his rebuke. They might talk and find fault, they might forget the sufferer and the sinner in their exaltation of the Law. The Lord showed them a more excellent way, when he quietly but assiduously did the work for which he came into the world.

V. HERE IS TEACHING UPON THE NATURE OF THE CHURCH'S MINISTRY. If the Father and the Son concur in working, and if their work is incessant, what must be the vocation of the representatives of Christ, the servants of God? Surely their ministry must needs he one of toil. And if even the sabbath was a suitable occasion for the performance of a miracle of healing and of mercy, can Christians put the Lord's day to a better use than they do when they spend its hours in seeking the salvation of mankind?—T.

John 5:18
Offence with Christ.
It might have been expected that a Saviour so compassionate and so beneficent as, even from an ordinary human point of view, Jesus undoubtedly was, would have met with a warm and grateful reception. Especially, it might have been expected, would his own countrymen, the neighbours and acquaintances of those who were benefited by his kindness, have encompassed him with honour, confidence, and affection. But it was not so; and Jesus was not surprised, for he well knew what human nature is. Again and again in the Gospel narrative do we meet with statements regarding the offence taken at Jesus by the Jews, and the hostility they cherished towards him.

I. THE OFFENCE WAS USUALLY TAKEN WITH SOME WORD SPOKEN BY JESUS WHICH HAD A PECULIAR PRECIOUSNESS, OR WITH SOME DEED THAT DESERVED ESPECIAL HONOUR. Those who in their life and work moved upon familiar lines, who fell in with the prejudices of their country and their times, escaped censure and commanded confidence. But the discourses of Jesus were paradoxical, and the deeds of Jesus were novel and surprising. It was when he said something altogether above the spiritual level of his contemporaries, when he wrought some work worthy of God himself, that the hostility and malice of the Jews was aroused. And if any one will observe upon what grounds the unbelievers of our own time take offence at Christ, he will find that the "scandal," the stone of stumbling, is something deserving of admiration and of reverence.

II. OFFENCE WAS TAKEN WITH JESUS BECAUSE HE WOULD NOT CONDESCEND TO THEM PETTY AND FORMAL NOTIONS OF RELIGION. The sabbath was a divinely instituted ordinance, and one obviously beneficial and beautiful. But the Jews confounded the means with the end, and attached a superstitious sanctity to the seventh day. Jesus was the Lord of the sabbath, and held that the day was hallowed by the performance of a deed of mercy and helpfulness. This was a view alien from the formal and ceremonial habits of the Jewish leaders. The ways of Jesus were too high, too spiritual, for these narrow-minded hypocrites, and accordingly they were offended with him.

III. OFFENCE WAS TAKEN WITH JESUS BECAUSE HIS OPPONENTS COULD NOT RISE TO HIS GLORIOUS BUT JUST REPRESENTATION OF HIS OWN NATURE AND MISSION. The claim which Jesus made to identity of purpose and to closest intimacy of nature with the Divine Father should have awakened in the minds of the Jews, at least, a spirit of inquiry, and have suggested, at least, the hope that in this gracious Being God might be visiting and redeeming his people. This, however, was far from being the case. The higher Christ's claim, the ruder the resentment of his adversaries. It may be questioned whether they really believed in God at all; had they done so, how could they have avoided the conclusion that God was "in Christ"?

IV. THE OFFENCE WITH JESUS LED TO THOSE PURPOSES AND PLOTS WHICH ISSUED IN HIS DEATH. The impression produced upon the Jewish leaders by our Lord's ministry in Jerusalem was one of hostility; and this hostility was deepened by every great act of Divine authority he accomplished, and by every bold and sublime utterance which either explicitly or implicitly rebuked their formality and unspirituality. Thus their "offence" deepened into malice and rage. They "stumbled" at the miracles by which the Lord asserted and explained his claims. Repeated "offence" issued in resolute plots against his life. And Jesus thus came to the cross not because of his faults, for he had none; but because of his righteous claims and his peerless beneficence. His death was a witness against his foes as fully as it was a witness in his own favour.—T.

John 5:19, John 5:20
The Father and the Son.
Most of our Lord's discourses concern man and his spiritual life, are moral and practical. But this passage is, in the true and proper sense of the term, theological, informing us of the relations between the persons of the Godhead, and revealing, so to speak, the inner springs of our Saviour's ministry, by giving us a glimpse into the Divine nature and purposes.

I. THE FATHER IS EVER CARRYING ON BENEFICENT OPERATIONS IN HUMAN SOCIETY. The whole discussion originated in the cure of the infirm man at Bethesda; this being wrought on the sabbath occasioned the murmurings of the Jews, and elicited the defence of Jesus. Now, an ordinary physician, had he effected such a cure, would have been rightly satisfied to fall back upon the fact that the man's sufferings were relieved, and that human strength and comfort are an abundant justification for any measures not morally wrong. But the Divine Physician fell back upon the working of God in the world and among men. What he says does not remove all mystery, for he tells us nothing to explain the existence of sin and of suffering. But he does give us to understand that God is ever working among men in the very way in which he—Jesus himself—had been working, when he had healed the infirmities of the sick.

II. THE FATHER, LOVING THE SON, SHOWS HIM WHAT THINGS HE IS EVER DOING. This language is, of course, accommodated to our powers of comprehension. However the world, or the Jews in particular, might hate Christ, he was the beloved of the Divine Father, and as such was admitted to the Father's intimate and affectionate confidence. What a qualification for him who came to this earth as Prophet, Priest, and King of humanity! How wise a provision was thus made for our salvation! A perfect sympathy exists between the Personal Power of beneficence in the universe and the Teacher, Saviour, Lord of man.

III. THE SON, SEEING THE FATHER'S WORKS, DOES THE SAME IN HIS EARTHLY MINISTRY AND IN THE EXERCISE OF HIS MEDIATORIAL SOVEREIGNTY. Here was the all-sufficient vindication of our Lord's miracles themselves, and also of their manner and circumstances. The Father is ever working for man's welfare, on the sabbath as on other days. Every day of the week his sun shines, his air passes gently over the earth, his streams flow, his flowers bloom, his birds sing, his creatures rejoice in his bounty and kindness. He is all day long and every day promoting not only the bodily, but the intellectual and spiritual welfare of his dependent children. And what the Father does, that the Son does, moving amongst men, seen or unseen, a Presence of grace and comfort, of inspiration and of peace. Thus he ever works his Father's works, and forwards the cause which is dear to the Father's heart. Where we see the triumphs of the Gospel in individual hearts, in human society, let us recognize the tokens of the Saviour's holy and benevolent ministry, and be assured that this is the work of God himself.

IV. THE PAST OPERATIONS OF DIVINE MERCY ARE A PLEDGE OF GREATER AND MORE MARVELLOUS WORKS IN THE FUTURE. Our Lord, unlike a human teacher or leader, always represented what he did as only the promise of greater and better things to come. This assurance of his foreknowledge was verified in the marvels of Pentecost, and in the fruits which have been yielded throughout the long centuries of the spiritual dispensation.—T.

John 5:22-27
The human Judge upon the Divine throne.
Many are the offices which it is appointed for the Son of man to hold. Yet they are all consistent one with another, and only a complete view of them can present Christ as he really is, and can elicit towards him all those sentiments which are justly due to him. If he is the Saviour of sinners and the Friend of his people, he is also the Lord of the earth and the Judge of all mankind.

I. THE QUALIFICATIONS OF CHRIST AS JUDGE. As represented by himself, these are two.

1. His Divine ability of knowledge, of authority, of justice, in virtue of his nature as Son of God. This is asserted in the claim he makes in John 5:22 of equality with the Father, and of a consequent right to the same honour which is accorded to the Father.

2. His participation in our human nature implied in the designation "Son of man" in John 5:27. This true humanity of our Lord ensures that all judgment shall be conducted not only with Divine knowledge and equity, but with human sympathy and consideration.

II. THE PERSONS OVER WHOM CHRIST EXERCISES HIS JUDICIAL FUNCTIONS. All mankind must stand at his bar; God hath committed all judgment unto him, and a day is appointed in which God will judge all men by the Man Christ Jesus. Friends and subjects, enemies and rebels, alike must receive sentence from his lips.

III. THE PRINCIPLES WHICH DIRECT CHRIST'S JUDGMENT. Of these two may be mentioned.

1. The thoughts and intents of the heart are considered as well as outward actions.

2. With respect to those who have been privileged to hear the gospel, the all-important question is—Did they receive or reject the Divine Mediator, the offer of Divine mercy?

IV. THE INSTINCT PERIODS OF CHRIST'S JUDGMENT.

1. There is judgment here and now, as seems implied in John 5:22. Christ is ever passing judgment upon men, criticizing their character and their action, discriminating between the evil and the good, making allowance for human infirmities on the one hand, and for human endeavours on the other. It is well for us that Christ judges his people now; that when necessary he has a controversy with them; that he has words of reproach for the unfaithful, and words of encouragement for the depressed; that he chastens his people in kindness and with purposes of love. It is for them to submit themselves to their Lord, to bow before his chastising hand, to profit by his correction.

2. There is judgment hereafter. Life has to be considered, not only in detail, but as a whole. When it is finished, then is the time for it to be duly estimated and justly recompensed. Now, our Lord himself assures us that retribution in the life to come is his peculiar work. The anticipation of this process should quicken our spiritual diligence and solicitude. The sinner may well repent and seek acceptance, so that he may recognize his Saviour upon the judgment seat; and the Christian may well prepare to render in his account "with joy and not with grief."—T.

John 5:25
The voice that reaches the dead.
The dispute between Jesus and the unwilling and unbelieving Jews was a dispute as to our Lord's authority, dignity, and power. The attitude of his enemies constrained the Lord to adopt language the boldest and most uncompromising with regard to himself and his offices. Thus it was that he was led in the course of this discussion to advance his claim of authority over such even as were spiritually dead.

I. THE STATE OF SPIRITUAL DEATH. I. Its cause is sin, wicked departure from the God of life.

2. Its tokens are—insensibility to spiritual realities, incapacity for spiritual exertion, and unfitness for spiritual society.

3. Its effects are apparent both here in this world, and hereafter in the future state of retribution.

II. THE SUMMONS OF THE SON OF GOD.

1. It is the summons of One who has life in himself; as is apparent from his power, several times exercised in the course of his ministry, to raise the dead, and even more strikingly from his own glorious resurrection.

2. It is conveyed in a voice in itself authoritative and Divine; and yet a voice of invitation and of promise.

III. THE RESPONSE OF HEARING AND REVERENT ATTENTION AND OBEDIENCE.

1. This is by no means universal, being rendered only by those who are awakened by the influences of the Holy Spirit to some susceptibility to the spiritually authoritative tones and language of the Son of God.

2. It is the hearing of the soul which our Lord requires as the condition of life. The Old Testament admonition and promise are appropriate in this connection: "Hear, and your soul shall live." The frequent invitation, or rather summons, addressed to the people by the Saviour should be borne in mind: "He that hath ears to hear, let him hear." Many listened to his discourses who never really heard him; and it is so now with His gospel.

IV. THE GIFT OF LIFE.

1. This life which is conferred by the Son of God is spiritual. In a subsequent part of the discourse, Jesus claims to be endowed with authority to raise the dead to the life of the future state; but here the life which is promised is of the spirit. "That which is born of the Spirit is spirit." The spiritual character of this life appears from the references to that with which it is in contrast: "You hath he quickened, who were dead through trespasses and sins."

2. It is dependent life, derived from the source of spiritual vitality. Of himself the Lord Jesus says, in the following verse, that he possessed life, as his own, "in himself," by the appointment of the Father. But Christians derive their new life from him, who came "that they might have life, and might have it more abundantly."

3. It is immortal life, in this being distinguished from that of the body. In the preceding verse Christ describes it as "eternal," by which we may understand that it consists in participation in the Divine nature and in the Divine immortality. Thus the new life in Christ is independent of that of the body, whose dissolution indeed is the occasion of its higher development and true perfection.—T.

John 5:39
The Scriptures and the Christ.
Jesus is expostulating with the Jews, who refuse to admit his claims, to accept his salvation. The course of his argument and censure is somewhat thus: "You revere and examine the canonical Scriptures. You profess to think of them so highly that you regard them as the source of eternal life for men. Yet you will not yield faith and allegiance to me. What inconsistency is here! The true value of the Scriptures lies just in this, that they bear witness to me, that they are intended to lead you and all who read them to me. The fact is, that you rest in the Scriptures, instead of being led by the Scriptures to me, who am Life Eternal. Thus the Word fails to fulfil in your case its intended purpose."

I. THE SCRIPTURES WITNESS TO JESUS AS THE CHRIST.

1. This is so with the Old Testament, which was in our Lord's mind when he used this language. In the Old Testament there are recorded some explicit and direct predictions which are fulfilled in Jesus; whilst the symbols, sacrifices, and services of the old economy in many instances point to him who should come. No Christian can read certain of the psalms, or certain passages from the writings of Isaiah and of Daniel, without tracing prophetic outlines of the sufferings and of the reign of the Messiah.

2. It is obvious that this is still more strikingly the case with the New Testament, to which, of course, our Lord could not be referring here, but which we are bound to search, and in which we are sure to find abundant witness to Jesus as the Christ of God and the Saviour of men. The Gospels and Epistles are full of Christ; they relate facts, they offer doctrinal explanations, they draw practical inferences, all of which have a bearing upon human salvation.

II. THE SCRIPTURES ARE THUS THE MEANS OF ETERNAL LIFE TO MANKIND. By "eternal life," the most comprehensive of all phrases employed to denote spiritual enrichinent and blessing, we are to understand the life of the soul, the life which is Divine. Now, this is a boon which the knowledge of the mere letter of Scripture can never impart. It must be communicated by the quickening Spirit of God, and is conveyed through that Mediator, who is in himself the life of God, and who becomes, by his humiliation, obedience, and sacrifice, the life of man. tie himself professed and promised to bestow this boon: "Come unto me, that ye may have life;" "This is life eternal, to know thee the only true God, and Jesus Christ, whom thou hast sent." If we know Christ in and through the Scriptures, we may be justly said to owe to them the incomparable gift of life eternal.

III. THE SCRIPTURES SHOULD THEREFORE BE STUDIED AND SEARCHED BY EVERY ONE DESIROUS OF SPIRITUAL BLESSING.

1. In what spirit? With a reverent sense of their Divine origin and authority, and with a high conviction of their priceless value.

2. With what intent and view? Not for curiosity's sake, nor for secular ends, but for spiritual improvement.

3. In what manner? Systematically, and not in a desultory fashion; with all accessible human aids, and with prayer for Divine enlightenment and assistance.—T.

HOMILIES BY B. THOMAS
John 5:1-9
The Help of the helpless.
Here we have—

I. JESUS ATTRACTED BY MISERY. Why was Jesus found at Bethesda? Because there were such misery and need. He was ever found where he was most wanted, and where he might do most good. He was not found in places of luxury, but in the haunts of misery.

1. The misery was great. There was presented to the eye of Jesus there such pain, degradation, poverty, and misery, physical, mental, and moral, as could scarcely be described, and all presented to him together in one scene.

2. The misery was various. It was not confined to one disease, but embraced many classes—"the impotent, the halt," etc. The diseases were various in their kind and history, but all baneful branches from the common stem of physical and moral disorder.

3. The misery was distributed among a great number. There was a multitude. The porches were full, and doubtless many could not be admitted for want of room. Physical suffering is the heritage of the human family, and the special heritage of some. It is a mercy that suffering is distributed. We only know of One who could and did bear all in himself "the Man of sorrows," etc.

4. All were waiting and struggling for the same blessing, viz. restoration to health. With what anxiety they would watch the moving of the waters, and what efforts they made to have the first bath! To this place Jesus was attracted. Being the incarnation of mercy, he was attracted by misery. The whole scene was such as would naturally excite his compassion, and stood forth as a picture to him of a more terrible and universal malady, that of sin, which he came to take away.

II. JESUS SPECIALLY ATTRACTED BY THE MOST MISERABLE. They were all miserable enough, but there was a certain man standing alone in misery and helplessness.

1. He was impotent, perhaps paralytic, thoroughly helpless, and unable to plunge into the healing pool, and had no one to help him in.

2. He had been a long time in this condition. Thirty-eight years. The best part of his life was spent in pain and misery. He had only just sufficient life left to feel his pain and woe.

3. He was almost in the grip of utter despair. Impotent in mind and will as well as in body. He had been there for years, and doubtless was the sport of the more fortunate, and the prey of despair. Still he mechanically crawled there day after day, with an occasional glimmer of hope that some good chance would turn up. And it turned up at last. Jesus, the Son of God, was there, and this poor man became the chief object of his pity. He doubtless pitied the multitude, but the most miserable riveted his compassion. The most helpless and miserable became the most fortunate.

III. JESUS HELPING THE MOST MISERABLE. We have here:

1. A wonderful question. "Wilt thou," etc.? We see:

2. A wonderful command. "Rise," etc. In this command we distinctly hear:

3. A wonderful effect. "Immediately the man was made whole." Consequent upon the command an effort was made; strength came with the effort. The effect was instantaneous; the miracle was complete and thorough. The man rose and walked away; a wonder to ethers, not less to himself, and an unmistakable monument of Divine power as well as Divine mercy.

CONCLUSIONS.

1. Jesus selected his own object. The most helpless and miserable. This was a most gracious act to the man himself. And this most helpless and furthest from the reach of human aid, answered well the purposes of Jesus in revealing himself as the Son of God. Among the suffering throng there was not one who answered this purpose so well. The greatest misery attracts most of the relieving compassion of Jesus, and when relieved will redound most to his glory.

2. Jesus often helps in a manner and degree which we should not expect. This poor cripple never expected more than to he helped to the pool; but Christ made him whole by his mere word and will. "He is able to do exceeding abundantly," etc.

3. What Christ did physically to this man, he is ready and willing to do spiritually to the human race. The human family by sin are spiritually impotent and helpless. Christ, in the gospel of his love and power, asks the question to each, "Wilt thou," etc.? If they are willing, he is willing and able.

4. There is much suffering in the world, but there is mercy here as well. The world is a Bethesda, the house of mercy; Jesus has made it so. Every healing spring in nature, as well as the river of life, is from him.—B.T.

John 5:14
Suffering alleviated by the removal of sin.
Notice—

I. THAT IT WAS THE GREAT AIM OF JESUS TO ALLEVIATE THE SUFFERINGS OF THE HUMAN FAMILY, AND MAKE THEM WHOLE. We see:

1. That the human family are subject to great sufferings. This is too patent to require proof. It is the universal experience of all. These are various and great.

2. It was the great object of Christ to alleviate and remove these. To this he devoted his life and energy. He did this by sympathizing and guiding words, by merciful deeds, and by his vicarious death. In all his life and death, "surely he bore our griefs, and carried our sorrows."

II. TO ATTAIN THIS AIM IT IS ABSOLUTELY NECESSARY THAT SIN SHOULD BE DONE AWAY WITH. "Sin no more."

1. Sin is the direct or indirect cause of all sufferings. All the sufferings of the human family, whether physical, mental, or moral, are traceable to sin. "The wages of sin is death" in all the departments of human being. The sufferings of this poor cripple were the direct consequence of his sin. Physical and spiritual nature invariably punishes the violation of its laws with suffering.

2. The cause must be removed in order to remove the effects. You must dry the fountain before you can dry the stream. As long as there is a fountain there must be a stream. As long as there is sin there must be suffering. Effects must follow causes.

3. The removal of the cause must be followed with the removal of the effect. Dry the fountain, there will be no stream. "Sin no more," there will be no suffering. We have a practical illustration of this in this world. In the degree sin is lessened suffering is lessened, and even with regard to the extent of suffering for which we are not directly responsible the pain is not unnatural. We have a revealed illustration of this from the other world. In heaven there is no sin, and there is no suffering. In hell there is unmixed sin, and there is unmixed suffering. Suffering must end with sin, not before; but then it will.

III. TO DO AWAY WITH SIN REQUIRES DIVINE AND HUMAN COOPERATION. "Sin no more." This is the Divine voice appealing to man for his consent and cooperation against sin.

1. This appeal presupposes two things at least.
2. This Divine appeal is made to man's moral nature.
3. This Divine appeal is made through the most powerful motives.
(a) Experience of its evil consequences in the past. "Lest a worse thing come unto thee"—implying that its consequences in the past were bad. The sin of this man had cost him thirty-eight years of untold suffering and misery; only a taint shadow of its spiritual consequences. Every hell is against sin, and sin really is against itself. Man should learn from his failures, and grow wiser by experience.

(b) Its certain worse consequences in the future. "Lest a worse thing," etc.

( α) However bad has been the experience of sin, its worst has not been yet felt; there is something worse in store.

( β) A repetition of sin tends to its final issue.

Every repetition fixes it deeper in the character, and makes it more difficult of cure. It is in the very nature of sin to go from bad to worse, and the next step in it may lead to the worst of all—to utter inability to resist, and the consequent impossibility of relief. This should be a strong motive against sin, and a mighty influence to incline the will against it.

(a) Deliverance from the painful consequences of sin is not a sufficient guarantee against falling into it again. The danger may be greater. It will be a point at which the man will be specially attacked; and if it becomes strong, it must become so by special watchfulness and prayer.

(b) Deliverance from the painful consequences of sin should be a strong motive not to commit it again. "Behold, thou," etc. This should awake

( α) a sense of special duty—not to sin.

( β) A sense of special obligations to the Deliverer.

( γ) A sense of special gratitude to him for the deliverance. And this can never be manifested while sin is wilfully committed, for it is as detestable to God as it is ruinous to man.

(c) All the special and general goodness of God in providence and grace is in order to keep us from sin. With Divine eloquence it tells each man, "Sin no more." This is the case especially with regard to our personal deliverances. And if these will not keep us from sin, what will?

LESSONS.

1. Christ cured bodies in order to cure souls. His physical cures were introductory to the spiritual. He performed the miracle of Bethesda in order to teach the lesson of the temple: "Sin no more."

2. No cure is complete unless the soul is cured of the disease of sin. Jesus sought the man in order to finish his work. At Bethesda it was incomplete. How many are satisfied with the introduction! But Divine goodness is wasted unless it is carried out to its natural issues, the restoration of the soul.

3. To keep away from sin is better than to be delivered from it. Prevention is easier and safer than cure. Prevention is ever possible, cure is not. It is possible to be in the palsy of sin where there is no Divine Physician.

4. Jesus helps man in order that man should help himself. He helped this man and did for him what he himself could not do. He made him whole. He was then in a position and under an obligation to do something for himself. "Sin no more."

5. In order to keep away from sin, we should ever remember its terrible consequences and our gracious deliverances. We should be reminded of these, for we are very forgetful. There was a danger that this man should forget this between Bethesda and the temple; therefore the first thing Christ did was to remind him, "Thou hast been made," etc.—B.T.

John 5:24
Eternal life.
Notice—

I. ITS NATURE AND IMPORT.

1. It is the spiritual life of the soul. It is called "eternal life," not merely as distinguished from temporal and fading, but also from material and carnal. The soul by sin has lost its spiritual life, its primitive purity, harmony and happiness arising from the peace and friendship of God. The soul left God like an erratic star from its central sun, and is truly described as being dead—dead to God and its highest interest. This life is the life of God within. His Law written in the heart, and his image restored in the soul. A life having its roots in God, its vitality from him, germinating and budding in the genial soil of his peace and friendship, growing and blooming in the sunshine of his love, and under the reviving dew of his presence and influence. This is the highest life of which the soul is capable. It is its true life—real, and not a mere form.

2. This life is in and through Christ. Having lost our spiritual life by sin, it is evident that we must have it from a Divine source, and through a Divine medium, and under a new and Divine arrangement. Christ is this Source and Medium. He is the Way, the Truth, and the Life. "I am come that they might have life," etc. As we derive our natural life from Adam, we derive our spiritual life from Christ, the second Adam.

3. This life is a blessing to be attainted. It comes not with us into the world. We have many things in consequence of birth. We are here with all the privileges of manhood; but not with eternal life. This we must attain, and to attain it is the chief end of life. If we had eternal life simply as men, we would not be urged to get it, seek it, and make every effort to lay hold of it.

4. It is to be had on certain conditions. These conditions are as set forth here—knowledge of and faith in the Divine Father and the Son: "He that heareth my word," etc. Every life from the lowest to the highest has its conditions, and these must be complied with ere that life can be enjoyed. Eternal life has its conditions. To know and believe the Author, the Source, and the Giver of this life is essential to its enjoyment. This natural, reasonable, and gracious as the conditions are suitable, easy, and within the reach of all.

5. It is to be had on these condition, s now. As soon as its conditions are complied with, eternal life is begun in the soul. "Hath eternal life." Some speak of it as if it were entirely future, whereas it must be had in the present or never. This world is the only birthplace, and the season of salvation is the only birthday of eternal life. All those who enjoy it in heaven found it on earth.

6. It can only be fully enjoyed in the future. Being eternal, it must have eternity to develop itself fully. What is eternal in duration cannot reach maturity in time; what is spiritual in nature cannot be fully enjoyed under material conditions. All terrestrial life reaches a climax under terrestrial laws and circumstances; but spiritual life requires spiritual conditions, and naturally demands eternity in its full length to expand and develop its beauty, fruition, and happiness.

7. It is a life without end. "Eternal life." Every life here has an end, but one—spiritual life—Christ-life in the soul. This is eternal, and worthy of being so. The life of the body has an end: and when we consider its vanity, emptiness, privations, and sufferings, we are glad that it has. There is nothing in it, as a whole, to make endlessness desirable. There is no life, but that of God in the soul, worthy of being qualified by the word "eternal;" this has all the elements to make it worthy of eternal continuance. Eternity in the possession of this life will make up the sum of all the happiness man is capable of.

II. ITS BLESSED RESULTS.

1. There is a wonderful immunity. "Shall not come into judgment." Much of the blessings of redemption consist, not in what we shall enjoy, but in what we shall evade; and this will be a great evasion. "Shall not come," etc. And why? Because it is passed. Eternal life and judgment are opposed to each other, and are respectively the results of faith and no faith in Christ. Judgment is in the region of death, but the believer has come out of that. There can be no real judgment for the possessor of life. "Who can lay anything to the charge of God's elect?" in this case the final examination is in the preliminary. Pass this, and you pass all.

2. There is a wonderful transition. "From death unto life."

(a) By the believer's experience and consciousness; He does not feel the same man. And he is right; for he is a new man. "I live, but not I," etc. His experience is quite different. "Who was before a blasphemer," etc.

(b) There are the ordinary proofs of life. It is not very difficult to distinguish between a dead and a living body, and not much more difficult is it to distinguish between a dead and a living soul. Mark the difference in the man—in his habits, his temper, his character, his language; they are unmistakable evidence of the transition.

(c) The emphatic testimony of Christ. "Verily, verily," etc.

(a) The happiness of the greatest deliverance.
(b) The happiness of the highest promotion.

(c) The happiness of perfect safety.

(d) The happiness of an ever-increasing enjoyment—the enjoyment of a holy, spiritual, and ever-young and growing life.

(e) The happiness of a never-ending gratitude.—B.T.

John 5:28, John 5:29
The two resurrections.
1. The effect of Christ's preceding discourse on his hearers was wonder. "They marvelled."

2. The teachings and deeds of Christ were well calculated to produce this emotion in all.
3. Each manifestation of his power and glory was only introductory to something greater still. "Marvel not at this," etc. The two resurrections—the resurrection of life and that of judgment. Notice—

I. THEIR SIMILARITY.

1. In the physical condition supposed. The subjects of both are dead, and described as being in their graves. The good die as well as the bad. They lie down and sleep together; their graves are often in close proximity to each other, and their dust is mingled together. They are under the same physical condition, that of mortality and complete dissolution.

2. Both are similar in their wonderful effects. Both are resurrections. There wilt be a quickening into life, into full conscious existence. There will be a reunion of body and soul after a long separation; the physical effects will be similar in both. The good and the bad shall hear, and come forth.

3. Both are the result of the same Divine power.
4. The subjects of both resurrections shall come forth in their own and true character. As good or evil. Neither the sleep of death nor the Divine process of the resurrection can produce any change in character. Whatever a man soweth that shall he reap. The resurrection will not change this law, but help to carry it out. Character will cling to us forever.

5. The subjects of both shall come forth in their true character—according to the character of their deeds. "They that have done good, and they that have done evil." Character in both cases is formed by actions; so that the resurrection will be the same in its process to both classes. It will be fair to both—a faithful reproduction, not merely of the physical and mental, but also of the moral and spiritual self. Identity will be preserved intact. No one will have any reason to complain.

6. Both are similar in their certainty. The resurrection of the good and bad is equally certain. "All that are in the graves shall hear," etc. There is an absolute necessity for both, and there is an adequate power. Divine physical power is irresistible; Divine moral power is not so. What is absolutely necessary must come to pass. The good must be raised for the purposes of grace, the bad for the purposes of justice.

II. IS THEIR DISSIMILARITY.

1. Dissimilar in the character of their subjects. The subjects of one are those who have done good, the subjects of the other are those who have done evil. And between good and evil there is an essential and an eternal difference—a difference which neither eternity nor omnipotence can efface. Good will be good and evil will be evil at the last day, and the difference will be more strikingly seen.

2. Dissimilar in their results.
LESSONS.

1. We have passed through many important crises, but the most important and marvellous one is yet in store. "The hour is coming," etc. A most important and wonderful hour! Time and eternity in an hour! We should live continually in that hour.

2. The inseparable connection between the present and the future. Our future is in our present, and our present will be reproduced in the future.

3. The importance of well doing in the present. Let us hear the voice of the Son of man, now that we may welcome the voice of the Son of God in that hour. The physical process of the resurrection is entirely future, with which we shall have nothing to do. The spiritual process is going on now, and by Divine help we can shape our own resurrection and determine whether it is to be one of life or of judgment.—B.T.

John 5:39, John 5:40
A commendable search and a sad failure.
We have here—

I. A COMMENDABLE SEARCH. Commendable because:

1. It is a search for the proper object. "Eternal life."

2. It is a search for the proper object in the proper field. "The Scriptures."

3. The chief object is sought in a praiseworthy manner. "Ye search," etc. The Scriptures, as the revelation of God's will, are worthy of the most diligent search. No search can be too minute and no effort can be too thorough. Eternal life is a pearl to be found by search. These people searched the Scriptures, and in the time and efforts they bestowed on this, they were patterns to the present age.

II. A SAD FAILURE.

1. They failed to recognize Christ as the great Theme of the Scriptures.
2. They failed to learn the testimony of Scripture to Christ as the Life of the world.
The very Scriptures which they searched emphatically and unitedly bear witness to Christ as the Life of the world, and as the Author and Giver of spiritual life in the soul. This witness they failed to recognize, this testimony they failed to understand.

3. They failed to come to Christ to have life. Our Lord suggests the reasons for this.

4. This failure is very sad. Because:

LESSONS.

1. The chief good may be very near and yet missed. This was the case with regard to the majority of Christ's hearers, and this is the case still. It is so near, but how often missed!

2. Much commendable search of Scripture may be made in vain. Many students of the Bible are scripturally rich but spiritually poor. "Ever learning," etc.

3. It is not enough to search the Scriptures, but we must search them with the proper end in view—with open eyes and open hearts. We should not stop with the letter, but dive down to the spirit and drink of the living water, accept the Life—the Christ of the Bible.

4. How little is enough to keep us from the chief good! A want of will is sufficient. Look at the rich young man; only one thing was lacking. And look at these Jews; it was only the "will not" that stood between them and eternal life.

5. In Christ alone eternal life is to be found.
6. We must come to him, for it, or be without it.
7. The importance of the subject and the Divine aids should ever decide the will in favour of Christ. To know the Scriptures and not know the Christ of the Scriptures is very sad.—B.T.

HOMILIES BY D. YOUNG
John 5:6
A remarkable question of Jesus.
A remarkable question, truly! and if we did not know who asked it, it would be reckoned a thoughtless and somewhat silly question. But Jesus, we know, must have had weighty reasons for asking it. It looks plausible to assume that a man who had been thirty and eight years ill must assuredly have wanted to be cured; but, after all, the assumption is badly founded. It was certainly better to make the man whole than to leave him impotent, but it does not at all follow that the man would feel it to be better amid the experiences of his new state. Thirty and eight years would fasten a man down to the habits of a dependent invalid, and the perfect recovery of physical strength by no means guaranteed that he would be fit in all other respects to use the strength he had gained. Those who had willingly helped him in the days of his incapacity would now say, "Get you gone and seek work; earn your bread as others do, by the labour of your hands." Who can doubt that the man soon had cause to reflect over the question of Jesus, and admit that it was a question full of meaning? The question, then, we see, was just the question to put to this man; and more than that, it is a question which all need to answer.

I. IT REMINDS US OF THE UNIVERSAL SPIRITUAL MALADY. Jesus is the great Physician, and comes to benefit the sick. When he talks so much of himself as the Giver of new life, what does this mean but that the old life is not sufficient? When men are ill in body they know that they are ill, and are quick to seek for remedies. But men take a deal of persuading and humbling and emptying of self before they can see the need of healing from Christ.

II. IT REMINDS US HOW WE MUST TAKE THE TRUE WAY TO SPIRITUAL HEALING. Notice the answer the impotent man gives to Jesus. He proceeds to explain that he is doing his best according to his light and opportunity. The only thing he knows of is to wait at Bethesda till his chance comes, and it is plain it never will come. And so to us, taking all sorts of traditional ways to ease the troubles of the breast, Jesus comes, and in the midst of all our failures says there is real healing if only we take the right way.

III. IT REMINDS US OF THE REQUIREMENTS OF THE NEW AND BETTER STATE. From this poor man in his helplessness little was expected. When he was healed he would have to enter on a life of struggle, duty, and self-reliance. When Christ lays down before us of the riches of his grace, a great deal more is thereby expected from us.—Y.

John 5:14
The Healer's warning.
I. HE WHO WARNS HAS THE RIGHT TO SPEAK. It is not a mere stranger who comes up. He who speaks has rendered the greatest services to the man he addresses, and his warning for the future is based on his service in the past. So to speak, the healing would have been incomplete but for the giving of the warning. There are diseases the origin of which is not traceable; there are other diseases distinctly traceable to the evil doing of those who suffer from them. This man might surely have said, even as did the Samaritan woman, "Here is One who told me all that ever I did." Many would speak to the healed man, and their utterances would only move him to say that they knew not what they were talking about. "Sin no more," says Jesus. That seemed to point back to. some act or course of evil doing far away in the past, forgotten by most who had ever known it, and to many not known at all. But he who had the power to heal had also the power to know. If in after years this man neglected the warning and fell into suffering, all the bitterer would that suffering be in recollecting that he was so clearly forewarned against it.

II. JESUS WOULD HAVE HEALTH RESTORED, WHATEVER THE CAUSE OF ITS LOSS MIGHT BE. Jesus did not come first of all to the impotent man, reminding him that all these long years of infirmity were the consequence of his own evil doing. The man knew that well enough, and in all likelihood lamented bitterly over his folly. All sufferers demand sympathy; sufferers through their sin most of all. Jesus did not bean lecturing the impotent man as he lay by the pool. He healed him first, and then spoke plainly, even severely, to him after.

III. WHAT JESUS GIVES MAN MUST GUARD. While this poor man lay helpless, many temptations passed him by. Now that he was well again, temptations would crowd in upon him. The tempter says, "You are getting old; the years are few: make up for what you lost all the time you were so helpless." Jesus could easily make fresh physical energy pour into every organ and member of this disabled man. But when it; was a question of making him spiritually strong, then he had to be appealed to in a very warning way. What a dreadful possibility Jesus presents to the man! "A worse thing may happen to thee." What can be worse than a life of physical suffering? And yet there are degrees even in that. More sin might mean even worse bodily suffering, though it is almost certain Jesus meant the ruin of the whole nature.

IV. THE RESPONSIBILITIES OF HEALTH. Those in full vigour of body and mind must not be astonished when they are spoken to plainly. If they are not careful, their very strength and capability work out all the more evil. When we mourn over promising lives made useless by bodily infirmity, we must remember another aspect of bodily infirmity, namely, that people who might have done great mischief have thereby been made harmless.—Y.

John 5:36
The witness bearing works of Jesus.
I. THOSE TO WHOM THE TESTIMONY WAS OFFERED. Jesus had done two things which exceedingly shocked and horrified the Jews of Jerusalem. On the sabbath day he had healed an impotent man, and told him to take up his bed and walk. He had also said that God was his Father, making himself equal with God. The words, the deeds, and the appearance of Jesus seemed contradictory to those who would not wait to look under the surface, but judged everything by their own traditions and prejudices. And when Jesus was confronted by all this prejudice and narrow-mindedness, all he could do was to go on with his work and his witness bearing. Not for himself he needed to fear anything, but he did fear for those who were blind to his claims. The hearts of men had got so hardened and their minds so twisted, that the true was reckoned to be the false, and the right to be the wrong. It did no harm to Jesus that he should be called sabbath breaker and blasphemer, but; it did great harm to those falsely calling him so. Hence he tries, quietly and patiently, to get them to examine into the evidence for his claims. Jesus never wanted people to take his bare word. He knew that false Christs would go out into the world, and therefore he would furnish ample and comforting evidence that he was the true Christ. Somehow or other, there were immense difficulties in the way of people receiving Jesus as the Christ of God. But they were not difficulties that Jesus made. Jesus is on our side against the difficulties. The works of Jesus, going on from day to day, gradually mounted up to a body of testimony, on which the faith of a sincere heart could build as on a foundation of rock.

II. THE WITNESS BEARING WORKS. John was a witness, but Jesus had greater witness than that of John. Jesus did not speak in any way depreciatory of John. The best of men may not be the best of witnesses. John told people where to look. He fixed their attention on Jesus, and they were then to watch what Jesus would do. From our own observation of Jesus we know far more than ever John could have told. us. The deeds of Jesus speak with unsurpassed power and tenderness to those who are disposed to listen. There they lie in their simple beauty and depth of suggestion, waiting till we look at them and search into them and put them together, investigating to their very depths, so that whatever witness bearing power is in them may be brought out to the full. What men say about Jesus is all very well in its way, but what we can see Jesus himself doing is far better. He means that we should, as it were, see him with our own eyes.

III. OUR RESPONSIBILITY BEFORE THIS WITNESS BEARING. We may neglect to examine into these witnesses, but that does not prove them unworthy of our closest study. Jesus knows his own. What you are disinclined to look at just now, you may be eager to search into by and by. Thousands pooh pooh the reality and possibility of the works of Jesus, measuring the possible and the impossible by their little experience. Supposing what happened to Martha and Mary happened to them, and one of their dearest was raised from the dead, where would their incredulity be then? Those Jews who so savagely charged Jesus with breaking the sabbath must surely have been men whose own persons and dearest friends had been untouched by suffering. We are responsible, too, for examining into all the works of Jesus—works in the spiritual sphere as much as in the natural; works like the conversion of Saul of Tarsus as much as the resurrection of Lazarus. It is indeed a great responsibility to be face to face with the testimonies from more than eighteen centuries of Pentecostal power.—Y.

John 5:44
A special hindrance to faith.
Jesus deals with the numerous obstacles to faith one by one, as they rise up. And observe, too, that Jesus is here dealing, not only with unbelievers, but with mortal enemies. Some looked on Jesus and listened to him, and then went away, as little touched by hate as by love; others were so filled with falsehood and pride, and zeal of God not according to knowledge, that almost every word of Jesus caused a fresh and violent irritation. Such could do nothing but oppose Jesus, and make their unbelief hideously manifest in their works. And Jesus knows the reason for all this violence in unbelief. These opponents of his have wrong views as to the true glory of human nature. Jesus could never have a glory that would please them.

I. MAN'S TOUCHING CONSCIOUSNESS THAT HE COMES SHORT OF HIS GLORY. For it is glory rather than honour that Jesus is here speaking about. The word is δόξα, not τιμη. Glory is the manifestation, the full bringing out of what is inside. Honour is the value, the price, so to speak, which others put upon us. These enemies of Jesus, according to the judgment he expresses upon them, were men seeking a glory which would not come by any natural development. If it came, it had to come by their wishing and seeking. The glory of the lily in its clothing comes by the mystery of its creation; the glory of Solomon comes by what he gathers to himself. Jesus looked upon men, every one of whom was conscious he had done something, had achieved for himself a position of sanctity and success which made it right for others to honour him.

II. MAN LETTING HIS GLORY BE DETERMINED BY FRAIL HUMAN JUDGMENT. When ambition gets into our hearts, we crave for those eminences and splendours which the world, in its fondness for the outward and visible, will readily recognize. Jesus could not be recognized for what he was, because he could not be measured by the standard to which his enemies habitually appealed. It was not that he came short of the standard; he could not be measured by it at all. It was as if a man who had nothing but liquid measures should be asked to determine the length of a piece of cloth. These enemies of Jesus could not even understand him. He set at nought the glories, the aims, and the sanctities they held dearest. They let glory be determined by human traditions and the self-seeking notions of the natural heart.

III. HOW SEEKERS OF GLORY CAN COME TO A REAL FAITH IN JESUS. They must see how in Jesus there is the real, abiding, everlasting glory of humanity. In Jesus there was the glory that cometh from God—the glory of a pure heart, a gentle spirit, a perfect integrity; the glory of a life that best shows forth the glory of God. This was the glory of Jesus, that he glorified the Father. In the Son, those who had eyes to discern could see all of the eternal glory that was within the reach of human perceptions. As long as these enemies of Jesus remained in the same mind and clung to their cherished standards, so long Jesus would be impossible to their faith. Our attitude to Jesus infallibly determines our real worth. We are unconsciously judging ourselves in judging him.—Y.

