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PREFACE
is now a little more than a quarter of a century since I completed
the first edition of this Commentary. It was not published till 1955
because it had been written for a series and was rejected by the
publisher; it was too long and detailed. It is no small part of my debt
to SPCK, and in particular to the late Dr F. N. Davey, that the unwanted commentary, which I refused to shorten, on the ground that it
was at that time impossible to write a commentary on the Fourth
Gospel that was both short and worth reading, came after some inevitable delay to the birth. I can see it now as a juvenile work, and if
today I were to set about a commentary on John it would be a different
book. But life is short, and I have had to be content to revise the old
one, much of which remains, though scarcely a page remains untouched
and parts have been pretty radically rewritten. There is also a good
deal of new material.
The last twenty five years have witnessed a fast-flowing stream of
commentaries, monographs, and articles on the Fourth Gospel; many
of them are of the highest quality. I have read by no means all; even if
in the period my attention had not been directed rather to Paul than to
John I should not have been able to do so. I have made it clear to the
publishers that I did not understand the production of a new edition of
my Commentary to involve a full bibliographical guide to theJohannine
literature of the period since the first was issued. I am not competent to
produce such a guide, and those who seek one should look elsewhereto E. Malatesta's Bibliography, to surveys by E. Haenchen and E.
Kasemann, to the splendid and still unfinished review by H. Thyen
(Theologische Rundschau 39 (1974-5), 1-69, 222-52, 289-330; 42 (1977),
211-70), and to the great commentaries by R. Schnackenburg and
R. E. Brown. From what I have read, however, I have learnt much, and
what I have learnt is reflected in this new book. Not infrequently I have
learnt by disagreeing, and I am scarcely less grateful to those on whom I
have sharpened my wits in controversy than to those with whose ideas
I have found myself in enthusiastic agreement. This does not mean that
I have ceased to be grateful to earlier guides, of whom now none survives: Hoskyns, and his editor-to me, much more than editor-Noel
Davey; C. H. Dodd; and Rudolf Bultmann, who died about a week
after the manuscript of the new edition left my hands.
Though I have tried to read some at least of the latest books and to
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learn from them, this Commentary, even in its new state, will seem to
many to be old-fashioned. To some of the most popular modern
opinions I do not subscribe. I do not believe that Qumran holds the key
to John; I do not believe that it is a Palestinian work, aimed at
Diaspora Judaism; I do not believe that it is possible to isolate sources,
unless perhaps we should describe Mark as a source; I do not believe
that John intended to supply us with historically verifiable information
regarding the life and teaching of Jesus, and that historical traditions
of great worth can be disentangled from his interpretative comments. I
believe that John does more to interpret the Nag Hammadi texts than
they do to interpret John. Before my readers dismiss all this as out of
date I should like for their reflection to recall one of the Durham
characters of a past generation. P.J. Heawood was a professor of mathematics who was also a diligent reader of the Old Testament in Hebrew
and the New Testament in Greek. He died in 1955 at the age of 93. One
of his foibles was to correct his watch on January I each year, and at no
other time. 'Professor Heawood,' a friend might say to him, 'your watch
is five hours slow.' 'No,' he would reply, 'it is not slow; it is seven hours
fast.'
It remains to offer my thanks: to SPCK, for kindness in the past and
patience and help in the present; to Dr J. McHugh, for the loan of
books not otherwise easily available; to scholars in many lands who
have sent me innumerable books and off-prints dealing with the Fourth
Gospel. I wish I could have referred at appropriate points to all of
these, but a writer on John has the best of precedents for omitting all
but the most essential matters.

C. K.

Durham Universiry
August 1976-January 1978.
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THE GOSPEL, ITS CHARACTERISTICS
AND PURPOSE
I. THE PROBLEM OF THE FOURTH GOSPEL
HE purpose of an introduction to any ancient book is that its
environment may shed light upon the work under consideration,
and that in turn the book may be used to illuminate its environment. This is inevitably a complicated process, for no book is completely
detachable from its surroundings, but it is particularly difficult in the
investigation of the Fourth Gospel, and at the same time particularly
important, for this book holds a key-place in the movement of early
Christian thought. The difficulty arises out of the fact that the evidence
on the basis of which the gospel may be related to its environment, and
the usual critical questions of date, authorship, and the like, answered,
is at once complex and considerable in bulk, yet also inconclusive.
For example, if for the moment we set aside the Christian affiliations
of the gospel, against what background of thought must it be viewed
and interpreted? For many years the prevailing critical opinion was that
John was 'the gospel of the Hellenists' 1 ; it was written by a Greek
thinker for Greeks; it marks a decisive point in the hellenization of the
Christian faith. Undoubtedly, as will appear, there is much evidence
to support this view. More recently, however, there has been a strong
tendency to emphasize the significance for John of the Old Testament
and ofJudaism; thus, for example, 'The gospel is through and through
Palestinian. The notion that it is in any sense Hellenistic is contrary to
its whole tenour.' 2 Again, it cannot be doubted that there is in the
gospel thoroughly Jewish material. The coexistence of these two strains
of thought recalls their earlier combination in Hellenistic J udaism 3 ;
but whatever precedents may be invoked, it cannot be maintained that
the background of the gospel (and afortiori its relation to its background)
is simple. The publication (for the most part since the first edition of
this Commentary was written) of the Qumran texts cannot be said to
have made it less complex.
The question of the authorship of the book is tantalizing. Both in
regard to patristic references to persons named John, and in regard to

T

I

The title ofa book by B. W. Bacon (edited by C.H. Kraeling, 1933).
W. Temple, Readings in St John's Gospel (1945), xix. See also Judaism, especially
8-15.
3
See C.H. Dodd,J.R.B. 19 ( 1935), 329-43; also his Interpretation.
2
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patristic allusions to and quotations of the gospel, there was already a
Johannine problem in the second century. Viewed from one angle the
evidence that the gospel was written, as tradition affirms, by John the
son of Zebedee, seems overwhelming; from another, it is very unsatisfactory. Within the gospel itself there are passages which read like the
recollections of an eye-witness; there are others of which it seems impossible to vindicate the historical credibility, both because of their
inherent improbability, and because they bear the marks oflong reflection and meditation upon earlier tradition. How can these divergent
impressions be harmonized? The evidence is not sufficient to permit a
simple answer. The complexity of the internal evidence is bound up with
the question whether we now have the gospel in the form in which its
author left it, or, as it may perhaps be better put, with the question
what we mean by the author of the gospel. Its composition is now widely
held to have been a sequence of successive redactions, and it is disputed
whether the main process of editing (to which the name 'John' may for
convenience be attached) marked the beginning or the end of this, or
perhaps some intermediate point.
A third and even more difficult and important question has now been
hinted at. Whoever the author may have been, what was his intention
in writing the gospel? Why did he write as he did? Was his intention to
record historical events in a plain accurate style, and even to correct
earlier reports? Or did he write as a mystic, concerned not with
historical but with transcendental truth and interested in narrative only
for the allegorical significance it conveyed? The passages referred to
above as supporting the view that the gospel was written by an eyewitness suggest the former alternative, but this is not the whole of the
evidence, and there is undoubtedly some that points in the opposite
direction. John does use his narratives as sources of teaching, and in
some respects at least they are used as allegories, whether they ever
were more than allegories (from the historical point of view) or
not.
The state of affairs which results from this complicated and inconclusive body of evidence is not merely one of historical and critical
uncertainty. We are confronted also with the problem of interpretation.
Is the gospel to be taken as the report of an apostolic eye-witness, the
priceless legacy bequeathed to the church by the beloved disciple
himself? Or is it the anonymous (or pseudonymous) product of an
unknown author in the second century? Is it to be taken as a supremely
reliable historical record of the words and deeds of Jesus? Or is it a set
of mystical variations upon a theological theme? Is it a free, individualistic, rewriting of earlier material, unhampered by the fetters of tradition? Or should we see in it a rigid ecclesiastical correction of such
speculation? If it was not written by an apostle, and if it is something
more than, and other than, a straightforward historical record, what
right has it to a place in the church's canon of Scripture, and, granted
4
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its place, how is it to be read and interpreted? What is its authority,
and what is its importance in Christian theology?
These questions, and many more, are raised, and are now widely
recognized as raised, by the gospel before us. It is not claimed that they
receive final or satisfactory answers in this book, but they have been
kept constantly in mind. Some, particularly those regarding authorship,
date, and composition, cannot now be answered with certainty, though
much can be learnt by studying them. The peculiar character of the
Fourth Gospel is due, it appears, to a twofold conviction, shared by its
author, whom I shall consider to be the man (or group) who would
accept responsibility for the book as we read it in the ancient MSS.,
with other New Testament writers but expressed by him with unusual
intensity and in a unique form. The conviction is, first, that the actual
history of Jesus of Nazareth is of paramount significance because in it
the eternal God confronted men, enabling faith and offering to faith
the gift of eternal life; and, secondly, that the mere historical data
of the life ofJesus are trivial, apart from the faith, God-given, that he is
the Word become flesh. Accordingly, 'these are written that you may
believe' (20.31); not that you may have a reliable account of what Jesus
really did and taught, but that, whatever the details of his ministry
may have been, you may believe. It is of fundamental importance to
John thatJesus did in fact live and die and rise from the dead; but he
uses the material in his gospel so that men may recognize their relation
to God inJ esus, rather than to convey interesting information about him.
He means to write both history and theology-theological history. The
historical and theological grounds and consequences of this observation
will be noted in the course of the present commentary.
2, LITERARY CHARACTERISTICS AND STRUCTURE

The Greek style of the Fourth Gospel is highly individual. It closely
resembles that of I, 2, and 3 John (on the precise relation between the
gospel and the epistles see below, pp. 59ff.); otherwise it stands alone
in the New Testament. It is not easy to characterize. It is neither bad
Greek nor (according to classical standards) good Greek. Solecisms are
avoided; and so are all the fine and characteristic subtleties of the Greek
language. In spite of the absence of these niceties the style remains not
only clear but very impressive, charged with a repetitive emphasis and
solemn dignity which are felt even in translation. John's vocabulary is
very small, but even so many of his most frequently used words occur
comparatively rarely in the Synoptic Gospels. For example:
Matthew

&ycma:v, &ycm11
o:Afi6e10:, a:A116fis, 6:A1161v6s
YIVWO:KEIV

ypo:q>fi (sing.)

9

Mark
6 (5)

4

2

13 (12)

20

Luke
14

4
28

John

4+

46

57 (56)
II

0
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dµ1 ( I sing. pres.)
ipyc:qecreo:i, epyov
300,')
'lov6aio1
1<6crµos
1<plve1v
µap,vpeiv
µap,vpia, µap,vp1ov
µeve1v
irapo1µia
ira-r,;p (of God)
1TEµ1TE\V
•TJPEiV
,1eevo:1 \f'VXTJV
cpavepovv
cp1;\eiv
cpws

14
IO

(g)

7
5
8
6

4

r6

3

3

4

2
0

5
5
3
6

6

5

6

4
3
0
45 (44)
4
6
0
0

5
7

2
0
4
I

I

0

(o)

54

35
35 (34)
67 (66)
78
19

47
40 (39)
7
0
4
I 7 ( l 6) II8
IO
32
18
0
0
8
0
9
2
13
7 (6)
23

Conversely some common synoptic expressions are rare in John, or
absent altogether:
Matthew
Mark Luke
John
2 (1)
c5:pxecr6a1
26 (25) 31
13
l3cm,1crµa
0
2
4
4
l3acr1;\e!cc
20
46
57 (55)
5
6o:1µ6v1ov
II
6 (all in the accuI I (9)
23
sation that Jesus
was possessed by a
demon)
10 (g)
0
6i1<a1os (of men) I 7 ( 15)
2
IO
0
6vvaµ1s
13 (12)
15
{;\eeiv, i;\eos,
0
0'1T;\ayxvl 3ecrem 16
7 (6)
13
evayye;\{ 3ecreai,
10
0
evayye;\1ov
7
5
0
1<aeo:pi 3e1 v
7
4
7
l<O:AEiV
26
2
43
4
l<T]pVO'O'EIV
I2
0
9
9
:>-.o:6s
3 (2)
3 (2)
37 (36)
14
µe,avoeiv,
µe,cxvo1cx
0
7 (6)
14
3
18
0
ircxpcxl30;\ fl
17
13
1rpocrevxecreo:1,
0
13 (12) 22 (21)
1rpocrevx,;
rg (17)
o.1
IO
7EAOOVTJS
8
3
1 These lists are based on those in Goguel, 244f. The most significant words have
been selected and the numbers verified.
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John can hardly be said to create a new vocabulary, yet his choice of
words is undoubtedly distinctive. His Greek moves slowly and within
narrow limits, which clearly distinguish it from the other gospels; but it
must be acknowledged to be an adequate instrument for the author's
purpose. In spite of the small vocabulary the reader never receives the
impression of an ill-equipped writer at a loss for the right word; rather
that of a teacher who is confident tQat his message can be summed up in
a few fundamental propositions which he has learnt to express with
studied economy of diction.
John's style may be more particularly studied by the examination of a
number of characteristic expressions and usages. 1 These may be briefly
set out as follows.
(i) Parataxis. This is perhaps the most striking feature ofJohn's style.
Greek in general is characteristically hypotactic; that is, the sentences
are joined together by connecting particles, or by the use of a subordinating participle. John, however, very frequently links short complete
sentences simply by the use of Ko:i. The usage is far too common for
enumeration, but as an example John 9.6f. may be observed: ...
ihTTvaev ••. Kai hrolriaev ••. Kai ETIE6f1KEV ••. Kai dTiev. , . Kai EVII.JJaTO
Kai t)A6ev. For an analysis of the different forms of para taxis see M. u,
420-3. There may be noted here also the adversative use of Kai. See M.
_II, 469, where I .5 and I 7. I I arc mentioned as the best examples, and
2 I other passages are referred to.
(ii) AS),ndeton. Sometimes John's sentences are not even linked by
means of Kai, but are simply laid side by side. When sentences beginning with a verb of speaking are excluded (such sentences are found
in asyndeton in good Greek), 39 instances may be quoted (1.40,42,45,
47; 2.17; 4.6,7,30; 5.12,15; (6.23); 7.32,41; 8.27; 9.9(ter),13,16,35,40;
10.21,in; 11.35,44; 12.22(bis),29; 13.22,23; 16.19; 19.29; 20.18,26;
21.3,11,12,13,17), while the numbers in the Synoptic Gospels are much
smaller (Schweizer, 91 f.).
(iii) ovv. Not only does John use this particle very frequently (c. 190
times; rest of the New Testament, c. 303), he uses it in a very unusual
way. It loses its argumentative force and becomes simply a narrative·
link (110 times; rest of the New Testament 4; Schweizer, 89f.). This is
an unmistakable feature ofJohn's style.
(iv) EKEivos. This pronoun is used substantivally (in singular) by
John 44 times; in the rest of the New Testament (apart from I John) it
is so used only 2 1 times. Allowing for the length of the books, this means
that the usage is 19 times more frequent in the gospel than elsewhere in
the New Testament (Schweizer, 9of.).
(v) eµ6s. In New Testament Greek generally we meet the genitive
of the personal pronoun (µov). John has eµ6s 39 times, that is, more
1 See especially Schweizer, 87-99; also Gogucl, 242-61, Howard, 276-81, and E.
Ruckstuhl, Die literarische Einheit des Jahannesevangeliums ( I 951 ).
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frequently than in all the other New Testament books put together.
Moreover, he uses the possessive pronoun with repetition of the article
(e.g. o Myos 6 eµ6s) 29 times, with only one other such use in the rest
of the New Testament, and that in I John ( r.3) (Schweizer, 88f.).
(vi) o:<p' eav-rov, 6:-rr' eµav-rov. This expression occurs 13 times inJohn,
3 times (but all plural, o:<p' fovTwv) in the rest of the New Testament
(Schweizer, 93).
(vii) EK with the genitive in place of the partitive genitive, occurs
at least 42 times in John (Schweizer, 92).
(viii) Epexegetic iva, OT!. The frequency of iva-clauses in John is
particularly striking, and many of them express no sense of purpose
(e.g. 6.29, TOVTO EO"TIV TO epyov TOV eeov Yva TI"IO"TEVT}TE ... ; cf. 3.19,
avTT} 6e ecrTIV ,; Kplcr1s 0,1 To <pws et..rit..veev ... ). These epexegetical
clauses, especially with iva, are very rare in the rest of the New Testament. See below, p. 9.
(ix) ov (µri) ... a.AA.a. This construction occurs c. 75 times. Cf.
7.49; 8.55; 12.27; 15.25; 16.20. With a following Yva (elliptically) it is
found in the New Testament only at John r.8; 9.3; 11.52 and I John
2.19 (Schweizer, 91).
Some of these stylistic features are really significant; for example, the
Johannine 6:<p' eaVTov, 6:rr' eµavTov points to a fundamental element in
John's Christology (see especially on 5.19); others have importance
chiefly in the fact that, since they occur uniformly throughout the
gospel, they serve as evidence for its integrity. Dr E. Schweizer, whose
work on theseJohannine 'characteristica' is perhaps the most illuminating
of all, thinks that, while the integrity of the gospel as a whole is
demonstrated, the following two deductions may be drawn: (a) The
pericopae 2.1-10,13-19; 4.46-53; 12.1-8,12-15 seem to stand out
from the rest of the gospel, though they have certainly been worked over
by the author of the whole ( 1oo). On these passages see below, pp. 17f.
(b) 'There results a certain division between Discourses and Narratives' (Schweizer, 106). On this point it will be well to be cautious.
Narrative and discourse call for different characteristics of style, and
when the whole is admittedly so uniform it seems better not to posit
two distinct sources for these parts of the gospel.
One very important question remains regarding the distinctive
Johannine style. May it be regarded as a native Greek product, or is it
due to the influence of Aramaic? Most students of the gospel are
disposed to allow some Semitic influence upon the Greek of the gospel,
but the degree of influence postulated varies from critic to critic. C. F.
Burney 1 and C. C. Torrey 2 have argued that our present Greek
gospel was translated from an earlier Aramaic document, now no
longer extant; less radical views are maintained by J. H. Moulton and
See under 'Abbreviations',
See under 'Abbreviations'; also The Four Gospels (n.d.); 'The Aramaic Origin of
the Gospel ofJohn', H. T.R. 16 ( 1923), 305-44.
1
2
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W. F. Howard. 1 E. C. Colwell2 argued that no Aramaic influence could
be traced in the gospel. There is a good introduction to and discussion
of the question in M. Black's Aramaic Approach, and it is dealt with in
most recent commentaries. See also the survey article, 'From Burney
to Black. The Fourth Gospel and the Aramaic Question', C.B.Q,. 26
(1964), 323-39, by Schuyler Brown. Here it will be possible to present
only a small selection of the evidence, and to discuss it very briefly.
First may be taken several points of style that have already been
noted.
(i) Parataxis is as characteristic of Aramaic as it is rare in good
Greek. The adversative use of 'and' is also Semitic.
(ii) Asyndeton also is common in Aramaic (not Hebrew).
(iii) See (viii) above, p. 8, on the use of ivcx and OTt. Some of the
unusual constructions of these words have been accounted for as mis·
translations of the Aramaic , (de or di), which is used not only as a
conjunction ( = tvcx or oTt) but also as a mark of the genitive relation,
and as a relative particle. It is claimed that these uses have sometimes
been confounded by the writer of the Greek gospel. Thus Burney (69-78)
claimed that tvcx wrongly renders , (=the relative) at 1.8; 5. 7; 6.30,50;
9.36; 14.16, 0T1 at (?1.16); 8.45; 9.17. See M. II, 436f., Black, 70-83,
and the notes on the passages.
The following points may now be added.
(iv) A number of Aramaic words appear in transliteration, with
translations or equivalents: r.38 ('Po:(3(31, o ;>.,ey1:To:1 µe0epµfl\1€\16µevov
6166:cr1<0:7'..e); 1.41,42; 4.25; 9.7; II.16; 19.13,17; 20.16; 21.2; cf. 12.13,
(v} Some of Johp's words are held to be drawn from or based upon
Aramaic. The lake of Galilee is called 06:;>..cxcrcrcx (sea), not by the natural
word 7'..lµvri (lake). This is a Semitic usage. o:v~6:ve1v ('to increase') is
used at 3.30 in the sense 'to become great'. The Aramaic •:::1, (r'bhi)
has both these meanings. mcrr11<6s ( 12.3) is a well-known crux. It is
perhaps a transliteration of Nj:'l'ltl'El (pistaqa) (Black, 223ff.). Finally
must.be noted the often remarked ambiguity ofJohn's use ofv"Vovv (sec
on 3.14.), by which he means both 'to exalt' and 'to lift up on the
cross'. This verbal play is stronger and clearer in Syriac and in Pales·
tinian Aramaic, since in those languages l'jpi7M ('ezdeqeph) means
not only 'to be lifted up' but also 'to be crucified' (which the Greek
\f\¥c.v0fivcx1 does not normally mean). See Black, 141. The different
suggestion made by McNamara (quoted on 3.14) points equally to
Aramaic usage.
(vi) Constructions. See (iii) above. Other alleged examples of
Aramaic constructions are: (a) Relative" resumed by pronoun in ·agreement:
1.27 (ov OUK E!µI ~yw 6:!;1os ivcx Mcrc.v CXVTOV TOV 1µ6:VTcx); (1.33);
13.26; (18.9); cf. 9.36. See M. II, 434f.; Black, toof. (b) The .Aramaic
relative particle, is indeclinable; this may account for the curious Greek of
1
l

See M. 1,passim, and especially M. II, 411-85 (by W. F. Howard).
The Greek of the Fourth Gospel (193 r).
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the following passages: 6.37,39; 10.29; 17.2,11,12,24 (Burney, 101-3).
See M. II, 437; Black, 79ff. (c) Ethic Dative with a verb of motion. There is
a possible case at 20. 1o. Black, 102f. (d) Positive adjective used for comparative: perhaps I. 15,30. Black, 117. (e) Cardinal numerals for ordinals:
20. 1, 1g. M. II, 439; Black, 124. (f) Auxiliary use of vmxye1v (1nN, •a z:,al) :
perhaps 12.11; 15.16. (g) Impersonal plural: 15.6; 20.2. M. II, 447f.;
Black, 126ff. (h) Greek aorist for Semitic static perfect (where a Greek present
would have been more suitable) : perhaps 1 1. 14. Black, 129. (i) Historic
present, and periphrastic present and imperfect. These tenses are common in
John and may, but do not necessarily, indicate Aramaic influence.
M. 1, 120-2, 225-7; II, 451f., 456f.; Black, 13off. (j) Casus pendens is
frequent in John (Burney, 63-5, counts 27 examples) as in Aramaic.
See M. u, 424; Black, 51f. (k) The construction mo.eve1v els occurs 33
times in John (Burney, 34). It might represent the Hebrew ::i l'~N:'1
(he'emin be). or Aramaic ::i
(hemin be). M. I, 67f.; II, 463. (l) The
Hebrew infinitive absolute (this is not a regular Aramaic construction) may
be represented by the dative xcxpc;x in 3.29. M. II, 443f.
(vii) Mistranslations. It has been alleged that in many places the
present text of John reveals mistranslation of an underlying Aramaic
text. The mistranslation can be detected by retranslating the faulty
Greek text into Aramaic. Many of these alleged errors are ruled out by
the application of the two canons laid down by Dr Black (8): 'The
mistranslation must at least be credible; and the conjectured Aramaic
must be possible.' Application of this principle, as Dr Black himself
shows, has the effect of thinning down considerably the number of alleged Aramaisms. See however 11 .33, 38.
(viii) Traces ofpoetic structure, such as parallelism, alliteration, and the
like. It has often been claimed that the Prologue (I. 1-18) is poetic in
structure; on this question see below, pp. I 5of. Some sayings attributed
to the Baptist show parallel form, and are held by Dr Black (145-9) to
show the structure of Aramaic verse (John 1.15,30; 3.27-36).
A brief sketch of the evidence for the Aramaic quality ofJohn's Greek
has now been given. It is extremely difficult to estimate the weight of
such evidence, and it is not likely that any two students would entirely
agree in their judgement. It is indisputable that the older any piece of
traditional material is the closer it must stand to the Aramaic spoken by
Jesus and his contemporaries. This fact may account for the parallelism
in the sayings attributed by John to the Baptist. But what of the
miscellaneous Aramaisms that remain as possible or probable in the
Greek of the gospel? They are certainly too few (if we leave out parataxis and asyndeton) to prove that the Greek was translated from an
Aramaic gospel, and probably too few to prove that the Aramaic
tradition lies anywhere close to the surface. Thus for example it is
quite probable that Aramaic usage is the reason why the evangelists
(except Luke) refer to the ecxl-.a:crcrcx rather than the 7'.lµvT'l of Galilee;
but John did not take the word from Aramaic but from Greek tradi10
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tional sources, probably including Mark. mo-r1K6~ may be rightly
explained from the Aramaic t<pno•o, but John did not take the word
directly from an Aramaic source but from Mark, or some similar Greek
source. John knew, from the Old Testament as well as Christian tradition, that Jesus V"!)W6TJ; starting from this he may have simply reflected
that when Jesus mounted on the cross he ascended at the same time to
the Father. When the evidence is sifted in this way only a very few
points remain in addition to the general impression produced by the
paratactic and asyndetic style of the gospel as a whole. What does this
amount to? Here, especially, personal judgement will be heard, and
certainty cannot be attained. It does however seem probable that John,
though not translating Aramaic documents, was accustomed to think
and speak in Aramaic as well as in Greek. It is true that Deissmann
(127-32) has shown that parataxis occurs in uneducated Greek texts
where Semitic influence cannot be suspected; but John, though he may
not have had a formal Greek education, was not an uncultivated writer.
On the other hand, there are certain particulars in which John's style
resembles that of Greek mystical writings, and if Semitic paronomasia
can occasionally be conjecturally recovered, similar phenomena in
Greek can be detected with certainty (e.g. 15.1-3; note also the double
meaning found in c5:vc.v6ev, 3.3,7, which can hardly be paralleled in
Aramaic, and the play on Tex i610:, oi i6101, in 1. 11, of which the same is
true). Perhaps it is safest to say that in language as in thought John
treads, perhaps not unconsciously, the boundary between the Hellenic
and the Semitic; he avoids the worst kind of Semitism, but retains
precisely that slow and impressive feature of Aramaic which was
calculated to produce the effect of solemn, religious Greek, and may
perhaps have influenced already the liturgical language of the
church.
The structure of the gospel is simple in outline, complicated m
detail. The book falls into four clear parts, with an appendix, as
follows:
(a) 1.1-18, Prologue;
(b) 1.19-12.50, Narratives, Conversations, and Discourses;
(c) 13. 1-17.26,Jesus alone with his Disciples;
(d) 18. 1-20.3 1, the Passion and Resurrection;
(e) 21.1-25, an Appendix (see below, pp. 576f.).
Most students of the gospel accept some such analysis, though with
differences in detail. Thus Miss Guilding (46) differs only slightly:
1.1-18
Prologue
( 1) The manifestation of the Messiah to the world
1.19-4.54
(2) The manifestation of the Messiah to the Jews
6,5,7-12
(3) The manifestation of the Messiah to the Church 13-20
21
Epilogue
I I
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C. H. Dodd (Interpretation, 289) is even closer to what is proposed here
with
A. The Proem
B. The Book of Signs
C. The Book of the Passion

2-12
13-20
(or 2 I)

It is certainly correct to note a break between chs. l!2 and I 3, but doubtful whether the whole of ch. 1 should be taken as introductory, doubtful whether John distinguishes so sharply between the world and the
Jews (and cf. 12.20), and perhaps undesirable to combine the last
discourses, the passion narrative, and the resurrection narrative under
one heading.
On (a) nothing need be said here. It is held by some to have been
~riginally composed in metrical form and to have suffered interpolation; for a discussion of these questions see below, pp. 15of.; it seems
that to each a negative answer should be given. (d) and (e) likewise
call for no detailed discussion here. Both are given in the form of a
straightforward narrative, though in each detailed study will reveal
how John has reworked the traditional material he received so as to
bring out its theological significance. This theological operation does
not, however, radically affect the structure (though it does affect the
chronology-see pp. 15-18, 21, 24) of the story. The bulk of the gospel
falls into sections (b) and (c).
.
(b) contains a great variety of material. There are simple narratives
containing little or no teaching (e.g. 4--46-54; 6.16-21); conversations,
simple (e.g. 1.45-51) or, more commonly, controversial (e.g. 8.21-59);
and, often merging into the conversations, prolonged discourses
pronounced by Jesus (e.g. 5.19-47). This disparate material is not left
in juxtaposed fragments, but narrative, discourse, and debate are
woven together into units, which in turn stand in recognizable relationship to each other. To take the clearest of examples: the discourse on
the bread of life (6.26-59) clearly arises out of the miracle in which
Jesus supplies a multitude with bread (6.5-13). In the 'sign' (01iµeiov)
the truth of the discourse is implicit; the two are complementary. Again
it will be remarked at once that the 'bread oflife' chapter forms a complement to the 'water of life' discourse (4.10-26). The discourse does
not always follow the action to which it corresponds; for example, it is at
8. 12 that Jesus announces that he is the light of the world; the corresponding miracle (the gift of sight to a man born blind) is found in ch. 9.
There are moreover abundant cross-references; for example, 'light'
appears also at 3. I 9-2 I; 12.35f.,46 (cf. 11.gf.), as well as in the Prologue,
The total number of distinct themes is small: Life (including water of
life and bread of life), Light, the relation of Jesus to the Father, the
Shepherd, Sabbath controversy: these cover nearly all the material in
chs. I-12. This section of the gospel has been described (see above)
12
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as a 'book of signs', but it may be questioned whether the gospel itself
justifies this use of the word sign; see below, pp. 75-8.
The movement of thought in this long section of the gospel may now
be roughly sketched. A few verses which are connecting links and little
more are omitted.
(i) I. I 9-2. I I. The paragraph opens with the negative witness of
the Baptist to himself, and his positive witness to Jesus as the Lamb and
Son (or Elect One) of God. It is because of his testimony that the first
disciples attach themselves to Jesus and go with him to the marriage
feast at Cana. This incident is closely linked ,vith the foregoing by
chronological notes (r.29,35,43; 2.1) and leads up to the faith of the
disciples (2. Ir) which is prompted by the sign. Jesus has now appeared
as the Envoy of God, accompanied by believing disciples.
(ii) 2.13-4.54. To set himself up in this way at the head of a group
of believers was to detach himself from the main body ofJudaism. This
is brought out in 2.13-22, where the main point (for John) is not the
purification of the Temple but the prediction that the killed and risen
body of Jesus would take the place of the Temple. This theme had
already been foreshadowed in the wedding miracle. It is now expounded in two discourses. In 3.3,5 it is pointed out to Nicodemus that
even Israel cannot expect simply to pass into the kingdom of God
through the mere lapse of time; only rebirth gives access to the kingdom.
In ch. 4 (after a return to John and his witness to validate the claims
made by Jesus) Jesus reaches a wider audience and offers to Samaritans
also the living water which is that of which the water ofJacob's well was
but a shadow, and thereby makes possible worship in Spirit and in
truth. The Samaritans declare that he is the Saviour of the world, and·
the truth of their pronouncement is emphasized in the next narrative,
in which Jesus gives life to the household of one who is probably to be
thought ofas a Gentile. This miracle (4.46-54) like that of 2.1-1 r takes
place at Cana-a fact that helps to bind the material together.
(iii) In 5.2-9 a miracle story is very simply narrated. The event
however took place on the Sabbath, and this fact sets in motion a long
discourse. Jesus grounds his sabbath work on his unity with the Father,
who is always active, and thus a Christological point of the utmost importance is brought forward, and throughout the chapter the dependence of the Son upon, and his unity with, the Father are discussed. This
unity, and the humble obedience in which it is expressed, provide the
basis upon which the claims made in the following sections must b~
understood.
(iv) 6. 1-7 I. After the Christological material of (iii) an advance is
made upon (ii), where Jesus claimed to be able to give the water of life.
He now claims that he himself is the bread of life. This declaration is
made on the basis of a sign (the feeding of the multitude) drawn from
the ~arlier tradition, to which was attached another, the walking on the
lake. The claims of Jesus provoke a twofold reaction: many of his
13
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followers leave him, but Peter avows faith in him as the Holy One of
God (cf. Mark 8.29 and parallels).
(v) 7.1-52; 8.12-59 (on 7.53-8.11 see below, pp. 589ff.). In this
paragraph narrative is reduced to a minimum, and the teaching material is highly argumentative. The two main themes used hithcrtothe claim ofJesus to give life to the world and the controversy regarding
his person-arc both brought to the clearest and most forceful expression ( 7.39; 8.25). In 8. 12 the statement is made which leads naturally to
the next paragraph. Again we see how John binds his material together.
(vi) 9. 1-10.42. In ch. 9 the theme of Jesus as the light of the world
is worked out with a liberal use of dramatic irony, and perhaps with
thinly veiled reference to the circumstances in which John was writing;
see pp. 137f. The Jews examine the healed man and, through him,
Jesus himself, unaware that the light in their midst is convincing them
of the blindness that boasts of sight and refuses to see. The miraculous
cure is alluded to in ch. 10, but the main theme is the description of
Jesus as the good shepherd. This theme is however closely related to
that of the light of the world, since there are those who come to the light,
as there are sheep who know and obey their shepherd, and since there
are those who claim to be shepherds and are not, as there are those
who claim that they see but do not.
(vii) I 1.1-44. Jesus is the resurrection and the life. This, no new
theme in the gospel, is brought out with supreme vividness and power
by the narrative, told at length, of the raising of Lazarus; I I .45-5 7 is a
connecting link which is equally the conclusion of (vii) and the introduction to (viii).
(viii) 12. 1-36. This paragraph deals with the meaning of the passion.
The anointing (12.1-8) points forward to the death of Jesus, the entry
(12.12-19) to his glory. In 12.20-36, the sayings prompted by the
arrival of the Greeks, both these aspects of the passion arc brought out:
the hour of death is the hour of glory ( I 2.23).
12.37-50 forms a theological conclusion and summary of the ministry
as a whole. This paragraph corresponds to the Prologue and is of
scarcely less theological significance. It would not be wrong to give it
the status of an Epilogue to the public ministry. See the notes.
Finally, after this analysis of the main body of the gospel, we may
turn to the incidents and discourses of the last night of the life of Jesus,
contained in chs. 13-17 (on which see further below, pp. 454ff.).
This body of material is on a larger scale, but follows a pattern similar
to that of the earlier units. It opens with a symbolic action, the washing
of the disciples' feet, and then proceeds through dialogue to what is, in
chs. I 5f., almost pure discourse, uninterrupted by question and answer.
The conversation and discourse serve to bring out the meaning of the
relationship established by the feet-washing and of the approaching
passion of Jesus, which is itself prefigured in the humble love embodied
in the act of service which he performs for his friends. After this ex14
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position the crucifixion is recounted (as has been noted) in plain terms
with little theological comment. The closest parallel to this in the body
of the gospel is the account of the raising of Lazarus (11.1-44). Here
also the theological discussion precedes the event itself, which is narrated quite simply; and in this narrative also the climax ofJesus'speech
is found in a prayer (11.41f.; cf. ch. 17). In the passion narrative the
conversation between Jesus and Pilate, in addition to a number of
incidents, provides a setting for theological comment.
If this analysis of the gospel be received, two consequences must also
be accepted. (a) Since the material is disposed in accordance with a
theological and literary scheme, it is idle to seek in John a chronology of
the ministry of Jesus. This is not to deny the existence of valuable
historical material in John; but the material has been digested and
expressed organically in an organism which is primarily theological.
(b) Theories of dislocation (see below, pp. 21-6) are not proved when
it is shown that, by manipulation, the components of the gospel can
be reshuffied into a neater narrative. The question is whether these
components, as they stand, take their proper place in the theological
structure of the book.
3·

SOURCES

Articles by D. M. Smith (N. T.S. 10 (1964), 336-51) and R. Kysar
(Nov. T. 15 (1973), 134-52) speak of an emerging consensus with regard
to the source-criticism of John. Dr Smith's conclusions are summed up
(and approved) by Dr Kysar as the basis for his further advance as
follows (p. 134) :
First, John did not use the synoptic gospels, even though he may have
drawn some of his material from a tradition having some points of contact
with the synoptic oral tradition; second, some interest in the genre of
johannine Reden seemed to be arising; and third, the fundamentally semitic
background of the johannine tradition seemed agreed upon, thanks in part
to the discoveries at Qumran.
I have to acknowledge (and the fact is courteously recognized by Dr
Kysar on p. 152, note 1) that I do not share in this consensus. I have
no doubt at all that John used sources (see below), and I believe it to be
profitable to consider from point to point what sources may have been
at his disposal and how he may have edited them; but the unity not
only of style (see above, pp. 5-11) but also of theological purpose which
is so characteristic of the gospel means that the only sources we can with
any probability isolate' are those which have a known independent
existence.
(i) The S)moptic Gospels. It will be shown to be probable (see below,
pp. 42-6) that John was familiar with Mark, and probable also,
though in a smaller degree, that he knew Luke. Where Mark and John
agree closely together, as occasionally they do, there is .10 simpler or
15
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better hypothesis than that John drew his material from Mark, not in
slavish imitation, but with the frequent recollections which a wellknown and authoritative source would inspire. If however the hypothesis is accepted it is necessary to ask in what ways John used this, his
only identifiable documentary source. The answer to this question is
briefly as follows (on the historical and theological relation between
John and the synoptic tradition see below, pp. 46-54). John used
freely what Marean material suited his purpose. He omitted a great
deal of Mark, and included much not contained in Mark. When he
was simply narrating an incident contained in Mark, he naturally
recalled and repeated a number of Marean words and phrases; but
the Marean material remained subject to his own main purpose and
plan. Mark certainly did not dictate the shape of the Fourth Gospel. For
example, John took over the Marean narrative of the feeding of the
multitude; he tells the story as simply as Mark, and uses some of Mark's
language. But, for him, the narrative finds its significance as the text of
a long and very characteristically Johannine discourse t; which there
is no formal parallel in Mark. An even better example is to be found in
the Marean baptism story. It is almost certain that John knew the
story (see on 1.32-4), and he makes a vital theological use of it: it was
the descent of the dove upon Jesus which supplied the evidence that he
was the Son (or Elect One) of God, who should baptize with the Holy
Spirit. Yct the narrative as such John completely omits.
Similar remarks may be made with regard to the synoptic sayings.
The teaching ofJohn is for the most part cast in a different mould from
that of the synoptics. In place of short pithy sayings and parables we
have long discourses which, though they do not in general pursue
single direct lines of thought, cover a good deal of ground in a circuitous
way. Closer examination however reveals that the Johanninc discourses
are often built upon, and contain, embedded within them, sayings
identical with or similar to those of the synoptics.• The long discourse,
already referred to, in John 6 seems to rest upon the synoptic saying,
'This [that is, This Bread, or This loaf] is my body' (Mark 14.22).
This saying is never actually quoted, but in places (e.g. 6.51) it lies
very close to the surface. In the last discourses especially certain important synoptic logia are used in a most significant way. The scene
(chs. 13-17) opens with the washing of the disciples' feet by Jesus, a
deed representative of his love for them and symbolical of the act of
humility shortly to be performed in the crucifixion. This recalls Luke
22.27 (I am among you as 6 61aKovwv), and the more theological
parallel in Mark 10.45, A like love is required of the disciples (13.14,34;
14. 15; 15.12, 17); this 'new commandment' recalls the commandment to
love the neighbour as oneself (Mark 12.31 and parallels; cf. 10.35-44
and parallels). The disciples who arc thus united in the love of Christ
I

See Howard, 216f., 306f.; Dodd, Tradition, 335-65.
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must expect to be hated by the world (15.18-2i); with this may be compared the last Beatitude, Matt. 5.11f.; Luke 6.22f. Just as Jesus is sent
into the world and thus incurs its hatred, so he sends his disciples. This
fundamental thought (13.16,20; 15.20; 17.3,8,18,23,25; cf. 20.21) also
recalls the Synoptic Gospels, e.g. Matt. 10.24-; Luke 6.4-0. It will be observed that, though notable synoptic sayings reappear in various forms
in John (only a few examples have been given here), they are almost
invariably recast. This may mean that John used collections of sayings
similar to but not identical with those which have been preserved in the
synoptics. This is probably true and is confirmed by the existence of
aphorisms in John which have no parallel in the Synoptic Gospels. 1 But
it is probably true also, and is suggested by comparison with John's
treatment of the synoptic incidents, that he deliberately worked over
the synoptic sayings, illustrating them by symbolic narratives, expanding them into discourses, and condensing them into new aphorisms.
John's treatment of the synoptic material, though by no means
irresponsible, is certainly free, and there follows from it an important
observation, the significance of which must be fully weighed. If we did
not possess Mark it would be quite impossible to separate the apparently
Marean sections from the rest of John and recognize their origin in a
distinct source. In themselves they are not distinctive, because they
have been made part ofJohn's general scheme. This means, on the one
hand, that (with the possible exceptions of a few Lucan elements) no
other sources can be distinguished in John. 2 Those, it should be noted,
who reject John's knowledge of Mark are in even deeper darkness. On
the other hand, it must be regarded as probable that such sources,
whether written or oral, existed, since there is no reason to suppose that
whatever John did not draw from Mark he made up out of his own head.
It should be recognised that beyond this point all source-criticism of
John is guess-work. All that can be done with any show of objectivity is
to classify the material in the gospel and consider what kind of source
might lie behind it.
(ii) Material akin to the synoptic tradition. Several Johannine narratives
have the form of synoptic incidents but do not occm in Matthew,
Mark, or Luke. The following may be reckoned here:
2.1-11, the Marriage Feast at Cana;
4-.4-6-54-, the Nobleman's Son;
5.1-9, the Cure of the Lame Man;
9.1-7, the Cure of the Man born Blind.
In view of Dr Schweizer's observation (see above, p. 8) it may be
necessary to add:
2. 13-19, the Cleansing of the Tern pie;
I

See Howard, 306.
On the relation between John and P. Eg. 2 see below, p. 110; H. I. Bell and
T. C. Skeat, Fragments of an Unknown Gospel ( 1935); C. H. Dodd, New Testament
Studies (1953), 12-52; G. Mayeda, Das Leben-Jesu-Fragment Papyrus Egerton 2 (1946).
2
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I 2. 1-8, the Ano in ting;
12.12-15, the Entry into Jerusalem.

These incidents might all have been drawn from Mark; but there are
differences between the Johannine and Marean accounts, and the
possibility must be allowed that John used another source. See the
notes on each passage; the most probable view is that in each Mark was
at least one contributing source even if other traditions (including
possibly Luke) were combined with it.
If we did not possess Mark all these stories might have been reckoned
together, and with (for example), the feeding of the multitude (6.5-13)
and the walking on the lake (6.16-21). The treatment of them is comparable with that given to the Marean episodes; 5.1-g and 9.1-7 in
particular are used as the basis of theological exposition in the same
way as the feeding of the multitude. It is possible that 4.46-54 is a
variation or adaptation of the Q miracle of the cure of the centurion's
servant (Matt. 8.5-13; Luke 7.2-10), but apart from this possibility it
is useless to speculate on the source whence the incidents were drawn, or
even to say whether one source or several is involved, and whether
the source (or sources) was written or oral.
Even less conclusive results are obtained if the teaching material is
considered. A list of aphorisms, recalling, in form, those of the Synoptic
Gospels, is given by W. F. Howard (267), but it is impossible to trace
them to a source.
(iii) A Signs Source. One of the two main sources isolated by Bultmann
was called by him the crriµeia-Quelle. The hypothesis has been taken
up by other students of the gospel, notably R. T. Fortna, in The Gospel
of Signs (1970). 1 For a full critical account of Bultmann's hypotlll'sis
see D. M. Smith, The Composition and Order of the Fourth Gospel ( 1965). 2 1l
is clear (see above, pp. I 2ff.) that the first twelve chapters of the gospel
contain as a major element a sequence of miraculous events: the turning
of the water into wine at Cana, the cure of the officer's son, the healing
of the lame man at the pool, the feeding of the five thousand, the walking on the lake, the cure of the blind man, and the raising of Lazarus.
Some of these events are described by the word crriµeiov. Bultmann's
suggestion is that these, together with some other material, 3 were drawn
from a single source, which was marked by a somewhat superstitious
belief in the miraculous ( Wunderglaube) and represented Jesus as a
0eios &vfip-one of a not uncommon class of semi-supernatural,
thaumaturgic teachers of antiquity. 4 The independent existence of such
1

I may refer to my review inJ. T.S. 22 (1971), 571-4.
I may refer to my review inJ. T.S. 17 (1966), 438-41.
Dr Smith reconstructs the source, with references to the appropriate passages in
Bultmann's commentary, as follows: 1.35-49; 2.1-12; 4.4-9, 16-19, 25-30, 40, 46,
47, 50-54; 6.1-3, 5, 7-13, 16-22, 25; 7.2-10; 5.2-15; 7.19-23; 9.1-3, 6-21, 24-28,
34-38; 10.40-42; 11.2, 3, 5-7, 11-19, 33, 34, 38-44; 12.37, 38; 20.30, 31. I have
ignored a few small omissions.
4 See below, p. 74.
l
3
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a source cannot, Bultmann agrees, be demonstrated on linguistic
grounds (though it may be confirmed by them), but it is possiblt to see
from time to time indications of the evangelist's editing. Not for him the
source's crude faith in the wonder-v:orker; rather, he underntand11 the
signs as a symbolic representation of the revelation made by Jnms, which
like the discourses~ challenged men to a decision about himself. Win
they or will they not accept him as the Revealer? There art a fcw placea
where the use of tr.e word crrJ1.1eiov suggests that it has been drawn from .l
source; thus the first miracle at Cana is described a, an 6:pxl't Twv
criµdwv (~.11), and the second as 8el'.rrepov crri1.1eiov (4.54). There is
however no further enumeration of signs, and general reference:1 such
as 6.26 can prove no more than that there was a tradition that Jesus
worked a good many miracle3 (cf. 20.30). The use of the word. O'T)µtfov
is discussed below (see pp. 75-8); here it must be noted that not all
the miracles in the supposed Signs Source are described by this term
(it is not applied to the cure of the lame man at the pool, the walking on
the lake, and only incidentally to the cure of the blind man, 9.16, and
the raising of Lazarus, I 1.4-7), and that the word fpyov is also used
significantly by John (see below, p. 75).
Further discussion at this point would occupy space that cannot be
spared. It must be plainly said that there is nothing at all incredible in
the suggestion that there was available to John a source containing a
11equence of miracle stories described as signs and intended to evoke
faith in Jesus as a wonder-worker, though in 6.5-13; 6.16-!21; and
possibly in 4.46--54; 5. I·-9 the Synoptic Gospels too may have contributed to John's narrative. It may have reen so; but I see no evidence
that proves, or indeed could prove, that it was so, or even that the
hypothesis has such a weight of probability as to make it a valuable
exegetical tool. To say this is not to deny the value of the observations
made by Bultmann, Dr Fortna, and others, which suggest (among other
things) that there were different views of the significance of the miracles
of Jesus. Such different views did exist, and to examine and compare
them is an important part of the historical and theological study of the
gospel. But to say that they existed is not necessarily to say that one of
them was to be found in a source and the other in the editorial work of
the user of the source. It may well be that both existed in the mind of
John himself.
(iv) The Discourses. One of the most striking features of John is the
great bulk of discourse material, which is far more extensive than the
narratives which have so far been mentioned, and unlike them, is
given in a form peculiar to this gospel. May it be said that the discourses
were drawn by the final editor of the gospel from a special source
different from those which provided him with the miracle and other
stories? This opinion has been maintained, but it seems to rest on
inadequate grounds and to be in conflict with some of the facts.
(a) As with the narrative material, it must be recognized that there arc
19
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no compelling and objective literary phenomena on which the hypo·
thesis can rest. The characteristics of Johannine style (see above, pp.
7ff.) are found in the discourses, the narratives, and the editorial frame·
work. (b) The discourses are in general thematically attached to miracles
-the Bread of Life to the feeding miracle, the Light of the World to the
cure of the blind man-and it is surely somewhat improbable that a
narrative source and a discourse source happened fortuitously to fit
together as happily as the combination of event and interpretation that
we find in the gospel. Moreover, it sometimes happens (e.g. in chs. 4, g,
and 11) that narrative and discourse are woven together. (c) The
combination of event and interpretation seems to have been characteristic of the earlier gospel forms. 1 It would be quite wrong to argue that
there cannot have been a collection of discourse material earlier than
John (especially of the kind that Bultmann has in mind-see below),
but on the whole the balance of probability is against it.
One of Bultmann's major sources was called by him Ojfenbarungsreden,
Revelation Discourses. 2 These discourses were not Christian in origin
(and therefore do not fall under objection (c) above) but based on an
oriental gnosis adopted by disciples of John the Baptist. When the
evangelist, who originally was such a disciple, became a Christian he
adapted the gnostic discourses as utterances of Jesus. This involved the
Christianizing and historicizing of the gnostic myth, which when placed
on the lips of the historical Jesus necessarily took on a new meaning.
Bultmann thinks that one of the gnostic discourses is the source under·
lying the Prologue, which thus becomes a crucial example for the study
of his theory. See in this Commentary pp. 149ff.; also Essays, 27-48.
The considerations noted above, and others that apply to particular
examples, make Bultmann's hypothesis unconvincing; but this judge·
ment on a literary question in no way diminishes the importance of
Bultmann's views on the relation between John and the gnostic myth.
See below, pp. 38-41.
John's use of a Discourse Source is as unprovable as his use of a
Signs Source; and the existence of the former is perhaps less probable
I The Gospel of Thomas contains a series of sayings of Jesus with virtually no narra•
tive. The most probable view however is that this work was excerpted from earlier
sources (including probably one or more of the canonical gospels) for use in gnostic
circles. Among earlier sources even the document 'Q' as reconstructed by B. H.
Streeter (The Four Gospels (1936), 291) contains a little narrative matter. But it is
doubtful whether this 'Q' ever existed (E.T. 54 ( 1943), 320-3).
2 For this too see b. M. Smith, op. cit. The source as Dr Smith reconstructs it runs
as follows: 1.1-5, 9-12, 14, 16; 3.6, 8, 11-13, 18, 20, 21, 31-36; 7.37, 38; 4.13, 14, 23,
24; 6.27, 35, 33, 48, 47, 44, 45, 37; 5.17, 19-21, 24-26; I 1.25, 26; 5.30-32, 37, 39, 40;
7.16-18; 5.41-44; 8.14, 16, 19; 7.6, 7, 28, 29, 33, 34; 8.50, 54, 55, 43, 42, 44, 47, 45,
46, 51; 8.12; 12.44, 45; 9.39; 12.47-49; 8.50, 23, 28, 29; 9.5, 4; 11.9, IO; 12.35, 36;
IO.I I, 12, I-4, 8, IO, 14, 15, 27-30, 9; 12.27-29, 31, 32; 8.31, 32, 34, 35, 38; 17.1,
4-6, 9-14, 16, 17, 20-23; 13.31, 32; 15.1-2, 4-6, 9, IO, 14, 16, 18-20, 22, 24, 26; 16.8,
12-14, 16, 20-24, 28; 14.1-4, 6, 7, 9, 10, 12, 14, 16-19, 26, 27; 18.37. I have not
taken account of fragments of verses, or of a few small doubts about Bultmann's
meaning.
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than the existence of the latter. To say this however is not to deny
either that synoptic and other logia (see above) underlie the discourses,
or that the discourses (together with the corresponding signs) may
have had an independent existence before the publication of the
gospel. The hypothesis that they were in the first place sermons delivered by the evangelist and subsequently (perhaps even after his death)
arranged in the gospel has much to commend it (see below, pp.
26, I33f.); but this is very different from the hypothesis that the discourse material was derived by John from an earlier source.
(v) A Judaean Source. Comparison with the Synoptic Gospels reveals
at once that much of the material peculiar to John is set not in Galilee
but in the south, in Judaea or in the city of Jerusalem itself. Only in
chs. 2, 4, 6, 7 does Jesus appear outside the southern area. From this
fact has been drawn the inference that John possessed a special 'Judaean' or 'Jerusalem Source', from which he derived his information.
This is a possible inference, but quite beyond the limits of proof. It is
equally possible that John drew his Judaean material from current
tradition; possible also that, for reasons of his own, he attached to
Jerusalem material which, when it reached him, had no location or
even a different location. Certainly John has a great interest in the
Jewish feasts, which required, or accounted for, the presence ofJesus in
Jerusalem; and his placing of material in the capital city of Judaism
corresponds to his frequent use of the general phrase 'the Jews' instead
of the particular designations-Pharisees, Sadducees, Herodiansfound in the Synoptic Gospels. It is easy to overvalue the importance of
topographical features of the gospel, or at least to value them in the
wrong way. See W. D. Davies, Land, 298-335.
(vi) The Passion Narrative. The question may be raised whether John's
passion narrative is or is not dependent upon the Marean (or some
similar) story. If John's passion narrative is independent it is a very
important source of his gospel (or, perhaps, a very important part of
the Judaean source). The view taken in this commentary, however, is
that the Johannine passion story is an edited version of the Marean,
into which John has introduced some fresh material. He has retold the
story from his own point of view, giving full place to his own special
interests, and, it may be, including some additional historical information, though this probably amounts to little, but he does not offer a
complete independent passion narrative. This position can be maintained (or attacked) only on the basis of detailed examination of the
text, for which reference must be made to the notes on chs. I 8, 1 g, 20.

4•

THEORIES OF DISPLACEMENT AND REDACTION

The gospel defies precise analysis into sources. This is not to say that
sources were not employed in its construction, but only that continuous
sources (with the exception of Mark) cannot be traced. It is moreover
21
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true that when the gospel is read through, in spite of a general impression of unity, certain indications of disunity and dislocation are found.
The narrative docs not always proceed straightforwardly; some of the
connectiom are bad, and sometimes there are no connections at all.
Occasionally a piece seems to be out of its proper setting. It i~ on the
basis of these observations that theories of accidental displacement of
part· of the gos pd, and of editorial redaction, havt been founded. Those
who have proposed iuch theories often disagree sharply among themselves-a fact which tends to diminish confidence in their results-and
the number 1 of different proposals for restoring the original text of the
gospel is very large. In this paragraph only a few examples will be given.
Further dfacussion will be found at various points in the commentary,
but thfa book i~ likely still to foll under t.hc condemnation cf Dr D. M.
Smith, who writes (op. cit., xv), 'Unfortunately, he [Barrett] docs not
argue the case against displacements with the same consistency and
cogency with which Bultmann argued for them, but such a comparable
argumentation is precisely what is demanded.' From one point of view
this complaint is entirely justified. Every one of Bultmann's suggestions
is worthy of detailed consideration, and he argues his case with unsurpassed learning and skill. The following comments however may be
made. ( r) If every proposal were examined in full this book would be a
great deal longer than I intend it to be. (2) A question of general
principle is involved which does not need to be repeated every time:
I take it that if the gospel makes sense as it stands it can generally be
assumed that this is the sense it was intended to make. That it may seem
to me to make better sense when rearranged I do not regard as adequate
reason for abandoning an order which undoubtedly runs back into the
second century-the order, indeed, in which the book was published.
This consideration leads to (3), the question what we mean by John,
whether as person or book. Questions of authority and canon are raised
here, but I defer them to a later point, and refer back to my definition
of the author as 'the man (or group) who would accept responsibility
for the book as we read it in the ancient MSS.' Someone published it
substantially as it now stands; and I continue to make the assumption
that he knew his business, and that it is the first duty of a commentator
to bring out this person's meaning. 2 This meaning will be brought out
I Several theories of partition and redaction are summarized in Howard, 297-302.
By far the most elaborate of recent theories is that of R. Bultmann, for which see the
invaluable account and discussion of D. M. Smith, op. cit. Bultmann (see his com·
mentary, vii-xii) reads the gospel in the foliowing order (I omit a few minor points):
1.1-3.21; 3.31-6, 22-30, 4.1-54; 6.1-59; 5.i-.4-7; 7.15-24; 8.13-20; 7.1-14, 25-g;
8.48-50, 54, 55; 7.30, 37-44, 31-6, 45-52; 8.41-7, 51-3, 56-g; 9.1-41; 8.12; 12.44-50;
8.21-9; 12.34-6; I0.19-21, 22-6, 11-13, I-IO, 14-18, 27-42; 11.1-12.33; 8.30-40;
6.6o-71; 12.37-43; 13.1-30; 17.1-26; 13.31-5; 15.1-16.33; 13.36-14.31; 18.1-21.25.
for the work of his ecclesiastical redactor see pp. 3of.
a 'It tots without saying that the exegesis must expound the complete text, and the critical
analysis is the servant of this exposition. The case is only otherwise where glosses of a
secondary redaction occur' (Bultmann, 17; his italics).
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all the better if it is possible to detect editorial processes by which pieces
of material arc switched from one place to another, one connection to
another. If such manipulation can be demonstrated it must be gratefully accepted as a valuable guide to interpretation. But this brings us
back to the question whether the alleged displacements are in fact
convincing-not whether they are possible, but whether they are convincing; not whether the several passages concerned could once have
stood in a different order, but whether only the hypothesis that they
did so stand makes sense of the work before us. This is a condition
extremely difficult to fulfil.
A few suggested displacements will be mentioned, most of them going
back to the time before Bultmann's consistent carrying through of the
inquiry but taken up and elaborated by him.
(i) 3.22-30, which seems to interrupt the Nicodemus discourse
(3.31 follows upon 3.21), should be removed and placed between 2.12
and 2.13. This change also improves the itinerary, since Jesus, in
Galilee in 2.1-12, is next brought els TTJV 'lov6o:lo:v yfjv (3.22) before
going up to Jerusalem at 2. 13.
(ii) Ch. 6 should stand between chs. 4 and 5. Again the itinerary is
improved. As the gospel stands, Jesus is in Galilee (4.54); goes up to
Jerusalem (5. I) ; crosses the sea of Galilee (6. 1-there being no indication that he has left Jerusalem); walks in Galilee, being unable to walk
in J udaea ( 7. I-because the J cws were seeking to kill him, though he
had not been in Jerusalem since 5.47). If the suggested emendation is
made the course of events is as follows: Jesus is in Galilee (4.54), crosses
the sea (6.1), goes up to Jerusalem (5.1), and returns, for security,
to Galilee ( 7. 1).
(iii) 7.15-24 should be read after 5.47. It continues the argument of
ch. 5, and interrupts the connection between 7. 14 and 7.25.
(iv) 10.19-29 should be read after 9.41. The axlaµo: of 10.19 follows
naturally upon the miracle of ch. 9, and so does the remark of I 0.2 I
(µiJ 60:1µ6v1ov 6vvo:To:t TVq>AWV oq,60::\µovs &vo i~o:i;). Further' IO. l 8
is admirably taken up by 10.30.
(v) Chs. 15 and 16 should be taken at some point before 14:31,
which closes the upper-room discourses. The order adopted by
Bernard (xx-xxiii; xxxii) is 13.1-31a; 15.1-27; 16.1-33; 13.31b-8;
14.1-31.
(vi) 18.13-24 is out of order. (a) It is difficult to understand the
movements ofJesus in relation to Annas and Caiaphas; (b) the story of
Peter's denial is given in two parts. Some such arrangement as that of
the Sinai tic Syriac (which gives the order of verses 13, 24, r 4, r 5, I 9-23,
16-18) should be adopted.
Some theories of dislocation are supported by the observation that
many of the displaced passages are of the same length, or are multiples
of the same length; the mechanical process of dislocation then becomes
easier to understand, since sheets, originally loose or detached from a
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papyrus roll, or leaves of a codex, could conceivably be placed in the
wrong order.
In addition to the questions of principle mentioned above the following general observations may be made.
(i) There is no textual evidence in support of any of the proposed
alterations (except that of the Sinaitic Syriac in 18.13-24). This is by
no means a fatal objection but it means that the hypotheses in question
can be held only in the form of the belief that the autograph copy of
the gospel was itself damaged. This must almost certainly carry back
the damage to the lifetime of the evangelist, who, one would think,
would probably have had the opportunity of remedying the mishap.
(ii) 'This evangelist is not interested in itineraries' (Strachan, 8 I).
The movement of the gospel is dictated by theological rather than by
chronological and topographical considerations. A particularly striking
example is to be found in ch. 5 (see above, p. 13).
(iii) Further, even his theological thought does not habitually move
in straight lines. It is rather his custom to regard a question from one
point of view, and then adopt another, sometimes taking up a somewhat
different subject between the two treatments.
(iv) While the proposed alterations generally improve some connections, they often worsen others.
Theories of redaction differ from theories of dislocation in that they
account for the present unsatisfactory state of the gospel by the hypothesis of an editor whose work was responsible for the perversion of an
original text, or the faulty combination of documents. They resemble
theories of dislocation, however, in that they are so numerous and
various that a detailed account of them cannot be given in this book. As
a comparatively simple, and persuasive, example may be given the
theory ofB. W. Bacon, 1 who assigns to a redactor the following passages:
1.6-8, 15; 2.1-12, 13-25; 3.31-6; 4.43-5, (46b), (54); 5.28f.; 6.29b,4ob,
44b,(54b); 7.1,14,37-9; 10.7,8b,9,22f.; 12.29f.,33,42f.,44-50; 13.16,20,
36-8; 18.9,14-18,24-7; 19.34,35,37; 20.24-9; 21; (7.53-8.11); (12.8~;
(2r.25).
This list has not a little in common with the passages Bultmann
describes as redactional. For an account of these see D. M. Smith, op.
cit., 213-26; an assessment of the validity and significance of the redaction theory follows, 227-38. Dr Smith correctly observes that 'the
novelty of Bultmann's redactional theory consists in the way in which
he related it to the problem of the order of the gospel, maintaining that
the same rcdactor(s) who found the gospel in fragments and assembled
it in its present order also made certain additions that would make this
original and dubiously orthodox document acceptable to the developing orthodoxy of the church of the early second century' (213). It is the
historical and theological interests, rather than literary phenomena,
1

Collected in Howard, 299. See Bacon, 472-527.
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that mark out the redactor's work and distinguish it from the evangelist's own; these interests Dr Smith subdivides as sacramentalism,
apocalyptic eschatology, conformity to the synoptics, the beloved
disciple and the attestation of the gospel. A few miscellaneous redactions
are not covered by these headings.
Some redaction theories founder on the linguistic unity of the gospel
(see above, pp. 5ff.), but not Bultmann's; his stands or falls by exegetical and theological considerations, and it is impossible to apply these
in brief compass in this Introduction. They have however been applied
at a number of points in the Commentary, and raise questions of the
highest importance. What was John's attitude to sacraments? to eschatology? to history? I have argued in this book, and elsewhere,1 thatjohn
was not an anti-sacramentalist, whose work was interpolated by an orthodox sacramentalist, but a profound theologian, capable ofacceptance, but
of highly critical acceptance, of the sacraments; that he had not abandoned futurist eschatology in the interests of a purely present Christian
experience, but was a profound theologian, capable of holding present
and future together in unity. And so on. If I am right in these views, the
case for redaction 2 falls to the ground. But the question is one that can
only b~ argued out 'on the ground', in the bayonet-fighting of detailed
exegesis.
This discussion may, though it should not, have given the reader
the impression that I believe that John, in writing the gospel, was a
mere inanimate plectrum in the hands of the Spirit. This is not so;
the book (whatever doctrine of inspiration one may hold) was produced
by normal literary processes, and it is very probable that these were
complex rather than simple. The gospel may have passed through as
many as five stages of composition, 3 though if this is so it seems to me no
longer possible to distinguish them. I hint below at a suggestion, to
be developed later in the Introduction (pp. 133f.), that seems to me
plausible; it should be described by no stronger word, and students of
this gospel should be ready to admit that there is a great deal that
they do not know. It may be said of the whole gospel and not merely of
the last discourses, 'These rearrangements only gain consistency at the
cost of creating fresh problems ... But the chief difficulty is that the
material is treated as ifJohn had planned the whole complex as a unity,
whereas in fact the contents are loosely strung together with very little
progression of thought .•.. If it can be accepted that John picks t,1p
one theme after another for further development, without giving much
attention to the overall unity, there is no reason to abandon the order
which has come down to us (Lindars, 461). 4
I

Essays, 58-69; Judaism, 69-76; 'The Father is greater than I'.
Except in a few places such as perhaps 4.9; 5.3f.; 7.53-8.11; 19.35; 21.24; perhaps
the whole of ch. 21.
l Brown, XXXIV-XXXIX.
4
Dr Lindars himself believes that what we have is a second edition of the gospel.
The main features of the second edition are (a) the Prologue (1.1-18) replaces the
2
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Neither displacement theories nor redaction theories are needed to
explain the present state of the gospel, in which certain roughnesses
undoubtedly remain, together with an undoubted impression of a
vigorous unity of theme. It was not for nothing that the image of the
'seamless robe' was applied by Strauss to the gospel itself. It shows a
genuine unity oflanguage and style, which is no more than the outward
expression of an inward unity of thought and purpose; but this unity
was imposed upon material drawn in the first place from a variety of
sources, and composed, it may be, over a fairly considerable period.
Much of the discourse material in the gospel can be readily understood
as having been originally delivered in sermons. An incident from the
life of Jesus was narrated, and the evangelist-preacher expounded its ·
significance for the life and thought of the church. As this process was
repeated and prolonged a body of material would grow under his hands
until it was capable of formulation in the shape ofa gospel. The formulation, however, would be no easy task. Not only would the original
sources be disparate; the several sections, or homilies, would not necessarily dovetail into one another. The evangelist was, however, aided in
his work by two principles which tended strongly towards unification.
In the first place, he possessed an extraordinary grasp of the theological
significance of the earlier gospel tradition as a whole. He was able to see
its total significance in its parts; to present, not a miscellaneous collection of the deeds and words of Jesus, but a unified conception of his
person, which shone out in various ways in the several traditions about
him (see further below, pp. 51-4). In the second place, he was
impelled by a purpose which gave unity to his work. In an age when the
first formulations of the Christian faith were seen by some to be unsatisfactory, when gnosticism in its various forms was perverting the
Gospel and adopting it for its own uses, he attempted and achieved the
essential task of setting forth the faith once delivered to the saints in
the new idiom, for the winning of new converts to the church, for the
strengthening of those who were unsettled by the new winds of doctrine,
and for the more adequate exposition of the faith itself.
original opening; (b) ch. 6 was inserted to demonstrate that Moses 'wrote of me'
(5.46) ; (c) the Lazarus material ( 1I. 1-46; 12.9-1 1) was added, causing considerable
rearrangement; (d) chs. 15, 16, and probably 17, were added, breaking the connection
between 14.31 and 18.1.

2
THE NON-CHRISTIAN BACKGROUND OF
THE GOSPEL
VEN a short sketch of the world of thought in which John was
composed would extend beyond the limits of this Introduction. 1
The background of the gospel is unusually complicated. It is
difficult to draw sharp lines. Men and ideas travelled fast and far in the
first and second centuries after Christ, and cults and philosophies
mingled together and influenced one another. It was an age of syncretism. The older religions of the Mediterranean world had for many
been dissolved in the acids of scepticism; but newer faiths were moving
in from the east and in varying degrees establishing themselves upon
the basis of late Greek philosophy, which itself became more and more
religious; while it must be remembered that the first century witnessed
also the revival (fostered by Augustus) of the ancient Roman religion,
as well as the beginnings of Emperor worship. Even Judaism, as will
appear, did not stand wholly outside this process of cross-fertilization,
and rabbinic as well as Hellenistic Judaism shows its effects. Important,
however, as this mingling of Greek and Hebraic is (see below, pp.
39ff.), it remains true that in the first century it is possible to pick
out, as the two main strands of developing thought, the Old Testament
tradition, preserved in the Jewish church, and the general trend of
Greek religious philosophy. They were capable of mixing (and the
syncretistic phenomenon of gnosticism is of great importance in the
study ofJohn), but in themselves they differed widely.

E

I , THE OLD TEST AMENT 2

John is certainly dependent on the Old Testament, but his use of it
differs from that of other New Testament writers, and is far from
simple. His direct quotations are fewer, and he comparatively rarely
uses the 'proof-texts' by which the earliest Christians often sought to
show that Jesus was the Messiah whose coming was prophesied in the
Old Testament.
I Further material can be found in my The New Testament Background: Selected
Documents (1956), a book which came into being as a byproduct of my preparation

for the first edition of this Commentary.
1 See C. H. Dodd, According to the Scriptures (1952); B. Noack, Zur johanneischtn
Tradition (1954), 71-89; B. Lindars, New Testament Apologetic (1961); E. D. Freed,
Old Testament Quotations in the Gospel ofJohn ( 1965).
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It seems that John regularly used the LXX in making his Old
Testament quotations, but that he was capable of going direct to the
Hebrew, and on occasion did so. He may have used other traditional
versions and interpretations. The evidence for these statements is set out
in the following analysis of his quotations.
(i) In the following five passages the LXX Greek agrees exactly
with the Hebrew of the passage quoted, and John agrees with both.
John 10.16
10.34
12.38
16.22
19.24

Ezek. 34.23; 37.24
Ps. 81 (82).6
Isa. 53.1 (LXX and John prefix KVpte)
Isa. 66.14
Ps. 21(22).19

No conclusion can be drawn regarding the source whence these
quotations were drawn.
(ii) The following passages are not exact quotations but adaptations
which might be based on either the Hebrew or the Greek text. On each
see the commentary.
Gen. 28.12
Exod. 16.14f.; Ps. 77(78).24f.
Isa. 54.13
Ps. 88(89).4f.; Mic. 5.1(2); and perhaps other
passages
Ps.117(118).25f.
12. 13
Ps. 6.3; 41 (42). 7
12.27
Ps. 34(35).19; 68(69).5
15.25
Ps. 68(69).22
19.28f.
Exod. 12.10,46; Num. 9.12; Ps. 33(34).21
19.36
(iii) In one place John sides with the Hebrew against the Greek (see
the note).
John 19.37
Zech. 12.10
(iv) In one place there is a superficial but probably illusory agreement ofJohn with LXX against the Hebrew.
John 2. l 7: 6 3fjAOS TOV O!KOV crov KCXTCXq>o:yETcx{ µe.
Ps. 68.10 (LXX): 6 3fjAOS TOV oiKov crov KCXTcxq>ayETcx{ µ£ (so B;
but Bb, M, R have Ko:Teq>cxye (v) µe).
Ps. 69.10 (Heb.): 'll'1'7:lM 1l'1':l l"\Mlp.
John (with the MS. B of the LXX) has the future KCXTCXq>6:yeTcxt
while the Hebrew has the perfect •ln',:,x ('"kalathni). But the LXX
reading is far from certain; and the future is a possible rendering of
the Hebrew perfect.
(v) The remaining passages merit individual consideration.
John 1.23; Isa. 40.3. John agrees verbally with the LXX except that
in place of ho1µ6:crCXTe (also used at Mark 1.3) he has evevvo:Te (Aquila
and Theodotion have o:1TocrKev6:cro:Te, Symmachus, e<rrpe1Ticrcrre).
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John's is a possible rendering of the Hebrew (in,), pannu), but it may
have been suggested by other LXX passages (see the notes).
John u2.15; Zech. 9.9. John's form of the prophecy has striking
differences from both Hebrew and Greek; see the notes.
John 12.40; Isa. 6.10. John, the Hebrew, and the LXX are all diff·
erent, but John is perhaps a little nearer the Hebrew than the LXX;
see the notes.
John 13.18; Ps. 40(41).10. In having the singular 6:pTov John agrees
with the Massoretic Hebrew ('~n\ labmi) against the LXX ( &pTovs);
but the Hebrew text represented by the LXX differs only in pointing,
and it would be unwise to argue on the basis of this passage that John
used the Hebrew text, though it is quite possible that b~ did so (see
further in the commentary).
This brief analysis suggests, as has been said, that John regularly used
the LXX, but that he was able to use, and on occasion did use, the
Hebrew. 1 It is impossible to conclude that he always used the Hebrew
and neglected the Greek; he quotes too often in agreement with the
LXX for this to be likely. It is possible that he also knew other versions
of the Old Testament. The quotation of I 2.41 is introduced as spoken
by Isaiah because 'he saw his [that is, Christ's] glory'. This may have
been suggested by some such version as that of the Targum of Isa. 6.5
which declares that Isaiah saw 'the glory of the shekhinah of the King
of the ages' (M'lj',:i: 1'm l"il'::lV 'ij:''). This one small piece of evidence,
however, must not be unduly pressed.
The comparative rarity of 'proof-texts' in John has already been
mentioned. Several of those which are used occur in the passion
narrative, and give it a distinctly primitive appearance. To draw,
however, from the smaH number of explicit quotations the conclusion
that John had less interest in and a smaller knowledge of the Old
Testament than the other evangelists would be a serious mistake.
Closer examination of the gospel shows that the Old Testament
themes, often crudely set forth in the earlier gospels, have thoroughly
permeated John's thought, and appear, often without reference to
particular passag~ of the Old Tcstamer.t, again and again. 1 Two
examples may be given. At Mark 7.6f., Isa. 29.13 is quoted as predicting
the hypocrisy of the Pharisees, who pay lip-service to God, yet by their
deeds reject what is shown to be his true will. John does not quote the
verse from Isaiah, but brings out its substance with a vivid and dramatic
sense of the irony involved; for example, in the story of Nicodemm
(3. 1-2 I); in the discuzsion of the witness of the Old Testament and
John the Baptist (5.31-47); in 7.19-24, where the Jews who practise
1 An alternative hypothesis, which must not be dismissed, i! that the me of Hebrew
lies further back, in John's sources; e.g. it may be that at 19.37 John did not himself
use the Old Testament but an earlier Christian translation of the verse in question.
1 See]. T.S. old series 48 ( 1947), 155-69. The argument of the following paragraphs,
and some quotations, have been taken from this article.
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circumcision on the Sabbath complain of Jesus' healing work on that
day; in 8.39-44, where the professed sons of Abraham seek to murder an
innocent man; and, most dramatically, at 18.28, where the Jews who
are about to compass the crucifixion of Jesus refuse to enter the Praetorium in order that they may not be defiled. In all these passages John
emphasizes the same theme as Mark, with, however, one very significant
difference. In Mark the proof-text 'is applied to a particular piece of
hypocrisy. Men invent or adjust a law so as to excuse themselves from
the moral obligation of caring for their parents .... In John, on the
other hand, the good thing neglected, which is contrasted with lipservice, is not an ethical practice but a proper response to Jesus. This
is an alteration very characteristic ofJohn.'
As a second example, the conversation in Mark 12.29-33 may be
considered. There are references here to Deut. 4.35; 6.4f.; Lev. 19.18;
I Sam. 15.22. 'There is no verbal parallel in John, but it is perhaps
not too much to say that no Old Testament themes have more deeply
influenced the evangelist than these-the theme of the divine unity,
and the command of love.' So central indeed are these themes in John
that illustration of them is needless. Of course, they are reinterpreted:
the unity of God now means the unity of the Father and the Son, and
the command to love the neighbour (the fellow-Israelite) becomes the
requirement of mutual love within the church; but this reinterpretation
signifies only that John is a Christian user of the Old Testament. The
Old Testament themes, never formally buttressed by the quotation of
texts, are Christologically worked out.
John, then, develops the synoptic use of the Old Testament in a
characteristically subtle way. At its most characteristic this differs most
widely from the pesher interpretation of the Qumran sect. When John
declares ( 12.39f.), This is why they could not believe, because Isaiah
said, He has blinded their eyes and hardened their heart, he is not far
from the simple commentary which cites the text and continues, Its
pesher is •.. But, though the writers of the Scrolls, especially perhaps of
the Hodayoth, have undoubtedly absorbed the language and spirit of
the Old Testament (it is this that accounts for most of the resemblances
between the Scrolls and the New Testament), John's profound thematic
usage, founded as it is upon the figure ofJesus, is hard to parallel.John
also uses Old Testament material extensively in the symbolical language
which abounds in his gospel. This is seen most clearly in the extended
allegories of the Shepherd (10.1-16) and the Vine (15.1-6). Neither of
these looks back to a single Old Testament passage, but each is full of
Old Testament imagery. For details, see the notes.
The Old Testament, therefore, so well known and understood that
John could use it not piecemeal but as a whole, may be taken as an
essential element in the background of the gospel. We now proceed to
examine his relation to the channels in which the Old Testament
tradition was propagated in the first century.
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2. jUDAISM 1

The Old Testament tradition, preserved in written documents, was
also handed down in the living stream ofJudaism. This ran in the first
century (as it had always run) in numerous channels; in particular it
now flowed in the stream of apocalyptic and in the stream of rabbinic
thought. It may be said that apocalyptic was the successor of the
prophetic, rabbinical thought the successor of the legal, part of the Old
Testament; but this is only very approximately true. The apocalyptic
and rabbinic literatures can no more be separated than the Law and
the Prophets,2 and neither can be separated from non-Jewish influences;
yet a distinction between them is convenient for analysis.
It might seem at a first glance thatJohn bears no relation at all to the
apocalyptic literature; this, however, is not so. It must in the first place
be recognized that apocalyptic is not exclusively concerned with the
future. Apocalypse means the unveiling of secrets; very frequently the
secrets disclose future events, but sometimes they make known present
facts, especially facts regarding the life of heaven, divine and angelic
beings, and the like. The two kinds of secret pass over into one another,
since an unveiling of what is eternally present in heaven may well
indicate what may be expected to happen in the future on earth. New
Testament apocalyptic is in general concerned with the future, though
theJohannine apocalypse, for example, describes vividly the worship of
heaven as it is; but the gospel may equally be looked upon as apocalyptic in the sense that it unveils present reality. Jesus can declare
heavenly things (hrovpcxv1a) because he is the Son of man, who is in
heaven (3.12f.). There is no question here of declaring the future, only
the imparting of heavenly truth. Certainly, in this place and in others
like it John is not simply writing in the Old Testament tradition;
Greek and other non-Jewish influences have helped to mould his
thought. But these influences were also at work uponJewish apocalyptic,
and the parallelism between John and apocalyptic writers is not invalidated by such facts.
A consideration of John's terminology points to his familiarity with
apocalyptic. He can speak ofJesus not only as Messiah (not necessarily
an apocalyptic term) and as King, but also as Son of man (a title
hardly found except in the apocalyptic writings). Jesus speaks both of the
kingdom of God, and of his own kingdom, and it is quite clear that
each is an other-worldly kingdom (3.3,5; 18.36). For men there lies
ahead a resurrection (a literal coming out of their tombs, 5.28; cf.
I 1.43f.), and, after that, judgement (5.29). The fact that John is able to
speak also of a present resurrection and a present judgement in no way
alters the facts that he speaks of a future resurrection and judgement
SeeJudaism.
The Qumran literature (see below, pp. 33f.) contains both apocalyptic and legal
clements.
1
2
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and that his thought is formed upon an apocalyptic frame; it means that
his eschatology is Christian eschatology (see below, pp. 67-70). The
judgement will be carried out by Jesus as Son of man (5.27); accordingly
it is made clear that after his departure to the Father he will 'come'
(14.3,18; 21.22). The blessing conferred on men by God through
Christ is eternal life (:swTJ aiwvtos), the life of the age (atwv) to come,
a fundamental notion of apocalyptic. In addition to this basic apocalyptic terminology the use of such metaphors as the germinating seed
( I 2.24) and the ripening harvest (4.35-8) may be noted.
There can be no doubt that John, distinctive though the pattern of
his thought is, was by no means out of touch with the world of Jewish
apocalyptic, though his knowledge may well have reached him through
Christian channels. That he carried through a drastic reorientation of
apocalyptic eschatology is equally clear; on this see below, pp. 67-70.
Rabbinic Judaism grew out of the movement for the re-establishment
of a reformed Judaism in the time of Ezra, and is worthily reckoned
the heir of Old Testament religion; yet there is excellent evidence that
it was not free from non-Jewish influence-for example, the large
number of Greek and Latin loan-words taken into the Hebrew and
Aramaic of the Talmud and Midrash. The rabbinic literature covers a
vast field of human activity and thought. It deals with matters of
criminal and civil, as well as religious, law. From law it passes over to
ethical instruction and exhortation. It contains a good deal of theology,
mostly in homiletic form, and it is messianic and eschatological though
not as a rule apocalyptic. It contains history, mingled with folk-tales
and legends which incidentally describe, often in detail, the customs of
those who narrated them; it gives many liturgical details and much
biblical exegesis, and it lays bare the bases of a varied religion, sometimes practical and sometimes mysti"cal.John reveals numerous contacts
with rabbinic Judaism over much of this wide area. The following
examples may be given. 1
Certain elementary processes of criminal law are assumed; an
accused person must be allowed the right to speak before the judges
(7.51), and the consentient testimony of at least two witnesses is
necessary for the establishing of any fact (8.17). Religious law naturally
occupies a larger place than criminal, and here John knows that the
commandment that a child should be circumcised on the eighth day
took precedence of the sabbath law; if the eighth day fell on a Sabbath
it was nevertheless legitimate to make all necessary preparations for,
and to perform, the operation (7.22f.). On the other hand, to carry a
mattress on the Sabbath was illegal (5.10). It is probable, though not
certain, that 7.37ff.. shows John's awareness of a ritual practice carried
out in Jerusalem at the feast of Tabernacles before the destruction of
I On all the Johannine references in the following paragraph see the notes, where
the most important rabbinic parallels are cited. Fuller information will usually be
found in S.B.
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the Temple, and described in the Mishnah (and elsewhere). Knowledge
of rabbinic exegesis appears at 1.51 and 8.56, for John evidently thinks
of the angels ascending and descending on Jesus (as they had been said
to do on Jacob), and knows that Abraham went into all the days of
history and therefore saw in advance the day of the Messiah. Rabbinic
theology and mysticism also appear in John, for the description of the
Logos and his relation to God in the Prologue corresponds exactly to
much that was said by the Rabbis about the Torah; and the language
used to describe the unity of the Father and the Son calls to mind
sayings about the unity existing between God and Israel.
In the passages which have been referred to, and in all similar
passages, great caution is necessary. No part of the rabbinic literature
was written down until a date later than the composition of John.
Direct literary relationship is out of the question, and some apparent
parallels may be merely fortuitous. But when all such allowances have
been made it remains very probable that John himself (or perhaps the
authors of some of his sources) was familiar with the oral teaching
which at a later date was crystallized in the Mishnah, the Talmud, and
the Midrashim.
Apocalyptic and Rabbinic Judaism remain important elements in the
background of the Fourth Gospel, and it would be misleading if they
were overlooked; but they were by no means the whole ofJudaism. On
Hellenistic Judaism see below, pp. 39ff.; in Alexandria and no doubt
elsewhere in the Diaspora Greek thought affected Jewish to an even
greater extent than in Palestine (above p. 27). Even in Palestine the
various schools of Pharisaism cannot now be regarded as constituting a
single and uniform normative Judaism. This has always been known; the
accounts in Philo (Prob. 75-91; Hypothetica n, 1-18) and Josephus
(Bel. 11, IIg-61; Ant. xm, 171f.) of the Essenes showed that there were
groups ofJews whose Jewishness was emotionally intense but in content
affected by non-Jewish ideas. To this evidence must now be added that
of the so-called Dead Sea Scrolls, 1 discovered at or near Qumran near
the Dead Sea. Whether those who composed and copied the Scrolls are
rightly described as Essenes is a question that need not be discussed here;
the label that they should bear is far less important than the fact that
they existed and were the sort of people that they were. They were in
many ways very different from John the Baptist and Jesus; perhaps
even more different from John the Evangelist. They separated themselves from the Temple not because they believed in worship in spirit
and truth, unrestricted to any locality (John 4.21-4), but because they
disapproved of the officiating priests, their calendar and their conduct.
They maintained the Law, as they understood and interpreted it, with
1 The best introduction is in the two books by Millar Burrows: The Dead Sea Scrolls
(1956), and More Light on the Dead Sea Scrolls (1958). For the texts see E. Lohse, Die
Texte aus Q.umran (1964); for translation, G. Vermes, The Dead Sea Scrolls in English
( 1962). See alsoJ. H. Charlesworth, ed.,John and Q.umran ( 1972).
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the greatest rigour. They did not mix with but withdrew from the
common life of their people to live in isolation, though also in community. Yet in this, and in some other ways, they manifest parallels
with primitive Christianity. The Christians did not withdraw to the
desert but they did form a clearly marked community, which developed
its own organization and institutions. That John and Qumran both
teach a 'modified dualism' is broadly true, but not very significant,
since this modified dualism is to be found also in the Old Testament,
which is well aware of the way in which good and evil, happiness and
pain, life and death, light and darkness, stand over against each other,
yet is committed to belief in one supreme God, responsible for the whole
of creation and accessible to all, even though some may decide against
him, choosing darkness rather than light. More significant than this
kind of dualism are (a) the piety of the Hodayoth (though here the
canonical Psalter is a major source, available also to John), and (b) the
Qumran community's sense that it is itself the scene and the instrument
of the realization of eschatology. It is this conviction that leads to
parallels between the use of Scripture by John and at Qumran (though
here too there are differences-see p. 30).
The greatest importance of the Qumran discoveries (and it is very
great indeed) is their enrichment of our knowledge of first-century
Palestine, the first home of the early church. The student of primitive
Christianity (including of course Johannine Christianity) should make
himself as familiar with the Scrolls as he can (just as he should with the
rabbinic literature, the apocalypses, Philo, and Josephus). But when
the passages in John (and I have done my best to point these out in the
commentary) which are really illuminated, and whose exegesis is in
any degree determined, by the Scrolls are counted up the result is
extremely meagre. Now that the excitement of the first discoveries is
past it is possible to see that Qumran has not revolutionized the study
of the New Testament-certainly it has not revolutionized the study of
John.

3· GREEK PHILOSOPHY
Over against the Old Testament, though in part allied with its
descendants, stood the Greek tradition; but it must be understood that
when John wrote the 'Greek tradition' meant something different
from the classical philosophy of the golden age of Greece. The purely
Hellenic had given place to the Hellenistic. The superb self-confidence
of the fifth century B.c. had collapsed; rational thought had compromised with mysticism; eclecticism, both in philosophy and religion,
was the order of the day. Mere antiquity was almost superstitiously
reverenced, though, it may be added, reverenced rather than understood. Homer was allegorized so that his improper stories might become
vehicles of religion. Sacraments, asceticism, and debauch ere if' actised
according to taste and opportunity in the search for union with the
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divine, the immortality of the divine spark enclosed within its earthy
prison.
Philosophic schoob, of course, still existed, though most philosophic
instruction consisted in the teaching of rhetoric. The Academy, for
example, looked back to Plato, whose thought it developed in a
sceptical direction which the Master would hardly have approved.
Plato, however, in the first century after Christ was both more and less
than a great personal teacher of a philosophical system; he was an
atmosphere, absorbed though not understood by many who had never
read his works. He had given definite expression to the notion of a
real world, invisible and eternal, of which this world of appearance
and time-sequence was but a transient and imperfect copy. Out of this
contrast came the conception of mind, far superior to the flesh, and the
ideal of a life of abstraction and contemplation, in which the mind,
freed from matter and fixed upon the truly real, became one with God,
the Idea of the Good. There is not a little of this popular Platonism in
John.Jesus declares that he is not of this world but tK Twv &vc.,, while
his opponents are of this world, tK TWV K<rrc.> (8.23; cf. 18.36). This
contrast of an upper and a lower world complements the perhaps more
characteristically Jewish contrast between the present world and the
world to come, and may be said to look back to Plato. Again, when
Jesus speaks of himself as the 'true' (aA1161v6s) vine (15.1; cf. 1.9, the
true light, 6.32, the true bread), included among other notions is that of
an archetypal, ideal vine, of which others are mere copies.
In addition to the Platonic only one philosophical 'school' need
be noted, the Stoic; though it is very doubtful whether John shows any
direct relationship with real Stoicism. It is true that a superficial
contact appears at once in the use of the term Logos (see below, pp.
73f.; 152-5), for Logos plays a vital part in the Stoic view of the
world. All things in the universe were pervaded (it was believed) by
Logos, itself a fine, impalpable material substance. The word Logos had
two meanings: it could mean the immanent reason, the inward
rational property (Myos tv61a6nos), and equally, speech, the outward expression of the inward thought (Myos Trpoq,op1K6s). Logos was
divine, and Logos expressed itself in material objects, animate and
inanimate. Logos was God and Logos was the universe: Stoic physics
was hardly separab~e from pantheism. Germs of the divine Logos (Myo1
cnrepµCXT1Koi) might however be especially looked for in the mind of
man, itself a fragment of the universal mind, and there therefore
existed a natural kinship between the soul of man and the rational soul
of the universe. It followed that what a man had to do in order to
achieve the ideal life was to live in accordance with the Logos which
was both within and around him-he had to live KCXTa: Myov, and ifhe
did so he became a child of God. More, if he could but bring his
material nature into subjection to his rational nature he was no less
than God, since then the governing part of his life was Logos, a fraction
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or spark of the universal Logos, than which the Stoic had no other God.
When we turn to John we find not only the word Logos, but also the
statement that the Logos is the light which illuminates every man ( 1.9),
as the Stoics believed that every man shared, however slightly, in the
universal reason. We learn that the incarnate Logos came to 'his own'
( 1. 1 I) ; that his own sheep heard his voice ( 1o.3f.), that all who were
'of the truth' heard his voice ( I 8.3 7), that he came to gather together
into one the scattered children of God ( I 1.52), and that those to whom
the Myos TOV 6eov came were called 6eoi (10.35). On all these passages the commentary must be consulted; but it may here be generally
stated that John, in spite of these similarities, is, both in his Logos
doctrine and in his anthropology, far removed from Stoicism. The
Logos came indeed to his own (els Tex i610:); but-a penetrating comment on the gospel story-his own (oi 16101) did not receive him
(1.11), and there are no men naturally, in virtue of an inward logos,
children of God. Men must receive from Christ power to become
children of God ( 1.12).
John is no Stoic; yet it is important to set out very briefly the Stoic
belief, not for its own sake but on account of the synthesis of Platonism
and Stoicism which first became popular in the first century B.c.,
chiefly, it seems, under the influence of Posidonius (fl. c. 100 B.c.), and
helped to make possible the religious developments which will shortly
be mentioned. Methods (by no means always consistent) were found for
reconciling Stoic pantheism with the Platonic idea of a transcendent
God. The divine (and strictly immaterial) pattern of the universe, on the
basis of which (according to the Platonic cosmogony) the visible
universe was made, was amalgamated with the divine (and material)
Logos which (according to the Stoics) was immanent in the universe.
This amalgamation is, however, implied rather than expressed in the
fragments of Posidonius which have been preserved, and in the writings
of other philosophers, such as Philo, who were probably dependent on
him. The fact is that Hellenistic religious philosophers drew upon
Platonic cosmogony and Stoic physics (and upon Pythagoreanism),
upon the ethics of all schools, and upon non-Greek contributions, in
their attempts to meet the need for a philosophy which should supply a
scientific basis for religion and a satisfying guide for life. John reflects
this situation, but never allows the attentive reader to forget that he is a
theologian, and in some sense a historian, rather than a philosopher.
That is, he finds his 'guide for life'-the way, the truth, and the lifenot in a system but in a historical person.

4·

RELIGIONS OF SALVATION

Along with the more or less rational concepts of Hellenistic philosophy
went a growing belief in destiny, and in astrology. Man, living under
the circle of the stars, was directed by them and enslaved to the divini36
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ties or demons who inhabited them, or were represented by them. If he
was to escape from the circle of fate he must find some means by which,
leaving behind his bodily nature, he might mount to the heavenly
sphere beyond the stars and live immortal in communion with God.
Clearly this process could be complete only at death; but already in life
he must seek and find, if he could, both assurance regarding his ultimate fate and some foretaste of it. Merely rational knowledge was not
sufficient to gain such an end. Man without a saviour or revealer was .
lost. Saviours and revealers, religions and philosophies, there were in
considerable number in the Hellenistic world, and John, setting forth,
in that world, and with the intention of being understood by it, the
true Saviour and the true revelation, seems to have made use of the
ideas which were in circulation in it.
Broadly speaking, salvation might be sought by one ot t ·o means.
The first is that represented by the mystery religions. 1 While these
differed widely from one another in detail, and drew their beliefs and
practices from diverse sources, they all are alike in certain particulars.
Each rested on a myth, a tale of the Saviour God, which generally
included his death and resurrection; each offered a means of initiation
by which the neophyte was numbered among the servants of his Lord,.
a sacrament or sacraments by which the participant was infused with
the divine life, and so assured that after his death he would successfully
pass through the astral powers and win immortality in union with God.
In terminology at least, John is not without contact with these religions.
John contains the story of the wonders, and especially of the death and
resurrection of the Saviour, told as the record of his own movement
from earthly humility to divine exaltation. 2 In the story of the Saviour's
violent death we read that there proceeded from his corpse water and
blood, which could be taken to represent the two sacraments of the
church. These sacraments (see further below, pp. 82-5) are also alluded
to in specific statements. 3 Access to the kingdom of God is granted only
to those who have received divine generation by the divinely appointed
means (I.I 2; 3.3,5); Jesus promised a 'bread of life' which is his own
sacrificed flesh; only those who eat this flesh, and drink his blood, have
the divine life sought by all religious men (6.5 I ,53). So far, at least, a
parallelism exists, but it is much less pronounced than the differences
between John and the mystery religions, and indeed can be made
plausible only by placing disproportionate emphasis on a small number
1 See (among other works) R. Reitzenstein, Die hellenistischen Mysterienreligionen
( 1927); S. Angus, The Mystery-Religions and Christianity ( 1925); A. D. Nock, 'Early
Gentile Christianity and its Hellenistic Background', in Essays on the Trinity and the
Incarnation, edited by A. E. J. Rawlinson (1928), now separately reprinted (1964),
with a valuable bibliography; A. D. Nock, Conversion (1933); R. Bultmann, Primitive
Christianity in its Contemporary Setting ( 1956), 156-61 ; A. Loisy, Les Mysteres paiens et l,
Mystere chretien ( 1930).
2 Note here also the Hellenistic figure of the 6eios avrip; see below, p. 74.
3 For the possibility that these may be redactional interpolations see p. 83, and
the notes on the verses in question.
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of passages. Jesus, unlike the divine heroes of the mystery myths, had
lived, and very recently, a real human life; the myth was not only myth
but history. The sacraments, moreover, bear distinct traces of having
grown out of the earlier eschatological sacraments of primitive Christianity, and John's presentation of them is accompanied by a radical
criticism (see below, pp. 84f.). John's picture, however, of the divine
Saviour who passed through death to life in order to make that same
life available to his followers by sacramental means belongs to the world
in which the mystery cults were winning an increasing popularity.
Salvation was for some a matter of sacraments, opera operata in which
the participant, though often encouraged to good behaviour, received
in the rite itself the divine gift of salvation and the assurance of immortality. A second medium of salvation may be summed up in the
word 'gnosis'. 1 The goal sought was the same; but 'this alone brings
salvation for man-the knowledge (yvwcr1s) of God' (C.H. x, 15).
Man's way of escape was to know God and thus to know himself.
Gnosis involved knowledge of cosmogony, generally in the form of a
cosmological myth which accounted for the strange mixture of matter
and divine reason of which man was composed; and, corresponding to
the cosmology, a soteriology which was often quite independent of
cultus and consisted of knowledge of the way by which one might in
the goodness of God pass safely through the planetary spheres. Personal
union with God and apotheosis were the final goal, and it was anticipated in the earthly experience of those who by abstraction and the
mortification of the flesh caused themselves to be born again by the
divine will. This kind of religion is found (with many variations) in the
gnostic systems (Christian and other), but, as far as the New Testament
is concerned, most significantly in the Corpus Hermeticum, a body of
literature dating from the second, third, and fourth centuries but
incorporating matter almost certainly early enough to be contemporary
with John. No direct literary relationship can be traced, but it seems
clear that John was working with similar presuppositions and along
similar lines to those of the Hermetic authors. He never uses the word
yvwcns (perhaps intentionally), but knowledge is a vital theme of the
gospel; to know God and his Envoy is eternal life (17.3). In both John
and the Hermetica God is light and life, and light and life are the blessings
enjoyed by those who are united with God. The notion of divine
I It is useful Hi retain the term gnosticism for the Christian heresy of the second and
later centuries, gnosis for the related pre-Christian phenomenon, though there are
limits to the extent to which this distinction can be carried through. The literature
on the whole field is immense. The following, among other works, will be found useful: Bultmann (as inn. 1, p. 37), 162-71; R. McL. Wilson, The Gnostic Problem (1958),
and Gnosis and the New Testament ( 1968); Dodd, Interpretation, ro-53, 97-130; H. Jonas,
Gnosis und spatantiker Geist ( 1954 ( 1934) ), and The Gnostic Religion (1958); R. Reitzenstein, Poimandres (1904); U. Bianchi, ed., Le Origini dello Gnosticismo (1967). Particularly important are the two volumes of selected texts, edited in the first instance
by W. Foerster, and in E.T. by R. McL. Wilson: Gnosis I (1972), and Gnosis II
(1974).
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begetting, or rebirth, occupies an important place in the Hermttica,
though the means of regeneration is not, as in the mysteries, sacramen·
tal; the mediation between God and man is here effected by a mediating
Logo5, or Heavenly Man. All this indicates clearly the background of
thought from which John emerged, and when this background is
recognized it is no longer surprising that (so far as we know) the first
users of the gospel were gnostics (see pp. 65f., I 12.ff.). Once more, there
are differences as well as resemblances, and they arise primarily out
of the fact that John was concerned with a Logos who had become
flesh. Mere abstraction from the physical universe and absorption in
mystical speculation were not the means to receive such a Logos.
Now that some (but not all; see below) of the evidence has been
briefly set out it is possible to review the position occupied by the
Fourth Gospel in the world in which it was written. It was pointed out
above that some scholars claim that the gospel is exclusively Palestinian
and in no way related to the Hellenistic world (they seem to forget that
Palestine was part of the Hellenistic world), while others treat it a! an
example of purely Hellenistic religious philo:ophy. Neither of these
extreme positions can be maintained. The fact, and it seems indisputable,
is that both Jewish and Hellenistic elements are to be found in the
gospel, and not lying side by side in a manner that could easily be
disposed of by a source hypothesis, but fused into a unitary presentation
of the universal significance of Jesus. John, for ends that doubtless
seemed to him good, sets forth a synthesis ofJewish and Greek thought.
He was not the first to do so. The pressure of Greek influence affected
both the form and content of Palestinian Judaism, and Jewish propa·
gandists had long used the language and thought-forms of Hellenism in
order to express their own religious experience and to commend their
faith to men o( other races. It might be expected that this Hellenistic
Judaism would form a close parallel to John's own achievement; and
this is in fact true. ·
The fusion of Greek and Hebrew thought had been effected in two
ways, which correspond to the two expressions of Hellenistic thought
that have already been noted; and naturally enough, since both the
mystery religions and the gnostic systems were the product of oriental
faiths and speculation which sought to express themselves in a Hellenistic
milieu. It seems, though the evidence is not quite conclusive, that
attempts had been made to express Judaism as a mystery cult. As early
as 1 39 B.c. Jews in Rome, practising a cult which had spread from
Phrygia, were worshipping a God called Sabazius, in whose name we
may see a mingling of the Hebrew Sabaoth (rmc1:s :Tl:"I', the Lord of
Hosts) with a Phrygian title of Dionysus. 1 It has been held 2 that Philo

2

Valerius Maximus 1, iii, 2. See Schurer, n, ii. 233f.
Notably by E. R. Goodenough, By Light, Light ( 1935).
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or did he introduce gnostic language into the non-gnostic primitive
Christian tradition ?1 This chapter, which is primarily, and briefly,
descriptive, is not the place at which to attempt to answer these questions (see especially pp. 140-4); but it is important to show that
they are raised by serious study of the background of the gospel.
I The question may be illustrated by reference to the Odes of Solomon and the
Mandaean literature, which are referred to again below, pp. 65f, 112f. The Odes
are gnostic, but are they the kind of early gnostic material that was a source for John,
or do they represent a gnosticizing kind of Christianity and owe their origin to the
influence of John (or similar Christian literature)? The Mandaean literature as it
stands is much later than John, but may bear witness to much earlier beliefs in some
respects akin to Johannine thought; should the pre-Mandaean material be thought
of as a source for John, or should John be thought of as one of the sources for Mandaean gnosticism?

I
'

3
THE CHRISTIAN BACKGROUND OF THE
GOSPEL
I. THE SYNOPTIC TRADITION

(i) Literary. In the earlier period of the critical study of the New
Testament a view commonly held was that John knew Mark, and
possibly Luke and even Matthew too. A good example is provided by
B. H. Streeter (The Four Gospels, first edn. 1924),1 who concludes that
John knew Mark well, that he knew, and assumed that his readers
knew, Luke, and that he is likely to have known Matthew since there
is evidence that Matthew was current in Asia. John made little use of
Matthew because he did not like its apocalyptic and Judaistic tendencies. Both literary and theological relations suggest that 'the
Gospels of Mark, Luke and John form ... a series, Luke being dependent on Mark, and John on both the others' (pp. 424f.).
This position was attacked by P. Gardner-Smith (St John and the
Synoptic Gospels, I 938). The logic of his argument is clear: the question
he has in mind is 'whether it is easier to account for the similarities
between Stjohn and the Synoptists without a theory ofliterary dependence, or to explain the discrepancies if such a theory has been accepted' (p. x). Before proceeding with this question he makes two preliminary points. ( 1) The evangelist must have been a member of a local
church, and would be dependent primarily not upon written documents
but on the oral tradition current in that church. (2) It is wrong to concentrate on the few resemblances between John and the other gospels;
the differences are far more extensive and should be given proportionate
weight. After surveying the material as a whole Gardner-Smith reaches
the conclusion that the resemblances, such as they are, can be adequately, and indeed best, explained on the basis of oral tradition.
There is thus no ground for the view that John knew any of the Synoptic
Gospels as written works, for even the framework of the gospel was
provided not so much by literary models as by the common Christian
preaching.
John's independence of the Synoptic Gospels has now been very widely
accepted, though often with some modification. Thus P. Borgen 2 thinks
1 I may refer here to an article in which I have reviewed this question in E.T. 85
(May 1974.), 228-33. I am indebted to the former Editor, Dr C. L. Mitton, for permission to make use of material contained in this article.
l N. T.S. 5 (1959), 246-59.
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that 'units of synoptic material have been added to the Johannine
tradition' (259), and P. Parker 1 that 'the Fourth Evangelist must somewhere, sometime, have been associated with Luke in the Christian
missionary enterprise' (336). I do not share what is now the popular
opinion, for reasons given partly in this chapter and partly in the notes
on relevant passages; I may refer also to the article already cited
(where the views of a number of scholars are considered).
The facts which have convinced most students of the synoptic
problem that Mark (or a document closely resembling it) was used by
Matthew and Luke are the occurrence in Matthew and Luke of Marean
episodes in the Marean order, and the use by Matthew and Luke of
Marean language. Analogous facts may, to a smaller extent, be observed
in regard to John. The following is a list, which is certainly not complete,
of corresponding passages which occur in the same order in both Mark and
John.
(a) The work and witness
of the Baptist
(b) Departure to Galilee
(c) Feeding of the Multitude
(d) Walking on the Lake
(e) Peter's Confession
(f) Departure to Jerusalem

Mark r.4-8
r.14f.

(g) The Entry {transThe
posed
Anointing
in John2
(h) The Last Supper, with
predictions of betrayal and denial
(i) The Arrest
U) The Passion and
Resurrection3

John r.19-36
4.3

6.34-44
6.45-52
8.29
9.3of.
10.1,32,46
I I.I-IO

6.1-13
6.16-21
6.68f.
7.10-14

r4.3-9

I

14.17-26

13.1-17.26

14.43-52

18.1-1 I

14.53-i6.8

18;12-20.29

12.12-15
2. I-8

It is to be noted further that the cleansing of the Temple (Mark I I. I 517) alsooccursinJohn, butatadifferentpoint (2.14-16). ·
We have here quite a striking chain of very significant events. (b)
and (f) have special significance because John does not retain Mark's
simple framework of one visit to Jerusalem, and the sequence of (c)
1

N. T.S. g (1963), 317-36.
The transposition does of course weigh against the argument that John was aware
of the Marean order, but each incident remains in the same order in relation to the
other members of the list, and a reason for the transposition can be suggested (see
p. 409).
3 Within the passion and resurrection narratives there are many parallels between
Mark and John, in which John seems frequently to be dependent on Mark; see the
commentaryonchs. 18, 19, 2opassim.
2
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and (d) is not readily explicable except on the hypothesis of literary
relationship.
Within several of the passages mentioned there are close verbal
resemblances. The following examples (again, the list is not exhaustive)
may be given.
(a) Mark 1.7: epxeTo:1 6 ioxvp6Tep6s µov 61ricroo µov, ov ouK eiµl
lKo:vos KV\jJO:S AVO"O:I TOV lµmmx
Twv v1ro611µcx-roov CXVTov.
Mark 1.8, 1o,11
(c) Mark 6.37,38,43,44: o:mfl.06vTES &yopcxaooµev 611vo:pfoov 610:Kocrloov
6:pTovs; • • •
irevTE
[6:pTOVS], KO:\ 6vo lxevo:s,.,
i'jpcxv K11.cxcrµCXT0: 6w6eKo: Koq,f voov
1TAT)pWµCXTo: ••• 1TEVTo:KICTXIAIOI
&v6pes.
(d) Mark 6.50: eapcreiTe, eyw eiµ1·
µ11 q,ol3eiaee.
(e) Mark 8.29: av ei 6 XPIO"TOS,
(g) Mark 11.9f.: wao:vvo:· evr.oy11µevos 6 epx6µevos EV 6v6µCXTI
KVpiov· EUAOyT)µEVT) ri epxoµEVT)
l30:cr111.e{o: TOV 1TCXTpos 1)µwv
t.o:vl6.

John l .2 7: , , , O onfooo µov epx6µEVOS, ov OVK eiµ l eyoo O:~IOS
ivo: Maw CXVTov Tov !µma Tov
v1ro6ft µo:Tos.
John 1.26,32,33,34
John 6. 7,9, Io, 13: 61o:Kocrlc,:w 611vo:p!wv a:pTOI • • • 1TEVTE a:pTOVS
Kp1eivovs KO:l Svo O\j)O:p10: , ••
ol &v6pes TOY ap16µov oos 1TEVTO:KIO"XIAIOI ••• 6w6EKO: Koq,!vovs
KAo:crµcx-roov •••

Mark 14.3: lxovcro: <XAo:!30:CTTpov
µvpov vcxp6ov 1TIO"TIKT)S 1TOAVTEAOVS,
Mark 14.5: Tj6VVCXTO yap TOVTO
TO µvpov irpo:ef)vo:i E1TCXVOO
611vo:pfoov Tplo:Kocrloov Kai 606f)vo:1 Tois TITooxois.
Mark 14. 7f. : 1TCXVTOTE yap TOVS
1TTOOXOVS EXETE µee' ECXVTWV, KO:l
oTo:v 0er.T)TE Svvo:aee CXVTois
ev iro1f)ao:1, eµe se ou ircxvToTe
lXETE. o laxev foo!T)O"EV· 1TpOEAal3ev µvp!ao:1 To crwµcx µov eis
TOY eVTo:q,10:crµ6v.
(h) Mark 14.18: aµriv 11.eyw vµiv
OTI eis E~ vµwv 1To:po:6wcre1 µe.
Mark 14.30: aµriv r.eyw 0"01 OTI av
ariµepov TCXVTlJ Tfj VVKTi 1rpiv fi
Sis <XAEKTopo: q,wvf)aa1 Tpls
µe 0:1TO:pVT] O"lJ,

John I 2.3: AO:l30VO"O: r.fTpcxv µvpou
vccp6ov 1TIO"TIKT)S TTOAVTlµou.

John 6.20: eyw eiµ1· µ11 q,ol3eicr6e.
John 6.69: av el 6 ay1os TOV eeov.
John 12.13: wacxvvcc, evr.oy11µevos
6 epx6µevos EV 6v6µCXTI KVpiov,
Ko:l ol30:cr1r.evs TOV 'lcrpO:T]A,

John 12.5: 61a Ti TOVTO TO µvpo\l
OVK etrpcc611 Tplo:KOO"{c..:>\I 611vo:pf wv Kai e66611 TITOOXOiS;
John 12. 7f.: cS:q,es CXVTTIV, ivo: eis TflV
,;µepcxv TOV EVTO:<j>IO:O"µov µou
TT)PTJO"lJ CXVT6· TOVS TITOOXOVS
yap 1TCXVTOTE EXETE µe6' ECXVTWV,
tµe se ov ircxvToTe exETe.
John 13.21: aµriv &µriv r.eyc..) vµiv
OTI els E~ vµwv mxpo:6wcre1 µe.
John 13.38: &µriv &µriv :\eye.:> 0-01,
OU µ11 <XAEKTOOP <j>OOVT]O"lJ eoos ov
apVT}O"lJ µE Tpfs.
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(i) Mark 14.47: eTs Se TIS TWV John 18. 10: Ilµoov ovv nhpos fxc.)v
mxpEcrrT)KOTWV CT1Tacrcxµevos TT)V
µCX)(atpav EiAKVO"EV avTflV Ka\
µcxxa1pav E1TatCTEV TOV 6oiir..ov
emncrev TOV TOV &px1epeoos
TOV &px1epews Kai C:X<pEiAEV OVTOV
6ovr..ov Kai CX1TEKO\jiEV avTOV TO
TO wTcxptov.
wTcxp1ov TO 6e~16v.
(k) Mark 15.26: 6 (,acrtr..evs Twv John 19.19: 'IT)croiis 6 Na3oopaios
'lov6alwv.
6 (,acrtAEVS TWV 'lov6aloov.
It must be repeated that this is not a complete list of the verbal
coincidences that can be found in parallel passages which occur in the
same order in John and Mark. It cannot be said that the data that have
now been collected amount to proof that John knew and used as a
source our second gospel, but they do seem sufficient to make plausible
the view that John had read Mark, thought that it contained a suitable
gospel outline and often-perhaps involuntarily-echoed Mark's
phrases when writing about the same events. It is true of course that
there are differences, historical and theological, between John and
Mark. They will be discussed later (pp. 46-54 below), but it seems
that they can be adequately accounted for by John's peculiar interests
and presuppositions, and therefore do not invalidate the literary conclusions that have been drawn. Moreover, it seems that sometimes
John deliberately amends or corrects a tradition embodied in Mark;
for example, cf. Mark 1.14f. andJohn 3.24, Mark 15.21 andJohn 19.17
(fovT'7>).
It is certain that John did not 'use' Mark, as Matthew did. The
parallels cannot even prove that John had read the book we know as
Mark. Anyone who prefers to say, 'Not Mark, but the oral tradition on
which Mark was based', or 'Not Mark, but a written source on which
Mark drew', may claim that his hypothesis fits the evidence equally
well. All that can be said is that we do not have before us the oral
tradition on which Mark was based; we do not have any of the written
sources that Mark may have quoted; but we do have Mark, and in Mark
are the stories that John repeats, sometimes at least with similar or even
identical words, sometimes at least in substantially the same orderwhich is not in every case as inevitable as is sometimes suggested.
Gardner-Smith's rather lame comment on the sequence of the feeding
miracle and the walking on the lake remains as an implied criticism
of his own position: 'they go well together, and they were no doubt
associated in oral tradition' (p. 33). The fact is that there crops up
repeatedly in John evidence that suggests that the evangelist knew a
body of traditional material that either was Mark, or was something
much like Mark; and anyone who after an interval of nineteen centuries
feels himself in a position to distinguish nicely between 'Mark' and
'something much like Mark', is at liberty to do so. The simpler hypothesis, which does not involve the postulation of otherwise unknown
entities, is not without attractiveness.
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The resemblance between John and Luke is much slighter than that
between John and Mark; but it is at least a plausible hypothesis that
John had read Luke. The evidence is best set out by Creed. 1 The
following points only may be noted here.
Persons. Only Luke and John mention the sisters Mary and Martha.
Only John mentions their brother Lazarus, but the name occurs in
Luke 16.19f. John mentions a disciple called Judas, other than Judas
Iscariot (14.22); this man is presumably the 'Judas of James' who
appears only in the Lucan lists of the Twelve. Only Luke and John
refer to Annas.
Details. The betrayal is due to the possession of Judas by Satan
(Luke 22.3; John 13.2,27; cf. 6.70). In both Luke and John the prediction of Peter's denial is made at the Supper, and not after it, as in
Mark; and the language of John 13.38 is closer to Luke 22.34 than to
Mark 14.30. At the arrest it was the right ear of the high priest's servant
that was struck off, and at the tomb on Easter morning there were two
angels, not one, as in Mark. The details of the Johannine anointing
story recall the Lucan as well as the Marean narrative.
It would no doubt be possible to ascribe these agreements to coincidence, or to common use of an oral tradition; but it seems equally
possible, and, it may be, preferable, to explain them as due to the
fact that John had read Luke. Certainly there is no good reason why he
should not have read this gospel, or some early draft of it. 2
(ii) Historical. A superficial comparison of John and Mark (whose
outline is substantially reproduced by Matthew and Luke) presents a
contrast between two widely divergent accounts of the ministry of
Jesus. In Mark, Jesus, after his baptism, begins his ministry by a
preaching tour in Galilee. Occasionally he leaves the territory of Herod
Antipas for a journey in the direction of Tyre and Sidon, or Decapolis,
but he remains in the north of Palestine until at length he travels southward to Jerusalem to meet his death after no more than a week's work
in the capital. In John, on the other hand, Jesus begins his ministry
in Judaea and Jerusalem, and the narrative is punctuated at several
points (2.13; 5.1; 7.10) by visits to Jerusalem made for the purpose of
attending Jewish feasts in Jerusalem. Jerusalem, indeed, rather than
Galilee, is the centre of Jesus' ministry. This apparent contradiction
between two witnesses to the story ofJesus is mitigated by the following
considerations. (a) Neither Mark nor John was primarily interested in
chronology. Mark's outline was probably based upon the primitive
apostolic preaching, which dealt in the most summary manner with the
biographical material that intervened between the baptism and the
death of Jesus. John for his part seems to have been governed in his
I
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J. M. Creed, The Gospel according to St Luke ( 1930), 318-21.
See further J. A. Bailey, The Traditions common to the Gospels of Luke and John (1963).

That John knew Matthew is argued by H. F. D. Sparks,
there is a reply by P. Gardner-Smith,]. T.S. 4 (1953), 31-5.
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grouping of the material, to an even greater extent than Mark, by
topical considerations. His incidents are often accompanied by discourses which are theological commentaries, and the order of the gospel
is, at least in part, dictated by the theological subjects dealt with. On
this, see pp. 13ff. above. (b) There are hints in Mark which have been
held to indicate that Jesus visited Jerusalem more frequently than Mark
himself records. Thus, for example, Jesus has no difficulty in finding an
ass and a furnished supper room when these are needed (Mark 11. 1-7;
14.12-16). (c) Similarly, John seems to be aware of decisive journeys,
first into Galilee, then into Judaea, and at each point there appear to
be contacts with the Marean narrative. At 3.24John, it has been held,
intentionally corrects Mark's reference to the arrest ofJohn the Baptist
(Mark 1.14), while the secrecy of John 7.10 corresponds to Mark 9.30.
IfJohn corrects Mark on the arrest of the Baptist there are also other
divergences in their treatment of him. Mark 9. 13 seems to mean that
John the Baptist was Elijah, who had returned to prepare the way for
the Messiah; certainly this identification is explicitly made by Matthew
(11.14; 17.13). lnJohn (1.21) it is denied outright.John is not Elijah.
It seems very probable that John is here correcting, for reasons which
will be discussed elsewhere (below, pp. 51, 17of., and on 1.2 I), an earlier
belief. In the same way his omission of the story of the baptism ofJesus
himself, which plays an important part in Mark, seems to be intentional.
It will be necessary to return to these matters in the treatment of the
theological relationship ofJohn to the synoptic tradition.
An important historical difference between John and Mc1rk (followed
by Matthew and Luke) lies in the motive which is suggested by the two
evangelists for the final and successful plot of the Jewish authorities
against the life of Jesus. In Mark 11. 18 it is stated that when the chief
priests and scribes heard of the cleansing of the Temple they sought how
they might destroy Jesus. This bold challenge provoked their hostility
and brought about the final crisis. But in John the cleansing of the
Temple is described in ch. 2, and can therefore have had nothing to do
with the final plot of the Jews. John, on the other hand, narrates at
length the raising of Lazarus, an incident not mentioned by any of the
synoptists but treated by him as decisive in the machinations of the
Jews against Jesus (11.53, &,r' eKelv11s ovv TfiS 11µepas). There is a
contradiction here which cannot be completely resolved. It does not
seem probable that there were two cleansings of the Temple, one at
the beginning and the other at the end of the ministry. It may be
urged against Mark's dating of the incident that, since he has only one
visit to Jerusalem and since the cleansing must have taken place there
and nowhere else, he was bound to place it in the last week of the
ministry, regardless of chronology, whereas John, if we suppose his
account of several visits to be correct, was free to put it in the right
place. On the other hand, if it be true that John's arrangement of his
material is topical, it may be argued that he would regard the cleansing
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as a suitable and impressive foreshadowing of the work of Jesus and of
his relations with Judaism. The only grounds for a decision are general
probabilities regarding the incident itself, and general views of the
comparative reliability of the two sources. It seems preferable to accept
Mark's dating, but, if this is done, grave doubt is cast upon the historicity of the Lazarus story as it stands in John, and this not simply
because the narrative is miraculous, but because no room can be found
for it in the Marean narrative. See further pp. 387ff. below.
John differs from the Synoptic Gospels also in the date which he gives
for the crucifixion. According to Mark (followed by Matthew and Luke)
the last supper was a Passover meal; that is, it was eaten in the early
hours of Nisan 15; the arrest and trial took place in the same night and
in the course of the next (solar) day Jesus was crucified. All these events
took place on Nisan 15 (which extended, in the year of the passion,
from about 6 p.m. on a Thursday to 6 p.m. on Friday). According to
John (see 13.1; 18.28; 19.14,31,42 and the notes) the crucifixion
happened on Nisan 14, the day before the Passover; the last supper
must have been eaten the preceding evening. Thus the events are set
a day earlier than in Mark, and the last supper is no longer the Paschal
meal; Jesus died at the time when the Passover sacrifices were being
killed in the Temple. Here again is a real contradiction; it seems impossible to reconcile the dates.
It is in fact often claimed that the synoptic narrative contradicts
itself, and that John's dating is therefore to be preferred. The synoptic
error is accounted for as due to the belief that, since the eucharist
was interpreted as a Christian Passover, the last supper must have been
a Passover meal. The arguments by which this view is sustained will
not bear the necessary weight. The difficulties found in the synoptic
narrative are described by Bernard (cvii) as follows: 'According to
Mark 14.2, the Sanhedrim had decided not to arrest Jesus during the
Paschal Feast, and yet they actually did so (Mark 14.43). The carrying
of arms during the Feast was, at any rate, unlawful. ... To hold a
formal trial before the high priest on the Feast day would, again, be
unlawful (Mark 14.53). And the purchase ofa linen cloth (Mark 15.46),
and the preparation of spices and ointments (Luke 23.56) during such a
Festival would be strange, if not forbidden. Finally, the language of
Luke 22.15 (even though Luke regards the supper as the Passover
Feast) implies that, although Jesus eagerly desired to celebrate one
more Passover with his disciples, yet in fact he did not do so.' These
arguments rest partly o:n supposed inner contradictions within the
Synoptic Gospels, partly on alleged contraventions of the Jewish Law
implied by the synoptic narratives.
The inner contradictions amount to little. There is nothing in the
wording of Luke 22. 15 itself to show whether the wish expressed there
(bn6vµiCr em6vµT\o-cx) was a fulfilled or unfulfilled desire. It is certain,
as Bernard admits, that Luke himself took the words as a fulfilled wish,
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since, following Mark~ he represents the last supper as a Passover;
consequently it seems idle to deny that they could bear this meaning. 1
Mark 14.2 presents greater difficulty, but the difficulty is not insuper·
able. (i) Judas' offer to betray Jesus may have caused a change of
plan on the part of the authorities. (ii) It is possible to give the sense of
· Mark 14. 1f. as follows: They sought to seize and kill him by stealth (EV
66r.~ is in a position of emphasis), because people were saying (taking
er.eyov as an impersonal use of the third person plural, as several times
in Mark), Nothing can be done during the feast. (iii) EV Tfj lopTfj may
mean not 'During the feast' but 'In the presence of the festival crowd'.
It would then correspond to ev 66r.~ in 14.1 and to <hep oxr.ov in
Luke 22.6. This use oHopTll is found inJohn (2.23; 7.11).
The alleged contraventions of Jewish law seem to rest upon misunderstandings of Jewish texts. The carrying of arms during a festival
was not, in the time of Jesus, unlawful. The primary text is Shabbath 6.4.
Here the mishnaic halakah runs: A man may not go out with a sword,
or a bow or a shield or a club or a spear. The rule applies primarily to
the Sabbath, but indirectly to festival days also, since the only difference
between a festival day and a Sabbath is that on the former food may
be prepared (Betzah 5.2). But the halakah of the Mishnah (c. A.D. 200)
was not necessarily the halakah of the first century; and here the
Mishnah itself goes on to quote the much earlier (first century) opinion
of R. Eliezer ('the Great', b. Hyrcanus) that weapons are a man's
adornments and may therefore be carried.
It is true that to hold a trial on a festival was normally illegal (Betzal,
5.2: On a festival day ... none may sit in judgement). It was also,
however, illegal to hold a trial on the eve of a festival (Sanhedrin 4. 1:
Trials may not be held on the eve of a Sabbath or on the eve of a
Festival-day), so that theJohannine narrative conflicts as seriously with
the Mishnah as does the Marean. The law also required that capital
cases should be tried during the day time, and that a verdict of conviction should not be reached until the second day of the trial at the earliest
(Sanhedrin 4.1). Thus the proceedings against Jesus were not carried
out in strict form of law, whether we follow the account of Mark or
that of John. The explanation is that special circumstances were regularly allowed to modify the course of the law. For example, Simeon b.
ShetaJ:i (fl. 104-69 B.c.) caused to be hanged 80 women (witches) in
one day, though it was against the law to judge more than two. 'The
hour demanded it' (Sanhedrin 6.4,
Sanhedrin 6,23c,58). Nisan t 5,
so far from being an unlikely day, was one of the best possible days for
the execution of Jesus. The regulation for the condemnation of a
'rebellious teacher' runs: 'He was kept in guard until one of the
Feasts (Passover, Pentecost, or Tabernacles) and he was put to death
on one of the Feasts, for it is written, And all the people shall hear and

r.
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fear, and do no more presumptuously (Deuteronomy 17.13)' (Sanhe·
drin 11.4). There was only one day on which 'all the people' were
gathered together in Jerusalem for the Passover; it was Nisan 15, the
Marean date for the crucifixion.
The argument regarding the purchase of the linen cloth and the
preparation of spices and ointments may be subjected to a similar
criticism. These activities were quite as unlawful on the date implied by
John as on the later Marean date. 'In Judaea they used to do work
until midday on the eves of Passover, but in Galilee they used to do
nothing at all' (Pesahim 4.5). Here also, however, the circumstances
were exceptional. In view of the hot climate it was customary in
Palestine to bury a corpse on the day of death. If that day were the
Sabbath all preparations for burial might be made (Shabbath 23.5:
They may make ready [on the Sabbath] all that is needful for the
dead, and anoint it and wash it, provided that they do not move any
member of it), but the burial itself would be deferred until the next day.
If however two rest days occurred consecutively (as here, Passover
followed by Sabbath) the situation would be intolerable and a rule
would have to be broken; 1 and there was the additional motive for
burying the body ofJesus that it was not permitted to leave a criminal's
body hanging on a tree overnight (Deuteronomy 21.23). It is evident
further from the action of Joseph of Arimathaea that there was in the
Sanhedrin a minority that resisted the action of the majority and
would doubtless take the quick action necessary to save Jesus from the
usual fate of executed persons, who were buried in one of two burying
places kept by the court, for those who were beheaded or strangled and
those who were stoned or burnt.
So far there seems to be no reason why Mark should not be right in
describing the last supper as a Passover meal. His narrative is intelligible.
and is not inconsistent. It also contains a number of indirect indications
that the supper was a Passover. 2 Before this conclusion is drawn, however, attention must be given to the suggestion of Mlle A. Jaubert, 3
who holds that Jesus and the disciples (followed in the Synoptic Gospels)
used the 364-day calendar of Jubilees, according to which Passover was
always celebrated on Tuesday/Wednesday, the meal being eaten on the
Tuesday evening. This was not the official Jerusalem calendar, which
John follows when he says that Jesus died on a Friday afternoon which
was the eve of Passover. Thus Jesus celebrated his Passover on Tuesday,
and died, when the people were slaughtering the 'official' lambs, on
Friday. This double statement has the double advantage of reconciling
the gospels and making the arrest, trial, and execution of Jesus, for
I

See Shabbath 139a, b for a case where a Sabbath was followed by a festival day.
Seejeremias, Eucharistic Words, 41-62.
3 Especially La Date de la Gene: Calmdrier biblique el Liturgie chritienne ( 195 7) ; also
'Jesus et le Calendrier de Qumran', in N. T.S. 7 (1960), 1-30, and 'Le Mercredi oil
Jesus fut livre', in N. T.S. 14 (1968), 145-64.
1

50

THE CHRISTIAN BACKGROUND OF THE GOSPEL

'
'

which nearly three days are now available, more credible. 1 The suggestion is attractive, but the patristic evidence which Mlle Jaubert uses
bears witness not to historical tradition but to the fasting practice of
the early church, and no source gives any positive hint that Jesus
adopted a schismatic calendar; he was blamed for much but not for
this. Moreover, all the evangelists, if they considered the matter at all,
must have seen how difficult their story of arrest, trial, and execution
within twelve hours was, and it seems unlikely that they would create
this difficulty gratuitously. Probably Mark was right; 2 it is not difficult
to see' why John gives his alternative date. As early as Paul ( 1 Corinthians '5. 7) Jesus was thought of as the true Paschal sacrifice. John repeats and emphasizes this theme (1.29; 19.36: see the notes on both
passages). On his dating Jesus died on the cross at the moment when the
Passover lambs were being slaughtered in the Temple. This may not be
good history; but it does seem to beJohannine theology.
(iii) Theological. It has already been shown that some of the historical
differences betweenJohn and the Synoptic Gospels are not unrelated to
John's theological interests. 3 Indeed, ifJohn knew the other gospels (or
at least Mark) every serious divergence between them must mean either
that John had fresh historical information, or, as is often more probable,
wrote from a different point of view with a different intention. Thus
John's treatment of the Baptist shows an abandonment of the apocalyptic belief according to which it was necessary to equate the Baptist with
Elijah. 4 Again, the Johannine date of the last supper and crucifixion
seems to be due to John's determination to make clear that Jesus was
the true Paschal Lamb of God.
What is perhaps most striking in a comparison of John and the
Synoptic Gospels is that several of the most important synoptic incidents
are omitted by John, though he seems to show indirectly knowledge of
some of them. These incidents are the virgin birth ofJesus, his baptism,
by John, the temptation, the transfiguration, the words explanatory of
the bread and wine at the last supper, and the agony in the garden of
Gethsemane. If we are right in supposing thatJohn had read Mark and
Luke, or if he merely knew the traditions on which these gospels are
based, he must have been aware of all these events; and John 1.32-4
suggests that the baptism,John 12.27-30 and 18.11 that the agony, were
in his mind as he wrote, while there may be an allusion to the virgin

1 Sec also M. Black, 'The Arrest and Trial of J csus, and the Date of the Last Supper', in New Testament Essays, ed. A . .J. B. Higgins ( 1959), 19-33.
2 On this question see especially S.B. 11, 812-53; G. Dalman, Jesus-Jeshua (English
translation, 1929), 86-184; Jeremias, Eucharistic Words. The last of these works is of
fundamental and (it seems to me) decisive importance, but see the criticism in V.
Taylor, The Gospel according to St Mark (1952), Note K, 664-7.
3 On John's treatment of the Synoptic Gospels see especially Hoskyns, 56-92.
4 On the position of the Baptist in John see on 1.19-34, and J. T.S. old series 48
(1947), 165.
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birth in I .13. It is unthinkable that he dismissed such incidents as unimportant; in fact, it seems that he regarded them as far more important
than mere 'incidents'. The narratives as they stand in the Synoptic
Gospels are in general readily detachable from their contexts; this
followed inevitably from the mode in which the traditional material
out of which the gospels were made was handed down. For this reason
even the most significant events could easily become incidental, and
could even, if removed from their proper setting, be dangerously misunderstood. John safeguards their meaning by stripping them of their
historical individuality and building them into the theological framework of his gospel.
Thus the Matthaean and Lucan narratives of the virgin birth ofJesus,
widely as they differ, agree in asserting the uniqueness of Jesus, the
fact that he was the Son of God, in all things dependent upon and
obedient to the Father's will, and the consequent faith that his entry
into the world marked the beginning of God's new creation. That each
of these themes is central in the Fourth Gospel is so manifest that documentation is unnecessary; every chapter of the gospel could be quoted.
John incorporates the theological substance of the infancy narratives
into his gospel. But there is in Matthew and Luke much more than
theological mbstance. There is some questionable history; and (much
more important, since it is unlikely that John considered the earlier
tradition with the eye of a historical critic) there are unfortunate
contacts with discreditable pagan mythology. Later, Justin and other
apologists were to use these contacts in support of the credibility of the
Christian story; but John, who came to his work with a far more biblical
mind than they, cannot have found them 0 congenial.
Mark, who has no account of the birth of Jesus, sets at the head of
his gospel the narrative of the baptism of Jesus. He does so with the
intention of defining the person and work of Jesus; he was Messiah
and Son of God, and upon him rested the Spirit. John has a clear
allusion to this narrative in 1.32-4, but he omits to say that Jesus was
baptized. To explain this as John's share in a controversy with those
who rated the Baptist too highly in comparison with Christ is probably
true a~ far as it goes, but is inadequate. The fact is that Mark's narrative,
though in its own way a profound piece of theology, is not satisfactory
from the Christological standpoint. It could too easily be interpreted in
favour of the adoptionist view, that Jesus was born an ordinary man and
that at his baptism a divine dynamis descended on him, making him
Christ. For John, both the baptism and the birth were points too late
for the opening of a gospel. It was necessary to begin with the preexistence of the Logos, and so to exclude every suggestion of adoptionism. Further, the descent of the Spirit in the Marean baptism story
could be thought of as a flash of inspiration; to counter this John finds
it necessary to add, what could be neither observed nor described, that
the Spirit abode (eµe1vev) upon Jesus (1.32). Once more,John dispenses
0
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with the narrative in order to deal more satisfactorily with the theological fact.
In Mark, and in Matthew and Luke (perhaps in Q), the baptism is
followed by the temptation. Here the Messiah is shown in decisive
and victorious conflict with Satan, just as later in the Synoptic Gospels
he does battle with Satan's subordinates in the exorcisms. Both temptation and exorcisms are wanting in John, though the conflict ofJesus with
the prince of this world is a prominentJohannine theme (12.31; 14.30;
16.11). Again, John's motives seem clear. The temptation narrative
conveyed truth in mythological form but it had also the power to
mislead. The conflict between Jesus and Satan was not limited to forty
days; its climax was not the fast in the desert but the cross. 'Now is the
judgment of this world; now shall the prince of this world be cast
out', says Jesus (12.31) as he prepares for death. The e·,rcisms, too,
as handled in the synoptic tradition (Mark 3.22-7; Matt. 12.24-30;
Luke II. I 5-23; et al.) are highly significant. But exorcism was a very
common art in the ancient world. Jesus the exorcist might be no more
than Jesus the common magician. Accordingly the exorcisms are
dropped, because John was concerned, not to invent a fresh narrative
but to draw out with greater clarity the conflict between the Son of
God and the forces of Satan.
The transfiguration is not recorded in John, and of the agony in
Gethsemane there remain only traces in 12.27-30; 18.11. Here perhaps
most clearly of all we see how Marean incidents have been developed
by John into major themes of his gospel. Throughout the gospel run
the twin themes of the glory of Jesus, manifested not once only on the
holy mountain but-for those who had eyes to see-continuously
throughout his incarnate life (cf. 1. 14, e6eacr6:µe6aTTJV 661;av cnhov), and
of his obedience to the Father's will, even in humiliation and suffering
(cf. e.g. 4.34). It is a definition of the person of Jesus as described in
John that he is at once glorious and humiliated.
John's understanding of the eucharist is discussed below (Introduction, pp. 82-5; also 281-5, 297-301). It would not be profitable to
attempt a brief summary here, but this is perhaps John's own point. A
swift passing reference to a loaf and a cup would have made clear
neither the positive nor the negative views that appear in the discourse
on the Bread of Life.
John thus probes into the meaning of the synoptic narratives and
expresses it in other terms. It follows on the one hand that the differences
between John and the Synoptic Gospels must not be exaggerated.John
does not so much import foreign matter into the gospel as bring out what
was already inadequately expressed in the earlier tradition. On the
other hand, the consequences of this process for the question of the historicity of the Fourth Gospel must be understood and faced. It is of
supreme importance to John that there was a Jesus of Nazareth who
lived and died in Palestine; but to give an accurate outline of the out53

THE CHRISTIAN BACKGROUND OF THE GOSPEL

standing events of the career of this person was no part of his purpose.
The critical and scientific writing of history was no common art in the
ancient world, and it was certainly not a primary interest with John. He
sought to draw out, using in part the form and style of narrative, the
true meaning of the life and death of one whom he believed to be the
Son of God. It is for this interpretation, not for accurate historical data,
that we must look in the Fourth Gospel.
It follows from these observations that John's representation ofJesus
is superficially different from, but at a deeper level strikingly akin to
that of the Synoptic Gospels. John's Christology is discussed later (pp.
70-5); here the contrast between John and the other gospels may be
briefly summed up in two points. (a) John clarifies the relation ofJesus
to God. Apart from his use of the word Logos he introduces no fresh
terminology, but by liberating his thought from the apocalyptic pattern
of early Christianity he is able to give to the title Son of God a more
comprehensive meaning. It now implies an ontological relationship.
Jesus in the Fourth Gospel can declare, 'I and the Father are one'
( 10.30), even though beside this proposition there stands as a necessary
balance, 'The Father is greater than I' (14.28). In the Synoptic Gospels
Jesus is not defined in terms of deity, but in terms of his work, and his
relation to the kingdom of God (e.g. Matt. 12.28; Luke I r.20). John's
thought about Jesus moves from the functional into the ontological, so
that it is true both that Jesus is known in what he does, and that what
he does arises out of what he is. (b) John universalizes the manhood of
Jesus. In the Synoptic Gospels Jesus is a man; his personal feelings, his
compassion for the poor and diseased, his anger at hard-heartedness in
high places, shine out continually. John equally with the synoptists
would repudiate with horror a docetic Christology; 1 but in theJohannine Christology (and here the orthodoxy of the fifth century is anticipated) the emphasis is upon the Logos, the Son of God, who takes upon
himself humanity-perfectly real in its ignorance, hunger, and weariness-rather than upon Jesus as an individual human being. The
gospel story loses, it may be, in human attractiveness, but it undoubtedly
gains in theological clarity and force.2
2. PAUL AND THE PRIMITIVE CHURCH

The reader of the New Testament cannot fail to be impressed by the
considerable measure of agreement between John and Paul in their
presentation of Christian theology. For both, the distinctive Christian
faith rests upon the solid foundation of an Old Testament doctrine of
God. 'Salvation is of the Jews' (4.22), John declares, agreeing with
Paul's assertion that to Israel belong the promises, the covenants, and
1

See however p. 74.
See the profound observations of H. Scott Holland in The Fourth Gospel (1923),
1-37.
2
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the temple-worship, and that from them according to the flesh comes
the Christ (Rom. 9.4f.). For both, God is the One Lord of the Shema
(Deut. 6.4), a living God, transcendent in holiness, infinitely near in
redeeming love. He is the Creator, and his sovereign will is the beginning and end of salvation (John 6.44; 15.16; Rom. 9.14-18). Jesus of
Nazareth is the divinely appointed Messiah of Israel. Paul (though
unlike John he makes no attempt to write a narrative of the earthly
life ofJesus) knows equally well that this Messiah lived a human life of
poverty, meekness, and love, and died on the cross in order to deal with
sin; that he was buried and on the third day rose from the dead. Both
describe Jesus as the Son of God, finding in this title perhaps their most
characteristic definition of his person. John, retaining an old Semitic
term, speaks of Jesus as the Son of man (see below, pp. 72f.; also on
1.51); Paul abandons the phrase, which would no doubt have been
unintelligible to many of his readers, but describes Jesus as the Man
from heaven (1 Cor. 15.47) and as the last Adam (1 Cor. 15.45; cf. Rom.
5.14). Both John and Paul lay much greater stress than any of the
synoptic writers upon the person and work of the Holy Spirit, and for
them both the Holy Spirit has the same essential function. His coming
intervenes between the two appearances of Jesus, his incarnation in
lowliness and obscurity and his manifestation in the glory of the Father,
in order to anticipate the future salvation of Christians. He is the means
by which eschatology is 'realized' (see below, pp. 67-70, 88-92).
Not only do John and Paul represent the basic truths of the Christian
revelation in the same way; for them both the Christian life moves
about the same foci of faith and love. Evidence need not be given for
the centrality of nio.1) in Paul's teaching; John never uses the noun
but has the cognate verb mcnevetv frequently, and finds it so significant that he is able to sum up his purpose in writing in the words 'that
you may believe ... and by believing may have life' (20.31). Again
Paul teaches that to have love is to fulfil the law (Rom. 13.8-10); in
John, Jesus gives his disciples the single commandment, 'that you love
one another' (13.34).
This is an extensive and significant area of agreement, but it must
not be allowed to mislead. It does not amount to evidence that John
was in any way dependent on Paul or even that he was familiar with
his works. The doctrines we have noted might all be derived by
independent drawing on the common stock of primitive Christian
tradition. So far John is shown to be not necessarily a Paulinist but,
like Paul, merely a Christian. Moreover, it remains to be asked whether
common terminology is used by the two authors in the same sense (see
below, p. 58). There is however one point of Christology which has
not yet been noted and might be held to prove more than this. In
Col. 1.15-19 PauJl in dependence on the Jewish concept of croq,ia
• Since the first edition of this Commentary the Pauline authorship of Colossians
has come under stronger attack, and I am less confident that Paul wrote the epistle.
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(Wisdom) develops a Christology which is practically a Logos-Christology, though the word Logos itself is not used. It could well be argued
that John in the Prologue has done little more than add the technical
term Myos to a Christology which he took ready made from Paul.
This is indeed possible, and cannot be disproved. But the conclusion,
though possible, is not necessary. Paul's Wisdom-Christology was
evolved in contact with a primitive form of gnosticism; John was also
profoundly affected in his exposition of Christianity by gnosticism (see
pp. 38-41), and there is in addition good reason to believe that he, like
Paul, was familiar with that kind of Jewish speculation which hypostatized such concepts as Sophia and Torah. Hence it must be allowed that
the Pauline Christology of Col. r. 15-19 and the J ohannine Christo logy
of r.1-18 could have been independently drawn out from similar
materials in similar controversial circumstances.
If the relationship between Paul and John is to be investigated, it
will be necessary to exclude those points where the two writers are
simply reproducing the common beliefs of the church and to compare
their distinctive doctrines. Here much greater difference is found. One
of the primary themes of the Pauline epistles is that of the divine
righteousness, and justification. The language in which Paul expresses
his theme is rare in John: 6tKo:tos occurs three times, 61Kcx1oovv11
twice, and 61Kcx100v (the really characteristic Pauline ward) not at all.
It corresponds with this fact that there is little or nothing in John about
the relation of faith, works, and the law. Circumcision is mentioned
(7.22f.) but there is no hint that it was, in John's day, a threat to Christian liberty. So far is John from repeating the Pauline antithesis of
faith and works that he can say that the work (epyov) God requires
from men is that they should believe (have faith) in Jesus (6.29). This
does not mean that John contradicts Paul, rather that they express
themselves differently. In fact, John has a close equivalent to the
Pauline doctrine of justification in the statement that the believer els
Kpfcnv ovK epxeTcxt (5.24; cf. 3.18, o mo-Tevwv .•• ov KpiveTcx1). See the
notes, and cf. Rom. 8. r. See also the essay 'Justification in Johannine
Thought' by Theo Preiss (in Life in Christ (1954), 9-31). The Law .is
several times referred to, but it is the Law 'of the Jews'. As such it has
its proper significance, but we do not hear ofJewish Christians who wish
to impose the obligation of observing the Law upon their Gentile brothers. InJohn as in Paul 'the Jews' (see on r.19) stand over against the
church, but the contrast is viewed quite unemotionally. To Paul the
unbelief of Israel was an unceasing grief; he would gladly himself have
fallen under a curse if thereby his compatriots might have been saved
(Rom. 9.1-3). Indeed, they would be saved. It was unthinkable that
God should prove faithless to the age-old call and the special benefits
On balance, the evidence seems to suggest that he did; and, ifhe did not, the argument
in the text can easily be modified.
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that had been showered upon the unresponsive people. The faith of the
Gentiles would provoke Israel to jealousy and in the end (for Paul, no
distant end) all Israel would be saved (Rom. 11.25). With all this John
forms a marked contrast. The Jews are no children of Abraham, but of
the devil (8.44); their sin abides (9.41). For bothJohn (see on 1.19) and
Paul (see especially Rom. 3.19) the Jews are a microcosm, in which
both the universal love of God and the crisis of faith and unbelief are
displayed. Again, a considerable bulk of Paul's writing arose out of the
'care of all the churches'. It was continually necessary for him to give
practical moral advice, regarding, for example, marriage and other
social relationships, and also relationships within the church itself. The
gifts bestowed by the Spirit had to be disciplined and controlled in
order that the church's worship and life might be conducted decently
and in order. Of all this we see nothing in John. There is, as has been
noted, the general command of love, but there is no attempt to work it
out in detail; and we should never suspect the existence of the xcxpiaµcx-rcx of the primitive church if we had no other source than John.
One contrary point must be observed. One of the most characteristic
Pauline phrases is ev Xp1crrc;:,. Similarly, in John, and esp1.,cially in the
last discourses, Jesus bids the disciples to 'abide in' him, ai, he promises
to 'abide in' them. Here the parallelism is close.
Several distinctive features of Johannine thought have only the
slightest parallels in Paul. John's Logos-Christology may be mentioned
again, because, though, as we have seen, Paul has the substance of this
doctrine without the technical term which expresses it, the very absence,
or presence, of that term is itself significant. It is John, not Paul, who
selects and uses the word which, for all its biblical associations, remains
a word proper to Greek philosophy. Nor does Logos stand alone in this
respect. John seems to make a practice of employing words which have
at least a double (Jewish and pagan) background (see e.g. on 1.1; 8.12;
10.9,11). Paul, though he worked, and was at home, in the Hellenistic
world, and shows traces of the environment into which ht: had passed,
does not make the same systematic, even sophisticated, use of its
language. Another highly characteristic feature of the Fourth Gospel
is its handling of eschatology (see pp. 67-70). Futurist eschatology is not
abandoned, but it does not play the same dominant role that it has in
Paul (e.g. 1 Thess. 4.13-18; 1 Car. 15.20-28, 50-55; Rom. 13.11-14;
Phil. 4.5-to quote material from various stages in Paul's career).
Finally we may note John's insistence on the fact that the suffering and
death of Jesus actually were his glorification, the path by which he
ascended to the Father and to the glory he enjoyed before the world was.
It is, of course, denied nowhere in the New Testament that the love of
the cross is the glory of God, but the common pattern of speech in the
New Testament refers to TO: els Xp1crrov ,meiiµcx-rcx Kcxl TO:S' µETC: TCXVTCX
66~0:s ( 1 Peter 1. 11). Paul frequently mentions the crucifixion and the
resurrection together, viewing the latter as the glorious complement of
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the former; that is, he does not share the characteristic attitude of
John.
Since then, almost without exception, neither Paul nor John shows the
special characteristics of the other, it is natural to suppose that John,
the later writer, was not closely dependent on Paul. This conclusion is
reinforced when it is observed that sometimes when they do speak of the
same thing they do so in quite different terminology. For example,
Paul describes baptism as dying with Christ and rising in union with
him to new life (Rom. 6.4). John on the other hand (3.3,5) connects
baptism with 'birth from above' (6:vc.veev). There is no great difference
in substance between what the two writers mean to convey; but they
use different terms. Another example is John's use of the word Paraclete
(see on 14.16) to describe the Spirit, and a third the different words and
metaphors used by Paul and John to explain the death of Jesus. John
speaks of him as the Lamb of God, and of his death as the means by
which the scattered children of God are gathered together. Paul uses an
astonishing wealth of language about the cross, but nowhere does he
use the two expressions adopted by John. Perhaps the most important
example of all may be found by pressing beyond a piece of evidence
already used. It is true that both Paul and John make much of faith as
the basis of the Christian life, but it is by no means clear that each means
the same thing in his use of mo.eve1v. For Paul, faith is primarily trust
in a person, and involves the closest possible union with Christ. For
John, faith seems often to include, if it is not exhausted in, the acceptance of a fact or doctrine. Thus at 20.3 I, the source of eternal life is not
simply believing in Jesus, but believing that 'Jesus is the Christ, the
Son of God'.
When all these differences, which of course are by no means sufficient
to outweigh in importance the substantial similarities between Paul
and John, are borne in mind, it seems easier to believe that Paul and
John wrote independently of each other than that John was expressing
Pauline theology in narrative form. John was not one of the deuteroPauline writers; both he and Paul were dependent upon the primitive
Christian tradition. It may however be added that the Johannine theology presupposes the existence of the Pauline. When John wrote some
at least of the great controversies of the early church were past; they had
already been won by Paul. In particular the controversy withJudaizing
Christianity was over. Paul had fought for the freedom of the Gospel,
and in John's day it was no longer necessary to discuss whether Gentiles
might be admitted to the church, and if so, on what terms. The Jews
remained, but as an enemy; the Jewish mission field was closing. Most
important of all, the new situation of the followers ofJesus in the period
after his resurrection had been grasped. Paul had recognized that this
new development in world history made possible a new life in communion with Christ, and promised a future salvation, already guaranteed by his Spirit in a life on earth of growing holiness; and this
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recognition had opened the book in which the history of Christian
doctrine was to be written. Albert Schweitzer (in The Mysticism of Paul
the Apostle, 1931) oversimplifies when he claims that Paul did not himself hellenize the Gospel, but gave it a form (eschatological mysticism)
in which John, Ignatius, and others were able to hellenize it; but there
is much truth in his view. Even in the presence of John, Paul remains
the most fundamental of all Christian theologians, but John is the first
and greatest of the reinterpreters.

3·

THEJOHANNINE LITERATURE

In our New Testament there are found, in addition to the gospel,
four books which bear the name of John-three epistles and an apocalypse. The epistles are anonymous, but the apocalyptist speaks of
himself as John (Rev. 1.1,4,9; 22.8), without however claiming any
status other than that of prophet. A first glance at these books suggests
a very clos~ resemblance between the gospel and the epistles, and a
very marked difference between the gospel and the apocalypse. Further
examination however results in a lower estimate of both the resemblance
and the difference.
The second and third epistles are too short to permit detailed
comparison; but the first resembles the gospel so closely that the common authorship of the two has not frequently been disputed. Phrase
after phrase in I John recalls the language ofJohn. 1 A long list is given
by A. E. Brooke (A Critical and Exegetical Commentary on the JohanniTU
Epistles (1912), ii-iv); here only very few examples may be exhibited.
John I.I8: 9EOV ov6eis iwpCXKEV
1TW'ITOTE
5.24: µETal3El3T]KEV !K TOV eavcrrov
els TTJV 3w11v
8.34: 'ITO:S o TrOlWV TTJV a:µapTiav

I John 4.12: eeov ov6e\s 1TW1TOTt
Teetcrrat
3. I 4: µeTal3el3111<aµev b: Tov 6crv6:Tov els TT)V 3wiJv
3.4: nas o 1ro1wv TTJV o:µapT!av

Further we meet in I John the same interest in light, life, and love as
in the gospel, the same concern with the Word become flesh. The
literary and theological resemblances between John and I John must
not be underestimated; yet there must be set against them notable
differences. 2 Once more, only a selection of the most important can be
given.
I
A. Feuillet, Biblical Theology Bulletin 3 (1973), 194-216, maintains that the
resemblance extends not only to phraseology but to structure. The argument hardly
takes sufficient account of the fact that the structure of the gospel, but not of the
epistle, is, if not determined by considerations of narrative, at least cast in narrative
form.
2 For the opinion that John and I John were written by different authors see C.H.
Dodd, J.R.B. 21 (1937), u29-56; The Johannine Epistles (1946), xlvii-lvi. For the
contrary opinion see A. E. Brooke, op. cit., i-xix; R. H. Charles, A Critical and Exe·
getictJi Commentary on the Revelation of St John ( 1920), xii f.; W. F. Howard, J. T.S. old
aeries 48 ( 1947), 12-25 (reprinted in The Fourth Gospel in Recent Criticism and
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(i) Prepositions. I John uses 14 prepositions and prepositional adverbs.
Of these the gospel uses 13 (all but xaptv), and in addition 10 more.
This is a considerable number but it need not in itself be significant,
since John is longer than I John and also contains considerable narrative
sections which call for additional linguistic resources; yet it is not
insignificant, and special note should be taken of irapcx, used in the
gospel 25 times with the genitive, and 9 times with the dative, and not
at all in I John. It is particularly noteworthy that irapa: 6eov, eec-;, (or
other divine name) is a usage very characteristic ofJohn.
(ii) Adverbial particles. A similar observation is in place. It is not
merely that John has 35 such words, against 9 in I John; missing from
the epistle is the group c5:vc..,, c5:vc..,6ev, evTeveev, KcxTc..,, TI66ev, all dealing
with the questions where? or whence ?-that is, the questions answered
by iTapa: with dative or genitive. This linguistic observation corresponds
to a very characteristic feature of the evangelist's thought.
(iii) Other particles. ovv is used c. 1 go times in the gospel; it is not used
at all in the epistle.
(iv) Compound verbs. In I John, 1 I compound verbs are used; in John,
105. This observation might in itself be misleading, since many of the
compound verbs are narrative verbs; but if we confine our attention to
John 14-17 (a passage comparable in length and subject matter to I
John) we find in this part of the gospel 8 of the 11 compound verbs of
the epistle, together with 12 more, a total of 20 compound verbs, used
altogether 45 times.
(v) Style and constructions. The following points should be noted.
Rhetorical questions are characteristic of the epistle (2.22; 3. I 2, 17; 5.5);
there are none in the gospel(? 18.37), though much ofit is rhetorical
and argumentative in style. Illogical conditional sentences, where the
apodosis is not really contingent upon the protasis, occur in the epistle
(1.9; 2.1; (3.20); 5.9); there are none in the gospel. Many passages in
the gospel have been held to be Semitisms (see above, pp. 8-1 r); in
the epistle only 2.2 r and 5.9 are possibly, and by no means certainly,
Semitisms.
(vi) Vocabulary. Here great caution is necessary; vocabulary far more
than syntax is determined by subject matter. Nevertheless, the total
vocabulary ofJohn and I John is so small that it is notable and impressive that word groups so characteristic of John as the following are not
represented in r John: crc.03e1v, O"C..,TT]pia, CXiTOAAvvai, CXiTWAeta; ypo:<p11,
ypcxµµo:To:, ypcxq,e1v, v6µos (used of Scripture); 66~0:, 60~6:3e1v; mlµm1v;
sTJTEiv; Kplvetv, Kpiµo:, Kpicr1s (Kpicr1s occurs once in I John, in the phrase
I] riµepo: TfiS Kpicrec..,s, an expression not found inJohn).
There appears then to be a small but quite definite linguistic difference between John and I John. It must be taken with the great general
lnterprttation (4th edn, 1955), 282-96). The arguments on both sides are revie~d
by E. Haenchen, Die Bibel und Wir 1968), 238-42.
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resemblance, and the resulting problem is akin to the synoptic problem,
in which also both difference and resemblance must be accounted for.
The explanation might be found in some change in the habits of a
single writer-the maturing of his style, for example, in the gospel; or
in imitation, or in the natural affinities between two writers trained in
the same atmosphere and under the same models. If more data are
sought, the thought of the two books must be compared. Here also the
resemblances are evident; the differences must be looked for. But they
do exist, and they are difficult to account for on the hypothesis of
common authorship. (a) In I John the primitive Christian eschatological hope is fully alive. The appearance of anti-Christs proves that
already it is the last hour; at any moment the looked-for end may come
(2.18,28; 4.17). Eschatological considerations are used as a motive for
Christian ethics (3.2f.). Eschatological language is by no means absent
from John (see pp. 67-70 below); but it is not this kind of eschatology,
and it is not used in this way. The evangelist is not dominated by the
thought of a manifest historical 'second coming'. Here, and in its
presentation of the Holy Spirit as the spirit of prophetic inspiration
(4.1-6; 5.6-8), the epistle gives the impression of being nearer to the
primitive forms of the Christian faith. (b) On the other hand, there are
passages where I John seems to have moved further than John in the
direction of gnosticism. Thoroughly Hellenistic notions are found in
I John 1.5 (God is light; contrast John 8.12) and 3.2 (transformation,
even deification, through perfect knowledge of God). Possibly the
references in the epistle to xpicrµcx (2.20,27) and cr1repµcx (3.9) should be
explained in the same way.
These observations cannot be regarded as completely convincing,
but, for what they are worth, they suggest that the writer of the epistle
was a man ofless profound mind than the evangelist, capable of setting
down side by side the old and the new, but not able (as the evangelist
was) to fuse them into a unity. There remains, of course, a close connection between epistle and gospel; but exactly what this relation is can
now only be guessed (see below, p. 62).
The Apocalypse presents problems perhaps as complicated as those
of any book in the New Testament. We may be certain that the author
of this book, written as it is in a unique kind of Greek,1 has left us no
other literary memorial; he wrote neither the gospel nor the epistles. 2
The Apocalypse itself is not a unity. The book as we have it was not
compiled earlier than the princi 1.te of Domitian; but parts seem to
require a date in the time of Nero, and must have been drawn by the
final compiler from sources. The book, with its preoccupation with the
I

See R. H. Charles, op. cit., cxvii-clix.
See however E. Lohmeyer, 'Die Offenbarung des Johannes', Handbuch zum
Neuen Testament 16 (1926), and the useful summary of opinion in P. H. Menoud,
L'Evangile de Jean d'apres les recherches ricentes (1947), 73f. There is an interesting dis·
cussion of the question in Austin Farrer, The Revelation of St John the Divine ( 1964),
37-50.
2
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catastrophic end of history, seems widely different from John; but in
fact numerous parallels exist. In Revelation Jesus is called the 'Word of
God' (19.13); and the <rKTJVTJ of God is said to be with men (21.3), just
as according to John I. 14, the Word E<rKfivwcrev tv iiµiv. In both books
Christ is the Lamb of God, though in John (1.29,36) the word used is
o:µv6s, while in Rev. (5.6 and 27 times) it is o:pvlov. In both Christ has
come to glory through suffering; he summons the thirsty (6 611¥WV
epxecrew, Rev. 22. I 7; EOV TIS 611¥~ epxfoew, John 7.37), and bids men
keep (TTJpeiv) his words or commands (Rev. 3.8,10; 12.17; 14.12;
22.7,9; John 8.51f.; 14.15,21,23f.; 15.10,20; cf. 1 John 2.3ff.; 3.22,24;
5.3).
We may say that some relation exists between the two books, though
it is not identity of authorship. A positive statement could only be a
guess. Since however we are reduced to guessing, the conjecture may be
hazarded here (it will be considered again at pp. 133f. below, when an
attempt is made to locate the gospel in Christian history) that the
evangelist, the author-or authors, since it must not be assumed that all
three come from the same hand 1-of the epistles, and the final editor of
Revelation were all pupils of the original apocalyptist. They developed
his work on similar lines, but it was the evangelist who saw most clearly
how eschatological Christian theology could be re-expressed in the
language of Hellenistic thought, and indeed saw this so clearly as to be
far ahead of his time. This will appear in the next section.
4·

THE GOSPEL IN THE DEVELOPMENT OF THEOLOGY 1

To trace the influence of the Fourth Gospel upon Christian theology
would be more than the task of a lifetime; to trace its influence upon
the thought of the first halfof the second century is easy, for it had none.
The question of the literary relationships of the gospel is dealt with
below (pp. I 10-14); we are here concerned with kinship of thought.
No early Christian writer seems to have shared John's attitude to the
problems of Christian theology.
(i) Ephesians and the Pastorals. 3 Ephesians, though in form entirely
different, reveals a number of points of contact with John. A primary
emphasis in Ephesians is on the unity of the church (e.g. 1. IO; 2. 13-22;
3.6; 4.3-6); this is also one of the themes of John (e.g. 10.16; I 1.52;
17 .2 1). Christ is he who descended and ascended (Eph. 4.8-10); there
is a close parallel in John 3. I 3, and in many other passages which speak
of Christ's return to the Father. Eph. 2.18 (Trpocrcxywyriv ••. tv evl
TrvevµaT1 Trp<>S TOV TraTepa) recalls the worship of the Father in Spirit
I On the authorship of 2 and 3 John see, in addition to commentaries and works
cited above (pp. 59f.), R. Bergmeier, ,Z.N. T. W. 57 ( 1966), 93-100.
1 See the literature cited on p. 110.
3
These should be regarded as contemporary with, or possibly earlier than the
Fourth Gospel, and therefore as not in a position to be influenced by it; they may
however show a common background of thought.
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and in truth which is spoken of in John 4.24. The use in Ephesians of
&A11ee1cx, 66~cx, e]..eyxe1v, Kcxpn6s, crK6Tos, and q>ws is similar to that of
John; Eph. 5.8-13 is a particularly instructive passage. The use of
&A11eeve1v (Eph. 4.15) resembles the Johannine no1eiv TTJV o::>,.fiee1cxv
(3.21), and Eph. 5.26 (the sanctification of the church) recalls John
17.17,19. The Holy Spirit in Ephesians reveals the truth (1.17; 3.5) as
in John does the Paraclete. Eph. 5.26 (Kcx6cxpicrcxs Tc'.:> AOVTP0 ToCi v6CXTOS
lv pfiµCXT1) alludes to baptism in terms not widely different from John
3.5. Finally, it may be said that the eschatological problem of early
Christianity is solved in Ephesians, as it is in John. Ephesians maintains
the tension of a future hope, while it makes no claim that the parousia is
near.
The Pastoral Epistles are in many ways further removed from John
than is Ephesians, but they approach it in two directions. (i) They
contain the closest New Testament approach to the sacramental
allusion of John 3.5. Baptism is a AOVTpov m:x:r..1yyevecrias Kai o:va1<a1voocrec.:is nvevµCXTOS cxyiov (Tit. 3.5; for the notion of regeneration cf.
1 Peter 1.3,23). (ii) They presuppose the danger due to gnostic propaganda in Christian circles ( 1 Tim. 1.6f.; 4. 1-7; 2. Tim. 2. 16-18; 4.3f.;
Tit. 1.1of. and many other passages).John also is aware of the danger of
gnosticism, but he rebuts it not by the reiteration of orthodox formulae
(mcrTol Myo1, 1 Tim. 1.15; 3.1; 4.9; 2. Tim.2.11; Tit. 3.8; cf. 1 Tim.
1.10; 6.3; 2 Tim. 1.13; 4.3; Tit. 1.9; 2.1,8) but by absorbing as much of
its terminology as was compatible with the Christian faith.
There is at least some probability in the view that Ephesians and the
Pastorals were written at or near Ephesus; and it may be said that they
do something to illuminate the area of Christian life and thought in
which the thought of the Fourth Gospel was born. Ephesians lies on or
near a line drawn between Paul and John; the Pastorals represent a
different route through the same country.
(ii) lgnatius. 1 The difference in atmosphere between the epistles of
Ignatius and the Fourth Gospel is very great. The former are the fervent,
unpremeditated and unplanned utterance of a man on the road to
death; the latter bears all the marks oflong, calm, and profound meditation. The difference in temperament (and in all probability in circumstances) between John and Ignatius is so striking that it is possible to be
confused about the relation between them. In fact they are men
seeking similar goals and travelling over similar paths, but working
independently; .and John is far more successful than Ignatius, though
this must not be taken to imply that he wrote at a later date. Apart
from their common Christian faith, the two men were subject to similar
1 Bishop of Antioch, martyred in Rome, c. A.D. 115. For the literary relationship
between Ignatius and John see below, pp. 1 rnf. See also Hoskyns, 1 rn-18; C. Maurer,
Ignatius von Antiochien und das Johannesevangelium ( 1949). Some points are discussed
further, and other literature is cited, in my essay, in Jews, Greeks and Christians (ed. R.
Hamerton-Kelly and R. Scroggs; 1976), 220-44.
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influences: both were engaged in controversy with Judaism, and with
incipient docetism, and both used the language of contemporary
Hellenistic religion to express their faith. These impulses naturally led
to similarities; like John, Ignatius insists upon the historical reality of
the man Jes us-if Jesus were not truly man, of flesh and blood, his own
sufferings would be meaningless (Ignatius, Trail. 10; perhaps Ignatius
-like John, if Kasemann is right-protests too much); he asserts that
Judaism has now been entirely superseded by the new religionChristians who live as Jews avow that they have not received grace
(Magn. 8. 1; perhaps Ignatius has not fully understood Judaism); Jesus
Christ is the Word of God proceeding from silence (Magn. 8.2), and he
bestows incorruption upon the church (Eph. 17.1), feeding it with the
medicine of immortality (in the eucharist, Eph. 20.2; but whether
'medicine of immortality' forms a parallel with John or a contrast is a
good question-see on 6.35,5 I). But along with, and, as I have indicated,
within, these isimilarities, differences abound. Thus for Ignatius it is the
ministry of the church that guarantees the carnal reality ofJesus (Magn.
6.1; Trail. 3.1; Philad. 7; et al.). His acquaintance with the Old Testament is slight, and he by no means grasps all that John conveys when
he says, Salvation is of the Jews (4.22). His use of Hellenistic concepts
leads him to the verge of magic (e.g. Eph. 19.2f.). His eschatology is
characteristic of the second-century movement towards chiliasm; these
are the last times, and repentance and faith are urgent necessities
(Eph. I 1. 1). And, generally speaking, the form of his work (so far as it
may be said to have form) is determined by the example of Paul, though
it is doubtful whether Ignatius fully understood his model.
(iii) Barnabas. F. M. Braun (N. T.S. 4 (1958), IIg-24) thinks that
the thought of Barnabas was influenced by the Fourth Gospel, whether
as a written text or in earlier oral form. The contacts alleged, however,
are not convincing.
.
(iv) Po£ycarp. 1 Little need be said here about Polycarp's letter (or
letters) to the Philippians. To an even greater extent than those of
Ignatius it is modelled on the epistles of Paul, who certainly is Polycarp's
apostle par excellence. He emphasizes some of the points made by Ignatius
(e.g. the reality of the incarnation (7.1, recalling I John 4.2f.), the
eschatological hope (5.3) ), but in a more restrained and biblical, and
less Hellenistic, manner.
(v) Justin. With Justin we reach the middle oft he second century, and
a responsible Greek apologist and exponent of the Christianity of his age.
He is capable of carrying to extremes the principles which are combined
and held together in equilibrium in John. (a) Like other second-century
writers he is a chiliast, with a high regard for the Apocalypse, which he
1
Bishop of Smyrna, martyred c. A.D. 156. On his 'epistle' see P. N. Harrison,
Polycarp's Two Epistles to the Philippians ( 1936). For the date of Polycarp's martyrdom,
also for additional bibliographical references, see also J. T.S. 3 (195:2), 79-83 (W.
Telfer), 18 (1967), 433-7 (T. D. Barnes).
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declares to be the work ofJohn the Apostle (Trypho 81). (b) He develops
a Logos-theology, a fact which might at first seem to argue dependence
upon John. In fact, however, this first impression is misleading;
Justin's theory of the Logos differs markedly from John's; it is more
philosophical and less biblical. 1 ( c) Justin teachei; a more mechanical
view of sacraments than is implied in John, where neither Christian
baptism nor the eucharist is explicitly described.
In Justin, as in Ignatius, we see the working of factors that were
operative in the composition of the Fourth Gospel also, but were in the
gospel held under firm control by the primitive Christian faith, whereas
Justin allowed them to lead him too far.
(vi) The Odes of Solomon. For certain verbal parallels between the
Odes and John see below, pp. 112f.; also the commentary, passim. The
relation between the evangelist and the Odist is much discussed, and
there is little agreement on the subject. Even the date of the Odes has
not been settled. A balanced and cautious view, with which I should
substantially agree, is given by Schnackenburg, I, 143ff.; see also however J. H. Charlesworth, The Odes of Solomon (1973), and the same
author's essay, 'Qumran, John and the Odes of Solomon', in J. & Q.,
I 07-55. There is much to be said for the view that the Odes in their
present form originated in Syria towards the middle of the second
century. That Qumran, and possibly, early pre-Johannine traditions
current in Syria, were entangled in their roots seems probable. The
author was touched with gnostic ideas and especially perhaps with
gnostic imagery, without being deeply committed to gnosticism in a
heretical sense. If these views are correct it is not surprising that there
should be parallels between the Odes and John-though indeed the
parallels noted on pp. I 12f. hardly go beyond what might reasonably
be expected in two Christian writers who use a variety of images to
express union with Christ and the blessings that flow from that union.
Both writers, John and the Odist, were expressing their faith partly
through the terminology of Oriental-Hellenistic religion. The Odist
is much less down-to-earth than John. He may have read the gospel;
if he did, he will have found it congenial and borrowed a little from it.
Further than this it would be rash to go.
(vii) The Gnostics. 2 In the first edition of this book there occurred at
this point the statement, 'It cannot .•. be claimed that their use of the
gospel notably affected their systems; and it is doubtful whether this
would appear to be so even if more of their works had been preserved
I See Sanders, Early Church, 20-7, especially his conclusion: 'This brief sketch of the
Christian Gospel as presented by the Apologists suggests that their teaching is in
origin independent of the fourth gospel'( 27). For the literary relation between Justin
and John see below, p. 111. See also E. F. Osborn, Justin Martyr (1973), especially
86-98.
2 By 'the gnostics' are meant here the Christian heretics of the second century
usually designated by that term; of whom the best known are perhaps Valentinus
and Basilides.
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to us.' Gnostic works of the first importance had been discovered shortly
before these words were written and have since been published. 1 These
confirm the use of the gospel in gnostic circles. For allusions to John
in the Gospel of Truth, for example, see pp. II3f.; for allusions in the
Gospel of Thomas see the commentary passim. These and other works
have to some extent broadened an interest that had seemed almost
wholly confined to cosmology, and to concentrate on the Prologue
(1.1-18). But it remains substantially true that the gnostics used John
because out of it, by exegesis sound or unsound, they were able to win
support and enrichment for preconceived theories and mythologies. We
should not be justified in speaking of second-century gnosticism as in
any sense a creation of John. To this however must be added the observation that John must be seen as one stage in the development of
full-blown gnosticism. This is not the place for an attempt to describe
the genesis of gnosticism, or even to list the various elements that
contributed to it. Oriental, Greek, Jewish, and Christian factors all
played their part, and all these factors are already to be seen in John.
Their proportions and blending were not, in John, such as to produce a
truly gnostic result, but when other writers used the same ingredients
genuine gnosticism-in the sense of a Christian heresy-was sure
sooner or later to emerge. Such a later gnosticism is to be seen in the
Mandaean literature,2 which is best regarded not as supplying (in any
direct sense) a source of Johannine thought but as a later form of
gnosticism which made some use ofJohannine material.
The influence of John in the first half of the second century may
perhaps seem far less substantial than might be expected. The reason
for this is partly that the gospel remained to a great extent unknown; it
did not enter the main stream of the church's life till later in the century.
But it remains a striking fact that the Christian writers of this period
were able to handle the problems that evoked the Fourth Gospel, and
yet show no indication that they were aware of the immense and unique
contribution John had made to their solution. Chiliasm, anti-Jewish
polemic (for example in Justin's Dialogue with Trypho), sacramentalism,
the Hellenized Logos-philosophy of the Apologists, all show that the
circumstances in which John was written persisted; but all were onesided exaggerations, and no Christian thinker before Irenaeus was
capable ofappropriating and interpreting theJohannine synthesis.
I

The best short account is by R. McL. Wilson, Gnosis and the New Testament (1968).
See especially K. Rudolph in W. Foerster, Gnosis II, Coptic and Mandaean Sources
(E.T. edited by R. McL. Wilson, 1974), 121-319.
1
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THE THEOLOGY OF THE GOSPEL
HE theology of the Fourth Gospel, though cast in the form of a
miscellaneous account of the life and teaching of Jesus of Nazareth, is the result of a serious attempt to evaluate and restate the
apostolic faith in a s,.tuation differing, in some respects considerably,
from that in which it was first grasped and proclaimed. John was not a
theologian who worked from hand to mouth, reassessing and adapting
this or that doctrine as occasion arose; he seized upon the earlier
tradition as a whole, and refashioned it as a whole (see pp. 97ff.).
The result of this is that any attempt to itemize his theology and present
it in neat compartments is bound to misrepresent it. Eschatology is
bound up with Christology, salvation with faith and knowledge,
miracles with sacraments; if any of these themes is isolated from the rest,
indeed if any i& discussed in isolation from the rest, distortion becomes
inevitable. It is therefore with considerable hesitation that the following
analysis 1 is presented, in the hope that it may be of use to some who are
beginning their study of the gospel. The reader is urged not to confine
his attention to one section only but to read each in conjunction with
the rest, and to give special attention to the concluding section which
deals withJohannine theology as an organic .. nd living whole. 2

T

1.

EscHATOLOGYJ

The books of the New Testament, almost without exception, seek
in various ways to express the conviction that in Jesus Christ there
entered the world of human experience something which may be
described in such terms as 'the absolute', 'the ultimate', or 'the suprahistorical'; more simply, as God. Since all human experience, and still
more all human language, are relative, the inevitable result of such an
intrusion is a strain upon the forms of expression used in describing it.
When, for example, the Christian faith is expressed, as it very early
was expressed, purely in terms of temporal eschatology violence is done
to the tenses of the verbs used; the future tenses normal in eschatological
1

Retained in outline from the first edition of this Commentary.
I have discussed the movement ofJohn's theology in a number ofarticles: Prologue;
'Dialectical Theology'; 'The Father is greater than I'; 'Menschensohn'; 'Theocentric',
See, in addition to the many valuable commentaries and monographs, S. S. Smalley,
N. T.S. I 7 ( 1971 ), 276-92; also M. L. Appold, The Oneness Motif in the Fourth Gospel
(1976), 2-8.
3 See M. E. Boismard, R.B. 68 (1961), 507-24.
2
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speech arc constrained to become present tenses in order to make clear
that the end of history is in fact being experienced in the midst of its
course. Yet, true as this is, the future tenses do not altogether disappear
from the New Testament, since the 'end' of which the New Testament
speaks remains a true end, and history was not brought to a conclusion
with the appearance of Jesus. This clash and paradox of tense is
characteristic of the New Testament, but it is nowhere expressed more
clearly than in J olm. 'The hour cometh and now is', a phrase which
carries with it a superficial contradiction, occurs twice (4.23; 5.25). The
time when men shall worship the Father as he seeks to be worshipped
is coming, and it is now here (4.23). There is a partial explanation of
the paradox in the fact that John wrote from two standpoints, changing
rapidly from one to the other. From a standpoint placed in the period
of the ministry of Jesus, 'the hour is coming'; from John's own natural
standpoint within the life of the church after the resurrection and
Pentecost, 'the hour now is'. But this is only a partial explanation,
for (see the commentary ad loc.) the basis of John's thought is that
true worship can exist only in and through Jesus, and that worship
in and through him is true worship. Consequently it is correct to say
that, wherever Jesus is, there worship in Spirit and truth is possible;
but this possibility is necessarily qualified by a future, or its equivalent
('the hour cometh'), because, and as long as, the person of Jesus himselfis qualified in this way: he is the Messiah and he will be the Messiah;
he has come and he will come. The worship of Christianity is an anticipation of the worship of heaven, but it is not yet the worship of heaven.
The contrast of 5.25 with 5.28 brings out the point even more clearly
because in these verses John handles the characteristically eschatological
notion ofresurrection. In 5.28 it is said that the hour is coming when the
dead will come out of their tombs to judgement. This might have been
written in any Jewish apocalypse; the belief was common property.
But 5.25 runs, 'The hour is coming and now is when the dead shall hear
the voice of the Son of God, and those who hear shall live.' There may
be here a glance forward to the resurrection of Lazarus in ch. 1 1, but
it will be remarked that there is no reference to the tombs, and it is
plain that John is not saying the same thing as in 5.28. A different kind
of death and resurrection, of which the death and resurrection of the
body are a parable, is in mind. There is a sense in which the word of
the Son of God in th~ present world brings to life those who are dead
(cf. I 1.25f.); the promise is already being fulfilled, but is being fulfilled
in such a way as to leave over something of itself for a future fulfilment
also.
It is not true that John has abandoned the common New Testament
eschatology. 1 This can be affirmed only if a quantity of material, such
I
See especially W. F. Howard, Christianity according to St John (1943), 106-28, 201-4;
also Schweizer,Jesus, 165 (quoting 14.2f.; 17.24; 12.25f.; 11.21-7).
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as a set of references to the last day in 6.39,40,44,54, is omitted as the
work of a redactor, who disapproved of an eschatology that appeared
to him to be wholly realized. In fact it was John himself who disapproved of such an eschatology; see the notes on the verses in question.
John has emphasized the truth offuturist eschatology, and at the same
time its problems and inadequacies, perhaps more strongly than
any other writer. Eschatology is least inadequate in figurative description of the final end and goal of history. It gives a tolerable
account of the work and person of Jesus, which in any case are para·
doxical. 1 It is least satisfactory in dealing with the age of the church,
the interval which lies between the adumbration of the end in Jesus and
the end itself. This age however is the age which John was primarily
concerned to explain, and it was the necessity of explaining it which,
more than any other factor, led to the development of his theology.
Johannine theology is not so much the imposition of alien forms and
terminology upon primitive Christian thought (though it is expressed
partly in new forms and terminology), as the spontaneous development
of primitive Christian thought under the pressure of inner necessity and
the lapse of time.
John essays to describe the age of the church (as we may call it)
in quasi-eschatological terms; at 14.23, for example (see the notes), he
speaks of a twofold parousia of Christ and of the Father to the man who
becomes a Christian, and of their abiding with him. But it is clear that
he was not satisfied with this expedient, just as he was not satisfied with
an account of Jesus himself in simply apocalyptic eschatological terms.
It was necessary to find a new way of expressing the fundamental
Christian affirmation of the Christian faith, that in Jesus Christ the
new age had come, but had done so in such a way that it still remained
to come, so that Christians live both in this age and in the age to come.
Paul had already laid the foundations for this task by the development
of 'eschatological mysticism' 2 but much remained for John to do.
What he did will be briefly surveyed in the remaining sections of this
chapter. In Christology both Jewish and Greek metaphysics were laid
under contribution. In the description of the Christian life the resources
of mysticism and of sacramentalism were employed. But the other side
of the process is equally important. If John used non°eschatological
terms and concepts to express that which the older eschatological
language could express only with difficulty, he also used eschatology in
order to prevent the errors that could arise from mysticism and sacramentalism uncontrolled by reference to the future. There is no feeding
on the flesh of the Son of man, whether by mystical union or in the
eucharist, that makes the believer an autonomous, self-sufficient source
oflifc. At the last day, and every day, he will live only if he is raised up.
1 The use of this word is questioned by Kasemann (Testament,
see 'The Father is greater than I', 158.
2
See Schweitzer, especially 101-40, 334-75.
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The eschatological element in the Fourth Gospel is not accidental; it is
fundamental. To have abandoned it would have been to abandon the
biblical framework of primitive Christianity, and to run all the risks to
which a purely metaphysical Christianity, divorced from history, is
exposed. The dangers of mysticism, perfectionism, and antinomianism
are, in this gospel, held in check by the constraint of the primitive
Christian eschatology, which is a constant reminder that the church
lives by faith, not by sight, and that it is saved in hope.
2. CHRISTOLOGY

John shares the conviction expressed in the first sentence of Section I
of this chapter, but develops it in a more sophisticated way than the
synoptic writers. In the Synoptic Gospels the primary concern is with
the kingdom of God which began to be realized through the advent and
ministry of Jesus; Jesus proclaimed the Gospel of the kingdom. What
John perceived with far greater clarity than any of his predecessors was
that Jesus is the Gospel, and that the Gospel is Jesus. It was through the
life, and especially through the death and resurrection, of Jesus that
men had been admitted to the blessings of the messianic kingdom, and
the highest blessing of that kingdom was, as Paul had already seen, the
life of communion with Christ himself: 'for me, to live is Christ' (Phil.
1.21). That is, when the Gospel was offered to men it was Christ
himself who was offered to them, and received by them. It was intolerable therefore that the person of Christ should remain undefined.
Paul who had recognized the same truth, evidently felt something of the
same obligation.
None of the Synoptic Gospels presents a developed and systematic
Christology, but they are all full of the raw material of Christology.
In particular, they all affirm, in predominantly eschatological terms
(see the previous section), that it was in Jesus that God caused the life
and activity of the 'other' world to break through into this world.
They use the technical language of Judaism in order to characterize
him: he is (in his own words) Son of man, (in the words of others)
Messiah. He is the Son of God. This language is retained and developed
by John, who also adds to it from other sources and from long and deep
Christian reflection.
The synoptic language of the messianic hope is not abandoned; on
the contrary it is more common in John than elsewhere. Injohn alone
is the transliterated form of the Hebrew or Aramaic M'TV~, KM'TV~
(mashiab, meshiba') used ( MEcrcr!o:s, 1.41; 4.25); the word Xp10.6s is
used seventeen times, and in addition the compound title 'IT'lcrovs
Xp10.6s twice. The question of Messiahship in general holds a prominent place in the gospel: the Baptist emphasizes that he is not the Christ
(1.20; 3.28); the Jewish authorities (7.52), the common people (7.2531,40-3; 12.34), and the Samaritans (4.29f.) discuss Messiahship; the
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earliest disciples confess the Messiahship of Jesus (1.41; cf. 4.29; also
6.69, where 6 ay1os Tov eEOv is probably a messianic title), although
to do so is an offence punishable with excommunication (9.22; cf. 16.2).
But what does John mean by representing Jesus as Messiah? In the
Synoptic Gospels the Messiahship of Jesus is concealed. He nowhere
claims the dignity for himself, and discourages the proclamation of it
by demons, just as he keeps secret the miracles which he performs,
though he accepts Peter's confession (Mark 8.29 and parallels), and in
Mark (14.62) 1 answers in the affirmative the high priest's question, Are
you the Christ, the Son of the Blessed One? In other words, the
synoptic, and especially the Marean, presentation of Messiahship is
governed by the theme of the messianic secret: Jesus is truly Messiah,
but a Messiah as bound to humility and obscurity as he is obliged in
the end to suffer. This theme is not absent from John; the Jews ask
Jesus to tell them plainly whether he is the Christ (10.24), and, as in
Mark, the unescapable necessity of suffering drives the narrative
forward (e.g. 12.24,27). The secret of the person and work of Jesus
was one men could not grasp ( 12.39, ov1< ri6vvcxvTo 1r1crreve1v, with
reference to Isa. 6.g, the passage alluded to in Mark 4. 12 and parallels).
So far John runs parallel to Mark; but the parallelism is far from complete. Other facts must be taken into consideration. There is an clement
of concealment in Jesus' Mcssiahship, but it is also openly confessed
from the beginning of the gospel (1.41, evpiJ1<cxµev Tov Meo-ofov;
1.45,49). The fact is that in John the Mcssiahship ofJesus is both hidden
and revealed. It is hidden from the unbelieving and revealed to the
believer whom God has called. The Marean dualism of time, which
contrasts a present obscurity with a future glory, is partially replaced by
a different kind of tension, which exists in the present and is also continued into the future (14.22f.); Christ is not manifested to the world,
but he is manifested to his own (as indeed he is in Mark). In a similar
way John deals with the problem raised at 12.34; it is true that the
Messiah should abide for ever, but he makes his abiding place (µoviJ)
with those who receive him. With them he does abide for ever; with
the rest he does not abide at all. We may see here the roots of that
twofold presentation of Jesus that is characteristic of John, who asserts
both the equality ofJesus with the Father as God (1.10; 10.30; 20.28),
and his subordination (14.28); sec 'The Father is greater than I', 185f.;
also P. Borgen in Religions in Antiqui[Y (Festschrift E. R. Goodenough,
1968), 137-48.
It is clear that John, though he retains messianic language, restates
its content. This is true also of his treatment of the other principal
synoptic descriptions ofJesus-Son of God and Son of man. Superficially
it might seem that the two are almost reversed in meaning, for while in
I Matthew and Luke, though they use less explicit terms, also seem to presuppose
that the question has been answered in the affirmative.
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the Synoptic Gospels 'Son of God' draws attention to Christ's obedience
to God and 'Son of man' means a heavenly being, in John 'Son of
God' means at times one who shares the nature of God, 'Son of man'
one who shares the nature of man. To draw the contrast so sharply
would however be misleading.
For John, Jesus' sonship docs indeed involve a metaphysical relationship with the Father; it is not simply messianic (see on 20.31). The
charge that Jesus, by claiming to be the Son of God and to work continuously with him, makes himself equal to God, is never rebutted.
John does not mean to rebut it. He is aware of the Stoic doctrine of a
son of God who is a son of God in virtue ofa divine spark, a fragmentary
logos, which dwells within him, and of such conceptions of union with
God as are expressed in the Hermetic literature (see above, pp. 35f., 38f.).
Undoubtedly he believes that the Son of God who was incarnate in
Jesus of Nazareth inhabited eternity with the Father. But these notions
are always qualified by the thought of a fundamentally moral relationship, in which the Son is obedient to the Father. The Son does nothing
of himself, but only repeats and reproduces the actions of the Father
(5.19f.). So completely does he reflect the Father's character that to see
Jesus is to see the Father (14.9). By thus showing its two aspects John
brings out more clearly than the synoptists the meaning of sonship:
both moral likeness and essential identity are included.
The use of the term Son of man in the Synoptic Gospels is one of the
greatest puzzles of New Testament theology and criticism. Jesus as
Son of man lives a humble human life (e.g. Matt. 8.20; Luke 9.58);
will suffer and die (e.g. Mark 8.31); will appear in glory (e.g. Mark
13.26). These are the most characteristic synoptic uses of the title.John
has few parallels to the eschatological use (but see 5.27, and below.) Five
passages, possibly six, refer to the passion (3. 14; 6.53; 8.28; 12.23,34;
? 13.31); 6.27 goes closely with 6.53 and 3.13 with 3.14. Death is thus
a central feature ofJohn's Son of man doctrine, but it will be remarked
that for him the death of Jesus is at the same time his glory; note for
example the close parallel to Mark's 6ei TOV viov Tov o:v0pwnov ,ro~Acx
naeerv (Mark 8.31) in V'f'w6f)va1 6ei Tov vlov Tov av0pwnov (John
3. 14), where V'f'OVV means both 'to lift up on the cross' and 'to exalt
in glory'. A few other Son of man passages remain, and they are
particularly significant for John's use of the expression. These are 1.51;
3. I 3; 6.2 7,62; on each see the notes. Putting together 3. 13 and 6.62 we
learn that the Son of man was (? pre-existent) in heaven, descended
from heaven, and ascended into heaven. Of no other can this be said
(3. 13). In 1.5 I the Son of man himself is the way of angelic traffic
between heaven and earth, and in 6.27 it is he who gives to mankind
the true food of eternal life. All this means that the Son of man is the
one true mediator between heaven and earth; he passes from the one to
the other, and through his earthly sojourn he bestows upon men the
revealed knowledge and the eternal life in virtue of which they in turn
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come to the life of heaven. This function of the Son of man is by no
means inconsistent with his death, since John understands his death to
represent at once his plunge into the depths of humanity and his ascent
to the glory of the Father; and it is certainly not inconsistent with his
eschatological functions. So much is in fact predicated of Jesus as the
Son of man that it is doubtful whether the title as such has any distinctive significance. 1 There are some contacts, but it would not be easy
to trace any direct relation between John and Daniel, the Similitudes
of Enoch, 4 Ezra, or the Synoptic Gospels. The last Adam and the Man
from heaven in Pauline usage provide no close parallel. To say this is
not to deny an eschatological element in John's understanding of Son of
man (this is indeed explicit at 5.2 7, and at least hinted in 1.51), or the
notion of representative humanity. But John is far less dependent on a
myth of the primal or archetypal man, which appears elsewhere in
apocalyptic and gnostic or Platonic expressions, than on the fundamental
Christological conviction that in Jesus deity and manhood are united
in an indissoluble unity. The Son of man is the man who is also God,
who is simultaneously on earth and in heaven (3. 13); but this he is
said to be, not in virtue of a ready-made myth, but because John as a
Christian knew that this was what Jesus was.
The idea of mediation involves a further relation of Jesus Christ to
men: he is a revealer. It is at this point that John's characteristic
description ofJesus as the Logos may be introduced. The origins of this
Christological expression, inJewish and Greek thought, and in Christian
usage, are discussed in the commentary; here it is sufficient to indicate
that, having regard to the whole background, the term Logos is seen to
describe God in the process of self-communication-not the communicati«;>n of knowledge only, but in a self-communication which inevitably
includes the imparting of true knowledge. The Logos is a Word of God
which at the same time declares his nature and calls into being a
created life in which a divine power circulates. Unlike Philo, 2 who
equates the Logos with an archetypal Man in whose image the whole
human race was made, John conceives the relation between the Logos
and the human race soteriologically. Men are not in their own nature
born of God, but those are so born who receive the Logos in his incarnate
mission; these become a new humanity of which the Logos, or Son of
God, is the source and pattern.
The Logos is thus related to mankind, and to the new redeemed
humanity, in his own proper being; yet he is God, not man, and his
relationship with man is not a Platonic relationship of type and antitype, but that of incarnation. Not only in the Prologue but constantly
1 See E. D. Freed,J.B.L. 86 (1967), 402-g; also Lightfoot, 104f. ('The term ... has
more in common with Hellenistic than with purely Jewish thought. To Hellenistic
readers the term would suggest an ideal humanity ••. the glory of the Son of man
is His revelation .•. of the being and character of God ... '); contrast R. Maddox, in
Reconciliation and Hope (Festschrift Leon Morris; 1974), 186--204.
2 For this contrast see 'Theocentric', 368-71.
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John insists on the fact that the Word became flesh, that the Son of
man was not only a heavenly but also an earthly man. He insists in the
plainest terms on the human ignorance, weariness, and sorrow of Jesus
(4.6; 11.34f.), who, in spite of his heavenly origin and status, was
nothing if not human. 1 There is a superficial parallel between John's
notion of the descent of his redeemer God and corresponding features in
certain eastern religions (see further on Salvation, pp. 78-82 below);
but there seems to be no true parallel to the true humanity of the Redeemer, which, to John, was essential if salvation was to be secured for
men.
Two other attempts to estimate Johannine Christology must be
briefly noted. Some features of the gospel recall the Hellenistic figure
of the 6eios O:VTJP, or divine man. 2 The most persuasive account of these
features sees them as representing the Christology of a source (probably
the Signs Source 3-see pp. 18f.) which John himself rejected, or at
least corrected, regarding it as inadequate. The source presented Jesus
as a wonder-worker, whose mighty acts were such as to evoke faith;
John himself regarded faith based on signs as unsatisfactory-perhaps
hardly as genuine faith at all. It is possible to see in John a criticism
of 6eios O:VTJP Christology without believing that John had found this
inadequate Christology in a source; cf. pp. 77f. Another Christological type that has been found in John is that of the prophet-king,
which Judaism found in Moses. 4 That this figure plays some part
especially in the background of John 6 is probably true; that it is the
major constituent in John's Christology is a proposition much harder
to prove.
The synoptic Christology lacks clarity of definition, both regarding
the relation between Christ and God and regarding the relation between
Christ and men. 'Son of God' does not necessarily align Jesus with
God, nor does 'Son of man' declare him to be true and complete
man. This is not to say that the synoptists are either Ebionite or
docetic in intention; they simply view Jesus in the light of the eschatological crisis which he precipitated, and they describe the whole
situation in appropriate terms. John releas.es himself from a purely
apocalyptic interpretation of Jesus, while he continues to use eschatological language (though not exclusively). Jesus is the beginning and
the end, the first creator and the final judge; also he is the ultimate
truth both of God and of humanity. Being truly God and truly man,
and being also the image of God and the archetype of humanity, he is
I Kasemann (Testament, 26 and elsewhere) thinks, on the contrary, that John
himself manifests a 'naive docetism'. On this see Bornkamm, 111. 104-21; also 'The
Father is greater than I', 151f., 158f.
2
See L. Bieler, 9EIO~ ANHP I, II (1935, 1936);.also the excellent account by
Elwyn Jones, The Concept of the 6elcs ®TJP in the Graeco-Roman World with special reference to the first two Centuries A.D. (unpublished Durham Ph.D. thesis, 1973).
3
See J. Becker, N. T.S. 16 (1970), 130-48.
4 See Meeks; also T. F. Glasson, Moses in the Fourth Gospel (1963).
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an ontological mediator between God and man; he is no less a mediator
of true knowledge, and of salvation.

3· MIRACLES
It would not be impossible for the casual reader of the Synoptic
Gospels to pick out from them miracle narratives which he could regard
simply as the work of a strolling magician. 1 It would be much more
difficult to do this in the Fourth Gospel. With the miracles, as with other
elements of the tradition, John has seized the Christological interpreta•
tion which is implicit in the synoptics, clarified it, and stamped it upon
the material in such a way that the reader is not allowed to escape it.
The miracles of this gospel are a function of its Christology. Rightly to
understand them is to apprehend Christ by faith ( 10.38; 14. II). The
miracles once grasped in their true meaning lead immediately to the
Christology, since they are a manifestation of the glory of Christ (2.11).
The miracles of Jesus are described as his works (epya). As such, they
are also the works of God himself; there is a complete continuity
between the activity of Jesus and the activity of the Father (see, e.g.,
5.36; 9.3; 10.32,3 7f.; 14. 1o). On the one hand, Jesus accomplishes the
Father's work (epyov) because he is an obedient son (4.34), and, on the
other, the miraculous power of God is manifested in him because he
shares by nature in the Godhead ( 14. 10) : hence the further proposition
that the works ofJesus bear witness to him (5.36, mrrcx Ta epya a ,ro1w
µapTVpei mpi lµou; similarly 10.25; cf. 10.38; 14.u). The works
make vis~ble both the character and the power of God, and at the
same time that in CJJ.rist he is active in a unique way. 2
The miracles are also described as signs (cr1iµeia). This is one of the
most characteristic and important words of the gospel. It has a history
which must be noted. In classical Greek it means a distinguishing
mark, a token, or a signal. It may be a device on a shield or a signet
on a ring. It has special uses in logic. With Aristotle it means a probable
argument over against a TeKµiip1ov, or certain proof; with the Stoics
and Epicureans it is an 'observable basis of inference to the unobserved or unobservable' (L. S., s.v. n, gb). In the LXX arweiov
generally translates rmc ('oth), sometimes with Tepas (a combination
attested in non-biblical Greek also) as a rendering of ntm~, niM ('oth
umopheth). Apart from the simple meaning 'mark', the most primitive
sense seems to have been miraculous; so e.g. Exod. 4.8 (J) : lcxv Se µ,; ...
I
See H.S.G. T. 69-93, where the 'implicit Christological interpretation' of the
synoptic miracle narratives is also investigated.
l The rabbinic literature refers to certain persons, notably R. I;Ianina ben Dosa,
as i1!Vl77::) '!VlM (literally, men of deed, or work), and G. Vermes,Jesus the Jew (1973), 79,
takes this expression to refer to the working of miracles. It seems more probable
owever that it refers to good deeds (done in obedience to Torah); see especially
A. Buchler, Types of Jewish-Palestinian Piety from 70 B.C.E. to 70 C.E.: The Ancient
Pious Men (1922), 79-91; also S.B. 11, 211.
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elcrCX1<ovcroocnv Tfjc; cpoovfic; TOV crriµelov TOV irpwTov.••. But the word
acquired other, and quite non-miraculous, meanings. Thus Isaiah and
his specially named son ecrro:1 01iµeio: 1<0:i TEpCXTo: ev T0 oiKep 'lcrpo:TJA
(Isa. 8. 18). When Ezekiel took a stone and drew on it a picture of
Jerusalem besieged crriµei6v ecrr1v TOVTO Toic; vioic; 'lcrpo:TJA (Ezek. 4.3).
A sign is a part of the proclamation of the glory of God to the Gentiles:
And I will leave a sign upon them (1<CXT0:Aei1+100 e,r' CXVTwv 01iµeiov), and
I will send some of them, having been saved (crecroocrµevovc;), to the
Gentiles .•• which have not heard my name nor seen my glory, and
they shall proclaim (o:vo:yyeAovcriv) my glory among the Gentiles (Isa.
66.19). The l'\il(-crriµeiov thus becomes a special part of the prophetic
activity; no mere illustration, but a symbolical anticipation or showing
forth of a greater reality of which the cr1iµeiov is nevertheless itself a
part. A O"T)µeiov calls the attention of the people of God to the fulfilment
of his purposes, and, finally, a O"T)µeiov draws the attention of the
Gentiles to the glory of God. 1
In the Synoptic Gospels the word is most frequently used of a sign
which the adversaries of Jesus wrongfully seek from him and he refuses
(Matt. 12.38,39; 16.1,4; Mark 8.n,12; Luke 11.16,29; 23.8). False
prophets and false Christs work signs (Matt. 24.24; Mark 13.22). To
this generation will be given only the sign of Jonah (Matt. 16.4; Luke
11.29f.). Signs (portents) may be expected to foreshadow the coming
of Christ in glory (Matt. 24.3,30; Mark 13.4; Luke 21.7,11,25).
Plainly the synoptic writers were unwilling to apply the word O"T)µeiov
to the miracles (though it is certain that they regarded them as highly
significant); they preferred to use it of eschatological events. John's
usage is in marked contrast. The first sign, a miracle, creates faith in
the disciples (2.11); at 12.37 John notes the unbelief of the people in
spite of the signs which had been done; and at 20.30£ he says that he
has made his selection of signs in order that his readers may believe that
Jesus is the Christ, the Son of God. Jesus himself uses the word twice
only (4.48; 6.26), and of these uses 4.48 reflects the synoptic situation;
but for John himself crt)µeiov exactly describes the things that Jesus
did. They were crt)µeio: in the Old Testament sense, special demonstrations of the character and power of God, and partial but effective
realizations of his salvation. In this John differs from the synoptists
rather in terminology than in thought, and the cause of the difference
is probably not simple. In the first place, John (as elsewhere; see above,
pp. 27-30) is using Old Testament language with a full awareness of
its theological meaning, but he has carefully selected an Old Testament
word which has non-biblical associations. O-T)µeiov, as we have seen, has
interesting and significant Stoic associations; it is not unknown in
popular Greek religion (e.g. Dittenberger, Syll. 709.24f. (c. 107 B.c.)
I Josephus, Bel. vr, 285 (cr11µEia TT)S crWTT)p(as) is not, in its context, a very helpful
parallel. See McNamara, T. & T., 143, for the use in the Targums of O'l and
l~'t) in the sense of miracles; for Olin-this sense see also Berakoth 4a.
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'ITpoecrcxµavE µev TCXV µer.r.ovcrav yi vecrea1 1rpa:~1 v [61c:XT] WV EV TWI iepwl
yevoµfowv craµeiwv). But, in the second place, a characteristic difference
between John and the Synoptic Gospels, which has already been noted,
comes to light once more at this point. The synoptists evidently preferred to reserve the word cr1iµeiov for those eschatological events which
mark the near approach of the end; for John the miracles themselves
are eschatological events. It would be proper to rejoin that for the
synoptists also they are eschatological events (see, e.g., Matt. 12.28;
Luke 11 .20); but for them the eschatological significance of the ministry
ofJesus is a hidden thing, which will be understood only in the eschatological future; th us the signs (in the sense of miracles) are for the present
secret signs. Even the disciples fail to understand them ( Mark 8. 17,18,
21). John, as has been said, conceives the secret differently. To those
who do believe, the miracles are signs which feed their faith; to those
who do not, signs may be multiplied indefinitely without producing
faith (12.37).John's reinterpretation of the synoptic eschat.:?logy releases
the word cr1iµeiov for his use, and he uses it to the full because it is one
of the words common to his biblical tradition and his Hellenistic
environment.
It is often supposed that the word crriµeiov is to be connected with a
special source used by John (the 'Signs Source'; see pp. 18f.). The
evidence is against this view. The word is used in the gospel 17 times;
in 13 ( 12) of these the word is in the plural, and refers to the actions of
Jesus (e.g. 3.2; 4.48; 12.37). One of the occurrences in the singular
refers to John the Baptist (10.41). Only three such occurrences remain.
At 2. 18 it is asked, What sign do you show? and at 6.30 there is the
almost identical question, What sign do you do? This leaves only 4.54
to refer to a specific miracle (but cf. 2.11, though here the noun is
plural). The evidence thus suggests at most a 'Cana source' for the two
miracles wrought there; there is nothing to suggest a more extended
source based on signs. 1 This does not lessen the significance of crriµeiov;
it means that the word is John's own choice, his general interpretative
term for the actions, especially the miraculous actions, of Jesus.
We have already touched upon the division produced by the signs
among the beholders. They regularly in John (chs. 5, 6, g, 11) give rise
to controversy, and the controversial point specially selected by John
from the synoptic material is the question of Sabbath observance (chs. 5,
g). This was chosen not because John found it necessary to liberate the
Christians of his day from the bondage of Jewish legalism; that
battle had long ago been fought and won. John raises the matter again
because by means of it he is able to point to the true meaning of the
miracles and the character of the miracle-worker. 5. 16-18 is particularly
important here (see the notes). The fact that the Father rested on the
seventh day and hallowed it did not mean that on that day he ceased
1 Bultmann's 'Signs Source' has been developed notably by R. T. Fortna, The
Gospel of Signs (1970). But see also Conzelmann, Theology, 345.
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to be what he had been hitherto, a beneficent Creator. On the contrary, the completion of God's work which is signified made it possible
to use the Sabbath as a type of the messianic rest reserved for the
people of God, a time of blessing for men introduced not by the cessation of God's activity but by an unprecedented outflowing of his
creative power. The miracles of Jesus, then, are not merely, as in the
Synoptic Gospels, signs that the kingdom of God is at hand, but also
clear indications that he by whom the signs are wrought is the Son of
God and equal to God himself. Hence the resistance of the Jews, who,
however, in condemning Jesus on this issue show their own blindness
and condemn themselves (9.41; 12.47f.).
After 12.37 the word cr11µeiov does not occur until 20.30. As in Mark,
there is no miracle in the passion narrative. This is not because the
story ofJesus ceases to have the value ofrevelation; in fact the death and
resurrection are the supreme revelation. Like the cr11µeia: it is explained
in discourse material (chs. 13-1 7; see pp. 14f., 454ff.), and the event
is then narrated in quite simple language. Like the other cr11µeia: it is a
declaration of the character of God, and of the salvation he brings to
men. Yet it is not a O'T)µeiov and is not called a cr11µeiov, 1 because it is
not merely a token of something other than itself; this event is the thing
which it signifies, perhaps, in Johannine language, not a cnweiov but
&Afi0e1a:. The miracles are set in a context of human need which ranges
from the comparative triviality of a deficiency of wine at a wedding
feast to the death of a beloved friend and brother; but the death of
Jesus is itself a real event in which the suffering and sin of the world are
everywhere apparent and are dealt with in their totality. The matter
may be expressed by saying that throughout the gospel the course of
events has taken place, as it were, in front of a mirror, and on a line
intersecting the mirror. As the events themselves move nearer to the
mirror, the images of the events, which we may take to represent the
eternal realities portrayed by them, correspondingly move nearer to the
mirror, and become clearer and clearer. Finally, object and image
coincide in the surface of the mirror. So, in the death and resurrection
of Jesus, sign and its meaning coincide.
4•

SALVATION

God did not send his Son into the world to judge it but to save it
(3. 17; 12.4 7) ; those wJ 1 believe in Jesus as the Christ, the Son of God,
have life in his name (20.31) ; to receive Christ is to become a child of
God ( 1. 12). That salvation was in fact effected by Jesus Christ, and
could be offered through him to men, is a point John scarcely troubles
to demonstrate; the history he records is the history of God's saving
1
So that R. T. Fortna's claim (J.B.L. 89 (1970), 151-66) that, in John's transformation of the Signs gospel, the chief sign becomes not the resurrection but the
death of Jesus, is beside the point.
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activity, directed to the need of men, and he never thinks of it in other
terms. But what did he mean by salvation?
In the world in which Jesus lived more than one notion of salvation
was current (see above, pp. 36-9). For example, within Judaism there
was more than one form of the hoped-for messianic salvation. It
might occur within the present world order as a reversal of political
and military fortunes; or it might be a purely apocalyptic event taking
place on the boundary between this world and the unseen other world.
The elect might become prosperous rulers of a fruitful land; they might
become as the angels in heaven. There is much variety here, but there is
within Judaism a general tendency (not without exceptions) to regard
salvation as the fruit of a future act of God, for which men may hope, in
which they may believe, but upon which they cannot at present set their
eyes. Outside Judaism the futurist, eschatological, outlook was not
unknown, but it was not prevalent. Salvation was a present experience
given by God to men, either through sacraments or through knowledge,
yvwcris. Each of these non-Jewish lines of thought was likely to include
the descent of a redeemer God into the otherwise abandoned world of
flesh, sin, ignorance, and death. On his return to the heavenly world
from which he came, he left behind him means (sacramental or
intellectual) by which men might follow him and so escape through the
circle of destiny into the upper divine world. This was salvation.
There is good reason to conclude that John was acquainted with both
worlds of thought, the Jewish and the pagan. He also makes clear the
provenance of his own doctrine of salvation: Salvation .is of the Jews
(4.22). This dictum occurs in a controversial setting and means primarily
a vindication of the Jewish tradition over against the Samaritan; but
its full consequences must not be shirked. IfJerusalem rather than Gerizim is the seat of salvation it is also to be preferred to Athens and
Phrygia. The Old Testament furnishes the essential thought-forms, and
the essential language too, for the conceiving and expressing of salvation.
John, then, takes a decidedly Jewish viewpoint, and takes his stand
upon the Old Testament. This fact must not, however, be allowed to
obscure the complementary fact that he also uses language akin to that
which we have noted as proceeding from Hellenistic and gnostic
sources. 'This is eternal life, that they should know (y1vwa1<eucr1) thee,
the only true God, and him whom thou didst send,Jesus Christ' (17.3).
Through knowledge comes salvation. There is also a sacramental
interest in the gospel, though it needs careful definition (see pp. 82-5).
It is beyond doubt that a non-Jewish flows beside the Jewish stream.
This is no accident, nor is it due simply to the fashionable eclecticism
which sought to make the best of all religions. We have reached again,
from a different angle, the point that was made in the first section of
this chapter. The old eschatological notion of salvation was not adequate
for Christian use, because the promised salvation was now partly
fulfilled, and could no longer be described as purely future. Moreover,
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it was really true that the Redeemer had come down from heaven to
earth, and had wrought his saving work and returned to heaven. It
was true that to know him ( though not precisely in the gnostic sense of
knowing; see on 1.10) was to have eternal life; and John belonged to a
community that believed that Jesus had left behind him rites in which
he was able still to communicate himself to his own. The partial realization of the Jewish eschatology opened to John a field of thought and
vocabulary that was closed to orthodox Judaism. Consequently John's
description of the Christian salvation is richer than the synoptic presentation not because he has enriched it from non-Christian sources but
because he has used non-Christian, and non-Jewish, terminology to
bring out what was from the first implicit in the primitive faith.
Salvation is the fruit of the whole incarnate life of Jesus Christ,
including his death and resurrection; consequently it is revealed in all
his actions. The miracles in particular show figuratively what salvation
is-the curing of the sick, the feeding of the hungry, the giving of sight
to the blind, and the raising of the dead. Salvation, that is, means the
healing of the ills of mankind, and the imparting of light and life; in
other words, Jesus deals with sin, and gives men knowledge and life.
These aspects of salvation are seen from time to time in the course of
the gospel, but appear pre-eminently in the death and resurrection of
Jesus.
(i) Salvation and sin. In the opening scene of the gospel Jesus is
declared by John the Baptist to be the Lamb of God who takes away
the sin of the world ( 1.29). Before taking it away, however, he reveals
the existence and nature of sin. His coming into the world is like the
shining oflight ( 1.5; 3.19-21; 8. 12; 9.5; 12.35f., 46; cf. 11 .9f.); those who
do good come to the light since there is nothing to fear in the exposure
of their deeds; those who do evil shun the light. Their turning away
from Christ is both the result of their sin and an indication of what sin
means. When the Spirit exposes the sin of the world ( 16.8f.) it is revealed
that sin consists in not believing in Christ. To reject him is in fact to
commit what the Synoptic Gospels speak of as sin against the Holy
Spirit (see Mark 3.28-30 and thereon H.S.G. T. 103-7; and cf. John
8.21; 9.41), yet this supreme sin is one to which every act of wickedness
contributes since it is because of sin that men commit the sin ofrejecting
Christ. The consequence of sin is bondage (8.34) from which men are
liberated not by physical descent from Abraham but by the truth of
Christ. Since sin is concentrated into the rejection of Christ 1 it is clear
that sin can be removed only by Christ; indeed John here runs into a
difficulty which camiot readily be resolved since it springs out of the
absolute theological terminology that he uses. He gives at times the
impression that the world is divided into two groups, those who when
the light shines come to the light, and those who avoid the light. He
1 Conzelmann (Theology, 327) notes that John, like Paul, uses o:µap,la mostly in
the singular; also that he avoids µe.cxvo1a and &cj>eo-1s cxµapTtwv.
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seems to imply that the predestined groups of righteous and sinners
must ever remain what they are; the righteous must be righteous, and
the filthy must be filthy still. But this language is crossed by the belief
that Jesus took away the sin of the world, and. that none who comes to
him will be rejected by Christ (6.37). This tension of predestination and
choice 1 is of course not peculiar to John but is characteristic of New
Testament theology as a whole, and its source has already been indicated. Jesus is both the judge and the redeemer of men, the light that
exposes and the light that illuminates. He asserts that he has not· come
to judge but to save; yet he is bound to add that if he does judge his
judgement is true (8.16). Judgement is the obverse of salvation; it is
the form salvation takes for men who will have none of it.
To describe Jesus as the Lamb of God (sec the notes on 1.29) is to
draw special attention to his sacrificial death, but, although in the
passion narrative John is at pains to draw out the analogy between
Jesus and the paschal sacrifice (18.28; 19.36), 2 he does not explain the
death of Jesus in sacrificial terms, and this is not his characteristic
thought. The crucifixion is the means by which the scattered children
of God are gathered together ( 11.52), by which all men are drawn to
Christ (12.32). The Old Testament parallel is the serpent lifted up (hrl
cniµe!ov-Ol, not ziiM 3-Num. 21.8f.) in the wilderness, by which the
people were cured. On this parallel see the commentary (at 3.14); the
cross becomes, as it were, a focal point of faith, at which men's trust in
God is concentrated and God's saving power is made known.
(ii) Salvation and knowledge. The word yvwcns does not occur in the
gospel. On the use of kindred verbs see on 1.10. To know God is
to have eternal life ( 17.3); to know the truth is to be set free (8.32).
Knowledge, then, is a way of entrance into salvation and life. Jesus
himself knows the Father, and his ministry may be summed up as the
communication of this knowledge (1.18; 17.26). TheJohannine picture
ofJesus corresponds in these respects with that of the gnostic redeemer;
but important differences remain. The key of knowledge is not used
for unlocking the various doors of the surrounding heavens so that man
may escape from his prison house, nor does John give any indication
that he shares the belief that man's wretchedness is due simply to
ignorance; it is due rather to sin. Man cannot be saved by the acquisition of cosmological secrets; no such secrets are given in the gospel. 4 In
fact the parallelism between the J ohannine and gnostic language may
be misleading; in John as in Paul the real medium of salvation is faith. 5
1

See Essays, 62-5.
See the note on Christ as the Passover in Lightfoot, 349-56.
3 See above, pp. 75ff.
4 Cf. the profound remark of Bultmann ( Theology, II, 66) : 'Jesus as the revealer of
God reveals nothing but that he is the revealer'.
5
Bultmann, 489, rightly quotes Schlatter: 'By only giving us Jesus' word to the
disciples in the form of farewell discourses, John has made very clear where the most
important question of faith lies for him, i.e. in the fact that the community is separated
from Jesus and has to believe in one whom it does not actually know or see'.
l
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The verb ;ncrreve1v is used almost synonymously with y1vooaKe1v (e.g.
6.69; and cf. 17.3 with 3.15 and many other passages), 1 and knowledge
itself implies relationship in addition to cognition: to know God is to
be united with him (see the note on y1vooaKe1v and el6eva1 cited above).
On eternal life, to which faith and knowledge lead, see on 1.4; 3.15.

5·

SACRAMENTS

Unlike the Synoptic Gospels, the Fourth contains no specific command
of Jesus to baptize, and no account of the institution of the eucharist;
neither rite is explicitly mentioned. Yet it has been held that there is
more sacramental teaching in John than in the other gospels.John uses
regularly categories of thought that might seem favourable to the
development of sacramental theology. We find not only a notable use
of symbolism, but also an insistence upon the significance not of the
material as such but of the material circumstances of Jesus. The \Vord
became flesh; flesh became the vehicle of spiritual life and truth, and
history became charged with a supra-historical meaning. The incarnation was itself sacramental in that it visibly represented truth and at
the same time conveyed that which it represented. This thought,
fundamental as it is with John, needs only to be compared for a
moment with the messianic categories of the Synoptic Gospels in order
to appear at once as a promising soil for sacramental thought. Yet,
paradoxically, the opposite conclusion might be drawn. If it is true that
the Word of God became flesh, what room is left for minor manifestations of the divine in the material? Will not the great, the ultimate,
sacrament drive out the minor ones? If John's thought provides suitable categories for the development of sacramentalism is it not the more
striking that he does not refer to Christian baptism (in the sense of a
rite to be performed after the resurrection of Jesus) or to the Lord's
Supper? May it turn out to be true that John's thought so far from
being favourable to the development of sacramental theology is in fact
the negation of it?
It is not surprising that the place of the sacraments in Johannine
theology has been evaluated in very different ways. According to some,
sacramentalism is the essence of his thought. 'The Logos-Christ points
in the clearest words to baptism and the eucharist, and declares that the
rebirth from water and the Spirit, and the eating and drinking of the
flesh and blo'1d of the Son of man, are necessary to salvation' (Schweitzer,
352). Others hold that while John was 'affected with the sacramental
ideas, against which, in their crude and unreasoned form, he makes his
protest,' his own was a 'higher, more spiritual view'. 2 That is, though
John could not escape the weight of the church's sacramentalism, he
1 Cf. Bultmann, 435: 'y1vc.:xnmv is nothing less than a factor in the structure of
faith itself, namely faith in so far as it understands itself'.
2 E. F. Scott, The Fourth Gospel, its Purpose and Theology (1920), 125.
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did his best to spiritualize what he found, to emphasize in the sacraments the work of the Holy Spirit and to minimize that of the water,
bread, and wine. More recently, Bultmann 1 has taken the view that
genuine Johannine thought has no room for sacraments; where they
appear to be alluded to (especially 3.5; 6.51 c-58), the work of an
ecclesiastical redactor, concerned to make the gospel more palatable to
sacramentally minded readers, is to be inferred. Dr Cullmann, 2 on the
other hand, sees allusions to sacraments in many places, and thinks
them central in John's Christian belief. W. Michaelis 3 takes a middle
way, and many writers since have said, in effect, that John is more of a
sacramentalist than Bultmann allows, less than Dr Cullmann. It may
be doubted whether any of these lines, even the middle one, is exactly
right.
If it is true that 19.34 in its account of the effusion of blood and water
from the side ofJesus contains an allusion to baptism and the eucharist
(and the allusion is not certain), the verse provides a good illustration
ofJohn's attitude to the sacraments. These do not spring from religious
experience, even from the exalted experience ofJesus himself, but from
the historical scene of human obedience, suffering, and death which
manifested the humble and ministering love of Jesus for his own. It is
hardly too much to say that all the reasonably certain allusions to the
sacraments in John spring from this context of the real humanity and
the real humility of Jesus.
For baptism we must look primarily at 3.1-15, where the reference
to a birth from above which takes place e~ voo:ToS 1<0:i ,rvevµo:Tos 4
suggests awareness of the Christian rite. If the double reference to
water and Spirit is authentically Johannine it must be set in the light
of the whole paragraph, which continues past the description of the life
begotten from the Spirit, and past Nicodemus' incredulous objection, to
the basis of the doctrine of rebirth in the descent and ascent of the Son of
man; it is in him (v. 15) that men have eternal life, and to that end he
must be lifted up both upon the cross and to heaven. That is, baptism as
a life-giving rite arises out of and depends upon the incarnation and
death of the Son of man. Again, there may be an allusion to baptism
in the feet-washing of 13.1-11; if this is so, it must be noted that the
feet-washing represents the humble love of Jesus for those whom he
had called; having loved his own, he loved them els TEAOS (13.1). It is
possible that 20.23 refers to the remission of sins in baptism. The
charge given in this verse is indeed given by the glorified Jesus after
1 Theology, n, 58f.; but note the often unobserved qualification in the Commentary
(472): 'If the Evangelist did come to terms with the sacraments, he can only have
understood them in the sense that in them the word is made present in a special way.'
See also below.
2 See especially Early Christian Worship (1953): Les Sacrements dans l'Evangile
Johannique (1951).
3 Die Sakramente im Johannesevangelium ( I 946).
4 For the authenticity of the reference to irveOµa see the note, pp. 208f.
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his resurrection, but it must be recalled that at the beginning of the
paragraph he shows to the ten disciples his hands and his side (20.20),
indicating that it was by the suffering of death that he came into his
glory. Baptism, then, though he did not himself practise it (4.2), was
rooted in the real human existence, and hence especially in the real
death, of Jesus.
The most certain allusions to the eucharist are found in chs. 6 and
15. In ch. 6 the feeding of the multitude is recounted in language
substantially Marean. Later, the incident is recalled (6.26) and its
meaning discussed and debated at some length. After reference to the
manna eaten by Israel in the wilderness Jesus speaks of the true bread
that comes down (Ko:To:~o:lve1v) from heaven which men must eat if
they are to live. With the notion of the bread that 'comes down' from
heaven is interwoven the fact that Jesus came down' (Ko:To:~o:ive1v)
from heaven. Thus (6.33) the bread of God is he that comes down out
of heaven and gives life to the world. Jesus is the bread of God not in
his heavenly but in his incarnate life. Moreover, he came down in order
to be obedient to the Father's will (6.38 ... ovx iva: 1To1w To 0e;\rwa: To
eµov &;\;\a TO 0e;\rwa: Tov ,reµI.J'a:VT6S µe). The sacrifice of obedience
offered by Jesus to the Father includes his sacrificial death: 6 a:pTos Se
ov eyw Swen,.> 11 crap~ µov EO"TlV V1TEp Tfjs TOV K6crµov 3eufjs (6.51). The
sacrificial sense of v,rep is reinforced by the mention of the blood of
Christ which appears immediately afterwards (6.53).
The treatment of the vine, in ch. 15, which may also have eucharistic
significance, moves in a similar direction. This allegory of incorporation
into Christ might seem at first to bear a purely mystical interpretation:
µeiva:Te ev eµol, K&yw ev vµiv ( 15.4). But it soon appears that union
with Christ and in Christ cannot be adequately expressed without the
use of ethical terms, and the key term is love. Nor is the thought allowed
to rest here; the greatest love is shown when a man lays down his life
for his friends (15.13), and it is precisely this love that Jesus shows.
There is no communion, whether sacramental or mystical, that is
independent of this.
The sacraments, then, so far as they appear in John, are means by
which Christians are incorporated into the saving work of Christ,
sharing thus in the descent of the Redeemer to an obedient death, and
in his ascent through death to the glory he enjoyed with the Father
before the creation. There is thus a close relation between theJohannine
teaching and Paul's baptismal doctrine of crucifixion, burial, and
resurrection with Christ, and his eucharistic doctrine of a rite based
upon the proclamation of the Lord's death and continued in hope of
his return in glory, though there is no literary ground for supposing that
John had heard of Paul's terminology. The correspondence with Paul
may be taken further. We owe Paul's treatment of the Supper ( 1 Cor.
11) to the fact that Christians in Corinth were profaning the common
meal by gluttony and party spirit; also, at a deeper level (cf. 1 Cor.
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10.1-13), by their belief that, with baptism, it supplied them with
immunity for whatever kind of behaviour they chose to indulge in.
This perversion Paul corrected by bringing the common meal into
relation with the supper Jesus ate with his disciples in the night in
which he was betrayed. He accepted the familiar Christian practices,
but not uncritically. It is a similar critical acceptance that may be
discerned in John, though, perhaps four decades later than I Corinthians, it not unnaturally takes a different form. The association of the
common meal with the Last Supper is no longer the cure of abuse; it
may rather have become a source of abuse. Men suppose that a rite
recalling that solemn moment must be automatically salutary. It may
be that Ignatius reflects even if he did not himself share such a view.
Hence John detaches his eucharistic allusions from the Supper (which
in other respects he describes in much circumstantial detail), and
incorporates them in a discourse which, using in part Wisdom
language and midrashic exegesis, describes Jesus as the Bread of Life.
Jesus lived and died to give men not a solemn rite, but himself; and
nothing less than the whole Christ is the life of men. Similarly it is easy
to see behind 3.5 a situation in which men believed that baptism in
water was itself sufficient to convey the new birth; no, John argues,
water without the Spirit is of no avail, and birth of water and Spirit,
is effective only because behind it lies the work of the Son of
man.
John, then, '\vho, like the other New Testament writers, has no word
for sacrament, and can therefore hardly be supposed to have a sacra·
mental theology or even a theology of the sacraments, does not reject
or decry the practice of dipping in water or the taking together in a
common meal of bread and wine; but his acceptance of them, is, in
the proper, theological, sense, critical.

6.

MYSTICISM

Of mysticism in the proper sense ('a tendency of religious feeling
marked by an effort to attain to direct and immediate communion with
God', Chambers' Dictionary) there is nothing in John. There is no
communion with or knowledge of God save that contained in the Old
Testament tradition and mediated through Jesus Christ. This is stated
in the baldest terms: ov6eis fpXETCXI npos TOV 1TCXT!pcx d µT} 61' fµov
( 14.6); 8eov ov6eis iwpCXKEV 1TW'ITOTE· 6 µovoyEVTJS vio5, , , f~T)Yl)O'CXTO
( I. 18); but it is also implied throughout the gospel. John permits no
such flight from the material to the spiritual as is characteristic of
mysticism; the way to God, the truth, and the life arc nowhere to be
found if not in the historic, carnal reality of Jesus. No one has ascended
into heaven but he that came down from heaven, the Son of man (3.13);
uponJesus as ladder moves the shining traffic between heaven and earth
(1.51, see the commentary ad lac.). The gospel does indeed offer
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communion with God, but the communion is never immediate, but
always mediated through Jesus Christ.
A similar point may be made if, with Rudolf Otto, we say that
'essentially mysticism is the stressing to a very high degree, indeed
the overstressing, of the non-rational, or supra-rational, elements in
religion'. 1 John, on the contrary, shows a marked concern for the
intellectual content of the Christian faith. The gospel as a whole is an
attempt to restate Christian truth in a new intellectual idiom (see
pp. 67-70, 134-144), and it is highly argumentative and controversial
in form. John takes pains to emphasize the historical reality of what he
describes, and insists that while the disciples were slow of heart during
the ministry ofJesus ( 12.16) they were subsequently led by the Paraclete
into all the truth (14.26; 16.13). Certainly he would not have held that
the Gospel could be exhausted in rational categories· yet, equally
certainly, he would have refused to set aside rational criteria and
processes.
A third non-mystical feature of the gospel may be-noted here. John
insists forcibly upon the ethical aspect of the Christian life. The
distinguishing mark by which Christian disciples may be recognized is
their love for each other ( 13.35). It is to those who keep the word of
Jesus that he and the Father manifest themselves ( 14.23). It is above all
things imperative that men should choose to do the will of God (7.17),
as Jesus himself does it (4.34). That which a disciple does in regard to
Christ is to follow (aK011.oveeiv, 1.43, et al.), and following is, fundamentally, obedience (though it is interesting to note that VTICXKOTJ,
VTiaKoveiv do not occur in John). The life to which men are called in
John is a life of obedience, conformed in love to the example of Jesus
himself, an ethical life. Yet, though it would be untrue to say that
ethical strenuousness is incompatible with mysticism, it is true that
such a life is not characteristic of mysticism.
This threefold stress, on the mediation of Christ, on the intellectual
content of Christianity, and on its ethical expression, makes it necessary
to examine closely what may be meant by the term Johannine mysticism. It is certainly different from the mystical religions which flourished
in the environment of the gospel. In them the final aim of mystical
religion was deification; the mystic becomes so closely united with God
as to become himself divine (e.g. TOVT6 ECTTl To &ycxeov TEii.OS Tois
yvwow EO")(T)K6cr1, eeooef\vai, C.H. 1, 26). A consequence of this radical
change of nature is that he also becomes immortal (µeTaAa~eTe Tf\s
&ecxvacrias, ibid., 28). John on the other hand does not speak of immortality, though he almost does so at 11.25f.; here however the
stress on resurrection (rather than immortality) is noteworthy. Moreover, Jesus himself is the resurrection. This is very far from an immortality in which man partakes in his own right. Still more does John
1
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revolt from the language of apotheosis (in spite of 3.6; 10.34-see the
notes). Man remains man, not God, even when he receives from God
the gift of life.
For many reasons it is impossible to classify John with the mystics of
his age, or of any age; but at the same time it must be admitted that
there are mystical elements in his thought. In particular, he teaches the
abiding of the Father and the Son with the believer (e.g. ,rpos aVTov
et-.eva6µeea Kai µovriv ,rap' aVTQ 1ro1ria6µeea, 14.23) and of the Spirit
with and in him (e.g. ,mp' vµiv µeve1 Kai Ev vµiv foTa1, 14.17); conversely the abiding of the believer in Christ is emphasized in the
allegory of the Vine ( 15. 1-6). The relation is in fact reciprocal ( 15.4:
µeivaTE EV eµoi, Ko:yw EV vµiv, et al.), and of course is essential to the
conception of salvation which is taught in John; but it remains
controlled by the notions of faith and knowledge referred to above
(pp. 81f.; see also on 1.10). John knows no special class of 'mystic'
Christians any more than he knows a special class of 'gnostic' Christians.
The state which is described in this semi-mystic terminology is simply
the state of Christian salvation, perhaps most simply represented
by the eveq>variaev of 20.22. Jesus sends his apostles as he has himself
been sent by the Father; he breathes into them the Spirit that has
rested upon him.
John's 'mysticism' does not closely resemble, though it may be said
to presuppose (see above, pp. 6gf.), Paul's 'eschatological mysticism', in
which being 'in Christ' means that the believer shares in the messianic
kingdom inaugurated by the suffering and triumph of the death and
resurrection of Jesus. Paul's mysticism rests upon a Christ who is
primarily the eschatological redeemer, standing upon the boundary of
this age and the age to come. The Johannine Christ may rather be
described as himself the one true mystic. He is essentially one with the
Father (eyw Kai 6 1ra-rrip fo foµev, 10.30); he is the Son of God (vi6s,
men being always TEKva eeov), and thus makes himself equal with God
(foov EavTov 1ro1wv Tc";', eec;,, 5.18). His communion with God is so
constant and so close that no worded prayer is necessary (eyw Se ij6e1v
OT! TIO:VTOTE µov O:KOVE1S' o:AAa 610. TOV OXAOV TOV 1TEp1EO"TWTO efoov,
11.42). He is truly immortal, since no one can take away his life; ifhe
is to die he must lay it down of himself (10.18). If John has borrowed
from contemporary mystical thought he has done so not in his description of Christians but in his portrait of Christ. The 'mystical' life of
Christians (the word is misleading) is derivative and rests upon the
essential relation of Jesus with the Father: eyw · ev aVTois Kai crv ev
eµoi (17.23). Through his incarnate life and ministry the Son of God
offers himself to faith, and those who, by this free act of divine love,
come to be in him are thereby related to the Father and receive the
Spirit.
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SPIRIT: THE TRINITY

The superficial contrast and underlying unity which exist between
John and the Synoptic Gospels appear perhaps most markedly in their
treatment of the Holy Spirit. It is well known that in the Synoptic
Gospels (especially in Mark) references to the Spirit are very few; in
John they are numerous and striking. In this John stands no doubt
nearer to the belief and interests of early Christian piety, but it is not
for this reason alone that doubt is cast upon the genuineness of the
sayings about the Spirit which he ascribes to Jesus. The question is not
so much whether theJesus who is presented in the Synoptic Gospels did
speak them as whether he could have spoken them. They presuppose a
considerable perspective of continuing Christian history, and it must
be asked whether room for this can be found in the eschatological
thought and teaching of Jesus himself.
John's doctrine of the Holy Spirit may not be reconcilable with the
oldest Christian eschatology, but it is certainly integrated into his own.
The sequel to the earthly life ofJesus was his return to the glory he had
enjoyed before the creation of the world, and the earthly counterpart of
this heavenly event was the gift of the Spirit. Previously the Spirit had
not been at work (except in Jesus himself, 1.32, and, as John would no
doubt have added, in the prophets; 7.39); now he became the means
by which the eternal life which is God's gift to his own is realized,
and herein is John's equivalent for the 'realized' eschatology which
(along with futurist eschatology) is found in the Synoptic Gospels. All
the Johannine statements about the Spirit are thrown into the period
after the death and resurrection of Jesus, either by simple future tenses
(as in chs. 14-16) or by association with elements of later church
life (e.g. baptism 3.5, the cucharist 6.63). The only exception is that
already during the ministry the Spirit rested upon Jesus ( 1.32; 3.34,
though here too there is a future reference in that Jesus is the one who
will baptize with the Holy Spirit; see below). These points must now
be analysed.
Jesus himself is the bearer of the Spirit. This is said, not frequently,
but very plainly. John does not record the baptism of Jesus, but it
seems certain that he knew of it, and in the Marean or some very
similar form (see above, pp. 5 1 f., and on 1.32). The Spirit descends upon
Jesus and-a Johannine addition-abides upon him. It is unnecessary
for John to record the ecstatic features which occur in some particular
synoptic narratives; the Spirit rests permanently, not occasionally, upon
Jesus. Like Mark, John mentions the sonship of Jesus in the same context as the descent of the Spirit upon him ( r .34, if vi6s is the original
reading), but no attempt is made to bring out a connection between the
two relationships. It is probable that there is another allusion to Jesus'
possession of the Spirit at 3.34, possible that there is another at 7.38,
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and conceivable that there is a fourth at 19.30. On each passage see
the commentary.
Jesus is the bearer of the Spirit; he also bestows the Spirit. This is
predicted directly at 1.33 (another synoptic passage), and duly takes
place at 20.22 (possibly at 19.30); it is the theme of the Paraclete
sayings (see below). It is of course always qualified, as we have seen,
by the condition that only in the future, that, is, after the death and
resurrection, can the Spirit be given. The following points are worthy
of note.
(i) References to the Spirit form part of what was described above
as John's critical acceptance of baptism and the Lord's Supper. At 3.5
it is pointed out that not water only but the Spirit is needed for rebirth;
at 6.63 that flesh alone is of no avail since it is the Spirit that gives life.
In each case there is a reference back to the Baptist's perception that
Jesus is the one on whom the Spirit rests, the one therefore who is able
to bestow the Spirit. It is he who baptizes in Holy Spirit ( 1.33); his
flesh is that which the Logos became ( 1. 14) and is therefore flesh that
stands not in contrast but in union with the Spirit. The Spirit is the
means by which eschatological blessings (the kingdom of God, 3.5;
eternal life, 6.63) are given in the present age.
(ii) Allied to this sacramental context in which John places the
gift of the Spirit is the more general context of Christian worship,
Christians worship God, who is Spirit, in Spirit and truth (4.23 f.; see
the commentary).
(iii) The Spirit is the power at work in the church's mission and the
source of its authority (20.22). The sending of apostles, a sending
strictly parallel to the sending of Christ by the Father, is a central
feature of the gospel (see on 20.21), but though the sending is several
times alluded to in the course of the gospel, and especially in the last
discourses, when it actually takes place it is preceded by the direct
imparting of the Spirit by Jesus to those whom he sends. Only after
they have received the Spirit can they fulfil their mission.
(iv) A number of important references to the Spirit may be collected
from the last discourses, characterized by the use of the terms Tiapal<AflTOS (on the origin and significance of this word see on 14.16) 1 and
Spirit of truth. The passages are 14.16f.,26; 15.26; 16.7-15. It has
been held that they are all to be regarded as insertions, that they
interrupt the contexts in which they are placed, and introduce matter
which, however appropriate in substance, is in form and expression out
of place in the last discourses. This view can hardly be considered well
founded. In the first place, it must be acknowledged that a simple
consecutiveness of thought is not to be looked for in John's writings. His
habit is to view a subject successively from a number of different
standpoints. Thus it cannot be argued that the Paraclete passages are
inconsistent with those which speak of the coming of Christ himself,
1
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and of the Father, to those who believe. The fact is that John's basic
conviction is of a divine presence abiding with the Christians, and he
views this basic conviction first from the eschatological standpoint of
the parousia of Christ, and next from the standpoint of the Spirit. In
the second place, if the Paraclete passages were removed there would
remain not one reference to the Holy Spirit in the last discourses. It is,
of course, conceivable that John should have written a set of discourses
without speaking of the Spirit, but it does not seem probable. In the
third place, the Paraclete passages stand where they do without the
smallest evidence of textual dislocation, and no convincing hypothesis
of their origin, and of the reason and method of their insertion, is
forthcoming. It seems then on the whole best to treat these passages as
genuine parts of the last discourses.
For a fuller exposition of the Paraclete passages reference must be
made to the commentary. Here however two general, but not unrelated, remarks may be made. First, John uses a good deal .of
eschatological language when speaking of the Paraclete. This appears
most clearly in ch. 16. The Paraclete will convict (et.ey~et) the world.
V.eyxe1v means 'to expose', 'to bring to the light of day', 'to show
a thing in its true colours'. It is the activity of a judge and prosecuting
counsel in one. The Spirit, that is to say, places the world in the
position which it will occupy at the last judgement. The questions at
issue are the questions reserved by the apocalypses for treatment at the
last day: sin, righteousness, and judgement. It is in accordance with
this that John adds, He shall announce to you the things to come (Ta
tpx6µevo: &vo:yyet.ei vµiv, 16.13); the Spirit already proclaims the
truth that will one day be manifest, and the judgement that will then
be executed. In doing this the Spirit does not act independently of
Christ, as if he were taking up a task which Christ had begun and had
now relinquished. The life, death, and resurrection of Jesus themselves
constitute an eschatological event, and a manifestation of the complete
truth of God. It was for judgement that he came into the world (9.39);
he could already announce the judgement of the prince of this world
(12.31), faith in him (or its absence) is the criterion of sin, and his
ascension is the pledge of righteousness. The Spirit's work is to bear
witness (15.26) to Christ, to make operative what Christ had already
effected. The Spirit is thus the eschatological ctmtinuum in which the
work of Christ, initiated in his ministry and awaiting its termination at
his return, is wrought out.
It follows from this that, secondly, the Paraclete sayings have a
second Sit;:. im Leben, namely, the church, which might also, in another
sense, be described as the eschatological continuum in which the purposes
of God are being worked out. How, we may ask, does the Spirit in fact
convince the world of sin, righteousness, and judgement? The answer is,
primarily through the witness which the church bears to Christ, in
particular, its preaching. The Spirit bears witness, and you bear
go
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witness ( 15.26f.); and it is through this conjoint witness that the
conscience of the world is touched. The Spirit works, moreover, by
revealing the truth; true notions of sin, righteousness, and judgement
are brought to light over against the false notions entertained by the
world; hence it is that the world is judged. But the true notions are not
projected upon space. They are made known within the church, the
proper sphere of the Spirit's activity (14.17). The Spirit thus relates the
church positively to the truth upon which it stands, and by so doing
reacts negatively upon the world, which is judged. The division between men produced by the presence ofJesus (e.g. 7.43) is perpetuated. 1
The noun ,rcxpo:KAT)TOS (unlike ,rvevµcx, which is neuter) is masculine;
thus in its grammatical form alone it tends to remove the Spirit from the
sphere of abstract, impersonal force into that of personality. 7.39
forms a marked contrast; there ,rvevµcx means not the Spirit in his
personal existence (since it cannot be said that the Holy Spirit in his
proper person did not exist before Jesus was glorified) but manifestations of the Spirit given to Christians. None of the earlier references in
the gospel to the Spirit show the same measure of personalization as do
the last discourses. It is true that even in these no doctrine of the
Trinity is formulated; but the materials are present out of which the
doctrine eventually grew. The three divine Persons are mentioned
side by side, distinct from one another, yet akin to one another as they
are not akin to man. The coming of Christ and the coming of the Spirit
can scarcely be distinguished. The Spirit proceeds from the Father (,rcxpa
Tov 1TCXTpos tK1TopeveTcx1, 15.26; cf. o Myos riv Tipc>S Tov ee6v, 1.1). He
not only takes up the task of Christ (h1 TIOAAo: lxw vµiv Aeye1v •••
oTcxv Se EAeTJ tKeivos ••• , 16.12f.), he may be described with Christ
in mind as O:AAOS TICXpaKAT)TOS ( 14. 16).
John emphasizes both the humanity ofJesm (see above, pp. 74f.) and
his inferiority to the Father (5.19; 7.16; 10.29; 14.28). The latter
passages are not to be simply explained away as having reference only
to the humanity or incarnate life ofour Lord. 2 The eternal Son (not the
incarnate Jesus merely) was sent by the Father (3.17 and often), to
speak the Father's words (14.10; 17.8) and to perform the Father's
works (14.10). That is to say, Jesus reveals the Father; the object of
his mission is to bring men to the supreme God. John's thought is
paradoxical,3 as perhaps all Christological thought must be. Since Jesus
Christ reveals (not himself but) the Father, the Father is greater than
he. Yet since to see Jesus is to see the Father ( 14.9), he is one with the
Father (10.30) and equal to him (5.18); the Word shares the divine
nature (eeos riv o Myos, 1. 1). The incarnation, further, meant a real
abating of the power and authority of the Logos. This is not to say that
1 For an elaboration of some of the points in this section see J. T.S., new series 1,
(1950), 1-15; also G.Johnston, The Spirit-Paraclete in the Gospel ofJohn (1970).
2 See 'The Father is greater than I', 158f.
:s See 'The Father is greater than I', 151f., 158.
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John authorizes any particular modern form of kenotic theory; it
means simply (and this is much more significant) that John takes
seriously the sacrificial love of Christ which, though it was most clearly
demonstrated in the cross, informed the whole earthly mission of the Son
of God. This, however, is a veiled manifestation of something truly
present (see on 1.14).
It may be that some of John's language is unguarded; the Arians
found 14.28 very useful; but more than any other New Testament
writer he lays the foundations for a doctrine of a co-equal Trinity.

8.

THE CHURCH AND ITS LIFE 1

Like Mark and Luke, John does not use the word EKKAT)aia. This
is appropriate enough, for the church, though it may be said to have
arisen out of the words and acts ofJesus, did not come into existence in
any full sense until after his death and resurrection. John does, however,
show, more clearly than any other evangelist, an awareness of the
existence of the church. At times this awareness becomes quite explicit.
At 17.20 Jesus prays not for the Twelve only but also for those who
should believe through their word; and at 20.29 he pronounces a
blessing upon these believers who have not seen. In these passages
John writes in terms of his own time. There are other indications of
conditions which did not come into being until after the crucifixion
and resurrection. The Christians are assumed to exist as a body
standing over against Judaism (note the use of ot 'lovSaio1; see on
1.19). This is a contrast which John brings out more frequently from
a theological than from a historical standpoint. The Jews, for example,
are not true descendants of Abraham but children of the devil (8.44);
they were Christ's 'own', to whom he came, but they did not receive
him, and in consequence there arose a new generation of the children
of God, begotten by no human agency but of God himself (1.11-13).
The old church of Israel was rejected, or rejected itself, and a new
church was brought into existence. This two-fold theme constantly
recurs throughout the gospel and is one that helps to bind together
the Prologue and the rest of the book. The great controversies end
in division. For example, at 3. I 9-2 I the discourse on birth from
above resolves itself in a judgement, a distinction between 6 q>cxvAa
irpo:aawv and 6 TI01wv TT)V a:A11ee1av; ch. 9, with its sign, leads up to the
distinction between the blind who are made to see, by Christ, and those
who claim to see and are blinded-by Christ. Here also judgement is
stressed: els Kplµa eyw els Tov Koaµov ToO.ov ;ijMov (9.39). The origin
and progress of the Gospel consist in the supplanting of the Jewish
church by the Christian.
This point is expressed by John theologically; but there is good
1 See G. Baumbach, Kairos 14 (1972), 121-36; K. Haacker, Theologische Ztitschrift
29 (1973), 179-201.
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evidence that he was also aware of it as a historical fact. It is probable
that the controversial dialogues in the gospel reflect the course of
Christian anti-Jewish polemic; Jewish objections to Christian theology,
and especially to Christian views of the person of Christ, are stated, and
strongly, sometimes fiercely (e.g. 8.39-59), rebutted. Clearer still are
references to Jewish excommunication of Christians (o:,rocrvvcxywyos,
9.22; 16.2; see the notes and p. 127, below), and to persecution. There
can be little doubt that John has in mind here the situation of the
church at, and before, his time. 1
The church, presupposed in the writing of the gospel, had its origin
in the mission of the apostles by the Lord himself. They were to be
witnesses (15.27); they were chosen and appointed to bear fruit (15.16);
they were intended to speak of Christ and by their speech (Tov Myov
cn'rrwv) to cause others to have faith in him (17.20). The authority given
them to remit and retain sins (20.23) implies the existence of a community of pardoned sinners called into being by the apostolic testimony.
In 21. 15-17 Peter is given a special commission to tend the flock of
God. The Paraclete's work of convincing the world ( 16.8) is doubtless
thought of as effected, at least in part, by the apostles' preaching. It was
no longer necessary for John (as it had been necessary for Paul) to argue
that the apostolic mission should be directed not to Jews only but also
to Gentiles. The Gentile mission is presupposed in the rejection of the
Jews, and though John on the whole retains the historical perspective of
the ministry of Jesus he lays great stress on Jesus' work among the
Samaritans (4.4-42), concluding his account with the Samaritans'
pronouncement that Jesus is the Saviour of the world, and also uses the
arrival of the Greeks who wish to see Jesus (12.20£) as the dramatic cue
for the climax of the ministry. Moreover, a universal mission is implied
in the use of the Logos-Christology.
We may say then that John writes with an awareness of the church
which was born of the passion and glorification of Jesus. Earlier the
church could not exist, since its scattered members were drawn together
by the death of Jesus ( 11.52; cf. 12 .32), and only by the gift of the
Spirit, which was subsequent to the earthly ministry (7.39), could they
understand and appropriate whatJesus had done. Yetjohn constantly,
and rightly, finds the church prefigured in the period of the ministry.
Primarily it is prefigured by the disciples. Of the last supper it is true
that 'the Twelve 2 sat that evening as representatives of the Ecclesia at
large' (Hort, 30) ; and the remark could be generalized. The disciples
are primarily believers (2.11), men who have found that Christ has the
words of eternal life (6.68). No more than the church do they exhibit a
1 The best attempt to provide a specific Sitz im Leben for the gospel is that of Martyn;
see pp. 137f. It may be questioned, however, whether it does justice to the range of
the evangelist's background and intention.
:z So Hort. John does not say explicitly that it was only the Twelve who shared the
last supper with Jesus. See p. 438.
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uniform perfection. They are slow of understanding (14.9), they forsake
their Master (16.32), and one of them is a devil (6.70). They are
accompanied by groups of believers who also prefigure the church,
especially the Samaritans, who are first converted by the report of the
Samaritan woman and with whom Jesus subsequently abides (4.39-42).
It must however be added that the disciples, while they prefigure the
church, also occupy a special position within it. It has already been
remarked that the church had its origin in the mission of the apostles.
It is also true that the church inherited the mission, but not true that
the later church could exercise it in the same way as those who became
the apostles. They were witnesses oTt cm' a:pxfis µeT' tµov tCJTe (15.27).
This qualification could not be inherited. A blessing is rightly pronounced upon those who, not having seen, nevertheless believe (20.29);
but necessarily these later believers can believe only through the word
of those who had both seen and believed (17.20). The Eleven (with
Mary Magdalene) were the witnesses of the resurrection, and to them
(see 20. 19,26) Jesus committed the Spirit with the authority to remit
and retain sins. On the relation between the mission of the Son from
the Father, and the mission of the disciples from the Son, see on 20.21.
So far the apostles form a distinguished and important company, but
it would be quite wrong to view them only in this light. Their own
personal significance is nothing, or even negative. It has been said that
Mark 'hates the Twelve'. The same remark (with the same necessary
qualification and explanation) could be made about John. The disciples
did not choose to be followers ofJesus; he chose them (15.16). No man,
indeed, is able to come to Christ unless he be drawn by the Father (6.44).
In spite of their long companionship with Jesus they fail even at the
end to perceive the true subject of his revelation (14.9); and when at
length they triumphantly proclaim their confident faith they are met
by the devastating reply: "ApTt ir1C1TevETe; l6ov epxET<:xt oopa xal
V.iJAv6ev iva cr1<opmcr6fjTe eKaCJToS els Tex i61a 1<0:µe µ6vov a:q>fjTe ( 16.31f.).
The only meaning John will allow to apostleship is a strictly theological meaning. If the apostle ceases to be in as completely obedient
a subjection to Jesus as Jesus was to the Father, if his own personality
rather than the Spirit of God assumes dominanc~, he at once forfeits his
position and, like Judas, goes out into the night. The word a:,r6CJToAos
occurs once only in John (13.16), and there only in the warning that
a 'sent man' is not greater than the one who sent him; he must therefore be prepared to fulfil his mission in humiliation and rejection.
It is in this sense that the apostles are witnesses, qualified and equipped
for a specific mission. The fact to which they witness is the foundation
of the church through the work of Christ; and their mission, which is in
effect the manifestation of the divine life in the world, constitutes the
existence of the church.
The church itself, like the apostolic group to which it is heir, consists
of the gathered children of God (Tex TEKva ToCi eeov Tex 61e01<opmcrµeva,
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11.52). It is beside the point to ask whether these persons were from the
beginning of time children of God in virtue of some divine Logos
residing in them, or only became children through the death of Jesus.
John lays down clearly that the right to become a child of God can be
given only by God and has nothing to do with natural human properties (1.12), and that rebirth as a child of God comes by water and Spirit
(3.5). Sonship then is a gift which men receive from God, and which has
been made possible by Jesus alone. But, equally, their becoming sons is
not the haphazard chance of a moment. There are those who are Christ's
sheep, even though they must be brought by him into the flock (10.16);
there are those who are of the truth and therefore hear his voice (18.37).
He comes to Christ who is drawn by the Father (6.44-); he chooses
Christ who has already been chosen by him (15.16). John does not
employ Paul's predestinarian language, but that very vigour with which
he thrusts the person of Christ back into eternity carries back also into
the infinite depths of the divine mind the redemption of the church. 1
According to John as well as 1 Peter, Christians are 'elect according to
the foreknowledge of God the Father' (1 Peter 1.2).
The Christians are thus elected and called in order that they may
offer to God a pure worship in Spirit and in truth (4.23f.). This pure
worship consists in the unity of men in Christ, and thus both with one
another and with God, and in obedience to God through Christ. This
unity is the object of the prayer of Jesus (17.22f.). In ch. 4, soon after
the saying about God's search for true worshippers, Jesus himself says,
'Eµov l3pwµ6: EO"TIV ivo: TrOIW TO eo. riµo: TOV Treµi.po:VT6S µe t<O:i 7EAEIWCTc.>
o:vTov 70 epyov (4.34); and when (6.28) men ask how they may work
the works (epya) of God, he replies ToiiT6 foTtv 76 epyov 7ov eeov, Tva
mcrrevT)TE els ov o:1rfoTet?..ev eKeivos (6.29). To have faith in Christ
is to offer to God the perfect sacrifice of perfect obedience. He himself
is the centre and the means of the worship of God. When he declared
(2.19), Destroy this temple and in three days I will raise it up, he was
speaking, John notes (2.21 ), of the temple of his body. It is not easy to
say (see the notes ad loc.) whether this means the physical body of
Jesus or his body the church; on either view he substitutes himself for
the Temple; he is man's access to God (14.6) and by him men offer
worship to God.
The life of Christians thus described is necessarily ethical. It is true
that the 'work of God' as defined in John is not the achievement of
moral qualities but faith in Christ; but faith in Christ, since it means
acceptance of the light, cannot fail to have ethical implications. The
only command stressed by John as unavoidably and unequivocally
imposed upon Christians is the command of love (see especially I 3.34;
15.12); but even here it is important to observe that this love must be
shown within the Christian body not simply because it is good in itself
I J. & Q. 95, 116 oversimplify the problem of Johannine predestination; on this
see Essays, 62-5.
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but primarily because to show it is part of the task of manifesting the
divine life to the world. Just as love is the inward nature of, as well as
emanates from, the Godhead, so love must be the mutual relation of
Christians within the church. John has been accused of narrowing the
scope of Christian love in that he speaks oflove for one's friends, for one
another, rather than for enemies (see Kasemann, Testament, 59f.).
There is some formal substance in the charge, but it is in the end
superficial. One of the objects of the special mutual love of Christians
is that the world may thereby recognize their discipleship to Jesus,
come to believe, and so be incorporated in the circle of love. See the
notes on 13.34; 15.12. It may however be said thatJohn's understanding, and especially his expression, of love was such as might lead to an
exclusiveness that reversed the attitude of Jesus himself. Further
movement in this direction may be seen in theJohannine epistles.
Finally, it should be noted that John's doctrine of the church is
summed up in the two great symbolic discourses, that of the Shepherd
(10.1-16) and that of the Vine (15.1-6). For full expositions see the
notes on the passages. Here it must suffice to indicate that they bring
out clearly and vigorously the facts that have been collected from the
gospel as a whole. Everything rests upon Christ: the good shepherd
lays down his life for the sheep ( 1o. 11) ; he came that they might have
life (10.10). The life Christians enjoy exists only in him; apart from him
they can do nothing ( 15.5). The sheep are brought by the shepherd into
the fold as. the Christians are gathered by Christ to himself; here the
Gentile mission is represented ( 1o. r 6). Christians who are all so closely
united to Christ must be united in love to one another. They obey
Christ, follow him, love him, and trust him. Since the Vine symbolism
may have a special eucharistic background, it may be that John sees
a special crystallization of the church's unity in God through Christ
in an action wherein God imparts himself to men, who can live only in
him, and men offer themselves to God in an obedience which can
become operative and fruitful ( 15.8, 16) only through the gift which
God has already given.

g.

JOHANNINE THEOLOGY1

It is possible to extract from the gospel John's views about various
theological topics. It did not, however, occur to John himself to offer
his readers a work in the form of a Systematic Theology, with chapters
on Eschatology, Christology, Salvation, the Holy Spirit, and so forth.
The systematic theologians oflater years have done well to draw heavily
on theJohannine literature,2 but John himself is not one of their num1 See pp. 139-44; also Prologue; Essays, 49-69; 'The Father is greater than I';
'Menschensohn'; 'Theocentric', and, among other works not cited elsewhere, the
two volumes by F. M. Braun, Jean le Thlologien: Sa Thlologie I (1966) and II (1972).
1 See T. H. L. Parker's paper on Barth's use of John (Studies in the Fourth Gospel,
ed. F. L. Cross (1957), 52-63).
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11.52). It is beside the point to ask whether these persons were from the
beginning of time children of God in virtue of some divine Logos
residing in them, or only became children through the death of Jesus.
John lays down clearly that the right to become a child of God can be
given only by God and has nothing to do with natural human properties (1.12), and that rebirth as a child of God comes by water and Spirit
(3.5). Sonship then is a gift which men receive from God, and which has
been made possible by Jesus alone. But, equally, their becoming sons is
not the haphazard chance ofa moment. There are those who are Christ's
sheep, even though they must be brought by him into the flock (10.16);
there are those who are of the truth and therefore hear his voice (18.37).
He comes to Christ who is drawn by the Father (6.44); he chooses
Christ who has already been chosen by him (15.16). John does not
employ Paul's predestinarian language, but that very vigour with which
he thrusts the person of Christ back into eternity carries back also into
the infinite depths of the divine mind the redemption of the church. 1
According to John as well as I Peter, Christians are 'elect according to
the foreknowledge of God the Father' (1 Peter 1.2).
The Christians are thus elected and called in order that they may
offer to God a pure worship in Spirit and in truth (4.23f.). This pure
worship consists in the unity of men in Christ, and thus both with one
another and with God, and in obedience to God through Christ. This
unity is the object of the prayer of Jesus (17.22f.). In ch. 4, soon after
the saying about God's search for true worshippers, Jesus himself says,
'Eµov [:>pwµ6: EO"TIV iva 1TOIW TO ee11:rwa TOV 1TEµl.jlavT6S µe Kai TE/1.EtWac.J
<XVTOV To epyov (4.34); and when (6.28) men ask how they may work
the works (epya) of God, he replies ToOT6 foT1v To epyov Tov ewv, iva
1TtaTEVT]TE els ov a1rfoTe111.ev eKeivos (6.29). To have faith in Christ
is to offer to God the perfect sacrifice of perfect obedience. He himself
is the centre and the means of the worship of God. When he declared
(2.19), Destroy this temple and in three days I will raise it up, he was
speaking, John notes (2.21 ), of the temple of his body. It is not easy to
say (see the notes ad loc.) whether this means the physical body of
Jesus or his body the church; on either view he substitutes himself for
the Temple; he is man's access to God (14.6) and by him men offer
worship to God.
The life of Christians thus described is necessarily ethical. It is true
that the 'work of God' as defined in John is not the achievement of
moral qualities but faith in Christ; but faith in Christ, since it means
acceptance of the light, cannot fail to have ethical implications. The
only command stressed by John as unavoidably and unequivocally
imposed upon Christians is the command oflove (see especially 13.34;
15.12); but even here it is important to observe that this love must be
shown within the Christian body not simply because it is good in itself
I J. & Q. 95,
aee Essays, 62-5.
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but primarily because to show it is part of the task of manifesting the
divine life to the world. Just as love is the inward nature of, as well as
emanates from, the Godhead, so love must be the mutual relation of
Christians within the church. John has been accused of narrowing the
scope of Christian love in that he speaks of love for one's friends, for one
another, rather than for enemies (see Kasemann, Testament, 59f.).
There is some formal substance in the charge, but it is in the end
superficial. One of the objects of the special mutual love of Christians
is that the world may thereby recognize their discipleship to Jesus,
come to believe, and so be incorporated in the circle of love. See the
notes on 13.34; 15.12. It may however be said thatJohn's understanding, and especially his expression, of love was such as might lead to an
exclusiveness that reversed the attitude of Jesus himself. Further
movement in this direction may be seen in theJohannine epistles.
Finally, it should be noted that John's doctrine of the church is
summed up in the two great symbolic discourses, that of the Shepherd
(10.1-16) and that of the Vine (15.1-6). For full expositions see the
notes on the passages. Here it must suffice to indicate that they bring
out clearly and vigorously the facts that have been collected from the
gospel as a whole. Everything rests upon Christ: the good shepherd
lays down his life for the sheep ( 10. 11); he came that they might have
life ( 1o. IO). The life Christians enjoy exists only in him; apart from him
they can do nothing (15.5). The sheep are brought by the shepherd into
the fold as. the Christians are gathered by Christ to himself; here the
Gentile mission is represented (10.16). Christians who are all so closely
united to Christ must be united in love to one another. They obey
Christ, follow him, love him, and trust him. Since the Vine symbolism
may have a special eucharistic background, it may be that John sees
a special crystallization of the church's unity in God through Christ
in an action wherein God imparts himself to men, who can live only in
him, and men offer themselves to God in an obedience which can
become operative and fruitful ( 15.8, 16) only through the gift which
God has already given.

g.

J OHANNINE THEOLOGY1

It is possible to extract from the gospel John's views about various
theological topics. It did not, however, occur to John himself to offer
his readers a work in the form of a Systematic Theology, with chapters
on Eschatology, Christology, Salvation, the Holy Spirit, and so forth.
The systematic theologians oflater years have done well to draw heavily
on theJohannine literature,2 but John himself is not one of their num1 See pp. J 39-44; also Prologue; Essays, 49-69; 'The Father is greater than I';
'Menschensohn'; 'Theocentric', and, among other works not cited elsewhere, the
two volumes by F. M. Braun, Jean le Thiologien: Sa Theologie I (1966) and II (1972).
1
See T. H. L. Parker's paper on Barth's use of John (Studies in the Fourth Gospel,
ed. F. L. Cross ( 1957), 52-63).
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her. In him we find theology still in the classically formative stage of its
development. It is therefore not surprising that interpretation of the
gospel should pass from one phase to another, none of them to be dismissed as simply erroneous and misleading. 1 A generation ago Bultmann
gave unsurpassable expression to an interpretation ofJohannine thought
in terms of existential anthropology. The gospel was a historicization
and Christianization of a gnostic myth which presents the truth about
human existence coram Dea. There is in this exposition much of permanent value which no student of John can afford to ignore. Since Bultmann's Commentary and New Testament Theology Johannine interpretation
has moved in the direction of Christology; of this an extreme example
occurs in the work of Dr Kasemann. That the figure of Jesus Christ is
central in John's thought needs no demonstration; again, attention has
been rightly drawn to an important Johannine theme. Yet it is also
true, and of fundamental importance, that Jesus, central as he is,
constantly points away to one other than himself. He, as the Son, does
nothing of himself but only what he sees the Father doing. His words
are not his; they come from one who sent him. On this one he is
dependent, to this one he is obedient. The gospel is about Jesus, but
Jesus (if one may put it so) is about God. The gospel is in the fullest
sense of the term a theological work. John was concerned to confront
his readers through Jesus with God. 2
From the earliest days of Christianity two traditional streams may be
distinguished. There was a historical tradition of things done and said
by Jesus of Nazareth; we meet this in a relatively late and developed
form in the Synoptic Gospels. There was also a theological tradition of
beliefs, expressed in a variety of ways, about one who was the Lord in
heaven, Redeemer and eschatological Saviour; the earliest traces of
this tradition are to be found in the Pauline epistles. The traditions may
be distinguished but they were never wholly separate, for the fundamental Christian proposition was that Jesus of Nazareth was the Lord,
the Lord was Jesus. The Synoptic Gospels are theological works
expressing faith in the risen, glorified, exalted Lord Jesus, and Paul,
though he has next to nothing to say about the historical Jesus, clearly
believed in his existence: no one can die (and the death of Jesus is
central in Paul's preaching and theology) unless he has first lived. It
is a not unfamiliar assertion, and it is certainly true, that John once
for all clamped the traditions together; it may be worthwhile to look
at his reasons for doing so, and the way in which he accomplished his
task.
The historical tradition was inevitably open to non-theological
I For what follows see 'Theocentric', 361ff., also M. L. Appold, The Oneness Motif
in the Fourth Gospel (1976), 2-8.
2 It was the great achievement of E. C. Hoskyns in his posthumous commentary,
and of his editor, F. N. Davey, to have grasped this truth and given it classical
expression.
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interpretation. This does not mean that anyone in the first century
adopted anything like the kind of attitude that is familiar in modern
rationalistic and liberal treatments of the figure of Jesus. He may well
have been viewed, almost certainly was viewed by some, as a 6eios
&vrip, a supernatural figure endowed by uncritical credulity with the
power to work all sorts of miracles. He could equally be regarded as a
Messiah conceived in political rather than theological terms. There is
little evidence, apart from the use of the word Rabbi and its equivalents,
that he was thought of simply as one of the great company of the
doctors of the Law, but there may have been some who so estimated
him. More will have looked back to a great supernatural figure of the
past, founder and head of a new religion, a fountain head of saving
gnosis. This view is not far removed from the corresponding opposite
tendency to give a non-historical interpretation to the theological
tradition. This does not mean a denial that events such as those reported
in the gospels took place; no one, even those who adopted a docetic
Christology, denied the historical reality of these events-at least in the
sense that they appeared to beholders to happen. It was however held
that their significance was purely symbolic; it did not matter whether
they happened in history or not. The truth they represented was nonhistorical truth, which could be manifested in history but did not belong
within history or affect history.
Over against this attitude, which cannot here be demonstrated in
relation to the sources, John insisted upon the history of Jesus and
upon interpreting it in terms of God. This is not an affirmation of the
historical accuracy of John's account; the Fourth Gospel in fact adds
little to our knowledge of the historical Jesus. It recognizes the facts
that, according to John, the Word became flesh-historical human
existence-and that the Word that became flesh was God. This again is
not an affirmation in simple terms that Jesus the carpenter was God.
Inevitably John was caught in the dilemma referred to above (see
p. 71 ). 'The Father is greater than I'; 'I and the Father are one'. There
is no straightforward, clearcut Christology in John (though the gospel
is full of Christological material) because John was not setting out to
produce a Christology: he was writing about Jesus in terms of God, and,
correspondingly, about God in terms of Jesus. He adopted the standpoint of 2 Cor. 5. 16 :1 Christ is not to be estimated 1<cx.cx o-ap1<a.
He existed as crap~, but to estimate him on the basis of o-6:p~
is to err. He pronounces eyw eiµ1, 2 not to identify himself with God in
any exclusive and final sense, but to draw attention to himself as the
one in whom God is encountered and known.
In the last paragraph 2 Cor. 5.16 was quoted. In this verse Paul not
only declares that he will henceforth no longer know Christ 1<cx.a:
1 See the note on this verse in my Commentary on the Second Epistle to the Corinthians
(1973).
i See on 6.35; 8.24; and above all Bultmann, 225f.
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I

a6:p1<cx; he knows, understands, no man KCXTO: crcxpKcx. His theological
understanding of Christ opens to him the possibility of a new under·
standing of human, and especially of Christian, existence as a whole.
This universal point of view John also shared. He has acquired, and in
his gospel sets out, a theological understanding of Jesus; he has also
acquired, though he can set forth only indirectly, a theological understanding of the church and of Christian existence. Dr Kasemann (see
pp. 138f.) believes that the Johannine circle consisted of a coterie of
enthusiasts, united by and insisting on a common spiritual experience
as the foundation of their religion and the basis of their unit:', and
standing over against the developing catholic church, organized and
disciplined as an institution. Here are two views of the church, of each
of which it may be said that it interprets the church in terms of itself.
Whatever may be said about the Johannine epistles, which probably
did not come from the evangelist's hand (see pp. 59-62), the gospel
represents neither of these interpretations, but insists on knowing no
man 1<CXT0: cr6:p1<cx, in an inward-looking, self-contained way. Even the
1<6crµos, which comes as near as anything in John to being thought of
as an anti-God, makes sense only in that it is the object of God's love;
it is the God whom no one has ever seen who is seen when men look
at Jesus, and heard when they listen to his word. Theme after theme is
taken up and set in this light: the figure of Christ himself (He that has
seen me has seen the Father, 14.9); his teaching and his works of
compassion (The word that you hear is not mine, but the Father's who
sent me, 14.24; The Father who abides within me does his own works,
14.10); his call of disciples (Thine they were and thou gavest them me,
17.6); baptism and the Lord's Supper (see above), with images such as
bread (My Father gives you the true bread from heaven, 6.32) and vine
(My Father is the husbandman, 15.1) ;Jewish rites such as Sabbath (My
Father is at work up to this moment, and so am I, 5. 1 7) ; the issues of
life and death (Father, I thank thee that thou heardest me, II .41);
crucifixion and resurrection (Father, the hour has come; glorify thy
Son, that the Son may glorify thee, 17.1). Should we say that John's
theological understanding has been quickened by his grasp of the
Jesus of history, or that his grasp of Jesus has been illuminated by his
theology? Ifwe could put the question to himJohn would probably decline each alternative, on the ground that each implies a separation
between two inseparable .elements which cohere in a single apprehension of truth. The story of Jesus requires that, just as God must be
understood in terms of Jesus, so the humanity of Jesus, and with that
the humanity of the race, must be seen and understood in terms of God.
For God and for man the future lies only in the unity of the two, a
unity to which the figure of Jesus points.
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5
THE ORIGIN AND AUTHORITY OF
THE GOSPEL
I,

j

OHN THE APOSTLE

HE traditional account of John's later life and literary activity
first appears in the writings of Irenaeus, bishop of Lugdunum in
Gaul (c. A.D. 130-200). Two of the most important passages
are quoted by Eusebius (H.E. III, xxiii, 3f.); the original sources are
adv. Haer. II, xxii, 5, and m, iii, 4.

T

The former [Irenaeus] in the second book of his work Against Heresies, writes
as follows: 'And all the elders that associated with John the disciple of the
Lord in Asia bear witness that John delivered it [the gospel] to them. For
he remained among them until the time of Trajan.' And in the third book
of the same work he attests the same thing in the following words: 'But
the church in Ephesus also, which was founded by Paul, and where John
remained until the time of Trajan, is a faithful witness of the apostolic
tradition.'

Adv. Haer. III, iii, 4 is given more fully in Eusebius, H.E. Iv, xiv, 3-8,
where Irenaeus gives his authority.
But Polycarp also was not only instructed by apostles, and acquainted with
many that had seen Christ, but was also appointed by apostles in Asia bishop
of the church of Smyrna. We too saw him in our early youth; for he lived a
long time, and died, when a very old man, a glorious and most illustrious
martyr's death, having always taught the things which he had learned from
the apostles, which the Church also hands down, and which alone are true.
To these things all the Asiatic churches testify, as do also those who, down to
the present time, have succeeded Polycarp, who was a much more trustworthy and certain witness of the truth than Valentinus and Marcion and
the rest of the heretics. He also was in Rome in the time of Anicetus and
caused many to turn away from the above-mentioned heretics to the Church
of God, proclaiming that he had received from the apostles this one and only
system of truth which has been transmitted by the Church. And there are
those that heard from him that John, the disciple of the Lord, going to bathe
in Ephesus and seeing Cerinthus within, ran out of the bath-house without
bathing, crying, 'Let us flee, lest even the bath fall, because Cerinthus, the
enemy of the truth, is within.' And Polycarp himself, when Marcion once met
him and said 'Knowest thou us?' replied, 'I know the first born of Satan.'
The sentence quoted above follows.
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The relation between Irenaeus and Polycarp is treated more explicitly
in Irenaeus' letter to Florinus (quoted by Eusebius, H.E. v, xx, 4-8).
Irenaeus is rallying Florinus on his divagations from orthodoxy. His
gnostic doctrines were not those which he received from his earliest
teachers. Irenaeus proceeds:
For when I was a boy, I saw thee in lower Asia with Polycarp, moving in
splendour in the royal court, and endeavouring to gain his approbation. I
remember the events of that time more clearly than those of recent years.
For what boys learn, growing with their mind, becomes joined with it; so
that I am able to describe the very place in which the blessed Polycarp sat as
he discoursed, and his goings out and his comings in, and the manner of his
life, and his physical appearance, and his discourses to the people, and the
accounts which he gave of his intercourse with John and with the others who
had seen the Lord. And as he remembered their words, and what he heard
from them concerning the Lord, and concerning his miracles and his teaching, having received them from eyewitnesses of the 'Word of life', Polycarp
related all things in harmony with the Scriptures. These things being told me
by the mercy of God, I listened to them attentively, noting them down, not
on paper, but in my heart. And continually, through God's grace, I recall
them faithfully ....

Thus Irenaeus appears to claim a direct contact with the apostle,
mediated only by the venerable Polycarp of Smyrna, when he writes:
'Afterwards [sc. after the writing of the other gospels] John, the
disciple of the Lord, who also reclined on his bosom, published (e~e6eu1<e)
his gospel, while staying at Ephesus in Asia' (adv. Haer. m, i, 1; quoted
in Euscbius, H.E. v, viii, 4).
This testimony of lrenaeus is simple and complete: John the son of
Zebedee (for no other John can be meant) was the beloved disciple;
he lived to a great age in Ephesus, and there published the Fourth
Gospel. Along with this evidence drawn from lrenaeus may be placed
a statement by Polycrates, bishop of Ephesus, A.D. 189-98. He writes
to Pope Victor (apud Eusebius, H.E. m, xxxi, 3, also v, xxiv, 2f.):
In Asia also great lights have fallen asleep, which shall rise again on the last
day, at the coming of the Lord, when he shall come with glory from heaven
and shall seek out all the saints. Among these are Philip, one of the twelve
apostles, 1 who sleeps in Hierapolis, and his two aged virgin daughters, and
another daughter who lived in the Holy Spirit and now rests at Ephesus; and
moreover John, who was both a witness (µapTVs) and a teacher, who reclined
upon the bosom of the Lord, and being a priest wore the sacerdotal plate
(iTha:>.ov). 2 He also sleeps at Ephesus.
1 Polycrates appears to confuse Philip the Apostle with Philip the Evangelist-an
error which does nothing to increase confidence in his other remarks.
2 1Tha:>.ov occurs in the LXX (e.g. Exod. 28.32 (36)) as the rendering of f':lt (tsits),
'shining thing, plate of gold, constituting the diadem on front of high priest's mitre'
(B.D.B. s.v.). What Polycrates meant by the word is uncertain. It is conceivable that
he thought that John had been high priest (or perhaps a priest); he may have used
the word with reference to the Christian priesthood; or he may have used it in some
sense which now escapes us. Various suggestions are reviewed by J. V. Andersen
(St. Th. 19 (1965), 22-9, who himself connects the term with the Nazirite institution.
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Polycrates, like Irenaeus, tells us that the beloved disciple was John,
and that he resided in Ephesus. A similar tradition is attested by a
legend concerning John which is narrated by Clement of Alexandria in
the tract (luis Dives salvetur?, 42 (see Eusebius, H.E. m, xxiii, 6-19).
Later writers frequently repeat this tradition, but add to it nothing that
seems reliable, and do not strengthen its authority. For passages in
Clement of Alexandria and the Muratorian Canon on the writing of
the gospel see pp. 114f.
What authority has the tradition preserved by Irenaeus? The New
Testament knows nothing of the residence of the apostle John in Asia.
I John is anonymous; 2 and 3 John profess to have been written by
an 'Elder' (2 John 1; 3 John 1). Revelation, clearly a work which
had its origin in the province of Asia, was written by a person called
John, but he seems to distinguish himself from the apostles (see 18.20;
21.14). In Galatians John is found in Jerusalem (Gal. 2.9). Perhaps
more important is the fact that neither Ephesians nor Acts shows any
awareness of the presence of John in Ephesus. In particular, there is
nothing in the speech attributed to Paul in Acts 20.18-35 (that
addressed to the Ephesian elders at Miletus) to suggest that the compiler
of Acts, who, no doubt, was responsible for the present form of the
speech, knew that John had subsequently lent his stabilizing influence
to that church. Clement of Rome, writing to the Corinthians c. A.O. 95,
makes no mention of John. This is not surprising; but it may be true,
as has been argued, that his references to the apostles imply that when
he wrote they were all known to be dead (see e.g. 42, 44). This however
cannot be regarded as certain. Much more important is the evidence of
Ignatius, who wrote to the church of Ephesus. On the relation
between John and Ignatius see further pp. 63f., 110f. Here it must be
noted that in writing to the Ephesians, though Ignatius is at pains to
bring out their close relation with the apostle Paul (they are 'coinitiates of Paul' who 'mentions them. in every epistle', 12.2), he
never refers to John; nor does he do so in any other epistle. It is very
probable that if Ignatius had known of John's residence in Ephesus he
would have referred to it; and it is probable that if John had indeed
resided in Ephesus only a few years previously Ignatius would have
known of it. This is no common argument from silence. Not only
Ignatius' silence must be explained, but also the fact that he wrote to
the Ephesians as he did. It is worthy ·of note that in the interpolated
edition of his epistles, made when the later tradition was current, John
is duly mentioned in the Ephesian letter ( 11 ). Polycarp, in spite of the
connection between him and John alleged by Irenaeus, says nothing
about the apostle in his (admittedly quite short) epistle to the Philippians; Papias mentions John, a disciple of the Lord (see below, pp.
105-9), but does not, so far as our knowledge of his writings goes,
say that he lived in Asia. Justin, who may possibly have known the
Fourth Gospel (see below, p. I I 1), has nothing to say about its
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author, though he attributes the Apocalypse to the apostle John,
without however communicating any further information about him.
Only one piece of evidence for the Ephesian residence of John can
be found which antedates Irenaeus. This is the Acts ofJohn, written by
Leucius Charinus, probably about A.D. 150-60. 1 This work came
evidently from, gnostic circles, and is legendary and fantastic in style. It
represents John as carrying on a widespread evangelistic and pastoral
ministry in Asia, including Ephesus. The material contained in the
Acts is of little historical value; but it is of some importance that there
were in Asia in the middle of the second century Christians (though
heretical Christians) who found it at least credible that the apostle
John had worked in their country.
The tradition handed down by Irenaeus has little support earlier
than his own; there are, further, traces of a divergent tradition concerning the fate ofJohn. The evidence for this alternative tradition may
be briefly set out as follows:
(i) Mark 10.39. This is apparently a prophecy that the sons of
Zebedee should share the sufferings of their Lord; probably that they
should suffer martyrdom. It matters not at all (so the argument might
run) whether the prophecy is to be regarded as a genuine prediction
made by Jesus or as a vaticinium ex eventu; it would not have been
recorded had it not been fulfilled by the time Mark was written (c.
A.D. 70). The martyrdom of James is recorded in Acts 12.2; it may be
supposed that evidence for the martyrdom of John was suppressed in
the interests of the tradition given by Irenaeus.
(ii) An epitomist of the historian Philip of Side (c. A.D. 430) gives
the following quotation: 'Papias in his second book says that John the
Divine (6 6e6t..oyos) and James his brother were killed by Jews (v;ro
'lov6aioov &v,:ipe6f1crav).' 2 It cannot be held against the reliability of
this quotation that the title 6 6e6t..oyos is an anachronism in the
mouth of Papias; such a title might easily be inserted into earlier
tradition by a later writer who thought it appropriate.
(iii) Georgius Monachus (Hamartolus) (ninth century) gives a
similar reference to Papias: 'Papias, bishop of Hierapolis, who was an
eye-witness of him (sc. of John), in the second book of the Oracles of
the Lord, says that he was killed by Jews (v;ro 'lov6a!oov 6:v,:ipe6f1).' 3
Then follows a reference to Mark 10.39.
(iv) Two martyrologies suggest that James and John suffered a
similar fate, perhaps at the same time.
A Syriac martyrology, drawn up at Edessa c. A.D. 411, commemorates
Stephen the first martyr on 26 December; 'John and James the apostles
I
See M. R.James, The Apocryphal New Testament (1924), 228-70; also HenneckeSchneemelcher, II, 144-76; text in Lipsius-Bonnet, II, i, 151-216.
2 Codex Baroccianus 142 (Oxford). See C. de Boor, Texte und Untersuchungen v, 2
(1888), 170. This MS. is sometimes said to date from the seventh or eighth century;
M. R.James (J.T.S. 22 (1921), 389) ascribed it to the fourteenth.
3
Chronicle m, cxxxiv, 1, according to one MS., Codex Coislinianus 305.
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A.D. 70). The martyrdom of James is recorded in Acts 12.2; it may be
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Divine (o 6e6t..oyos) and James his brother were killed by Jews (v;ro
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(iii) Georgius Monachus (Hamartolus) (ninth century) gives a
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See M. R.James, The Apocryphal New Testament (1924), 228-70; also HenneckeSchneemelcher, II, 144-76; text in Li psi us-Bonnet, II, i, 151-2 16.
2
Codex Baroccianus 142 (Oxford). See C. de Boor, Texte und Untersuchungen v, 2
(1888), 170. This MS. is sometimes said to date from the seventh or eighth century;
M. R.James (J.T.S. 22 (1921), 389) ascribed it to the fourteenth.
3
Chronicle m, cxxxiv, 1, according to one MS., Codex Coislinianus 305.
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in Jerusalem, on 27 December; Paul and Simon Cephas on 28
December. 1
The Calendar of Carthage (c. A.D. 505) probably bears a similar
interpretation. It contains two references to John the Baptist, one of
which must certainly be a mistake for John the apostle. Probably the
error is in the entry (under 27 December) 'Commemoration of Stjohn
the Baptist, and of James the apostle, whom (quern) Herod slew.' 2
On the basis of the evidence which has now been reviewed it has
been held that it was once known in the church that John the apostle
had died an early martyr death, and that the later tradition, found in
Irenaem and Polycrates, arose in circles which backed the Fourth
Gospel and desired to support the theory that it was written by an
apostle. It is however extremely doubtful whether the evidence is
strong enough to bear the weight of this hypothesis. It is impossible to
feel confidence in the witness of the epitomist of Philip and of George
to the text of Papias. Neither was an accurate historian. We know that
both Irenaeus and Eusebius, who adopt the view that John lived to old
age in Ephesus, had read, as we have not, the whole of Papias' works. If
they read there the tradition that Philip and George record they must
have suppressed it in the interests of their own opinion. In fact, we are
· almost compelled to choose between the veracity of Irenaeus and
Eusebius on the one hand, and the intelligence and accuracy of Philip
and George on the other. It is a comparison which does credit to the
earlier writers. If however Philip and George are discredited, the other
evidence falls to the ground. The martyrologies can hardly stand as
independent witnesses. Mark 10.39 must be read along with Mark
8.34; 9. 1 ; 13. I 2; it is scarcely precise enough to be taken as clearly
implying a martyr's death already suffered when Mark was written.
It is true that the tradition ofJohn's martyrdom solves some problems;
but it is not the only possible solution, and in any case we cannot martyr
the apostle for our convenience in handling critical problems. The
martyrdom tradition may have arisen simply on the basis of Mark
10.39; but it is worth noting that John might have been killed by Jews
in Asia as well as in Jerusalem (cf. the death of Polycarp), and it is not
impossible that the tradition is so far correct.
Even if the martyrdom tradition be rejected, difficulties remain in the
alternative account of John. There is no evidence for his residence in
Ephesus in any orthodox Christian writer earlier than Irenaeus. It
cannot but appear probable that if John had been alive in Ephesus (a
great centre of Christian life and letters) in or near A.D. 100 some trace
of the fact would have survived from the literature of the first half of
the second century. That no such trace remains is a grave difficulty, and
means that we are forced back upon the statement of Irenaeus, made
on the basis of his contact with Polycarp. Is this statement as reliable
I H. Lietzmann, Die drei iiltesten Martyrologien (Kleine Texte 2; 1911), 7f.
H. Lietzmann, op. cit. 5f.
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The Calendar of Carthage (c. A.D. 505) probably bears a similar
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error is in the entry (under 27 December) 'Commemoration of Stjohn
the Baptist, and of James the apostle, whom (quern) Herod slew.' 2
On the basis of the evidence which has now been reviewed it has
been held that it was once known in the church that John the apostle
had died an early martyr death, and that the later tradition, found in
Irenaem and Polycrates, arose in circles which backed the Fourth
Gospel and desired to support the theory that it was written by an
apostle. It is however extremely doubtful whether the evidence is
strong enough to bear the weight of this hypothesis. It is impossible to
feel confidence in the witness of the epitomist of Philip and of George
to the text of Papias. Neither was an accurate historian. We know that
both Ircnaeus and Eusebius, who adopt the view that John lived to old
age in Ephesus, had read, as we have not, the whole of Papias' works. If
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have suppressed it in the interests of their own opinion. In fact, we are
· almost compelled to choose between the veracity of Irenaeus and
Eusebius on the one hand, and the intelligence and accuracy of Philip
and George on the other. It is a comparison which does credit to the
earlier writers. If however Philip and George are discredited, the other
evidence falls to the ground. The martyrologies can hardly stand as
independent witnesses. Mark 10.39 must be read along with Mark
8.34-; 9. 1 ; I 3. 12; it is scarcely precise enough to be taken as clearly
implying a martyr's death already suffered when Mark was written.
It is true that the tradition ofJohn's martyrdom solves some problems;
but it is not the only possible solution, and in any case we cannot martyr
the apostle for our convenience in handling critical problems. The
martyrdom tradition may have arisen simply on the basis of Mark
10.39; but it is worth noting that John might have been killed by Jews
in Asia as well as in Jerusalem (cf. the death of Polycarp), and it is not
impossible that the tradition is so far correct.
Even if the martyrdom tradition be rejected, difficulties remain in the
alternative account of John. There is no evidence for his residence in
Ephesus in any orthodox Christian writer earlier than Irenaeus. It
cannot but appear probable that if John had been alive in Ephesus (a
great centre of Christian life and letters) in or near A.D. 100 some trace
of the fact would have survived from the literature of the first half of
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I H. Lietzmann, Die dreiiiltesten Martyrologien (Kleine Texte 2; 1911), 7f.
H. Lietzmann, op. cit. 5f.
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as it appears at first sight to be? The following considerations diminish
the confidence that can be placed in it.
(i) Irenaeus made about Papias a claim similar to that which he
made about Polycarp. He says (adv. Haer. v, xxxiii, 4, cited in Eusebius,
H.E. m, xxxix, 1): 'These th;ngs are attested in writing by Papias, an
ancient man who was a hearer of John and a companion of Polycarp.'
But this remark, as Eusebius himself shows, is contradicted by the content of Papias' own work. Papias' relations with the apostle John were
(at best) second hand (see below, pp. 105-9). Now it is true that
lrenaeus does not claim to have known Papias personally, as he claims
to have known Polycarp; but he speaks of Papias as a companion of
Polycarp, and a notable error in his account of the one Father does not
inspire confidence in his report of the other. On his own showing
Irenaeus was young and Polycarp very old when Irenaeus heard some
of Polycarp's sermons; and while one may admit the truth of lrenaeus'
views on youthful memory as regards vividness, they may well be
questioned as regards accuracy. That lrenaeus, in good faith, made a
mistake is a possibility to be taken very seriously.
(ii) A life of Polycarp is extant, written under the name of Pionius. 1
This work was undoubtedly written later than the time oflrenaeus, and
in general its value is not great; it contains features which are certainly
legendary. Yet though it seems, at least in places, to be dependent on
local Smyrnaean traditions, it nevertheless says nothing of any contact
between Polycarp and John. Like most hagiographs it magnifies its
subject as far as possible; but it describes Polycarp as the third bishop
of his see (the first having been appointed not by John but by Paul),
chosen by the people, appointed by the priesthood, and ordained by
bishops (22f.). It is impossible to doubt that a local biographer would
have recounted Polycarp's association with John if he could have found
a shred of evidence to suggest it.
(iii) Polycarp, though he quotes I John, shows no knowledge of
the Fourth Gospel (see p. 64).
The evidence of Irenaeus must not be uncritically accepted. It must
be admitted that we have no certain knowledge of the movements of
John in his later years; this however does not mean that the stories of his
Asiatic ministry are pure invention; some truth may lie behind them.
2. JOHN THE ELDER

In the first half of the second century Papias was bishop of Hierapolis,
in Phrygia, in the province of Asia, and wrote a work in five books
called 'Expositions of the Lord's Oracles', which is no longer extant
as a whole. It is not easy to determine precisely the date at which this
work was composed; the passage which will presently be discussed
1 Text and translation in
1005-47, rn68-86.

J.

B. Lightfoot, The .Apostolic Fathers n, ii,
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itself bears on the question, and the other considerations do not permit
a confident conclusion. The main points are the following. (a) Irenaeus
says that Papias was a hearer of John the apostle. In this Irenaeus was
probably mistaken (see above, p. 105), and his statement cannot
be used in dating the 'Expositions'. (b) Irenaeus also describes Papias
as a companion of Polycarp; this is in no way improbable, but Polycarp's life covered so wide a span that the statement is not helpful.
(c) Papias as an opponent of gnosticism seems to presuppose a developed
gnostic doctrine-perhaps a date such as that of Basilides' Exegetica
(c. A.D. 130) would serve as a terminus a quo. (d) Papias' chiliasm has
been held to have affected Justin. (e) Papias seems not to have referred
to Luke. This suggests that the Marcionite heresy was not known to him
when he wrote. When these arguments are kept under consideration, a
date c. A.D. 140, with a margin of at least ten years on either side, seems
as likely as any.
Some passages from the 'Expositions' are quoted by Eusebius,
among them the following (Eusebius, H.E. m, xxxix, 3f.):
But I shall not hesitate also to put down for you along with my interpretations whatsoever things I have at any time learned carefully from the elders
and carefully remembered, guaranteeing their truth. For I did not, like the
multitude, take pleasure in those that speak much, but in those that teach
the truth; not in those that relate strange commandments, but in those that
deliver the commandments given by the Lord to faith, and springing from
the truth itself. If, then, anyone came who had been a follower of the elders,
I inquired into the sayings of the elders (Tovs Ti:>v trpeo-l3VTlpc:,.,v avb<ptvov
Myovs)-what Andrew, or what Peter said (Tl 'Av6pfos, fi Tl nhpos elmv),
or what Philip, or Thomas, or James, or John, or Matthew, or any other of
the disciples of the Lord (fi TIS hepos Ti:>v ToO KVplov µa6TJT&v) said-and the
things which Aristion and the Elder John, the disciples of the Lord, were
saying (&Te' Apto-Tlc:,.,v, Kai 6 trpeo-l31hepos 'lw6:VVTJS, o\ TOO Kvplov µa6TJTal, Aeyovo-1)
For I did not think that what was to be had from the books would profit me
as much as what came from the living and abiding voice.

It appears at once that Papias here refers to two groups of men, and
in particular to two men both of whom bore the name John, one of
them being included in a list of apostles, the other mentioned in
company with a person called Aristion, and distinguished by the title 6
1Tpeo-!3u.epos. The contrast between the two groups is brought out not
only by the sense but also by the grammatical construction of Papias's
sentence. For the former group he uses the interrogative pronoun and
a past tense (T{ ••• ehrev); for the latter, the relative pronoun and a
present tense (a .•. Aeyouo-1). This distinction cannot be accidental
unless Papias was a much more careless writer than we have any reason
to suppose him to have been. It seems that a TE 'Ap1o-Tioov i<al •••
'loo6:vv11s ••• Aeyouo-1 must mean the same as Tovs Twv 1Tpeo-!3UTepoov
••• Myous. Into these words Papias made inquiry in the hope of
finding out (indirect question) what the apostles said (Ti ••• el1TEv).
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The difference between Papias' two groups may now be understood.
There were, first, the apostles (though Papias does not use that term),
who included Andrew, Peter, John, and others; and there were,
secondly, Aristion (of whom we know nothing more) and the Elder
John. This latter.group was valued because it was the source of information concerning the former.
It is clear that Papias stood at several removes from the apostles. He
drew his information from travelling Christians who had been in
contact with Aristion and the Elder John. From these travellers Papias
learned the words of the elders. These words in turn enlightened him
with regard to what the apostles had said. The relation may be set out
in a diagram.
The apostles, Andrew, Peter, etc.

I

The elders, Aristion, John (? and perhaps others)

I

1t'CXpTJ1<0AOv6T}l<WS TIS

I

Papias
The links in this chain are clear; it remains to ask what chronological
intervals they represent. Do the apostles represent the first generation
of Christians, the elders the second, and Papias the third? Or does
some other temporal relation obtain? It will be recalled that other
evidence regarding the date of Papias is inconclusive, so that the
present material may be treated on its own merits.
The key-words in this passage are ava<p1vov, eTmv, and Aeyovcn,
and it is important to note their tenses. &ve1<p1vov can only mean that
Papias conducted his inquiries at some earlier time than the writing of
his 'Expositions'. ehrev and Aeyovcr1 are both dependent upon
ave1<p1vov, and, unless Papias wrote in defiance of the rules of grammar,
Aeyovcr1 must refer to speech taking place at the same time as the action
of ave1<p1vov, and ehrev to speech completed before it.1 That is to say,
the Trap111<0Aov6111<6TES were able to report what the elders were
saying at the time of their journey and their meeting with Papias; the
witness of the apostles lay then in the past. Thus it appears that (approximately) a full generation intervened between the apostles and the
elders; perhaps half a generation between the elders and their followers
(1rapCX1<0Aov6eiv is used by Papias (apud Eusebius, H.E. III, xxxix, 15) to
describe the relation between Peter and Mark), and an indeterminate
period, which might well be as much as half a lifetime or more, between
Papias' inquiries (made while the elders were still alive) and the
writing of his book. On these grounds we may plausibly think of the
1 See e.g.J. B. Lightfoot, Supernatural Religion (1889), 143; T. Zahn, Forschungen zur
Geschichte des neutestamentlichen Kanons, v1, i, Apostel und Apostelschaler in der Prouin~
Asim (1900), 124
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generation of the apostles as coming to an end c. A.D. 70, that of
the elders c. A.D. 100, the time of Papias' inquiries into the witness of
the 'living and abiding voice', while his writing of the 'Expositions'
may well be placed c. A.D. 140, as previously suggested. It must be
emphasized that all these dates are to be regarded as no more than
approximations.
This seems to mean that, about A.o. 100, there was living an elder 1
by the name ofJohn, whom Papias describes, with Aristion, as a disciple
of the Lord, and who was able to report the traditions of the apostles
(it may have been the same elder who was the source of Papias'
information about Peter and Mark). The real difficulty in this statement is the description of the elder as a disciple of the Lord. Is it conceivable that a personal disciple of the Lord lived to so great an age? It is
not impossible, and indeed the lateness of the period referred to may
account for the fact that while Papias' former group contains several
names, and could be expanded {Kcxi ei TIS hepos TWV TOV Kvplov
µa011Twv), his latter contains only two names: perhaps only Aristion
and John survived. If however this seems unlikely, or if, as is possible,
the date of the elders ought to be brought down still further so as to
make personal discipleship impossible, one of the following suppositions
may be made. (a) Papias is simply in error: these men were not disciples
of the Lord. This view is by no means impossible. (b) The text is corrupt.
In the description of the elders we should either omit ot TOV KVplov
µcx0T)Tal, or read instead ot TOVTWV µcx611Tcxl-that is, the elders were
disciples of the apostles. (c) µa6T)TTJS does not mean 'personal follower',
but simply 'Christian'. This however is a very weak rendering, and if
µa0T)T1)S is to be given a different meaning from that which it evidently
has when used of Andrew, Peter, and the other apostles, perhaps the
best would be 'martyr'; see Ignatius, Eph. 1 .2; Rom. 4.2. Each of these
suggestions is possible, but none seems decisively preferable to the view
that two personal disciples ofJesus lived till c. A.D. 100. 2
It is to be observed that Papias does not say where the elder John
lived. It is an attractive conjecture that his home was in Ephesus, and
that it was through confusion between the elder and the apostle who
bore the same name that Irenaeus (wrongly) described Polycarp as a
hearer of John (the apostle). But, attractive as this hypothesis may be,
it would be entirely fallacious to use the statement of Papias as evidence
that John the elder lived in Ephesus. Indeed, one slight but positive
indication suggests the contrary. The journey between Hierapolis and
I It is not likely that the word Tipeal3v-repos is in this connection (as often elsewhere)
the title of a church official. Evid'!ntly it suggests something distinctive. 'Christians
of this province [Asia] seem to have spoken of 'the Elders' (Presbyters) in referring
to a group of teachers who formed a link between the apostles and the next generation
(Eusebius, H.E., m, xxxix, 3f.)' (C.H. Dodd, The]ohannine Epistles (1946), 155). One
might refer also to Irenaeus; see Lightfoot, op. cit., 194-202.
2 For the text, and the meaning of µa:OTJTT\S, see Zahn, op. cit., 138ff., though
Zahn draws a different conclusion.
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Ephesus was not great (Hierapolis was only a few miles from Laodicea,
whence one of the great trade routes of antiquity ran down the valley
of the Meander and turned off to reach the coast at Ephesus), and one
might have expected Papias to take the trouble to visit the elder and
hear for himselfrather than to depend on the reports of chance travellers.
But the manner in which he expresses himself in the fragment preserved in Eusebius makes it seem unlikely that Papias had met the elder.
Eusebius himself says that Papias claims to have been a hearer not of
the apostles but of Aristion and the elder John, but he at once qualifies
his statement, ·adding, 'At least (yovv), he [Papias] mentions them
frequently by name, and gives their traditions in his writings' (Eusebius,
H.E. III, xxxix, 7). This is no proof at all of personal acquaintance, as
Eusebius was too honest not to admit. He was however seeking support
for the opinion that two Johns had lived in Ephesus, because he did not
wish to admit the apostolic authorship of Revelation. He adds at this
point the statement that 'there were two tombs in Ephesus, each of
which, even to the present day, is called John's. It is important to
notice this. For it is probable that it was the second, if one is not willing
to admit that it was the first, that saw the Revelation, which is extant
under the name of John' (H.E. III, xxxix, 6). The tradition of the two
tombs is given again in the course of a long quotation from Dionysius of
Alexandria, who argued on literary grounds that the Fourth Gospel and
the Revelation came from different authors (H.E. vu, xxv, 16: 'But I
think that he [the author of Revelation] was some other one of those
in Asia; as they say that there are two monuments in Ephesus, each
bearing the name of John'); it reappears in Jerome, de Vir. Ill. 9; but
it is historically worthless. Even Dionysius quotes it only as hearsay, and
even if two monuments were now uncovered, both bearing the name of
John, it would be necessary to prove that they both were tombs, that
they commemorated different persons, and that the two persons were
these two Johns.
That there was an 'Elder John' need not be doubted. There is no
reason to question the integrity of Papias, and even if there were it is
hard to see what he would have gained by the fabrication of such a
person. But equally there seems to be no convincing ground for the
belief that this elder lived in Ephesus; nor is there any positive evidence
in favour of the view that he wrote the Fourth Gospel, or was in any way
connected with it. It should however be remembered that the author
of 2 and 3 John describes himself as 'The Elder' (6 ,rpecr~vnpos); see
below, pp. I33f.

3·

THE GOSPEL IN THE CHURCH

The material here may be set out in two sections: (i) evidence of the
existence and use of the gospel; (ii) early statements about the way in
which the gospel was composed.
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(i) Early quotations of the gospel are very few, but have been
supplemented by the discovery of two papyrus documents, both of
which are dated I on palaeographical grounds not later than A.D. I 50,
and may well be some years earlier. Rylands Papyrus 457 is a fragment
of a MS. of the gospel, containing 18.31-3,37,38. Egerton Papyrus 2
is much more extensive and contains part of what appears to have
been a gospel, different from our four canonical gospels and from
all other known apocryphal gospels. The question of its relation to
John cannot be regarded as closed, but there seems to be good reason 2
for the view that the author of the papyrus gospel used John as one
of his sources; John therefore was in existence some little time before
the date of the papyrus. These two papyri were both discovered in
Egypt, and it is possible to feel confident that John was known there at
least ten or twenty years before the middle of the second century, and
possibly a good deal earlier.
There is no other satisfactory evidence of the existence of the Fourth
Gospel before A.D. 150, though other papyri (see p. 145) confirm its
early circulation. For a full consideration of possible allusions to
John in the apostolic fathers see The New Testament in the Apostolic Fathers
(1905), and Sanders, Early Church. The latter useful book also covers
the Apologists, the gnostic heretics, and Irenaeus. 3
Only in Ignatius among the apostolic fathers are there passages
which may be seriously claimed as references to John. The most
important of them may be set out. On the relationship of thought
between Ignatius and John see above, pp. 63f.

Mag. 7.1: wo-mp ouv 6 Kvp1os o:vev John 5.19: oi.J 6vvcm:x1 6 vlos
TOV Trcrrpos oi.J6ev ETT'OiT)O"EV.

TT'Oteiv 6:<p' foVTOV oi.J6ev.
8.28: cm' eµCXVTOV TT'OIW oi.J6EV.

The resemblance here cannot of course be denied; but is it necessary
to suppose that Ignatius could have learned the Son's dependence on
the Father only fromJohn? 6:vev is not aJohannine word.
I. I: EV o:pxfj 11v 6 Myos.
8.29: eyw TCX &peO"TCX ai.JT0 TT'OIOO
TT'<XVTOTE.
7.28 (and frequently): oTrEµl.f'CXS µe

Mag. 8.2: eTs ee6s foTIV 6 <pcxvep- John
WO"CXS tCXVTOV 610: 'ITJO"OV XplO"TOV
TOV viov CXVTOV, OS EO"TIV CXVTOV
Myos aTro o-1yfjs TrpoeMwv, os
KCITCX TT'<XVTCX EVTJPEO"TTJO"EV T0
TTEµl.f'CXVTI ai.JT6v.

Again, there is nothing necessarily Johannine in the statement that
Jesus pleased God who sent him. Other theologians used the term Myos,
I See C. H. Roberts, An unpublished Fragment of the Fourth Gospel in the John Rylands
Library ( 1935); H. I. Bell and T. C. Skeat, op. cit.
l See C.H. Dodd,J.R.B. xx (1936), 56-92; cf. G. Mayeda, op. cit.
3 In recent years the later use of the gospel has been much discussed. See e.g.
M. F. Wiles, The Spiritual Gospel (1960); T. E. Pollard, Johannine Christology and the
Early Church ( 1970); E. H. Pagels, The Johnannine Gospel in Gnostic Exegesis ( 1973).
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and the words &:no cr1yf)s (very characteristic oflgnatius) are not drawn
from John; nor does John use cpa:vepovv in the way in which it appears
here.

Philad. 7, I : el yap Ka:i KO:TO: cr6:pKa:
µe T1ves 11eeATJcra:v n;\a:vf)cra:i,
O:AAO: TO nvevµa: ov TT'AO:VCXTO:t,
cmo eeov ov· oI8ev yap n66ev
EPXETO:l Ka:l TT'OV vn6:ye1, Ka:i TO:
KpVTrTO: e;\eyxe1.

John 3.8: TO nvevµa: OTT'OV ee:>.et
nvei, Ka: i TT}V cpwvriv OVTOV
a:KOVEIS, a;\;\' OVK oT6a:s noeev
EPXETa:t K0:1 TT'OV vn6:ye1.
I 6.8: e;\ey~et TOV Kocrµov mpl
6:µa:pTia:s Ka:l mpl 61Ka:1ocrvvTJs
Ka:i mpi Kpicrews.

With und_oubted similarity there goes difference. In John, we hear
what men do not know, in Ignatius what the Spirit does know. With
Ta KpvnTa: e;\eyxe1 cf. Rom. 2.16; 1 Cor. 4.5; 14.25; 2 Cor. 4.2; Eph.
5.1 1. There is nothing in these (or any other) passages to prove that
Ignatius had read John; but there is a good deal to confirm the general
kinship of thought which was remarked earlier (pp. 63f.).
In his relation to the Fourth GospelJustin closely resembled Ignatius.
There are undoubted similarities, but no convincing evidence of
literary dependence (see Sanders, Early Church, 27-32, and above,
pp. 64f.). The following passages deserve consideration.
I Apo!. 61: Kcxl yap 6 Xpt<TTOS ehrev· ·Av µ11 avcxyEVVT)6T)TE ov µTj elaf\6T)TE els TTJV
j:lcxatAElcxv TWV ovpcxvwv.

Cf.John 3:3,5. Here it can only be said that, ifJustin is using the Fourth
Gospel and not some other source for the words of Jesus, he is paraphrasing rather than quoting.

T rypho 63: ... ws TOO cxiµcxTos cxvTov ovK li &v6p"'mlov anepµCXTOS yeyevvT)µEvov
a>..11.' lK 6e11.11µcxTOS 6eo0.
Cf.John 1.13. It may be that Justin should be regarded as a witness for
the reading os ... eyevv1;6T) in this passage; but this reading is probably
incorrect and Justin diverges from John in other respects also.

T rypho 88: npos ovs Kai (X\JTOS l!36a:· OVK elµi 6 XptaT6S, a/I.ACX cp(A)VTj !3owVTOS, ••
Cf. John I .20. The Baptist explicitly denies that he is the Christ, and
himself refers to Isa. 40.3, as at John 1.23.

T rypho 91. The brazen serpent in the wilderness is a type of Christ, as at
John 3. 14. A similar use is made of this Old Testament figure in Barnabas
12. 7; it was probably c9mmon homiletical property.
These passages do not prove that Justin had read John; yet they are
sufficient to give some plausibility to that hypothesis. 'Justin's writings
illustrate rather the first tentative use which was made of the Fourth
Gospel by an orthodox writer, and this tentativeness makes it difficult
to believe that Justin regarded the Fourth Gospel as Scripture or as the
work of an apostle' (Sanders, Early Church, 3 I).
I I I
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Similar allusions are found in the Homily on the Passion by Melito
bishop of Sardis, writing probably A.D. 160-70. 1 There can be no doubt
that Melito was familiar with gospel material peculiar to John. He
alludes to the raising of a man four days dead (Homily 78; cf. John
11.39-44). In a description of the crucifixion in Homily 95 he uses the
word TIT/\OS (John I g. 1g and in no other canonical gospel), and, still
more important, says that Jesus uy;ov[ Tai e]iri ~vAov UYJT)Aov; on
John's characteristic use ofuy;ovv see on 3.14. Most significant of all is
the recurrence of Johannine theological themes, especially that of the
Paschal lamb. Homily 7 brings together this and other themes: Kcxl yap 6
v6µos Myos eyEvETo, Kai 6 iraAmos Kcxtv6s, crvve~eMwv eK ~1wv 1<ai
'lepovcra/\TJµ, Kai TJ EVTOAT] xccp1s, KCXi 6 TV1TOS &i\ri6e1cx, Kcxi 6 &µvos vi6s,
1<cxi -ro irp6[3a-rov &v6pc..mos, Kai 6 o:v6pc..mos 6e6s; cf. Homily 5, 7of.
After the time of Melito there is little difficulty in finding references
to the gospel. Theophilus of Antioch, for example, writes (ad Autolycum
n, 22; date, c. A.D. 180) of spirit-inspired men, wv 'lwccvv11s Aeye1· tv
a:pxfj 6 Myos· xai 6 Myos riv irpos -rov 6e6v (cf. John r.1). He is the
first orthodox writer to ascribe the gospel to 'John', though it must
be observed that he does not say (though he may have believed) that
the evangelist was an apostle. By this time, however, we have reached
the age of Tatian's Diatessaron and of Irenaeus himself, who uses the
gospel freely as the inspired and authoritative work of John the apostle,
the son of Zebedee, the beloved disciple.
Echoes of the gospel have also been found in the Odes of Solomon.
The theological relation between John and the Odes (as well as the
date and provenance of the Odes) is discussed above (p. 65; also p. 41);
here we are concerned only with coincidences or parallelisms in
language, and the evidence is hardly sufficient to justify direct dependence. The following are among passages that have been adduced.

<>

e~

6. IIf. All the thirsty upon earth were given to drink (of it): and thirst was
done away and quenched: for from the Most High the draught was given.
Cf.Joh:\ 4.14; 7.37.
7.6. Like my nature He becarr~, that I might learn Him, and like my form,
that I might not turn back from Him. Cf.John 1.14.
8.14. I do not turn away my face from them that are mine; for I know
them. Cf.John I0.14.
8.22. Pray and abide continually in the love of the Lord. Cf.John 15.7,10.
I0.5. The Gentiles were gathered together who had been scattered abroad.
Cf.John 1 r.52.
11 .19. (They) have changed from darkness to light. Cf. John 8.12.
12.7. (The Word) is the light. Cf.John 1..4.
12.12. The dwelling-place of the Word is man. Cf.John 1.14.
16.19. The Worlds were made by His Word. Cf.John 1.3.
18.6. Let not the luminary be conquered by the darkness; nor let truth flee
away from falsehood. Cf.John 1.5.
I

See the edition by Campbell Bonner, Studies and Documents, xn, 1940.
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30.1f. Fill ye water for yourselves from the living fountain of the Lord: for it
has been opened to you: and come all ye thirsty and take a draught; and
rest by the fountain of the Lord. Cf.John 4. 10; 6.35; 7.37f.
31 .5. His face was justified; for thus his Holy Father had given to Him. Cf.
John 17.1,5; 12.28.
33.4. (He) drew to him all those who obeyed him. Cf.John 12.32.
41.11-15. And His Word is with us in all our way, the Saviour who makes
alive and does not reject our souls: the man who was humbled, and was
exalted by his own righteousness; the Son of the Most High appeared in the
perfection of His Father; and light dawned from the Word that was beforetime in Him; the Messiah is truly one; and he was known before the foundations of the world, that He might save souls for ever by the truth of His
name. Cf.John 1.1-5, 14; 6.33,37; 17.5,24. 1
The resemblances are not unlike those found in ignatius (see above,
pp. 110f.), and prove no more than they. Community of conviction and
background seems to account for them adequately. This does not lessen
the importance of the Odes for the student df John; but the (Syriac)
Odes do not prove the existence of John as a Greek document.
The orthodoxy of the Odes may be open to question; they certainly
have contacts with gnosticism. It is the gnostic heretics themselves who
are the first to show certain traces of knowledge of John. For a full
discussion of the subject see Sanders, Early Church, 46-66; also Pagels,
op. cit. A fundamental piece of evidence is an exposition of the prologue
of the gospel by Ptolemaeus, a disciple of Valentinus. Into the (often
unconvincing) details of the exegesis it is unnecessary here to enter;
Sanders' conclusion may be quoted.
One may admit that the Prologue tb the fourth gospel and the later, more
developed, gnostic systems have this much in common, that they employ the
same religious and philosophical or theosophical terminology. This was seen
by the Gnostics (by the Valentinians especially), and they tried to use the
fourth gospel as a mine from which to extract proof-texts. By doing this they
showed that they cannot have felt that it was anti-gnostic propaganda. They
tended to make increasing use of the fourth gospel, as is shown by a comparison ofBasilides, Valentinus, Ptolemaeus and Heracleon-whose Valentinianism was profoundly modified by his understanding of the fourth gospel.
Moreover, they tried by this means to vindicate their own systems as having
apostolic authority (65).
Ptolemaeus (apud Irenaeus adv. Haer. 1, viii, 5) ascribes the gospel to
'John the disciple of the Lord' ('lwa:vvris 6 µcx6TJTT)S Tov 1<vplov), and
Heracleon wrote a commentary on the gospel (known through Origen's
quotations). It is possible that Valcntinus himself was the author of
the Gospel of Truth, one of the Coptic texts found at Nag Hammadi
and certainly an early Valentinian work which shows more definite
I For convenience I have used the translation in R. Harris and A. Mingana, The
Odes and Psalms of Solomon II ( 1920); slightly different renderings might occasionally
be preferable.
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connection with John than do the Odes of Solomon. The following
passages may be noted:
18.8. They did not know the Father. Cf.John 16.3.
18.20. The way is the truth which he taught them. Cf. John 14.6.
19.25. Theyhatedhim.Cf.John7.7; 15.18.
21.25. Those whose names he knew in advance were called at the end. Cf.
John 10.3.
22.21. He goes before them to the places which are theirs. Cf.John 10.4.
26.7. The Word was not only a sound but had taken on a body (a&:>µa). Cf.
John 1.14.
27. 7. He revealed that of him which is hidden, he explained it. Cf. John
1.18.
30.15. Blessed is he who has opened the eyes of the blind. Cf. John 11.37.
30.34. He breathed into them that which is in the mind. Cf. John 20.22.
37.21. Nothing happens without him, nor (ovSt} does anything happen
without the will of the Father. Cf.John 1.3.
38. IO. • •• whom he has begotten as Son. He has given him his name, the
name that belongs to him, the Father.•.. Cf.John 17.12.

It seems probable, though perhaps not quite certain, that the author of
the Gospel of Truth had read J ohn.1
Finally we may note that there were persons who rejected the Fourth
Gospel on account of its teaching regarding the Holy Spirit (Irenaeus,
adv. Haer. m, xi, 9). Perhaps they were opponents of Montanism,2
perhaps they were the same as those persons whom Epiphanius (Panarion haer. LI, 2f.) names 'Alogi', who, he says, ascribed the gospel (and
the Apocalypse) to Cerinthus (a gnostic). That there was opposition
to the gospel is certain, since Hippolytus wrote a defence of the gospel
and apocalypse, which is mentioned in the inscription on the statue of
him erected probably in A.D. 222, discovered in 1551, and now "in the
Lateran Museum.
(ii) Early statements about the composition of the gospel will now be
considered. Only the following are old enough to be ofvalue.3
(a) The Muratorian Canon. This early fragment of barbarous Latin
was discovered in 1740 by L. A. Muratori; it may be dated c. A,D.
180-200, and has been conjecturally ascribed to Hippolytus. The
section dealing with the Fourth Gospel runs as follows:
The fourth gospel is by John, one of the disciples. When his fellow-disciples
I See my article, 'The Theological Vocabulary of the Fourth Gospel and of the
Gospel of Truth', Current Iss1111s in New Testament Interpretation, ed. W. Klassen and
G. F. Snyder, 1962.
l See K. Aland, 'Der Montanismus und die kleinasiatische Theologie', in Z,N. T. W.
-4-6 ( 1955), 109-16.
l At this point the first edition of this Commentary mentioned the so-called AntiMarcionitc Prologue to the Gospel, adding however that its evidence must 'be used
only with the greatest caution'. For references to the literature in which it is shown
that the Prologues arc neither early nor, in the direct sense, anti-Marcionitc sec W. G.
Ki.immel, Introduction to the New Testament (1966), 341ff., or, better, the German
edition of 1973, 428-31.
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and his bishops exhorted him he said, Today fast with me for three days, and
let us recount to each other whatever may be revealed to each of us. That
same night it was revealed to Andrew, one of the apostles, that John should
write down all things under his name, as they all called them to mind (recogniscentibus cuntis, for recognoscentibus cunctis; perhaps 'revised', or 'certified'). So
although various points are taught in the several books of the gospels, yet it
makes no difference to the faith of believers, since all things in all of them
are declared by one supreme Spirit, concerning [our Lord's] nativity, his
passion, his resurrection, his converse with his disciples, and his twofold
advent, the first in despised lowliness, which has taken place, and the second
glorious with kingly power, which is yet to come. What wonder then if
John so boldly sets forth each point, saying of himself in his epistles (in
epi'stulis, for in epistolis; perhaps 'in his epistle'), What we have seen with
our eyes and heard with our ears, and our hands have handled, these
things we have written (scripsimus)? For so he avows himself to be not only
an eye-witness and hearer (reading st et auditorem) but also a writer of all the
wonderful works of the Lord in order.

According to this narrative, the Fourth Gospel had the authority not
of one apostle only but of all the apostles and there is no reason why
its difference from the other gospels should trouble the believer. 1
(b) Clement of Alexandria, apud Eusebius H.E. vr, xiv, 7: 'But, last
of all, John, perceiving that the external facts (Ta: awµa-r1Kcx) had been
made plain in the gospel, being urged by his friends, and inspired by
the Spirit, composed a spiritual gospel (,rvevµa-r1Kov ••• evayyeJ..1ov).'
It will be noted that Clement, like the writer of the Muratorian Canon,
allowed some scope to colleagues of John in the inception of the
gospel.
(c) A third, negative, point must be added. The Leucian Acts of
John, which, as has already been observed, is an early, though heretical,
legendary, and prolix life of John, says nothing whatever about any
literary activity on his part, though it contains what appear to be
echoes of the language of the gospel (8gf., 95-8, 10of., I og; Latin
remains, xiv, xvu; see M. R. James, op. cit. 251-7, 261, 268). 2
The evidence that has been briefly sketched in these pages will
be briefly discussed below (pp. 123-34). It may however be said here
that the reception accorded to the Fourth Gospel in the early part of
the second century makes it impossible to believe that it had been
published with the full authority of apostolic authorship. If it was
written by an apostle, it was not known to have been so written. The
narrative recorded in the Muratorian fragment is frankly incredible. It
is not hereby proved that the gospel was not written by an apostle; but
it is hard to see why, if it was, it was not published under his name.
I
On the Muratorian Canon see A. Ehrhardt, The Framework of the New T,stament
Stories (1964), I 1-36.
:z Mrs Lieu points out to me that the Acts of John 87, 93 come near to asserting
that John did not write a gospel.
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4·

DIRECT INTERNAL EVIDENCE

The gospel, headed in the earliest MSS, KCXTcx 'lw6:v(v)riv, is itself
anonymous. It mentions only one John: the Baptist, who is clearly not
intended as the author. If the gospel was, or was represented as being,
the work of an eye-witness, it is natural to look for the evangelist
among the characters who appear in it. A difficulty at once arises, in
that neither John the son of Zebedee, who is named by tradition as the
writer, nor his brother James is mentioned by name; the 'sons of
Zebedee' (al TOV Zef3e6cxiov) are mentioned in 21.2, but it is possible
that ch. 21 should be regarded as an appendix, from a different hand
from that of chs. 1-20; see below, pp. 576f. The anonymity of the
gospel, and its silence with regard to any John who might have written
it, make it necessary to look into the identity of certain disciples mentioned in the course of the narrative but not named.
Of these the most important is the man described as 'the disciple
whom Jesus loved'. He is mentioned in five places. At 13.23; 19.26f.;
21. 7,2off. he is the disciple ov ,;y6:,rcx (6 'lricrovs) ; at 20.2 he is the
disciple ov eq>iAe1 6 'lricrovs. No difference is implied by the change of
verb (see on 5.20; 20.2; 21.15-17); on each passage see the commentary.
If in the first place we exclude the passages in ch. 2 I the following
observations may be made.
(i) The beloved disciple is present at the last supper. John nowhere
states that only the Twelve were present at this meal, but this is suggested
by his narrative, and also in the Synoptic Gospels. Accordingly it is
probable that we should look for the beloved disciple among the Twelve.
(ii) He is mentioned twice in close contact with Peter, and once with
the mother ofJesus. (iii) There seems no good ground for the view that
the beloved disciple is merely an 'ideal' figure. The information
given him at the last supper, for example, is a simple fact and not a
piece of esoteric doctrine. These three points are all satisfied by the
hypothesis that the beloved disciple was John the son of Zebedee.
Further observations, however, must be made. (iv) All three passages,
regarded from the historical point of view, have secondary features. The
first, at the supper, looks like an attempt (see the notes) to square the
Matthaean tradition that the traitor was unmasked at the supper with
the Marean tradition that he remained unknown to the Eleven. It is
both intrinsically impropable that friends and relatives of Jesus would
be allowed to stand near the cross, and inconsistent with the Marean
tradition that all the disciples fled (cf. John 16.32). Moreover, in the
early chapters of Acts, Mary is found not with John but with the
brothers of Jesus (Acts I. 14). The visit of Peter and John to the tomb
is prompted by a message brought to them by one of the women; but
in the earliest tradition the women said nothing to anyone (Mark I 6.8).
Since however Mark certainly did not intend to represent the women
as permanently disobedient to their commission the last point is not
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important. (v) The beloved disciple appears only in Jerusalem, whereas
the som of Zebedee were men of Galilee. (vi) In some respects the
beloved disciple seems to be ranked higher than Peter; for example, it
is to him that the care of the mother of Jesus is entrusted; it is he who,
when he sees the empty tomb, believes and thus becomes the foundation
of the believing church. Thus it must be admitted that, while the
beloved disciple seems to be a designation of John the son of Zebedee,
there is no evidence that the refercnces to him were derived from him,
and indeed no evidence that they rest on good historical tradition.
So much may be deduced from the first three references to the disciple
whom Jesus loved. It is confirmed in ch. 21. The two incidents contained in this chapter may well have been originally separate; in any
case they may be considered separately. From the first we learn that the
beloved disciple was one of the group of disciples mentioned in 2 I .2:
Peter, Thomas, Nathanael, the sons of Zebedee, and tr) other disciples
who are not named. It is therefore at least possible, though not necessary,
that the beloved disciple was John. Once more we find him in association
with Peter, and gifted with keener insight, since it is he who recognizes
the Lord as he stands on the shore (2 r. 7; cf. 20.8). The same superiority
to Peter appears in the second incident, since it is pointed out that this
disciple was 'following' (0:1<0:\ovewv, 21.20), which was what the too
curious Peter had been bidden to do. Most important however is the
saying attributed to Jesus (21.22), which had (wrongly, as John comments) been understood to mean that the beloved disciple would survive
till the parousia. Clearly by this title the author ofJohn 2 I must mean a
disciple who lived long enough for this legend about him to develop.
On 21.24, which connects the beloved disciple with the writing of the
gospel, see below, pp. I I8f. We may for the present say, not with certainty but with at least some assurance, that the author of the gospel,
whoever he may have been, described as the disciple whom Jesus loved,
John, the son of Zebedee and one of the Twelve. The balance of probability is that a man would not so refer to himself; if this is true, the
evangelist was not the son of Zebedee.
Two passages which refer to disciples who are not named must now
be examined.
The first is 1.35-42. After the Baptist bears public witness to Jesus
two of his disciples leave him to follow Jesus. One of the two, Andrew,
next brings his brother to Jesus. Who was the unnamed companion of
Andrew? It is impossible to answer this question with certainty unless
the reading npwTos (in v. 41) be accepted. !fit is, we must suppose that
the unnamed disciple was one of a pair of brothers, that is, that he was
either James or John. Reason is given however in the commentary
for preferring the reading npwTov, which allows no such inference,
though of course it remains possible, and indeed probable, that the
evangelist did mean, by the unnamed disciple,John the son of Zebedee.
The second passage is I8.I5f., where a disciple is mentioned who was
I I
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yvwo-ros 10 apx1epEi. He is in close contact with Peter, and this lends
some weight to the view that he was the disciple whom Jesus loved,
though not here described by that title. This view can be neither proved
nor disproved; but it can be said that if the beloved disciple, the son of
Zebedee, be intended, the description gives no ground for reliance upon
the author's accuracy. It is highly improbable that the Galilean fisherman was yvwo-ros 'Tc;:, apx1epei.
In addition to these passages which refer to disciples, any of whom
might conceivably be the author of the gospel, three others which deal
more or less directly with the question of authorship must be examined.
They are 1.14; 19.35; 21.24. On each see the commentary.
It has been held that the use of the first person plural (TJµiv •••
l0eacr6:µe0cx) in 1.14 proves that the writer was himself an eye-witness
of the ministry of Jesus. It must be admitted that this is a possible
interpretation of the words in question; but it is not a necessary, nor the
best, interpretation of them. Their meaning will be considered below
(p. 143, and ad loc.); for the present it is sufficient to point out that
John throughout the Prologue speaks primarily of the dwelling of the
incarnate Logos among men (not among a few particular persons in
Palestine), and of the witness borne to him by the apostolic church.
19.35 is more significant, and also more difficult. It must first be
considered without reference to 21.24. The most probable meaning of
the verse as intended by the author of the gospel is that the beloved
disciple (mentioned at 19.26f.) beheld the blood and water which
flowed from the side of Christ, and bore witness to what he had seen and
knew to be true (see the commentary). It is not stated that the witness
was the author, and though this is not ruled out by the use of the third
person (lKeivos oI6ev) it does not seem probable. It is more likely that
the evangelist appeals to the witness (whom he probably identifies with
the beloved disciple) as the reliable source of his information. The
incident is of doubtful historicity; this is in harmony with what has
been observed about the passages which explicitly mention the beloved
disciple. The author of the gospel venerated the disciple as a source of
information for the gospel history; but the material which he drew from
this source, at least in the form in which he handed it on, was not as
reliable as he suggests.
2 I .24, like I 9.35, refers to a witness; here the witness is explicitly
stated to be the beloved disciple. The 'things' to which he witnesses
may be the contents of ch. 2 1, or the last few verses of ch. 2 I, or the
whole gospel; probably the last is (rightly or wrongly) intended. His
witness is certified by the persons responsible for the verse: 'We know
that his witness is true.' According to this verse, the beloved disciple
not only bore witness concerning the matters recorded in the gospel; he
wrote them (6 yp6:'+'cxS 'TCXV'TCX). This means that the beloved disciple was
the evangelist, unless we are to translate 6 yp6:'+'cxS as 'who caused to be
written'. This translation is not impossible, and if it be accepted, 21 .24
II8

"fHE ORIGIN AND AUTHORITY OF THE GOSPEL

,

,
J

I

I

I

says no more than I 9.35. Moreover, if 21.24 be from the same hand as
the gospel as a whole, this translation is required, and the verse may be
paraphrased, 'We, who are actually publishing the gospel, recognize
that the authority and responsibility for it are both to be found in the
beloved disciple, who gave us the necessary information, and thus
virtually wrote the gospel.' If however ch. 2 1, or even if only 21.2.if.,
be an appendix added by representatives of the church in which the
beloved disciple laboured and the Fourth Gospel was written and used,
it is quite possible that the present note means, 'The beloved disciple
wrote (or was responsible for the writing of) 1-20 (and perhaps the
whole or part of 21.1-23) and we hereby certify his veracity.' The
crucial points are the meaning of o ypo:1.Pas, and the origin and relation
to the rest of the gospel of ch. 2 1.
The effect of I 9.35 and 2 1 .24 is to focus attention even more closely
upon the beloved disciple, who, as we have seen, is probably to be
identified with John the son of Zebedee. It is a plausible interpretation
of 21.24 that this disciple himself wrote the gospel, or at least 1-20;
but many other data seem to rule out this conclusion as impossible. It
is very difficult to attribute the gospel as it stands to a Galilean disciple
(sec below, pp. 125ff.). Accordingly, the second possible meaning of
21.24- ( that the beloved disciple was responsible for the gospel only in
an indirect sense) may be accepted; or his responsibility may be limi Led
to the incident described in 21 (just as I 9.35 refers only to the single
incident of the effusion of water and blood from the side of Jesus); or
21.24 may be simply an error, or an exaggeration of some more remote
connection between the beloved disciple and the gospel.
The direct internal evidence afforded by the gospel, which seems in
some lights so explicit and valuable, under examination loses definiteness. It raises at least as many problems as it solves. At every point
difficulties of interpretation arise, and it is impossible to do better than
speak in terms of probabilities. What does emerge from the evidence
is, not that the gospel as it stands is a first-hand historical document but
that those responsible for it were seriously concerned about the meaning
and authority of the apostolic wi tncss to the history ofJesus. See below,
pp. 134-44.

5·

INDIRECT INTERNAL EVIDENCE

At first sight less tangible than the direct evidence that has now
been reviewed, the indirect evidence nevertheless yields more solid,
though admittedly neither extensive nor conclusive, results. Much of
it has already been set out in the chapters on the background of the
gospel, and on its characteristics and purpose. Here the results of these
chapters so far as they bear directly on the question of authorship may
be summarized; more important aspects of the matter will be developed
later in this chapter (pp. 123-34). John shows the influence of both
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Jewish and Hellenistic thought, but the whole of his equipment is
subordinated to the needs of a creative understanding and exposition
of the specifically Christian content of the primitive tradition. Already
the outlines of a picture of the evangelist begin to appear. First and
foremost he is a Christian theologian with a profound and penetrating.
understanding of his material. He is a Jew, but has not, it seems, a
first-hand knowledge of conditions in Palestine in the time of Jesus,
though he has at his command material with a Palestinian stamp. He is
well acquainted, as many Jews of his time were, with the movement of
Hellenistic religious-philosophical thought, and moved in circles where
this thought was understood and accepted. This sketch of the evangelist
seems to be justified by the data, but it must be added that it would be
assailed on several sides by various students of the gospel.
It is maintained that the gospel contains sufficient evidence to show
that its author was a Palestinian Jew, and an eye-witness of the events
he records. That there are points of contact between the thought of the
gospel and Palestinian Judaism is not in dispute. For some of the evidence see above, pp. 31-4. When all has been reviewed it is difficult
to resist the impression that the Palestinian material has been disposed
according to the demands of a dominant non-Jewish partner. The
question of John's Greek style has also been discussed (see above, pp.
5-11); there is no proofthatJohn was translating Semitic sources, nor is
his own mode of expression distinctively Semitic. There remain for
discussion here the three assertions, (i) that the topographical references
in the gospel show that John had a personal knowledge of Palestine;
(ii) that his allusions to Jewish feasts and customs points to the same
knowledge; and (iii) that many details of the narrative must have come
from an eye-witness of the events described.
(i) The following places, not mentioned in the Synoptic Gospels, arc
referred to:

1.28, Bethany (or Bethabara or Betharaba) beyond Jordan.
2.1, Cana in Galilee. Cf. 4.46.
3.23, Aenon near Salim.
4.5, Sychar.
5.2, The sheepgate, or sheep-pool.
The pool Bethzatha (or Bethesda or Bethsaida, etc.).
6.1, The sea of Galilee is the sea ofTiberias. Cf. 6.23; 21.1.
9.7, The pool of Siloam.
10.23, Solomon's porch.
11.54, Ephraim.
18. 1, The garden beyond the brook Kedron.
I 8.28, The Praetorium.
19. 13, The pavement, in Hebrew Gabbatha.
On each of these passages the commentary must be consulted; some
have little weight. It must have been common knowledge that Roman
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headquarters in any provincial capital, or sub-capital, might be called
the Praetorium; the sheepgate (if this be the meaning of 111rpol3cxTIKT1),
the pool of Siloam, and Kedron might be known from the Old Testament; Solomon's porch is mentioned in Acts (3. 11; 5. I 2). There
remain nine names. Of these six refer to southern Palestine (Bethany,
Aenon near Salim, Bethzatha, Ephraim, Gabbatha) while only three
(Cana, Sychar, Tiberias) refer to the north, and it is doubtful whether
the use of the name Tiberias can be used as evidence of the work of an
early resident in Palestine, since the town in question did not receive
that name till A.D. 26. John's special knowledge, then, applies to the
south rather than the north (which does not suggest a close dependence
of the gospel on John the son of Zebedee). 1 Its value cannot be checked,
but it may be observed (a) that tradition tends to add, even without
authority, the names of places as of persons; (b) that the peculiar
Johannine names may be due to the use of Palestinian sources by an
author himself of different origin.
(ii) Jewish customs, etc. The following are the most noteworthy
pieces of evidence:
1.46. Can any good thing come out of Nazareth? This may have
been a popular proverb, but there is no evidence that it was. In any
case, if the saying was in existence at all it was probably widely used
by Jews in anti-Christian polemic, and is no evidence that John was a
native of Palestine.
2.6. The reference to Jewish purifications proves nothing. That Jews
used water for purificatory lustrations was known to many-for
example, to Epictetus (Discourses II, ix, 19ff.).
4.9,20. The relation ofJews and Samaritans,Jerusalem and Gerizim.
Only a general knowledge of Judaism is implied here. The Samaritan
schism was well known, and Jews had good reason to be aware of the
rival worshippers on Mount Gerizim, The technical use of ovyxpcxaecx,
(see the commentary) might be known to a diaspora Jew, since Samaritans as well as Jews were dispersed in the Mediterranean world; see
e.g. Josephus, Ant. xn, 7 (Ptolemy, after taking many captives both
from the hill country of Judaea and the district round Jerusalem and
from Samaria and those on Garizein, brought them all to Egypt and
settled them there). The passage continues (xu, 10) with an account of
a quarrel in Alexandria, 'those from Jerusalem saying that their temple
was the holy one, and requiring that the sacrifices be sent there, while
the Shechemites wanted these to go to Mount Garizein'. It must
however be allowed that 4.9c is more probably of Palestinian
ongm.
5.10; cf. 7.22f.; 9.14. It does seem probable that John knew the
I R. D. Potter ('Topography in the Fourth Gospel', in Studia Evangelica, Texte und
Untersuchungen 73=V. 18 (1959), 331) rightly observes that the material in ch. 4
does not relate to Southern Palestine, but this does not affect the balance of interest.
Cf. Dodd, Tradition 244f.
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sabbath and circumcision laws from within; but, once more, this only
proves that he was a Jew, not that he was a Palestinian Jew.
7.2. In addition to the Passover Feast, which all the evangelists
know, John mentions also the cn<T)V01TT)yia (Sukkoth, Tabernacles). The
mere reference to it is of no significance. It was one of the three great
pilgrim feasts, and indeed, 'The feast' simpliciter generally meant
Tabernacles.
7.37. If it is correct (see the commentary) to see in the words
attributed to Jesus an allusion to the water-drawing ritual celebrated
at Tabernacles we have perhaps reason to think that John (or his
source) was acquainted with Jerusalem and its customs before the
Jewish War. This piece of evidence however may not be pressed too
far since it is possible that knowledge only of the connection between
Tabernacles and prayers for rain might account for what we find in
the gospel. Similarly, the imagery of 8. 12 (I am the light of the world)
may perhaps be satisfactorily explained on the basis of the Old Testament without reference to the lamp-lighting at Tabernacles; or knowledge of the Jerusalem practice may be ascribed to the author of a
source.
7.52. As at 1.46 it is superficially attractive to suppose that John is
quoting aJudaean proverb; but not only can no trace of the supposed
proverb be found, it would contradict (see the commentary) a very
early saying. It seems more probable that in both passages John quotes
arguments coined for anti-Christian use.
10.22f. In addition to Tabernacles, John knows the feast of Dedication (Ta: iYKaivla, lfanukkah). But every Jew in the Empire knew that
there was a feast called Dedication and that it fell in the winter; and
doubtless every Jew who had visited Jerusalem (and there were many),
or who knew another who had done so, would know Solomon's porch
in the Temple, as well as a modern American who had visited or
heard of London would know Henry VII's Chapel in Westminster
Abbey.
11.44; cf. 19.40; 20.7. See the commentary. It is not quite so easy
as might be expected to parallel within Judaism the burial customs
given by John. Certainly one cannot argue from them to a personal
acquaintance with Palestine.
11 .49: high priest that year; cf. 18. 13. This statement has b~en used
to prove that John was and that he was not familiar with Palestine
before A.D. 70. In theory the high priest was not appointed for a year
but for life; but the Romans deposed so many high priests that the office
became at times almost annual. See the commentary.
It cannot be said that these passages taken together prove that John
was so familiar with the customs of Palestine that he must himself have
been a native of Palestine; they do not even prove that the author of
any source used by him was a native of Palestine, though there is no
reason why this should not be true. Any material in any way connected
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with Jesus may be expected to show traces of its Palestinian origin; such
traces, and hardly more, are found in John. Accordingly we turn (iii)
to the evidence adduced in favour of John's having been an eyewitness of the events he relates, with some scepticism. The main
points are as follows:
(a) Several persons are named who do not appear in the synoptic
gospels, for example, Nathanael, Nicodemus, Lazarus, Malchus.
There is little force in this argument. The apocryphal gospels contain
yet more names, but we do not therefore accept them as eye-witness
authorities. There was in fact a tendency to insert names into the tradition on no authority at all. It has also been held that John adds life-like
details of characterization to the figures that appear in his story; but
they are not perceptible to every reader.
(b) The evangelist often records the exact time at which an event
took place, and the intervals between events. This is true; see, for
example, I .29,35,43; 2.2; but by itself it does not amount to proof of
the point in question.
(c) Certain details, such as numbers, are given, which could only be
derived from an eye-witness. For example, at Cana there were six
water-pots (2.6); the disciples had rowed twenty-five or thirty furlongs
when Jesus came to them on the lake (6.19);Jesus' tunic was without
seam, woven from the top throughout (19.23). It may be replied first
that these details may have been taken by the evangelist from sources,
and secondly that such features are precisely what a writer adds to his
work in order to give it verisimilitude. An interesting example is to be
found at 6. 1-13, the feeding of the multitude, where John is in all
probability following Mark. Some striking details are drawn from the
source, others are elaborating additions to it.
The most the evidence that has now been surveyed can prove is that
here and there behind the Johannine narrative there lies eye-witness
material. It is certainly not proved, and is perhaps not provable, that
the gospel as a whole is the work of an eye-witness. And the evidence
already given of the Hellenistic side ofJohn's thought suggests that the
final editor of the gospel was not an eye-witness.

6.

DATE, PLACE, AND AUTHORSHIP

When all the evidence regarding the origin of the gospel is put together it amounts to a disappointingly small total. In several particulars, evidence, which at first appears clear and impressive, melts under
critical examination and yields a quite inconclusive result. It will be
necessary briefly to review this process in order to discover what
residuum of fact, or probability, may be derived from the data that
have been examined.
The post-biblical evidence regarding the life and work of John the
apostle seems at first explicit and irrefutable. Polycarp spoke of his
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connection with John, and Irenaeus, who heard Polycarp, testified that
John the son of Zebedee was the beloved disciple, that he wrote the
gospel, that he lived in Ephesus, and that he survived till the principate
of Trajan (that is, until at least A.D. 98). Polycrates and later writers
support this almost first-hand tradition. It is exposed however to
criticism of three kinds. First, it is in conflict with positive statements of
a variant tradition, according to which John the apostle shared the
martyrdom of his brother James, and therefore could neither have lived
in Ephesus nor written the gospel. This variant tradition cannot be
accepted as it stands; but it must mean at least that there were quarters
in the early church (perhaps the Syriac-speaking church, as attested by
its martyrology; see above, pp. Io3f.), where the Ephesian residence of
the son of Zebedee was not known, or not believed. Secondly, the tradition
of Irenaeus is challenged by the silence of some whom we should have
expected to confirm it. The silence of Ignatius is especially significant;
that ofJustin hardly less so. Little can be made of the fact that Polycarp
in his extant epistle makes no mention ofJohn; the epistle is short and
does not call for personal references (though Polycarp does mention
the example of Paul). Papias also, described by Irenaeus as a companion
of Polycarp and hearer ofJohn, seems, ifwe may judge from Eusebius,
to have had no information aboutJohn. Thirdly, the tradition that the
apostle wrote the gospel was assailed directly by those who rejected it
as uncanonical and unapostolic. In the Muratorian Canon, and in the
so-called anti-Marcionite prologue, whatever that may be worth (see
above, p. 114), there is a rather nervous and over-anxious support of
the apostolic authorship, in the latter a curious insistence that the gospel
was written while John was adhuc in corpore constituto, which implies that
there were those who held that John was dead before the gospel was
composed. Hippolytus' Defence (see above, p. 114) also implies an
attack. The question for consideration here, and unfortunately it is
a question which it is impossible to answer with confidence, is whether
these adversaries, including Marcionites and anti-Montanists, were
motivated simply by a dislike of the theology of the gospel, or possessed
positive information to the effect that John the son of Zebedee did not
live to a great age in Ephesus and did not write the gospel.
It cannot be said that the Irenaeus tradition is disproved by these
considerations, but it is impossible to place in it the confidence of earlier
generations. To the question what elements of truth may be contained
in the conflicting traditions we shall return later.
The witness of Irenaeus regarding the existence and use of the gospel
is as clear and forceful as his witness regarding the apostle. The gospel
is one of the four divinely appointed pillars of evangelical truth. He
quotes it constantly, as do all later ecclesiastical writers. But as soon as
the student pursues his investigation into the earlier writings of the
second century a completely different picture appears. Orthodox
Christian writers seem unaware, or scarcely aware, of the existence of
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the gospel, perhaps even suspicious of it; and this is true even of those
who might with the greatest probability be expected to know and use it.
Even Polycarp, according to Irenaeus the hearer of John, shows no
knowledge of the gospel, though his epistle contains a possible allusion
to I John. It is among gnostic heretics thatJohn can first be proved to
have been used. Only in the last third of the second century (perhaps
from Tatian's use of it in the Diatessaron-and even here it must be remembered that the origins of the Diatessaron are shrouded in some obscurity, and that Tatian was not orthodox-does John come into clearer
and less ambiguous light. The new papyrus fragments do not really
disperse the shadows which surround the origin of the gospel. They
prove its existence in the first half of the second century; but they do
nothing to confirm (though they do not necessarily come into conflict
with) the tradition that the gospel was written in Ephesus, and it remains
quite uncertain whether Rylands Papyrus 457 was in orthodox or
gnostic hands, and in what relation Egerton Papyrus 2, itself a mildly
gnostic work, stood to the gospel.
It is clear that the confident testimony of Irenaeus is not valid for
the period before him. The history of the Fourth Gospel in the second
century is extremely difficult to read, and is certainly no plain tale of
unquestioned reverence unhesitatingly accorded to a book known from
the beginning to have been written by an apostle.
We have already seen that the gospel itself yields no simple answer
when it is interrogated regarding its origin. The beloved disciple stands
out as a figure of evident importance; but who was the beloved disciple?
We are forced to the conclusion that he was either an unidentified, and
unidentifiable, figure, or John the son of Zebedee, represented by an
author with much more admiration for his hero than sound historical
information. Was the beloved disciple the author of the gospel? The
very title by which he is known bears on this question, but while to
some it seems that it would be an intolerable arrogance to style oneself
the 'disciple whom Jesus loved', to a few the designation seems a
modest anonymity. 21 .24 may assert (it is by no means certain) that
the beloved disciple was the author of the whole gospel; but what is the
provenance and authority of this verse? We are on much safer (but by
no means undisputed) ground in suggesting that, in view of his use of
sources and certain inaccurarics, the evangelist was not an eyewitness of the events he narrates. It is difficult to decide whether he
himself knew the scenes of the ministry of Jesus. There are several
indications that he did; but not a few points when closely examined
show ignorance rather than knowledge of Palestinian conditions and
affairs. That the data are contradictory may be admitted; but if this be
admitted, the conclusion must be drawn. The gospel contains Palestinian, as well as other, material; but it was drawn up, edited, and
published by persons who had no personal historical contact with Jesus,
and perhaps no contact with Palestine; certainly not by an apostle.
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The only safe affirmations that may be made about John must be
made on the objective but impersonal ground of the contents of the
gospel. Here two points come under consideration. First, it is widely
held, and, though not capable of proof, is probably true, that John
used sources; in this Commentary the view is taken that he knew at
least one of the Synoptic Gospels and drew material from it. Yet-and
this is why it is so difficult to make confident statements about sourceshe was able to view these sources in perspective, to handle them freely
and to arrange them in such a way as to bring out the themes he wished
to emphasize. His method may be contrasted with that of Tatian, who,
in compiling the Diatessaron, was always the servant of his material.John
was the master of his material, using it for his own purpose with very
great skill; he was not a mere compiler, but an author with a thesis to
maintain. Secondly, the affiliations of the Johannine material may be
traced with some confidence. The gospel stands in some relation, by
no means easy to define, withJudaism. 1 The Jews provide the stage on
which the drama of salvation is played (4.22); at the same time they
are the enemy, chosen by John to typify the world (see on 1.19). The
controversies reported in the pages of the gospel are not all controversies
which find their historical setting in the ministry of Jesus, but they are
Jewish controversies, not Greek. The key-words of the gospel can be
traced in the Old Testament and in the documents of later Judaism.
John knew the Old Testament and handled it in the same confident way
as his literary sources. 2 Together with this Jewish material we find in
the gospel unmistakable evidence of a different kind of thought,
especially of that kind of religious-philosophical thought, which in the
absence of Christian influences was later to find expression in the
Hermetic literature. It seems that even those Hebraic thoughts and
words to which reference has been made were selected by John because
they awakened echoes in Hellenistic language and speculation. So far
it may be said that John is simply treading the well-worn path of
Hellenistic Judaism, the path which many Jewish missionaries had
marked out in their attempt to commend the Jewish faith to the Hellenistic world without making it purely a philosophy or reducing it to the
level of a mystery religion. John was essaying a task similar to Philo's,
and it is for this reason (not because John had read his works and
borrowed from them) that knowledge of Philo is valuable to a student
of the Fourth Gospel. But to speak only of the Jewish and Hellenistic
affiliations of John's thought is to leave out its most vital element, the
fact (already hinted at) that he stands as a masterful figure in the
Christian tradition, absorbing its essence and transmitting it in forms
chosen in accordance with his own purpose. John used the methods
of Hellenistic-Jewish propaganda in order to transmit the, originally
Semitic, content of primitive Christianity to the Greek world. He was
I

2

See Judaism.
See B. Noack, ,Zur johanneischen Tradition (1954), especially 71-89, 89-rng.
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more however than a translator, more even than a translator of idioms.
A theological task had to be accomplished before the primitive eschatological proclamation could be established as the constitutive faith of a
church destined to last for a long time in an unlimited number of
different environments. It was in the performance of this task that John,
with his gospel, entered the realm of gnosticism and contributed to its
evolution. If it is true (seep. 59) that Paul did not hellenize Christianity
but put it into a form in which it could be hellenized, it is perhaps
equally true that John was not himself a heretic (as Dr Kasemann says;
see pp. 138f.), but put Christianity into a form in which it could easily be
turned into a heresy. Orthodoxy and heresy are indeed terms that must
be used with caution; 1 but the church was not wrong when, at a later
time, it bestowed on John the title ee6t..oyos.
These are the most positive, significant, and certain statements that
can be made about the Fourth Evangelist; and they are both positive
and significant. It is more important to understand the theological task
achieved by him than to know his name, and more important to know
the materials with which he worked, and the way he used them, than
to know the date and place at which he wrote. In fact, with the evidence
at present at our disposal, it is impossible to determine name, date, and
place with any confidence; yet a further investigation of the historical
circumstances in which the gospel was composed is justifiable, and may
be illuminating.
It will be convenient to begin with the question of date. A terminus
post quern may easily be fixed if it is true that John knew Mark, 2 and
not only knew it but had thoroughly mastered its contents, and expected his readers also to be familiar with them. There is wide agreement that l\fark was written either not long before, or soon after, A.D. 70.
We must allow time for Mark to reach the place in which John was
written, and to be studied and absorbed. This brings us to a date
certainly not earlier than A.D. 80; go would perhaps be a safer estimate.
We are not dependent on Mark; this terminus post quern is confirmed
by a second argument. John seems undoubtedly to envisage circumstances in which Jewish Christians were 'put out of the synagogue'
(9.22; 16.2; chrc:icrvvaywyos). We are able, fortunately, to give with
some exactness the date at which the well-known 'Test Benediction'
(C'l'~il l"l~i:l, birkath ha-minim) was introduced into the synagogue
service with the express intention of excluding heretics (Jewish Christians among them). It was drawn up by R. Simeon the Less, at the
request of R. Gamaliel II, at about A.D. 85-90. Once more we arrive at
A.D. go as terminus po_st quern. The terminus ante quern is given by the first use
1 See W. Bauer, Rechtgliiubigkeit und Ketzerei im iiltesten Christen/um (1934; E. T.,
Orthodoxy and Heresy in Earliest Christianity, 1971); also below, p. 139.
2

See above, pp. 42-5. An example of the alternative view is given by .J. L. Cribbs

J.B.L. 89 (1970), 38-55 (cf. go (1971), 422-50), who, maintaining John's independence of the synoptics, thinks that the gospel was written by a Jew of Judaea in the
late 50s or early 70s.

127

THE ORiGIN AND AUTHORITY OF THE GOSPEL

of the gospel. If we could be certain that Valentin us himself used John
this could be given as c. A.D. 130. This, however, though possible and
even probable, cannot be proved, and the next piece of evidence is the
Rylands papyrus, which cannot be dated more precisely than the middle
of the second century. It is of course very improbable that the papyrus
should be the autograph copy of the gospel, and we may safely push
the terminus back as far as A.n. 140, especially since the papyrus may
have been written earlier, perhaps twenty or thirty years earlier, than
A.D. 150. If the author of Egerton Papyrus 2 was dependent on John,
as he probably was, the terminus ante quern must be fixed somewhat
earlier.
The wide limits of A.D. 90-140 have now been reached, and it seems
impossible to narrow them further without recourse to a hypothesis
regarding authorship. John itself is a quite credible product of any date
between go and 140. None of the attempts made to shift either date is
successful. It is, for example, very improbable that the allusion in 5.43
to 'one who comes in his own name' refers to the messianic claim of
Bar Cochba (A.D. 132). The errors combated are present in germ in
the 'heresy' refuted by Paul in Colossians, long before A.D. go. The
fact that Ignatius does not quote John can prove at the most that
Ignatius had not read John; it cannot prove that John was not in
existence when Ignatius wrote. On one point however caution must be
observed. The gospel was not written before A.D. go (it appears), nor
was the date of its publication later than 140; it must not be assumed
that the date of writing and the date of publication were identical; the
gospel may have been slow in coming to the notice of the Christian
public. Indeed, we cannot be certain that the gospel was widely known
in A.D. 140. It must be emphasized that the dates go and 140, especially
the latter, are extreme limits. The traditional date of c. A.D. 100 is
probably very near the truth.
.
The question of the place where the gospel was written will be taken
next. The traditional place of writing is Ephesus; and undoubtedly
Ephesus was a great centre of Christian activity in the early second
century. Nevertheless it must be recognized that the tradition rests upon
the all-important evidence oflrenaeus. The validity of this evidence has
already been called in question, and it has been shown to be at least
far less certain than at first appears. We may ask what evidence remains
to point to Ephesus. There is first the Irenaeus tradition. It must be
admitted that this is gravely weakened when the Ephesian residence of
the apostle, and his authorship of the gospel, are questioned or denied;
but it is not wholly destroyed. The tradition which Irenaeus repeats so
confidently, and which finds some support in the testimony of Polycrates,
did not grow out of nothing, and among its roots may well be a genuine
connection of the gospel with Ephesus. In fact the Ephesian origin of
the book may be the primary tradition from which the rest developed. 1
I

Cf. A. Ehrhardt, The Framework of the .New Testament Stories (1964), 14ff.
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Second, there are the traces of the gospel which occur in Asiatic
authors, notably Melito of Sardis and Leucius Charinus, the author of
the Leucian Acts of John. These writers furnish some evidence of the
early appearance of John in Asia.
The case for Ephesus as the place oforigin of the gospel is not strong,
though perhaps a little stronger than has recently been allowed. One
alternative is Alexandria. Undoubtedly there is evidence pointing in
that direction. The earliest certain use of the gospel is found in Egypt
(the Rylands and Egerton papyri, and the Valentinians). Internal
evidence (it has been held) confirms the external. Alexandria, 'the home
of Philo and of the authors of the Corpus Hermeticum, .•. was a likely
place for the development of a Christian Logos-doctrine' (Sanders, Earf:Y
Church, 40). The hypothesis that John was written in Alexandria, the
home both of gnostics and of a large Jewish population, would account
for the twofold polemic of the gospel against both docetic andJudaizing
tendencies, and perhaps also for the polemic against followers of John
the Baptist. Finally, since it seems that the church of Alexandria was not
in its earliest days strictly orthodox, it is easy to understand that a
gospel proceeding frori1 such a source should at first be looked upon
with suspicion by orthodox Christians.
Of these arguments only that derived from external evidence carries
weight, and that less than has been supposed. Only in Egypt are
climatic conditions favourable for the preservation of papyrus, and in
consequence the great majority of the papyri known to scholars are of
Egyptian origin. It is quite possible that in the year A.D. 150 there were
as many copies of John in Asia as in Egypt; but they had no chance of
survival. The argument drawn from the kinship between John's Logostheology and the thought of Philo depends upon the view taken of the
relationship between the two authors. If it be held (as in this Commentary) that John was not directly dependent on Philo and perhaps had
never read any of his works, the argument has no weight and may even
be reversed. Surely, it might be urged, a theologian resident in Alexandria could not have failed to show more traces of his distinguished
predecessor. As regards the Hermetica, it must be remembered (i) that
the Tractates were not written down till a date certainly later than that
of the Fourth Gospel; and (ii) that they represent a blending of several
strains of philosophical and religious thought, some of which (for
example, the thought of Posidonius) were not native to Alexandria.
Again, gnostics were not confined to Alexandria. As early as Paul's
writing of Colossians we find them in the Lycus valley (not far from
Ephesus); and while there may have been disciples of John the Baptist
in Alexandria we have at least the testimony of Acts that there were such
men in Ephesus (Acts 19.1-3).
It cannot be said that the case for Alexandria has been made out.
It remains to examine certain contacts between John and Syria, and
in particular Antioch.
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First, there are several parallels between I John and Matthew,
which was probably written either in or near Antioch. The passages
are set out in full by Professor C. H. Dodd ( The Johannine Epistles
( 1946), xxxix-xli); the references are I John 2.17-Matt. 7.21;
I John 3.1-3-Matt. 5.8f.; 1 John 4.1; 2.18-Matt. 24.II; 7.15,20;
24.24; I John 3.7-Matt. 5.48 (cf. Luke 6.36); I John 3.22-Matt. 7.8
(Luke 11.10); 1 John 4.17-Matt. 10.25 (cf. Luke 6.40); I John 5.3Matt. 1I .30. These parallels will of course carry most weight with those
who believe that John and I John were written by the same author;
but since it is at least beyond dispute that John and I John proceed
from the same school of thought and tradition, they suggest in any
case the presence of Johannine teaching in the neighbourhood of
Antioch. Secondly, there is the general relationship between the theology
ofignatius and that ofJ ohn. This resemblance, together with the absence
in Ignatius' letters of specific quotations from the Johannine literature,
could be plausibly accounted for if we could suppose that teaching akin
to that of the Fourth Gospel was given orally in Antioch, the city of
which Ignatius became bishop; John might first have lived in Antioch
before moving to Asia. Thirdly, there is the somewhat similar relation
between John and the Odes of Solomon. As we have seen (pp. I 12f.),
there is no clear ground on which to posit a literary relation between
the two works, but there is a measure of theological resemblance, even
though the framework of piety in which the Odes are conceived is
different from John's. It is very improbable that the two works are to
be traced back to a common origin in the Qumran sect, but that they
share to some extent a common background is probable. A fourth
consideration is the fact that Theophilus of Antioch wrote the first
orthodox commentary on John.
These points come far short of proof that John was written in
Antioch; but they do constitute evidence that the characteristic
Johannine theology was not a product peculiar to the province of
Asia. In particular a good case can be made for the view that the
mingling of Jewish, Hellenistic, and Christian elements, which
eventually resulted in the gnosticism that appeared in the middle of
the second century as a rival to 'orthodox' Christianity, began in
Syria-or, rather, had one of its beginnings in Syria, for it seems to
have sprung up in the Lycus valley too. The origins of Christian
orthodoxy make a complicated story-too complicated for us .it so
remote a time to be able to unravel it completely-and how developments in different places interacted can only be conjectured. It would
be an oversimplification to suggest that 'Johannine theology' must
have been carried from Antioch to Ephesus by one person, namely John.
Johannine theology arose in response to needs felt within the theological
and practical structure of the church, and if the needs were felt in
more than one place kindred theologies may have arisen independently
in those places.
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It is impossible to make out a satisfactory and conclusive case for
any of the three great cities, Ephesus, Alexandria, and Antioch, as the
place of origin of the Fourth Gospel. The fact thatJ ohn was claimed as a
support for the Quartodeciman position in regard to Easter by the
bishops of Asia, who alone were recalcitrant in the matter, has been
claimed as decisive proof of the Asiatic origin of the gospel. But in point
of fact, whatever oral traditions under the name of John the apostle
may have been current, the gospel does not really bear on the question,
which was (it seems) whether the fast of Lent should end on the Jewish
Paschal day or on the Christian Sunday corresponding to it. 1 Our understanding of the Paschal question is however so uncertain that no valid
arguments can be drawn from it. It is quite impossible to deny that
John could have written at any of the places mentioned. Ephesus
remains, perhaps, the best choice because of the residue of weight in the
Irenaeus tradition. At least, on the hypothesis that the gospel was
written at Ephesus it is possible to go on to make a conjectural attempt
to deal with the question of authorship. If the gospel was written in
Alexandria or Antioch we know nothing whatever about the evangelist
(except what can be deduced from his gospel), and we are even deprived
of the means of guessing.
It is certainly impossible to combine into one rational hypothesis all
the data, internal and external, bearing on the question of authorship.
It will be well to begin with the acceptance of John into the church's
fourfold gospel canon, of which canon there is no certain trace before
the time of Marcion. 2 There is no evidence that John was used by other
than heretical Christians before the middle of the second century, and
its ultimate acceptance recalls the inclusion of the fuller form of the
heretic Marcion's gospel (Luke). The fourfold canon, when it was made
(perhaps principally as a counterstroke to Marcion), was an inclusive.
canon. Whatever was suitable of the heretics' own literature was taken
over and used against them; thus Luke and John were added to Matthew and Mark, for which we have the earlier authority of Papias. The
strong claims made in the latter half of the second century on behalf of
the authority and apostolicity of John-by Clement of Alexandria and
Irenaeus, in the Muratorian canon, and probably by Hippolytus-are
to be seen as part of this process. It is by no means impossible that 21.24
reflects the same interests. There was a similar tendency to emphasize
the (indirect) apostolicity of Luke. This later history of the gospel tells
us little, however, of its origins. The fact that it was accepted into the
canon as the work ofJohn the apostle does not prove that it was written
by him; its early disuse by orthodox writers and use by gnostics show
that it originated in circles that were either gnostic or obscure, or,
perhaps more probably, both. It was gnostic, not in that it was docetic, 3
1
1

3

See also B. Lohse, Das Passqfest der Quartadecimaner (1953), especially 136f.
See especially J. Knox, A1arcion and the New Testament (1942), 140-57.
As Kasemann, Testament, thinks. See p. 74.
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but in that its author took seriously the new movements of thought that
agitated his intellectual environment, 1 and obscure in that he stood
apart from the ecclesiastical developments in which Ignatius, for
example, played so combative a part. His work was therefore unlikely
to become quickly and widely known.
The crux of the problem of the origin of John lies in (i) the moral
certainty that the gospel was not written by John the son of Zebedee ; 2
(ii) the probability that the tradition (which seems to begin as early as
2 r .24) that the gospel was written by John the son of Zebedee, interested
as it doubtless was, was not pure fiction but had some foundation.
Closely related to this second point is the necessity of giving some account
of the report of Polycarp handed down by Irenaeus. Here it is most
important to notice exactly what statement Irenaeus ascribes to Polycarp, and it is noteworthy that, although Irenaeus himself sincerely
believed that the apostle John had written the Fourth Gospel, he did not
make Polycarp say so. In the Epistle to Florinus Polycarp is made to
speak of 'his intercourse with John and with the others who had seen
the Lord'. When he adds: 'And as he remembered their words, and
what he had heard from them concerning the Lord, and concerning
his miracles and his teaching, having received them from eye-witnesses
of the "Word of Life", Polycarp related all things in harmony with the
Scriptures', Irenaeus does nothing to suggest that Polycarp possessed
a gospel written by the John he mentions. This may mean that Polycarp
was speaking of John the Elder (if we suppose that he had seen the
Lord, which is possible but not certain); or it may mean that he was
speaking of John the apostle without asserting that John the apostle
had written a gospel. There is nothing impossible in the latter suggestion;
Polycarp was born c. A.D. 70, and it is not incredible that John should
have lived till a later date than this.
It is also to be noted that Polycarp does not say where he had seen
John. It is generally assumed that their contact took place in Ephesus,
or at least in Asia; but this need not be so. The Pionian Life of Polycarp,
which admittedly contains much untrustworthy matter, ascribes to
Polycarp an eastern origin, and it does not say (as other traditions did)
that Polycarp was consecrated bishop of Smyrna by John; Paul is the
I

See 'Theological Vocabulary'.
Apostolic authorship has be~n defended at length and with learning by L. Morris
(in Studies in the Fourth Gospel (1969), 139-292, and in his commentary), and his
arguments should be carefully considered. It must be allowed to be not impossible
that John the apostle wrote the gospel; this is why I use the term 'moral certainty'.
The apostle may have lived to a very great age; he may have seen fit to draw on other
sources in addition to his own memory; he may have learnt to write Greek correctly;
he may have learnt not only the language but the thought-forms of his new environment (in Ephesus, Antioch, or Alexandria); he may have pondered the words of
Jesus so long that they took shape in a new idiom; he may have become such an
obscure figure that for some time orthodox Christians took little or no notice of his
work. These are all possible, but the balance of probability is against their having all
actually happened.
2
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apostolic founder of that church, and Stratacas its first bishop. It is at
least possible that the Life is correct, and that Polycarp had met John
in Palestine or Syria. This would agree with the fact that Papias (of
Hierapolis) apparently did not know John at first hand, and with the
silence of Ignatius and others regarding an Ephesian residence of John.
Over against this however must be set the fact that in the last decades of
the first century there lived a John in Ephesus-the John of the
Apocalypse. He may not have been the apostle; certainly there arc
difficulties in the way of supposing that he was. 1 But the external
evidence regarding the Apocalypse is very good, and the apostle may
have been the author of at least part of it. If he was, the silence of
Ignatius regarding his presence could still be rLadily, explained, for (i)
the earliest parts of the Apocalypse were written as much as fifty years
before Ignatius, and (ii) Ignatius cannot have found the f pocalypse
entirely congenial doctrine.
In the first edition of this Commentary I suggested a hypothesis that
seemed to meet most of the few known facts; others have taken it
further, 2 sometimes, it may be, further than the facts warrant. Undoubtedly, it was, and is, open to correction. It is repeated here in more
or less the original terms, and will in some respects be developed
in the next part of this chapter. I hope to return to it elsewhere. The
solid fact behind it, in addition to the traditions just sketched, is that
the Johannine literature exists, and is marked by differences, which
forbid the view that all the works concerned come from the same hand,
and similarities, which demand some kind of interrelation.
John the Apostle migrated from Palestine and lived in Ephesus,
where, true to character as a Son of Thunder,· he composed apocalyptic
works. These, together with his advancing years, the death of other
apostles, and predictions such as Mark g. I, not unnaturally gave rise to
the common belief that he would survive to the parousia. A man of
commanding influence, he gathered about him a number of pupils. In
course of time he died; his death fanned the apocalyptic hopes of some,
scandalized others, and induced a few to ponder deeply over the
meaning of Christian eschatology. One pupil of the apostle incorporated
his written works in the canonical Apocalypse; this was at a date about
the close of the life of Domitian-c. A.D. 96. Another pupil was responsible for the epistle (probably I John came from one writer, 2 and 3 John
from another). Yet another, a bolder thinker, and one more widely read
both inJudaism and Hellenism, producedJohn 1-20. Comparison with
1, 2, and 3 John shows at once that the evangelist stood apart from the
busy and quarrelsome ecclesiastical life of the age. Probably he was not
popular; probably he died with his gospel still unpublished. It was too
1 See R. H. Charles, A Critical and Exegetical Commentary on the Revelation of St John
(1920), xliii f.
2 See the excellent article by D. Moody Smith in N. T.S. 21 (1975), 22:2-48, which
has the additional virtue of referring to most of the literature.
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original and daring a work for official backing. It was first seized upon
by gnostic speculators, who saw the superficial contact which existed
between it and their own work; they at least could recognize the
language John spoke. Only gradually did the main body of the church
come to perceive that, while John used (at times) the language of
gnosticism, his work was in fact the strongest possible reply to the
gnostic challenge; that he had beaten the gnostics with their own
weapons, and vindicated the permanent validity of the primitive Gospel
by expressing it in new-and partly gnostic-terms. The gospel was
now edited together with ch. 21; the narratives of the final chapter
were probably based on traditional material; perhaps material which
the evangelist had left but had not worked into the main body of
his work. The evangelist, perhaps, after Paul, the greatest theologian
in all the history of the church, was now forgotten. His name was unknown. But he had put in his gospel references to the beloved disciplethe highly honoured apostle who years before had died in Ephesus.
These were now partly understood, and partly misunderstood. It was
perceived that they referred to John the son of Zebedee, but wrongly
thought that they meant that this apostle was the author of the gospel.
21 .24 was now composed on the model of 19.35, and the book was sent
out on its long career as the work of John, foe of heretics and beloved
of his Lord.

7.

THE PURPOSE, HISTORICAL VALUE, AND AUTHORITY OF THE
GOSPEL

The question, 'With what purpose was the Fourth Gospel written?'
is often answered by the quotation of 20.31, 'These [signs] are written,
that you may believe that Jesus is the Christ, the Son of God, and that
believing you may have life in his name.' 1 It is not always observed that
this verse, important as it is, raises more questions than it answers, and
provides no more than a starting point for a discussion of the purpose of
the gospel; for merely to say that John was written in the interests of
faith is to say nothing at all, beyond that it is a Christian book, which
is hardly in dispute. One major problem is suggested by the variant
reading (mcrTEVTJTE or 1TIO"TEVO"TJTE; see the note) which occurs in the
verse: Was the gospel written to deepen, instruct, and confirm the faith
of believers, or to convert unbelievers? A solution of the textual
problem (which cannot in any case be achieved with certainty) could
not solve this problem, since John may have used his tenses inaccurately;
1 The quotation of this passage is certainly justifiable, but it could be usefully
supplemented. For example, the Prologue (1.1-18) provides important clues to
John's purpose (see pp. 149ff.), and 4.23 in stating what the Father seeks (that is,
seeks in the work of his Son) must at the same time show what John (who no doubt
desired to see the will of God as he understood it done) intended as the outcome of
his work (see 'Theocentric', 374 f.).
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it remains one of the most important of those that confront the reader
of John. A second problem arises out of the 0T1 clause which follows
and gives content to mcrTEVT)TE. The faith of which John writes has
evidently an intellectual content; how far was this intellectual content a
primary concern of his? Was it his conscious purpose that men should
believe that Jesus was the Christ, the Son of God, rather than some other
proposition about his person which they might conceivably prefer?
How far was the purpose of the gospel polemical? Again, when taken
with v. 30, 20.31 recalls, what has already been noted (above, pp.
42-54), that John in his gospel handled freely and selectively the earlier
gospel tradition. This is acknowledged by those who do not think that
John knew Mark as a written book. What was the motive of this
apparently high-handed treatment?
It must not be assumed that the questions which 20.31 provokes, and
those that would have arisen had we begun from some other passage,
have all of them simple and precise answers; indeed it would be a mistake to press too far the question of the purpose of the gospel. For
example, it need not be assumed that John formulated in his own mind
before writing alternative kinds of gospel, a gospel intended to confirm
the faith of the church, and a gospel written to impress with the claims of
the Christian faith intelligent Gentiles versed in the religious and philosophical thought of their day. On the one hand, the profundity of the
gospel is such that it seems very doubtful whether anyone, however
intelligent, who had not a good grounding in the gospel tradition and
elementary Christian theology would appreciate it to the full; but on the
other, there were doubtless very many simple Christians among John's
contemporaries who were content to hold the faith without in the least
concerning themselves with the theological problems which he raised.
There are other considerations (see p. 132 et al.) which suggest that
the gospel had an obscure origin; it may not have been published during
the author's lifetime; and it may be doubted whether he was very interested in its publication. It is easy, when we read the gospel, to believe
that John, though doubtless aware of the necessity of strengthening
Christians and converting the heathen, wrote primarily to satisfy
himself. His gospel must be written: it was no concern of his whether it
was also read. Again, it is by no means necessary to suppose that he
was aware of the historical problems imposed upon later students by
his treatment of the traditional material. It cried aloud for rehandling;
its true meaning had crystallized in his mind, and he simply conveyed
this meaning to paper.
It seems right to emphasize a certain detachment of the gospel from
its immediate surroundings; no book ever was less a party tract than
John. Yet the gospel and its author certainly did not stand in complete
isolation from the world of thought to which they belonged, and without
consideration of that world a full historical understanding of them can
hardly be achieved. The last few decades have in fact witnessed a
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number of attempts to locate John and his interests precisely, and
some of these must be briefly considered.
C. H. Dodd took the view that the gospel was a missionary work,
addressed to Gentiles. 'We are to think of the work as addressed to a
wide public consisting primarily of devout and thoug 11tful persons ...
in the varied and cosmopolitan society of a great Hellenistic city such
as Ephesus under the Roman Empire' (Interpretation, g). This belief
was based on the parallels, which perhaps no one has set out and
discussed with greater learning and insight, between John and such
Hellenistic writings as Philo and the Hermetica. These contain a
similar compound of religious and philosophical thought, and Philo,
like John, was an apologist and propagandist in the Greek intellectual
world for an originally Semitic religion. Dodd's perception of a dominant Hellenistic element in John is related to but must be distinguished
from the belief that the gospel is gnostic in its conceptual background
and presentation. This has been maintained by many, though its
classical statement is still Bultmann's. Gnosticism is too simply described
as the 'acute hellenization of Christianity'. There was if not gnosticism
at least a 'gnosis' 1 or pre-gnosticism that was anterior to and therefore
independent of Christianity, and gnosticism proper was not simply an
amalgam of Christianity, Judaism, other oriental elements, and Hellenism, even in the right proportions. 2 Gnosticism (even as gnosis) involved
a dualistic element that was not intrinsic to Hellenism as such.
More recently the tide seems to have turned against the belief that
John's background has to be sought in the Hellenistic, or at least nonJewish, world. The most important factor in this change of view has
been the discovery of the so-called Dead Sea Scrolls, 3 which, like John,
manifest a kind of dualism in which there is a vivid sense of the opposition between good and evil, life and death, light and darkness, God
and the world, that never however goes to the length of positing an
evil anti-God capable of standing on the same level as God, and sharing
on equal terms in the government of the universe. If there is in the
Qumran literature a war between the sons of light and the sons of
darkness there is never any doubt who will win it. It is now possible
to take a more balanced view of the Dead Sea Scrolls, which confirm
the view (already expressed in the first edition of this Commentary)
that Hellenism had already in the first century penetrated into Palestinian life. Some of John's Hellenism may have come to him neither
direct nor by way of Philo but from Palestinian sources. This possibility
can be affirmed more confidently now than thirty years ago, but this
does not make John Qumranite, or even exclusively Jewish.
1 There is something to be said for reserving 'gnosticism' for the Christian heresies
and using 'gnosis' to denote 'the whole complex of ideas belonging to the Gnostic
movement and related trends of thought' (R. McL. Wilson, Gnosis and the New
Testament ( 1968), g).
2 See Wilson, op. cit., IO,
J See PP· 33f.
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Some writers have placed John in a more precise Jewish setting,
believing that he wrote specifically for the Diaspora. W. C. van Unnik, 1
for example, lays much stress on 20.31: John's intention was to prove
that Jesus was the Jewish Messiah (for Son of God is to be understood
in a messianic sense). Comparison with Acts enables us to determine
the Sitz im Leben of this assertion: it was made by Christians in debates
in the synagogue. To such a setting the apologetic, quasi-legal use of
words such as µapTVpeiv and crriµeiov corresponds. The debate whether
Jesus was the Messiah or not began in Palestine, and John is Palestinian;
yet not wholly so, and the non-Pale.'.itinian element in the gospel shows
that the scene of the Johannine debate was the Diaspora synagogue.
J. A. T. Robinson 2 concludes somewhat similarly: the gospel is composed 'of material which took shape as teaching within a Christian
community in Judea and under the pressure of controversy with "the
Jews" of that area. But in its present form it is ... an appeal to those
outside the Church, to win to the faith that Greek-speaking Diaspora
Judaism to which the author now finds himself belonging.' These two
authors do not set out to develop at length the theology of the gospel
and are therefore not to be blamed for failing to do so; but it should be
noted that J. W. Bowker, 3 taking up Dr Robinson's conclusions, asks,
What does Judaism become if Jesus is the Messiah? He argues that it
is from this question that the outline of the gospel has developed: Jesus
in terms of his antecedents ( 1. 1-2. 11) ; Jesus and Judaism in general
(2.12-4.54); Jesus and special questions in Judaism (5.1-8.59); the
Jesus-community in relation to Judaism (9.1-12.50).
Falling roughly under this heading but more detailed and comprehensive is the book by J. L. Martyn (History and Theology in the Fourth
Gospel ( 1968)), in which is propounded the view that the gospel was
'written on two levels. One of these, which Dr Martyn describes as
einmalig, relates incidents and sayings in the setting of the historical
life of Jesus. The other depicts circumstances and events belonging to
the time of the evangelist. Chapter 9 provides a particularly clear
example. On the einmalig level we meet Jesus and his disciples, a blind
man, his parents and acquaintances, and the Jewish authorities. But
behind these familiar figures, and on a different level of writing, we
may discern the cure and conversion of a Jew, living in the Jewish
quarter of John's own city; the discussion of the matter by the man's
neighbours and acquaintances; and a gathering of the local Jewish
council, which is divided. It interviews the man, then his parents (who
are frightened because they know of a previous resolution of the council
that anyone confessing the messiahship of Jesus should be put out of
the synagogue), then the man again. We leave the courtroom, and
there is a new encounter between the Christian healer and preacher and
I

2
3

Studia Evangelica I (Texte und Untersuchungen 73; 1959), 382-411.
N.T.S. 6 (1960), 117-31.
N. T.S. 11 ( 1965), 398-408.
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the formerly blind man, who is now led to faith in Jesus. Finally Jesus,
through his preacher-disciple, declares the judgement that his mission
means, and proceeds with a sermon (chapter 10). There is no other
chapter that provides Dr Martyn with so clear a contact and contrast
of the einmalig and the contemporary; but that does not mean that he
has not rightly seized upon the correct approach to John's method. His
book has the great merit of going on from literary and historical
observations to consider the theological task that John carried out.
John accepts that Jesus is the prophet-messiah 'like Moses', but denies
the ultimate validity of the midrashic methods needed to prove this
proposition. He pushes beyond this to the conviction that Jesus is the
Son of man who still through the Paraclete confronts men. 1
Others have seen in the gospel a special relation with the Samaritans.
This has been argued by, among others, J. Bowman. 2 Chapter 4 is
sufficient to show an interest on John's part in the Samaritans. Jesus
rejects the accusation that he has a devil, not that he is a Samaritan
(8.48). 'The Jews' are his opponents, but Israel (the northern kingdom,
now represented by the Samaritans) is spoken of more favourably, and
Jesus shows special concern for his 'other sheep' (10 ..16). Perhaps the
most convincing form of this hypothesis is Dr Cullmann's suggestion 3
of a triangular relationship between heterodox Judaism (including the
Samaritans), Stephen's speech (Acts 7), and John, though here much
remains hypothetical.
Another area of controversy in which John is believed by some to
have played a part is that concerning John the Baptist. It is certain
that John resists-perhaps exaggeratedly-any tendency to overemphasize the significance of the Baptist: at I .20,2 I the Baptist declares
that he is neither the Christ nor even Elijah; at 3.29f. he distinguishes
himself from Jesus as the groomsman from the bridegroom, and
acknowledges that Jesus must increase, he decrease.
So far only possible relations between John and various non-Christian
circles have been considered. Attempts have also been made to relate
the gospel to tendencies and movements within Christianity itself.
Here it must suffice to mention the view of E. Kasemann, 4 who sees
John as the product of a group of 'enthusiasts' who stood outside the
main structures of the church and had as their leader the 'presbyter'
(2 John I; 3 John 1) who fell foul of Diotrephes. The group was
heretical, maintaining a Christology that was in fact docetic, though
1
This brief account is necessarily inadequate; I hope it is not misleading. Of all
attempts to relate John to a Diaspora background this seems to me the best.
2
J.R.B. 40 (1958), 298-308; Samaritanische Probleme (1967); also, e.g., Meeks
(pp. :216-57 arc very important); G. W. Buchanan, in Religions in Antiquiry, Essays in
Memory qf E. R. Goodenough (1968), 149-75; E. D. Freed, in Nov. T. 12 (1970), 241-56.
3
0. Cullmann, Circle, 52f.
"In addition to Testament sec 'Ketzer und Zeuge', Exegetische Versuche und Besinnungen I (1960), 168-87. See also the important article by G. Klein, ,?.eitschriftfiir
Theologie und Kirche 68 (1971), 261-326.
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so advanced, in that it saw in Jesus God masquerading as a man, that
it was in the end accepted by the main body of the church. So many
questions are raised here-canon, 'orthodoxy' and 'heresy' in early
Christianity, the development in the church of ministry and of discipline-in addition to Johannine Christology (see pp. 70-5) that they
can only be mentioned in this Introduction. I hope to return to them
elsewhere.
The last few paragraphs constitute an inadequate account of a
remarkable body of learning and insight. The best comment, however,
on John's relation to these currents of thought and life is Dr Cullmann's:1 'In the Fourth Gospel theology is not used in the service of
polemics, but, on the contrary, polemics are obliged to appear in the
service of the author's theological concerns.' John's primary concern
was to bring out the theological meaning of the story of Jesus on the
basis of the existing traditions about him. This is a task that no responsible theologian of any age can perform in a vacuum, and the evangelist
knew a good deal about the religious world of his day. But he did not
draw on the gospel tradition in order to write polemical tracts against
the Baptists, or the Jews; or to write evangelistic tracts for Greeks,
Samaritans, or Diaspora Jews. His position within the church will
seem different (a) if Dr Kasemann's account of his Christology is
challenged, and (b) if the epistles are ascribed to a different author.
The latter point will be taken up below. For the present we may be
content with a brief assessment of John's theological method and
achievement. In the first edition of this Commentary it was said that
the church ofJohn's day was confronted by two urgent problems. This
was·an oversimplification, but in outline it may be allowed to stand.
One problem was that of Christian eschatology. 2 It seems clear from
the epistles of Paul (e.g., I Thess. 4.15; I Car. 15.51) that the earliest
Christians expected the parousia of Christ to take place suddenly and
soon, at least within their own lifetime. Paul himself (it appears) never
changed radically the character of his expectation for the future,
though ~ore and more death pressed upon him as a real and even urgent
possibility. It pressed upon the church too, and in the seventh decade the
deaths of Peter and Paul, and of Nero's unknown victims, aroused an
apocalyptic enthusiasm which is reflected in Mark 13. It was necessary
above all to endure to the end; the end was not yet, but the time was
running out and could not be much further extended-indeed, in
mercy for the elect the Lord had cut it short. Perhaps the fall of Jerusalem (A.D. 70) had happened before Mark was written; if not, it no
doubt fomented apocalyptic enthusiasm yet further. But it is clear that
in the next decades a problem was emerging. For some fifty years the
church had been living in expectation of the end of the world, and the
1

0. Cullman, V. und A., 175.
SeeJ.T.S. new series 1 (1950), 1-3; S.J.T. 6 (1953), 136-55, :125-43;],sus end
:l:e Gospel Tradition (1967), 68-108.
2
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time of reprieve had been constantly extended. Clearly this process
could not be indefinitely prolonged. Apart from the fact that the first
generation was rapidly disappearing, the whole aspect of Christian life
was changing. In the thirties it was possible to think of the present as an
almost insignificant interim, a mere interlude between the last two acts
of a great drama. It was no longer possible to think in this way in A.D.
100. The mere extension of the interim in time had given it a different
valuation. It was not merely something to be patiently endured; it
must have a positive meaning in the purpose of God. No less than the
points between which it intervened it must be the scene of a characteristic divine activity. But how could room be found within the church's
primitive eschatological faith for such a development? Could the faith
be seriously maintained at all, except by the shallower kind of chiliast
who was prepared to postpone from one crisis to another the fulfilment
of his hopes? That Christianity was in the end able to survive, and to
maintain its unique and authentic tension of realization and hope, was
due in no small measure to John's contribution to eschatological
thought; see above, pp. 67-70.
The other problem was the problem ofgnosticism (see above, pp. 38f.).
The mystery religions, though in various ways they left their mark
on early Christianity, were never in themselves a serious rival to it. For
this, the moral difference was too marked, and Christians had no
difficulty in convincing themselves that the cults were imitations of the
Christian rites that resembled them, cunningly, but not cunningly
enough, devised by the devil. Gnosticism was a much more formidable
danger, precisely because, at least in some of its forms, it stood so much
closer to Christianity, and because it was possible to accommodate the
two religious systems to each other in various proportions. It is often
(though not always) possible for a student of the history of doctrine to
draw with some precision the line between orthodoxy and heresy. It was
not so easy in the first half of the second century, and it is not always
recognized how nearly 'gnostic Christianity' triumphed over the faith
of the New Testament. 1 Thoughtful Christians in that period must have
asked themselves how far it was legitimate and expedient for them to
use the language of their religious contemporaries, and how far the
gnostics, who spoke of one God, of knowledge, of a Saviour and salvation, of a divine Word and a heavenly Man, meant by these terms the
same thing as they did themselves. In this problem, and in the con1 These words were written in the first edition before I had read W. Bauer's
Rechtgliiubigkeit und Ketzerei im iiltesten Christentum ( 1934), which sharpens the question
about the relation between orthodoxy and heresy. Bauer's views have been discussed
with reference to John in an interesting but hitherto unpublished dissertation by
D. J. Hawkin (McMaster University, 1974); I have myself made some reference to
the problem (e.g., N. T.S. 20 ( 1974), 229-45), and hope to return to it. In the time of
John several attempts were being made to define and defend 'right' Christian belief,
and it had not yet become apparent which were culs-de-sac, and which provided a
way forward. See S.S. Smalley, N. T.S. 17 (1971), 276-92.
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troversy that raged over it, the influence of John seems to have been
thrown in at first on the gnostic side (see above, pp. 65f., I I2ff.); but in
the second half of the century, and chiefly through Irenaeus, it took its
place as the sheet-anchor of orthodoxy, and as the sign-post not only to
the Christian gnosticism of Origen but also to the biblical theology of
Athanasius.
It is no doubt true that John himself could not have spoken in this
way of an 'eschatological problem' and a 'gnostic problem'. Such
problems do not always appear clear cut to those who are involved in
them, and when they do appear clear cut it is often because vital
aspects of them are being ignored. Yet it is impossible to doubt that John
made, and hard to doubt thatJohn knew he was making, a contribution
to the church's struggle in the critical situation in which it found itself.
He wrote to reaffirm the fundamental convictions of the Christian faith
in the full light of new circumstances, new terminology, and new
experiences.
These conclusions with regard to the purpose of the gospel cannot but
bear upon the question of its historical reliability. It is evident that it
was not John's intention to write a work of scientific history. Such works
were extremely scarce in antiquity, and we have seen that John's
interests were theological rather than chronological. Moreover, his
treatment of the only source (Mark) we can isolate with any confidence
from his gospel is very free; and there is no reason to think that he
followed other sources more closely. He did not hesitate to repress,
revise, rewrite, or rearrange. On the other hand there is no sufficient
evidence for the view that John freely created narrative material for
allegorical purposes. His narratives are for the most part simple, and
the details generally remain unallegorized. This means that the
chronicler can sometimes (though less frequently than is often
thought) pick out from John simple and sound historical material; yet
it may be doubted whether John would approve of the proceeding, for
he wrote his gospel as a whole, combining discourse material with
narrative, in order to bring out with the utmost clarity a single presentation, an interpreted history, of Jesus. Neither of these factors, history
and interpretation, should be overlooked; nor, for a full understanding
of what John intended, should they be separated. From one point of
view John is a reaffirmation of history. Both apocalypticism and
gnosticism may be regarded as a flight from history. The apocalyptist
escapes from the past and present into a golden age of the future; the
gnostic escapes from the past and present into a world of mysticism and
fantasy. Over against these John asserted the primacy of history. It was
of supreme importance to him that there was a Jesus of Nazareth who
lived and died in Palestine, even though to give an accurate outline of
the outstanding events in the career of this person was no part of his
purpose. He sought to draw out, using in part the form and style of
narrative (and that he did use this form is itself highly significant), the
141

THE ORIGIN AND AUTHORITY OF THE GOSPEL

true meaning of the life and death of one whom he believed to be the
Son of God, a being from beyond history. It is for this interpretation of
the focal point of all history, not for accurate historical data, that we
must look in John. Yet at every point history underlies what John
wrote. The reader is reminded of ancient Egyptian figure drawing,
where the artist has tried to give a full impression of his subject by
incorporating both full-face and profile in one picture. The result is
inevitably like (from the 'photographic' point of view) no man on
earth, but it cannot be said that the general effect is unsuccessful; in
some respects it is more successful than a straightforward photograph
would have been. In the same way John presents in his one book both
history and interpretation. The result is not a biography; it is impressionistic rather than photographically accurate in detail, but it cannot
be denied that the total effect is impressive and illuminating.
By writing in this way John compels us to face one more question:
What was his authority? Those who believe that the evangelist was the
son of Zebedee, the apostle John, will of course have no difficulty in
finding an answer. Those who do not will find themselves confronted
also by a wider question of even greater importance: What is the nature
of authority in the Christian church? For (if the view suggested in this
commentary is right) John assumes a state of affairs in which all the
apostles were dead. The natural authority of those who from the
beginning had been eye-witnesses and ministers of the Word had been
removed; 1 what authority, if any, could take its place? To this
question the gnostics had an answer. Authority rested with the natural
ilite of the Church, the yvwcrr1Kol par excellence, those who were supremely endowed with the charisma of theosophical speculation. It was
an authority at once of the intellect and ofreligious experience; we may
compare Dr Kasemann's cell of 'enthusiasts', and the authority they
may have conceived themselves to have. In effect, this means no
authority at all, and the church-represented by Diotrephes, if Dr
Kasemann is right-did well to reject it. But what alternatives were
available? And was this the only kind of authority that John could
and would claim?
The history of Christian thought in the second century may be
regarded as to some extent the record of the various attempts that were
made to understand, establish, and apply the principle of authority. In
the latter part of the century, after Marcion, rapid strides were made
towards the fixing of a New Testament canon. Throughout the century,
indeed, from New Testament times, we can dimly trace the progressive
formulation of a regula fidei or regula veritatis, which enshrined the
essentials of Christian belief. A third line of development in the defining
of the authority was the growth, which also goes back to New Testament times, of a permanent ministry, by means of which, as by the
1 1 Clement, written probably at about the same time as John, seems to presuppose that the apostles are now dead: 5.3; 42.1; 44.1-3.
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Scriptures and the Rule of Faith, apostolic truth was to be preserved
and applied. John did nothing to further any of these lines of development. Instead, he asked, and causes his reader to ask, what was the
nature of the authority of the apostles themselves; and the answer to this
question follows two lines.
First, the authority of the apostles lies in their ability to bear witness
to the gospel history. On this, for all his freedom with the details of
history, John insists most strongly. See especially 19.35; cf. 21.24.
The faith of the church rests upon the historical testimony borne by
eye-witnesses.
_
Secondly, the authority of the apostles rests upon the commission
given to them by Jesus. This appears most clearly in 20.21, but the
parallelism between the mission of Jesus from the Father and the
mission of the disciples from Jesus is brought out repeatedly and in the
strongest terms. It is a parallelism not only of mission but of knowledge,
and even of being (10.14f.; 14.20). Together with this mission of the
apostles must be taken the mission of the Holy Spirit, 'whom the
Father will send in my name' (14.26), 'whom I will send unto you
from the Father' (15.26). It is clear from 20.22 that the mission of the
apostles is dependent on the mission of the Spirit. The combined
mission of the Spirit and the apostles results in the formation of a
further company of believers ( 17.20; cf. 20.29); and these also enter into
the unity and mission of Christ himself (17.21). We reach there the
point of transition from the apostles and their authority to the authority
under which Christians continued to live, an authority which was in
fact perpetuated xn the life of the church. For the evangelist places not
only himself but also his readers beside the apostles both as eye-witnesses
and as emissaries. 1. 14 is a crucial verse for the understanding of the
gospel. It was among 'us' that the incarnate Word tabernacled; it is 'we'
who beheld his glory. This first person plural is to be taken with full
seriousness. It does not mean 'we men', for it simply was not true that all
men (even all who looked upon his person) beheld the glory of Christ;
and it cannot mean 'we apostles', unless the author was himself an
apostle. It remains possible only that it should mean 'we, the church',
'we Christians': we beheld the glory of Christ when he abode with
us. There is a similar 'we' in 2 I .24, which emphasizes the importance
of the testimony of a veracious eye-witness, and adds 'we know that
his witness is true'-the church sets its seal upon the veracity of its
spokesman. The church itself is thus the heir of the apostles and of their
authority. It is clear that if this statement were left unqualified a door
would be left open to a worse anarchy than that of gnosticism; but it is
not left unqualified; and the gospel itself is a sufficiently radical qualification, for it is one of those documents in which that which calls itself
the church is constantly encountered by him who alone can constitute
it as the church. This, is, in essence, the answer to the question (raised
above) about the canon. The Fourth Gospel is not canonical because
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it was written by an apostle or because it is a factually accurate record
of the life and teaching of Jesus; it is canonical simply because of this
encounter, which takes place through the apostolic word and its
reception in faith (17.20). By this means the really historical Jesus
meets men and makes real to them the divine love (3.16) and the
divine judgement (9.39); and those who receive him become the children
of God ( 1. 12f.). 'Church' has no other valid meaning than this: they are
disciples who hear and keep the word ofJesus (8.31; 13.35; 15.7f.), 1 in
whom and with whom the Paraclete abides, leading them into all truth
by declaring the things of Christ ( 14. 17,26; 16. 13ff.), who witness as
the Spirit witnesses (15.26f.) and thus continue the mission of Christ
(20.21). The gospel itself ensures that those who take it seriously shall
direct their attention to the Word made flesh, and to the Holy Spirit, by
whom the presence of the Word continues to be effected; by this they
are related, not to a bygone past or to a particular kind of religious
experience, but to God.
1 'Thank God, a child of seven years old knows what the church is-the holy
believers and the lambs who hear the Shepherd's voice' (M. Luther, Schmalkaldic
Articles; Weimar Edition, 50, 250; cf.John 10.27).
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THE TEXT
the first edition of this Commentary I quoted, usually though not
always with approval, the textofB. F. Westcott and F.J.A. Hort, The
New Testament in the Original Greek (1881). This edition of the New
Testament text is now seldom used, and I have substituted the more
familiar Nestle-though indeed this applies consistently only to the
lemmata; elsewhere I use what seems to me to be the correct text.
The textual notes are far from being complete. As a rule I have
discussed only those variants which bear upon the interpretation of
John's thought or contain some other point of special interest (lexical,
grammatical, or historical). Further, I have kept to a minimum the
number of authorities cited. This has been done of set purpose, for I
believe it to be much more important that the student should have a
thorough grasp of the principles of textual criticism than that he should
commit to memory a large number of sigla. It must never be assumed
(unless it is explicitly stated) that the authorities cited for any reading
are all that attest it; those who desire fuller information will know where
to look for it. In preparing the textual notes I have found help in many
books, especially in WH's Introduction (Notes on Select Readings); A.
Merx, Die vier kanonischen Evangelien nach ihrem altesten bekannten Texte; 11,
ii, 2: Das Evangelium des Johannes ( 191 1) ; and F. C. Burkitt, Evangelion daMepharreshe (1904); and in the apparatus in C. Tischendorf, Nouum
Testamentum Graece (1869); in H. von Soden, Die Schriften des Neuen
Testaments 11: Text mit Apparat ( 1913), and in the smaller editions of
Souter, Nestle, Kilpatrick, and of the United Bible Societies; but as far
as possible every reading quoted has been verified, from facsimiles or
standard editions.
The MSS. and other authorities quoted in the notes are the following:

I

N

UNCIAL CODICES

P5
P45
P6 6

P75
K

B
D

A third- or fourth-century papyrus; in London.
The Chester Beatty Papyrus of the Gospels and Acts; third
century; at Dublin and Vienna.
A papyrus of about A.D. 200; at Geneva.
An early third-century papyrus, at Geneva.
Codex Sinaiticus; fourth century; in London.
Codex Vaticanus; fourth century; at Rome.
Codex Bezae; fifth or sixth century; at Cambridge.
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W

e

The Washington (Freer) Codex; fourth or fifth century; at
Washington.
The Koridethi Gospels; ninth (?) century; at Tiflis.
MINUSCULE CODICES

33
565
1'
q,

Ninth or tenth century; at Paris ('the queen of the cursives').
Ninth or tenth century; at Leningrad.
denotes the reading of the family 1-118-131-209, etc. (the
'Lake Group').
denotes the reading of the family 13-69-124-346-543, etc.
(the 'Ferrar Group').
VERSIONS

Latin
it
The Old (pre-Vulgate) Latin version, of which the following
MSS. are quoted:
a Codex Vercellensis; fourth or fifth century; at Vercelli.
b Codex Veronensis; fourth or fifth century; at Verona.
d The Latin text of D (a bilingual MS.; see above).
e Codex Pala tin us; fourth or fifth century; at Vienna.
The Vulgate Latin version, made by Jerome towards the
vg
close of the fourth century. The text of Wordsworth and White
(W.W.) (1889-98) is quoted.
Syriac
sin
cur
pesh
hl

The
The
The
The

Sinaitic Syriac (Old Syriac).
Curetonian Syriac (Old Syriac).
Peshitta Syriac (the Syriac Vulgate).
Harclean Syriac (hlmg signifies a marginal reading).

Coptic
sah
The Sahidic version (Southern Coptic).
boh The Bohairic version (Northern Coptic).
FATHERS AND OTHER WRITERS

Heracleon
Irenaeus
Tertullian
Origen
Eusebius
Am brosiaster
Augustine
Chrysostom

Second century
Second century.
Second and third centuries.
Third century.
Fourth century.
Fourth century.
Fourth and fifth centuries.
Fourth and fifth centuries.

The symbol W is used as in Souter's Nouum Testamentum Graece to
represent 'codices plerique'.
WH signifies Westcott and Hort, and also the Westcott and Hort text.
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COMMENTARY
AND NOTES

1.

THE PROLOGUE
1.x-18

Each of the evangelists begins his work by tracing back the activity of
Jesus to its origin (apxri) : 1fark to the work of the Baptist and the
baptism of Jesus, with the descent of the Spirit and the divine pronouncement, Thou art my Son; Matthew and Luke to the birth of
Jesus from a virgin; John to the creation, and beyond it. Each intencb
to prepare his readers for understanding the ensuing narrativ.e; Jesus
can be understood only as Messiah, as Son of God, and as Logos. John
alone, however, gives the narrative about Jesus an absolute theological
framework, and, though he alludes to the starting-points used by Mark
(vv. 6-8, 15) and by Matthew and Luke (v. 13, see the note), he must
have regarded them as inadequate, and as possibly misleading. Mark's
baptism story was capable of an adoptionist interpretation, and the
notion of the virgin birth recalled pagan myths too clearly. The only
perspective in which the work of Jesus, and his relation to the Father,
could be truly seen and estimated was that of eternity. John's use of a
cosmogony as a background for his message of salvation is paralleled in
other Hellenistic literature, e.g. the Hmnetica (see C.H. 1, ~-, 1 ), but
his treatment of the theme is unique, not least in its combination of the
characteristics of the hellenistic or gnostic revelatory discourse (see e.g.
Becker, Reden, 14-59) and of Targumic exposition (see especially P.
Borgen in N.T.S. 16 (1970), 288-95, which will be referred to below,
and the same author in Nov. T. 14 ( I 972 ), 1 I 5-30).
The unity and construction of the Prologue have been keenly debated
(see Prologue, and Judaism, 20-35, where a very small amount of the
discussion is referred to; also S. Schultz, Komposition und Herkunft der
Johanneischen Reden (1960), 7-69; H. Zimmermann, in Neues Te.rtammt
und Kirche (Festschrift R. Schnackenberg, I 974), 249-65). The following
analysis rests upon detailed exegesis, a sketch of which is given in the
notes, with some reference to alternative views. In the analysis the most
important question is: At what point does John first refer to the entry
of the Word upon the human scene? See the notes on verses 5, 9, 14.
The following divisions seem best to represent John's intention.
I. vv. 1-5, Cosmological. The eternal divine Word, God's agent in
creation, is the source of light and life for men. The light is surrounded
by darkness, from which it is absolutely and eternally distinguished,
and by which it can never be quenched.
2. vv. 6-8, The Witness of John. The eternal truth about the Word
having been stated, the evangelist begins to move towards his account
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of its manifestation in time. In accordance with the Christian tradition,
he first introduces the Baptist, carefully distinguishing him from the
true Light, but bringing out his importance as bearing witness to it.
3. vv. 9-13, The Coming of the Light. The coming of the Word, or
Light, is now reached; a coming which was an almost unmitigated
failure. Even those who were most privileged did not believe when they
saw the light; though John is careful to note and allow for the few who
heard, believed, and received, and so constituted the church, whose
spokesman he was. This account of the coming of the Word is less
explicit than the pronouncement that follows in v. 14, and it is worth
noting that Dodd (Interpretation, 281-4) thinks that this paragraph was
written on two levels, relating both to the cosmic and to the incarnate
being of the Word, and that Bultmann believes that whereas John's
source spoke in vv. 1-5, 9-12 of the pre-existent Logos, John himself
thought of the incarnation from v. 5 onwards.
4. vv. 14-18, The Economy of Salvation. The coming ofJesus the Word
is dealt with in more detail, and for clarity accompanied by further
reference to the Baptist. The earthly life of Jesus, though humble, was
the scene in which the glory and mercy of God were displayed. The
reader is now prepared to turn to, and understand, the story proper.
These divisions are of roughly equal length, but it does not seem
possible to split them up further into poetic structure, either in Greek or
in a conjectured original Aramaic. Greek poetry they certainly are not;
and it is doubtful whether they can legitimately be described as a
rendering into Greek of Semitic verse. (1) The Hebrew verse ofthe
Old Testament was 'discovered' by Robert Lowth in the eighteenth
century; most earlier users of Hebrew, for example in the New Testament period, do not seem to have been aware of it. Prose and verse,
for example the Sberna, the Eighteen Benedictions, and the Hallel
Psalms, were all sung in the synagogue in the same way (S.B. IV, 394).
(2) Josephus and Philo did not recognize what we call Hebrew verse
as having a distinctive pattern and principle of its own; nor did the
LXX translators. (3) The case for a Semitic original of the Prologue
will not stand; see the detailed discussion in the notes. The Prologue is
better described as rhythmical prose. If this is true, it is impossible to
strike out certain passages as prose insertions into an original 'logosode'. This is confirmed by the fact that the whole passage shows, on
careful exegesis, a marked internal unity, and also a distinct unity of
theme and subject-matter with the remainder of the gospel; and by the
variety of the attempts which have been made to restore the original
form of the Prologue. To take two examples only, we may note that
Burney (4of.) supposes that the original prologue was written in
Aramaic couplets as follows:
1ob} 11a}
I Ib

IOC
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It will be observed that vv. 6-10a, 12, 13, 15, 16b, 18 are here regarded
as prose comments or insertions by an editor. J. Weiss (The History of
Primitive Christianity (E.T., 1937) 790) divides the Prologue into quatrains and sets it out thus:

:~} !~} ;;.b }:i~ }:;;: }::t
2a

4b

me

12b

16ab

18c

Here vv. ma, 12, 16b, 18 (discarded by Burney) are included, and,
further, the rhythmical arrangement is entirely different. Other arrangements are given by other scholars; see Brown, 22. These differences
cannot of course disprove the proposition that the Prologue was originally written in, or based upon, verse; they must however breed
scepticism in the ability of scholars to distinguish between 'verse' and
prose. It may be possible to reject certain verses as parts of the original
Prologue on the ground of their content, and most students have in
fact regarded vv. 6-8, 15 (which deal with John the Baptist) as insertions; this question will be dealt with in the notes. In fact, the references to John the Baptist help to make clear the present purpose of
the Prologue. The Evangelist may have drawn to some extent on existing material-what writer does not? But the Prologue stands before us
as a prose introduction which has not been submitted to interpolation
and was specially written (it must be supposed) to introduce the gospel
-and, it may be added, to sum it up. Many Introductions and Prefaces serve this dual purpose.
Only in the Prologue is the term Myos used in a Christological
sense. This fact must not be given undue emphasis. Many of the central
ideas in the Prologue are central also in the body of the gospel; see, e.g.,
the notes on 30011, cpws (v. 4), µapTVp{a (v. 7), &i\T}61v6s (v. 9), K6aµoS
(v. 10), 66~a, 6:A11ee1a (v. 14). If the Prologue was intended to express
in eighteen verses the theological content of twenty chapters a good deal
of condensation was necessary; and much ofJohn's Christology is condensed in the word Myos.
1. lv &pxfj. Cf. Gen. I.I, lv &pxij (n'1VK"1:l, bereshith) hrolfl<nV 6 6e6s, and Prov.
8.22, KVptos f1maw µe &pxt'Jv 66wv airrov (,:,-,, (reshith) l'1'1VK"1 'llj:' mi1•). Cf. also
Mark I.I, 6:pxti Tov evayye}..lov '(f1aov XptaTov. That John's opening verse is

intended to recall the opening verse of Genesis is certain; that it reflects
the opening of the earliest gospel is probable. In view of the parallel between Logos and Wisdom (see below) an allusion to Prov. 8.22 is also
probable. Similarly the existence of the Torah (see below) is thrown back
to the 'beginning'; thus Gen. R. 1.2: There is no beginning ( n'!VK"1, reshith)
but Torah; also Pesahim 54a: Seven things were created before the world
was created-Torah, repentance, the Garden of Eden, Gehinnom, the
throne of glory, the temple, and the name of the Messiah (in this baraitah
Prov. 8.22 is quoted in proof of the pre-existence of the Torah). The soterio-

151

THE PROLOGUE

1.1-18

logical work and position of Jesus, being universal in scope, are represented
against a cosmological background. It is a comparable fact that in (e.g.) C.H.
salvation is given its shape by cosmology; Cullmann (Christology, 265), however, i~ right in saying that to understand v. 1 one must have v. 14- in his car;
that is, the Christology even of John is primarily functional, or, in other
words, for John salvation has priority over cosmology. It is true that Iv o:pxi'.\
means that in Jesus one encounters what is beyond the world and time (Bultmann), but it might be even better to say that what is beyond the world and
time is known in Jesus.
~v. The continuous tense is to be contrasted with the punctiliar i.ytvrro of
v. 3 (creation), v. 6 (the appearance of the Baptist), and v. 14 (the incarnation). It indicates that by o:px11 is meant not the first point in a temporal
1cqucnce but that which lies beyond time.
6 Myos. By introducing this theological term without explanation John
indicates that it was not unfamiliar to his readers. It is not common in the
New Testament as a designation of Christ (apart from the Prologue it occurs
at Rev. 19.13 and possibly at I John I.I), but in Col. 1.15-20 Paul reaches
a similar Christological position without using the word. An extended discussion of the word is called for and is now given; see also the notes on vv. I (lv
d:pxi'.\, above), 2, 3, 4, and the Introduction, pp. 73f.
A. Background. (i) Myes is a Greek word of many meanings (see L.S. s.u.),
most of which can be summarized under the two heads of inward thought,
and the outward expression of thought in speech. In a theistic system it could
therefore naturally be used in an account of God's self-revelation: his thought
was communicated by his speech. Early philosophical use of Myos is questionable; it is probably wrong to claim that Heraclitus had a 'logos-doctrine'
(T. F. Glasson, J. T.S. 3 (1952), 231-8). The word however lent itself to
pantheistic use, and the earlier Stoic~ had no other god than Myes, the
rational principle in accordance with which the universe existed, and men,
endowed in varying degrees with ampµcrr1Kel Mye1, were bound to frame
their lives. In the fusion of Stoicism and Platonism which forms a diffuse but
significant element in the background of early Christianity (see Introduction,
p. 36) a compromise was reached; the rational principle of the Stoic universe was the Myes of God. That John had some familiarity with thought of
this kind is probable, but it must be remembered that common Greek
usage (quite apart from philosophy) made Myos a very convenient term
for describing any kind of self-expression.
(ii) It has been claimed that gnosticsim makes a significant contribution
to the background of John's use of Myes. This is a proposition (see below)
which cannot be made in simple terms since the word Myos cannot be
quoted from pre-Johannine gnostic texts as it can be quoted from preJohannine Stoic texts. It involves consideration of the character of the Prologue as a whole. Its source (it is said) 'belongs to the sphere of a relatively
early oriental Gnosticism, which has been developed under the influence of
the Old Testament faith in the Creator-God. This development has taken
the following direction: the mythology has been severely pushed into the
background; the Gnostic cosmology has been repressed and has given way
to the belief in Creation; and the concern for the relation of man to the
revelation of God, that is to say the soteriological concern, has become dominant. The Odes of Solomon prove to be the most closely related.-The
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figure of the Logos, as Creator and Revealer, is to be understood in terms of
this Gnosticism, on the basis of a characteristically modified dualism' (Bultmann, 3of.). The question is thus not one that can be answered by quoting
passages; it relates rather to the context of thought in which the Johannine
Myos is set in the Prologue as a whole. See further below on 'The Christian
Word'.
(iii) Myos is naturally a very frequent word in the Greek Old Testament;
here special attention may be drawn to two groups of passages. In the former
the word of God is creative; cf. Gen. 1.3,6,9, etc., the creating words of
command, summarized in Ps. 33.6, By the word of the Lord (;,,:,• i:ii:i)
were the heavens made (32.6, Tei:> My~ Tov 1<vplov ol ovpavol la-repe~611aav).
In the latter, the word of the Lord is the prophet's message, that is, the means
by which God communicates his purpose to his people; see e.g. Jer. 1.4,
Now the word of the Lord came unto me (•1;,N :,,:,• i:ii •:,.,,, 1<al lyeveTo
Myos KVplov 'll'pos avT6v); Ezek. 1.3; Amos 3. 1. In all the passages in each
group the word is not abstract but spoken and active. Both creation and
revelation are in mind in the J ohannine Prologue, and the rest of the gospel
encourages us to suppose that the influence of the Old Testament may be
found here. It does not suffice to reply that 'word' in the Old Testament
signifies event, whereas John's Myos is timeless; it is precisely John's assertion that the timeless (lv c:xpxfj) Word became an event (aap~ lyeveTo).
(iv) In the Targums of the Old Testament frequent use is made of the Aramaic word Nit.l"t.l (memra, word). It has sometimes been supposed that this
Nit.l•t.l is a divine hypostasis capable of furnishing a true parallel to John's
thought of a personal Logos incarnate inJ esus. Nit.l't.l however was not truly a
hypostasis but a means of speaking about God without using his name, and
thus a means of avoiding the numerous anthropomorphisms of the Old
Testament. One example will show both the true meaning ofNit.l't.l, and also
the way in which it might erroneously be taken as a hypostasis: Gen. 3.8:
TIN), Targ.
for, They heard the voice of the Lord God (c•:i,N ;,,:,•
Onqelos reads, They heard the voice of the memra of the Lord God (1;,p r,•
c•ri,K ._, Nit.l'7.l). Memra is a blind alley in the study of the biblical background of John's logos doctrine. A different view is taken by McNamara,
T. and T., 101-4.
(v) A much more important line of approach is given by the Jewish
concept of Wisdom (:i7.l:>n (bokhmah), aocpla). Already in Proverbs (see 8.22
quoted above) the Wisdom of God has ceased to be merely the quality of
being wise; Wisdom has an independent existence in the presence of God,
and also bears some relation to the created world. She remains also a blessed
gift to man (8.34). In the later Sapiential books (it is unnecessary here to
consider under what influences) this tendency is maintained, and Wisdom
becomes, more and more, a personal being standing by the side of God over
against, but not unconcerned with, the created world. See e.g. Wisd. 7.22 (i'i
yap 'll'avT~v TEXViTtS ••• aocpfa) and 7.27 ([aocp!a] els '¥'1)(CXS oalas µETa~alvovaa
q,IAovs 6eov 1<0:l 'll'pocpf}Tas KaTa(11(ev&3e1), which illustrate both the cosmological
and soteriological functions of Wisdom: Further references are given in the
notes on vv. 1-4.
(vi) In speculative Judaism Wisdom found two successors. Philo found here
a means of introducing the Stoic-Platonic Logos into Judaism. No simple or
even consistent doctrine of the Logos can be drawn from his writings; the
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Logos may be identified, for example, with persons in the Old Testament,
such as the High Priest, allegorically interpreted. Philo's Logos, broadly
speaking, takes the place Sophia had occupied in earlier Hellenistic Judaism,
and in particular exercises a cosmological function. The ideal world, of
which the phenomenal world is but a copy, can be called 6 &oO Myos
(Op. 24f.); but particularly the Logos is the ideal, primal Man, the image
of God from whom spring and decline all empirical men. The real substance
of Phil o's thought is Greek (derived especially from the Timaeus of Plato) ; a
more characteristically Jewish development of the figure of Wisdom is Torah
(Law) in rabbinic Judaism. Passages will be quoted at the appropriate
points which show that Torah could be fancifully described in personal terms,
and thought of in cosmological and soteriological roles. There is here a truly
Jewish line of thought which is of the first importance for the understanding
of John; though it is necessary to remember that the Rabbis were not carefully elaborating a metaphysic but using startling metaphors, often in an
undisciplined way.
B. The Christian Word. Of no less importance than the Greek and Jewish
background is the Christian. In the New Testament the Word of God is
frequently the Christian message of salvation, the Gospel (e.g. Luke 8.11 ;
2 Tim. 2.9; Rev. 1.9; cf. especially I John 1.1). It was spoken by Paul (e.g.
Acts 13.5; 1 Thess. 2.13), by other apostles (e.g. Acts 6.2), and by Jesus
himself (Luke 5. 1; cf. Mark 2.2 and many similar passages). But the Gospel
Paul proclaimed was Christ himself (e.g. 1 Cor. 1.23; 2 Cor. 4.1-6; Gal.
3. 1); so it was with other apostles (e.g. Acts 2.36; 4.12); and while the synoptists are doubtless right in suggesting that Jesus proclaimed the approach of
the kingdom of God (cf. Tov Myov Tijs ~aa1Adas, Matt. 13.19) John represents the kernel of Jesus' message as-himself, and in doing so does no
more than take the last step of a process hinted at, and, it may be added,
justified, by the rest of the New Testament (on this point see especially
Hoskyns, 162-4). There was further development on this line, and on
kindred but distinct lines, in somewhat later Christian literature, notably
Ignatius, Magnesians 8.2, and a number of the Odes of Solomon, especially
7.7; 9.3; 12.11f.; 16.20 (cf. 1 QS 11.11); 41.13f. On the relation between
John, Ignatius, and the Odes, see Introduction, pp. 63ff., 110-13; also my
essay, cited on p. 63.
C. The Johannine Conception of the Word was thus preceded by more than one
other in which similar thoughts are expressed without the use of the word
Myos. Col. 1.15-20 shows as clearly as does John 1.1-18 the use oflanguage
drawn from Jewish speculations about Wisdom. Paul (or the author of
Colossians) was not content with the cosmic dignity to which Christians
(gnostics?) in Colossae had elevated Jesus but insisted asJohn does upon his
historical role, and found the work of creation and of salvation suitably
combined in the figure of Wisdom; Hebrews (see especially 1.1-4) regards
Jesus in a fundamentally similar way; but no other New Testament writer
shows such mastery of the material as does John, who holds together Jewish,
Hellenistic, and primitive Christian strands of thought in a consistent unity.
That John was familiar with the Old Testament and with Judaism seems
clear; yet it is also highly probable that in developing Sophia and Torah
speculation he intentionally chose for employment those aspects of Jewish
thought which had Hellenistic parallels. The question whether John's use of
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Myos is in any way indebted to gnosticism is disputed. Jeremias (.:(,.N. T. W.

59 (1968), 82-5) argues that this can be proved by none of the passages cited
(Irenaeus, Adv. Haer. m. xi, 1, for Cerinthus; Ignatius, Magnesians, 8,2;
the Odes of Solomon); the source of the term is to be sought in Hellenistic
Judaism, in which it is freely used by Philo (and hinted at by earlier writers).
This argument is not wholly satisfactory, in that Philo himself must be
reckoned among the witnesses to an early form of gnosis, which developed
into gnosticism as primitive Christianity was added to the syncretism of
Hellenism with Judaism and other oriental movements. It would however
be wrong to suggest that John accomplished his task by making a neat
amalgam of earlier notions of mediation and applying it to Christ; he begins
with Christ, the eschatological fulfilment of God's purposes, and with the
fundamental conviction that Christ himself is the Gospel, the Word which
God has spoken. The Prologue, which can be read as Hellenistic philosophy
and as rabbinic mysticism, and no doubt in other speculative terms, can also
be read as history: He came to his own, and his own received him not. The
Johannine Logos has a cosmological function similar to that described by
Philo-but he became flesh. The Johannine Logos is parallel to the SophiaTorah figure of Judaism; but John is quick to point out that as the Torah
was historically given through Moses so grace and truth came by Jesus
Christ (1.17). The Logos exists, but is unknown and incomprehensible apart
from the historical figure ofJesus; creation is evidently so perverted (w. 10f.)
that it fails to manifest its Creator-John finds no place for natural theology
(v. 18). Conversely, the events of the gospel narrative are comprehensible
only in the light of the conviction that the chief actor was no mere man but
the eternal Word of God. In this respect, as in others, the Prologue and the
rest of the gospel are complementary to each other. Like Logos in the one
Jesus in the other is pre-existent, the Son of God, the light of the world; he is
rejected by those who should receive him, but gives to his own the grace and
truth which are the life of the children of God.
6 Myos ljv 'ITpos ,-bv &6v. '1Tp6s with the accusative can hardly mean 'in
the presence of' in classical Greek, but this meaning is unquestionable in
New Testament Greek (e.g. Mark 6.3, OVI( Elalv al cx6e:>.tal avi-oO cj>61 '11'pos
1}1,15:s; ), and the Hellenistic usage makes it unnecessary to see here the influence in translation of the Aramaic n,';,. For Wisdom as 'with God' cf.
Prov. 8.30; I was by him, as a master workman (flt)K il;,3K, ,rap' avr~
6:p1,163ovaa). For Torah, cf. Gen. R. 8.2, where R. Simeon b. Laqish, commenting on Prov. 8.30 in the light of Ps. 90.4 (ci• ci• in the former passage
is equal to 2,000 years) and identifying Wisdom and Torah, says that
Torah preceded the creation of the world by 2,000 years. There are several
other passages where the same identification is made, and others again where
Torah is said to be pre-existent, creative, and divine. Such notions are the
root of John's statement; it is therefore unnecessary to take irp6s in a strict
classical sense; no clear meaning is obtained by saying that the Word
existed 'in relation to' God, and to render 'the word was addressed to
God' (F. C. Burkitt, Church and Gnosis (1932), 95), with reference to Gen. 1.3,
etc., raises more difficulties than it solves.
1<al eeos ljv 6 Myos. No equally high claim is made for Wisdom (but cf. Wisd.
7.25, ci,-µls yap !ai-1v TfiS TOV eeoO 6vvaµe(A)s, Kai CXTI'oppo1a TfiS TOV '11'CX\IT01<p6:TOpos 66~t1S El1'11<p1v{is). Torah is said to be the daughter of God (e.g. Sanhedrin
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101a (a baraitah); Lev. R. 20.7; Song of Songs R. 8.13. 6e6s, being without
the article, is predicative and describes the nature of the Word. The absence of the article indicates that the Word is God, but is not the only
being of whom this is true; if 6 6e6s had been written it would have been
implied that no divine being existed outside the second person of the Trinity;
see M. m,183 (if Turner's observation about word-order is correct it takes
away the relevance of Haenchen's reference to I I .25 (Die Bibel und Wir
(1968), 218)). 6e6s can be a title for the 'divine man' (Betz, 102), but it is not
in this sense that John uses it.
John intends that the whole of his gospel shall be read in the light of this
verse. The deeds and words of Jesus are the deeds and words of God; if this
be not true the book is blasphemous.
Sanders places a full stop after eeos nv, and begins a new sentence with 6
Myes o~Tos ...• The variation is possible, but makes no serious difference to
the meaning of vv. I ,2.
2. o~os nv lv &pxij ,rpos TOV 6e6v. v. Ia, b are resumed in combined form.
Th~s is not mere repetition. The Word does not come to be with God; the Word
is with God in the beginning. Cf. I 7.5; at the ascension Jesus returns to the
position of glory he occupied before creation.
3. ircxvTcx 61' CXVToO lyeveTO. This belief can be paralleled in Jewish, Hellenistic, and Christian sources. (a) For wisdom see Prov. 8.30 (quoted above).
(b) For Torah see, e.g., P. Aboth 3.15: Beloved are Israel, for to them was
given the precious instrument; still greater was the love, in that it was made
known to them that to them was given the precious instrument by which the
world was created (c,ilm ~,:ll i:iw: the context, with a quotation from
Prov. 4.2, shows that Torah is meant). 1 QS I 1.11, All that is he.establishes
according to his plan (in:ivm~:i), and without him nothing happens, presents a close formal parallel to both parts, the positive and the negative, of
this verse, but it is not said of the Word, and when applied to God is a familiar
biblical commonplace. (c) The Stoic Logos is ex hypothesi the ground of creation (cf. also Lucretius, de Rerum Natura 1, 4f., 21ff.). On the cosmological
role of the Logos in Philo see above, pp. 153f. (d) Cf. I Cor. 8.6, 61' o~ Ta ircxvTcx;
Col. 1.16; Heb. 1.2. There are later parallels in the Odes of Solomon, 6.3;
12.10; 16.8-14,18. John's emphasis upon the role of the Word in creation
brings out that he is not an occasional or accidental mediator.
xwpls cxvroO. The same truth is now stated negatively. There was no other
demi urge.
The division of words between vv. 3 and 4 is uncertain. We may read (a)
xwpls CXVTOV lyeveTO ov6e EV o yeyovev. lv CXVT0 3"'TJ nv, or (b) X· cxv. iy. ov6e
fv. o yeyovev lv cxvrc;i 3WTJ nv. With this uncertainty must be taken the variant
3wt'i fo-nv (not nv), supported by ~ D it cur Gnostics. This variant should
probably be rejected, since the second nv (ii 3"'TJ nv TO cpws) seems to require
the first. The strongest argument in favour of (b) is that it is the interpretation
of the earliest fathers (and heretics); only when the danger that lay in
the heretical use of (b) was perceived did patristic exegesis swing over to (a).
It is maintained further that (b) is to be preferred to (a) because it gives a
better parallel structure to the clauses, because ov6e ev is a frequent sentence
ending when greater emphasis than a simple ov6ev is required (e.g. Josephus,
Ant. vr, 266), and because after ov6e ev, c';Jv (rather than o) yeyovev would be
expected. None of these reasons is convincing, and against them may be
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set (1) John's very frequent use ofev at the beginning ofa sentence; (2) his
frequent repetitiousness (nothing was made that has been made; cf. e.g. vv.
1f.); (3) such passages as 5.26 (Tei> viii> e6wKev 3WTJV exe1v lv tavTci>); 5.39; 6.53
which give a similar sense; (4) the fact that it makes much better, and more
Johannine, sense to say that in the Word was life, than to say that the
created universe was life in him, and that this life was the light of men. The
alternative ways of rendering (b) (That which came into being-in it the
Word was life; That which came into being-in the Word was its life) are
almost impossibly clumsy. After a detailed discussion Schnackenburg comes
to the same conclusion. K. Aland in an important article (Z,.N. T. W. 59
( 1968)., 174-209) disagrees.
4. lv a,iTc;:, 3"'Tl i'jv. On the reading see above.
,; 3w,; i'iv To cpws Twv &v6pwirwv. The words life and light are among the most
characteristic of the gospel. Later Jesus claims that he is the life (1 r.25
si v. l.; 14.6) and that he is the light of the world (8. 12; 9.5; cf. 12.46). The
Prologue claims no more than the rest of the gospel, but sets first in a cosmological aspect what later will appear in a soteriological. The background of
John's thought is here at its maximum width. Life and light are essential
elements in the Old Testament creation narrative. God gives life (e.g. Ezek.
37.1-14; Dan. 12.2) and is the source oflight and wisdom (e.g. Ps. 119.130).
Old Testament teaching is summed up in Ps. 36. 10 (35. 10, irapa o-ol 1TTJYii
3wfis, lv Tei> cpwTi t:1ov 61jJ6µe6a cpws), a verse which has probably influenced John.
Wisdom herself is &mxvyao-µa ... cpwTos &16lov (Wisd. 7.26). She declares al
l~o6ol µov t~o601 3wfis (Prov. 8.35), and her disciple will have (Wisd. 8.13)
61' aVTTJV &eavao-iav ... (8.17) oTt foTtV &eavao-la lv GVyyevelc;i: o-ocplas. Torah
equally is the means oflife for men; e.g. Eccl us. I 7. I 1, v6µov 3wfis EKATJpo66TTjo-ev
avTots; P. Aboth 2.7: The more study of the Law the more life (ascribed
to Hillel). Torah is also said to be light; e.g. Siphre Numbers 6.25 §41: The
Lord lift up the light of his countenance upon you-that is the light (iiM~)
of the Torah (cf. Prov. 6.23); Deut. R. 7.3: As oil is life for the world, so
also are words of Torah life for the world; as oil is light for the world,
so also are words of Torah light for the world. Life and light both have
an apocalyptic connotation. The present age is darkness and death; e.g.
Mekhilta Exod. 14.31 (n',w:::i §7): This world (i1Til c',um) is altogether night;
cf. 4 Ezra 14.20; but the age to come is light and life: e.g. Gen. R. 91.13;
The age to come (N:Ji1 c',um) is altogether day; 2 Baruch 48.50: In that
world to which there is no end, ye shall receive great light; Ps. Sol. 16.6(10):
The pious of the Lord shall inherit life in gladness. See also I Enoch 58.3; 2
Enoch 42.5; Ps. Sol. 3.12. Braun notes that life (C''n) is not particularly
common in the vocabulary of Qumran.
The words life and light are almost equally characteristic of Hellenistic
religious and philosophical thought. Many of the popular religions were in
some degree based upon mythologies treating of the conflict of light with
darkness; light was thus inevitably an element in both cosmogony and
redemption. The collocation of life and light is particularly characteristic of
the first and thirteenth Hermetic tractates. Thus (I, 9) the god Novs is JWTJ
Kai cpws; the archetypal man shares the same attributes, o Se Av6pwiros li<
3wfis Kai <pWTOS eyevSTo els 'l'VXTJV Kai vovv, EK µev 3wfis ljJVXf\V, lK Se fWTOS vow
(I, I 7); the man who has received salvation bears witness, els JWTJV Kai
cpws xwpw (1, 32). It is of course a fundamental principle of gnostic thought
#
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that only the bestowal of light (knowledge) can give life (salvation). The
Odes of Solomon also refer frequently to light and life.
Even more significant for John than this varied background was the fact
that Jesus, according to the earlier tradition, had, by his miracles, resurrection, and continued power in the supernatural life of the church, proved
himself to be the life of the world, and the frequent use in the tradition of
images drawn from light (e.g. Matt. 5.14; Mark 4.21f.; Luke 17.24). Jesus
was life and light in himself, and he was the agent by whom God bestowed
life and light upon the world. This John proceeds to set forth in a variety of
ways; see especially (for life) 3.15f.; 4.14; 5.24-30; 6.35,63; 10.IO; 17.3, and
(for light) 8.12; 9; 12.35f., and the notes on each passage. The effect of the
coming of Jesus into the world as light was that the world was judged; this
thought appears in the Prologue (vv. 5, 10) and recurs in the gospel (3.19-21;
9; 12.46). For 'light' in John see further on 8.12.
The life was the light. The life was the essential energy of the Word. The
Word signified the communication of the knowledge of God; hence the life
was the light of men, which gave them true knowledge and by shining in
their midst submitted them to judgement.
5.

,o

cpws iv ,fj <1Ko,lc.c cpo:!ve1. <1Ko,!o: is as characteristic a word in John as
1.5; 2.8,9,II; <1K6,os,John 3.19; 1 John
1.6). The contrast of light and darkness seems inevitably to arise whenever
theological use is made of 'light'. John's thought is not without contact
with the fields mentioned in the note on v. 4, but it is governed throughout
by his identification of Jesus with the light of the world. 'Darkness' in
consequence takes on a corresponding ethical quality. See S. Aalen, Die
Begrijfe 'Licht' und 'Finsternis' ( 195 1) ; also G. Klein, Z,eitschrift fur Theologie
und Kirche 68 (1971), 269-91.
The present tense cpo:!ve1 distinguishes this statement from v. 6, fyfoe,o
&vepc,:rrros, and v. 11, els ,ex T61cx TJMev, No particular manifestation of divine light is meant; it is as much an eternal property of the Light to shine
in the darkness as it is of the life to be the light of men, and of the Word
to have life in himself. The light cannot cease to do this without ceasing
to be light. Kasemann (1, 166, and elsewhere) and Conzelmann (Theologv,
335f.) believe that the present verse already describes as an historical event
the coming of the Logos who is light; for the views of Bultmann and Dodd see
above, p. 150. The parallels with v. 9 and I John 2.8 (which describes the
state initiated by the coming of the Word) do not suffice to give historical
significance to John's cpcxlve1.
,; aKo,io: cxv,o ov Kcx,ei\.o:l3ev. Kcx,o:i\.cxµl3cxve1v, 'to seize', may mean 'to overcome', or, especially in the middle, 'to grasp with the mind', 'to understand'. Here it seems probable that John is (after his manner; see on 3.3)
playing on the two meanings (as Lucian did; see Vitarum Auctio 27; Verae
Historiae n, 18, and cf. E.T. 53 (1942), 297). Since the Greek word itself
bears both meanings there is no need to resort to the hypothesis of an
Aramaic original and confusion between ',:ip and ',:ipK. The darkness
neither understood nor quenched the light. The thought here is primarily
cosmological, but corresponds closely to what John is about to say pf the
historical mission of Jesus. Cf. Odes of Solomon 18.6: Let not the luminary
be conquered by the darkness; nor let truth flee away from falsehood.

,ws; see 8.12; 12.35,46 (also I John

158

1.1-18

THE PROLOGUE

Sanders thinks there is a reference here to the failure of persecution to
suppress the Gospel, but if it is unlikely that there is a reference here to the
story of Jesus it is even less probable that there should be a reference to later
Christian history.
6. lyeveTo &vepc,:rrros. The second division of the Prologue begins and for
the first time the stage of history is reached. The aorist iyfono is to be
contrasted with the continuous tenses of vv. 1-5. Like Mark, John (after his
reference to creation and eternity) takes John the Baptist as the beginning
of the gospel (cf. Acts 10.37); see on 1.19-34. There is no need to suspect
interpolation here;John occupies an important place in the gospel, and it is
quite natural that he should be introduced into the Prologue. On the references in the Prologue to John the Baptist see M. D. Hooker, N. T.S. 16
( 1970), 354-8; also Prologue.
ama-raAµivcs ,rapa: 6£ov, sent and commissioned from God; like Moses
(Exod. 3.10-15) and the prophets (e.g. Isa. 6.8) ; like J csus himself (3. l 7 and
many other passages); also like the Hellenistic philosopher (e.g. Epictetus,
m, xxii, 23, c5:yyeAcs a,ro Tov ~16s &nfoTaATa1). On the use of crnotr-riA:\e1v
(and 1Tt\µm1v) in John see on 20.2 I. The work of John the Baptist derives
significance only from the fact that he is sent.
6voµa cnrrc'i> 'lw&vv11s, The clause is parenthetical; cf. 3. t. There are Old
Testament parallels to this phrase (as to eyeveTo o:vepw,ros), but there are
Hellenistic parallels too; there is no ground for suspecting translation
(Judaism, 24).
7. lls µapTVplav, for the purpose of witnessing. 'Witness' (µapTVpi;tv, µa:pTVplo:)
holds an important place in the thought of the gospel. The Baptist ( I. 7f.,
15,32,34; 3.26; 5.33), the Samaritan woman (4.39), the works of Jesus
(5.36; 10.25), the Old Testament (5.39), the multitude (12.17), the Holy
Spirit and the apostles (15.26f.), God the Father himself (5.(32),37; 8.18)
all bear witness to Jesus. Jesus himself, who, knowing all things, ha~ no
need that witness concerning man should be borne to him (2.25), bears
witness to the truth ( 18.37, cf. 3. l l), in conjunction with the Father (8.13-18),
whose consentient testimony validates his own. Witnesses in turn testify to
the truth of the gospel record (19.35; 2r.24). In 18.23 the accusers of Jesus
are invited to bear witness regarding the evil he is alleged to have done, that
is, to establish by their testimony the fact alleged. This is normal Greek usage,
it corresponds sufficiently to the use of the root iil7 in the Old Testament
(which also supplies the notion of God's testifying to, or against, his people),
and is the common meaning of the words in John. See further the notes on
the passages referred to.
Tva µapTVpTJCY!J. Epexegetic of els µapTVpfav.
mpl ,-oQ cpwT6s, the divine Light incarnate in Jesus, as vv. Bf. show. At
3.26; 5.33; µapTVpeiv wh_en used ofJohn is constructed with a dative.
tva ,r&v-res mcrrevawtr1v. The second iva clause is dependent on the first.
The purpose of John's witnessing, though not its actual result, was that all
should believe in Jesus. ma-revew (cf. Hebrew l'~Ni1) corresponds closely
to µapTVpeiv; it means to accept the testimony as valid, and the fact thereby
attested as fact. Cf. 1.35-7; the two disciples heard John's witness and
believed.
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61' avToii must refer to John; men do not believe through Jesus but in him.

8. oVK ~v eKElvos To cpws. For the repetition in negative form cf. v. 3. 'Such an
assertion has meaning only if there were people who held that John really
was "the light"' (Cullmann, V. & A., 27of.). There is some force in this
argument (cf. 3.25ff.); but the negative assertion is intended to prepare the
wayforv. 9.
a>.."A' !vex. The sentence is elliptical; supply ~"Aeev. It is quite unnecessary to
suppose, and is indeed improbable, that ivcx is a mistranslation of the Aramaic , in a passage where that particle should have been rendered as a
relative; 'he was not the light, but one who bore witness .. .'. The words
in Greek are readily intelligible as they stand, and no conjecture is needed.
It is not likely that ivcx is imperatival (M. III, 95).
9. With the opening of the third section of the Prologue John's thought
moves, in gradual stages, from the eternal to the temporal and particular.
~v To cpws To &"AT]6tv6v. On Jesus Christ as the light see on 8.12 (cf. 1.4; 3.21;
9.5). In John's usage, &"AT]6tv6s is to be distinguished from &"AT]6TJS, which is
applied only to opinions and statements, and those who hold or make them
(at 6.55 &"AT)6ws not &"AT]6TJs, should be read-see the note), and means simply
'veracious'. &~.r161v6s is capable of bearing this meaning (4.37; (7.28);
(8.16); 19.35), but it is more characteristically applied to light (1.9), worshippers of God (4.23), bread from heaven (6.32), the vine (15.1), and to
God himself (17.3; cf. 7.28). The meaning is brought out most clearly by
the present passage ( 1.9). The Baptist might be supposed a light (indeed, in a
sense he was a light, 5.35), but he was not To &"AT]6tvov cpws, the Word. That
is, a>..T)61v6s means 'real', 'genuine', 'authentic'; cf. T. Asher 4.3, To 6oKo0v
1m"Abv µmx Toi:i a"AT)61vov Kcx"Aov. 6 &"AT]61vos ee6s is the true God over against
idols; ol &"At161vol irpoO'KWT)Tal are the true worshippers over against idolaters.
Whatever is described as a>..T)61v6s corresponds to the truth: what this means
must be considered in the note on 6:"A116e1cx (see on 1.14). The thought is thus
akin to but not identical with Philo's 6:pxeTVirov cpws (Som. 1, 75), akin because
both writers are thinking in terms of true being, different because John's
thought originates in and is determined by history whereas Philo's is speculative.
epx6µevov Els Tov KoO'µov. lpx6µevov may be taken as either (a) neuter nominative, agreeing with cpws, or (b) masculine accusative, agreeing with
&vepc,mov. (a) gives a periphrastic imperfect, ~v To cpws ••• lpx6µevov, presumably a reference to the incarnation; if the construction (b) is adopted
we must render' ... every man who comes (or, as he comes) into the world.'
In favour of (b) is the fact that C?U7i1 'M:l ',:::,, 'all who come into the world,'
is a common rabbinic expression for 'every man'; cf. e.g. Lev. R. 31.6;
Thou enlightenest (', .,,M~) those who are on high and those who are beneath
and all who come into the world (i.e. all men, C?U1 'M:l ',:::,). In favour of
(a) may be reckoned (i) in the next verse the light is in the world; it is therefore natural to suppose that it should previously be described as coming;
(ii) in other passages (6.14; 9.39; 11.27; 16.28) Jesus 'comes into the world',
and at 12.46 he declares, eyt:> cpws els Tov K60'µov e"A11"Av6cx; (iii) the periphrastic
imperfect is in accordance with John's style (1.28; 2.6; 3.23; 10.40; 11.1;
13.23; 18.18,25). These arguments seem to outweigh the parallel which
stands on the other side-and is indeed not a true parallel, since the Hebrew
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is not ID'N ',:, (every man . •. ). Construction (a) is thus to be preferred, and
is to be taken as a reference to the incarnation (The true light was coming
... ) rather than as a further definition of the light (The real light was that
which lights every man as it comes into the world-Sanders).
a cp00Ti3e1 mxVTa avepooirov. cpooTl3e1v may mean (a) 'to shed light upon',
'to bring to light', 'to make visible', or (b) 'to illuminate inwardly', 'to
instruct', 'to give knowledge'. (b) is a common, though secondary use of
the word. It is found in the LXX (Ps. 19(18).9, TJ lVTOAf\ Kvp!ov TT}ACXV)'TIS,
cpooT!3ovaa 6cp6ai.µovs-C'l'l7 Z,"'!'N~); in the Hermetica (e.g. 1, 32, cpooTlac..>
TOVS lv ayvolq: TOV yevovs, µov a6ei.cpovs, vlovs 6e aov), and in the New Testament (e.g. Eph. 1. 18, 1TE<pOOTIC7µevovs TOVS 6cp6ai.µovs Tiis Kap61as vµcl>V).
Cf. Heb. 6.4; 10.32; Justin I Apo!. 61, 65; also Wisd. 9.9-18 (Lindars).
When the Prologue is interpreted in terms of Hellenistic religion, and the
Logos thought ofin the Stoic manner, it is natural to see in the present verse a
reference to a general illumination of all men by the divine Reason, which
was subsequently deepened by the more complete manifestation of the Logos
in the incarnation. (Cf. a similar view of the Law; T. Levi 14.4 (13), To cpws Toii
v6µov ... To 6o6ev ... els cpooT1aµov iravTos &vepwirov.) Whether John's words
do in fact bear this meaning is, however, open to doubt. (i) In the next verse
he emphasizes that 6 K6aµos avTov oVK lyvCA)-there was no natural and
universal knowledge of the light. (ii) It was those who received Christ who
received authority to become children of God. (iii) In the rest of the gospel
the function oflight is judgement; when it shines, some come to it, others do
not. It is not true that all men have a natural affinity with the light. In view
of these facts it is well to understand cp00Ti3e1v in sense (a)-the light shines
upon every man for judgement, to reveal what he is. For this usage cf. e.g.
Polybius xxn, v, 10; and in the New Testament I Cor. 4.5, cpooTlaet Ta
KpVTITcc Toii 01(6Tovs, 2 Tim. 1.10, cpooTlaaVTos 6e 300T)v Kai acp&apalav. Render,
therefore, ' ... which shines upon every man' (whether he sees it or not).
IO. lv T<';> K6aµ~ i'jv. K6aµos is a common and important word in John. In
general the K6aµos is not the totality of creation (II.9; 17.5,24; 21.25 are exceptions) but the world of men and human affairs. Even in 1.10 the world
made through the Word is a world capable of knowing, or of reprehensibly
not knowing, its Maker. The word is sometimes (8.23; 9.39; II .9; 12.25,3 I;
I 3. I ; I 6. II ; I 8.36) further defined as 6 K6aµos oOTos. This expression is not
simply equivalent to the rabbinic ilfil c',i37;r (6 aloov oOTos, 'this age') and
contrasted with a future world, but is contrasted also with a world other
than this but already existing; this is the lower world, corresponding to
which there is a world above (see especially 8.23; 18.36). John seems to
combine these ideas deliberately, so that Jesus appears both as the means by
which an eschatological future is anticipated (as in the Synoptic Gospels) and
also as an envoy from the heavenly world. The definition of the world as
'this world' necessarily involves a measure of dualism, which is at times
very strongly expressed (1.10; 7.7; 14.17,22,27,30; 15.18f.; 16.8,20,33;
17.6,9,14ff., in addition to the places where 6 K6aµos oOTos is used). The
world hates Jesus and his disciples. Yet the world into which he comes is also
the scene of the saving mission of Jesus (1.9f.; 3.17,19; 6.14; 8.26; 10.36;
12.46; 16.28; 17.13,18; 18.20,37), and his mission to the world is grounded in
the love of God for the world (3.16). It is noteworthy that in 3. 16 the Koaµos is
immediately split up into its components (iras 6 mcnwoov). It is this process
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which accounts for the apparently contradictory things said about the relation
between Christ and the world. On the one hand, he is the Saviour of the
world (4.42; cf. 1.29; 3.17;6.35,51; 8. 12; 9.5) and it is emphatically repeated
that he did not come to judge the world (3.17; 12.47); on the other hand,
Jesus did come to judge the world (9.39; 12.31; cf. 3.18; 5.30; 8.16,26;
12.48) and overcame it (16.33). The enemy who is overthrown is the apxwv
"Toii K6crµov ,-ovTov ( 12.31; 14.30; 16. 11); those who choose to remain under
his power convert salvation into judgement. Thus it can be said both that the
outcome of the ministry of Jesus was that the world did not recognize him,
or the Father, or the Spirit (1.10; 14.17; 17.25), and at the same time that its
aim was that the world should know and believe (17.21,23). At 12.19; 18.20
6 K6crµos means tout le monde, 'everyone'. With this verse cf. Thomas 28 (I
took my stand in the midst of the world (K6crµcs) and in flesh (a&p~) I
appeared to them); also P. Oxy. 1.
6 K6crµos 61' av-roii tytve,-o. This is not a mere repetition of v. 3 (1T6:v"Ta 61' av-rev
lyeve,-o). The K6crµos (see note above) is not the sum total of creation but the
organized and responsible world. Thus it is not correct to say that in this
verse K6crµos is used in two senses, as equivalent to ,-a ,,.&v,-a (v. 3) and to Ii
CTKoTla (v. 5) 1 though this is maintained by G. Baumbach in Kairos 14 (1972),
121-36 (a fine article).
6 K6crµ05 av-rev oVK lyvw. Cf. 1 Cor. 1.21, OVK lyvw 6 K60-µ05 ••• ,-bv 6e6v. The
world neither recognized nor responded to him. Though the noun yvwa1s
does not occur in John, 'knowledge', represented by the verbs y1vC::,O'KE1\I
and d6eva1, is an important feature of John's thought. On the relation between John and gnosticism see Introduction, pp. 38f. et al. The verbs
y1vC::,crKe1v and el6eva1 seem to be used synonymously; see especially 7.27;
8.55; 13.7; 14.7 (if yvC::,o-eo-ee be read); 21.17. Both words are used simply
of human cognition of matters of fact; e.g. 7.51; 11.57; 9.20; 18.2. John's
characteristic use, however, concerns knowledge of divine persons, of the
relation between them, and especially of the mission of Jesus to the world.
Behind this use lies a twofold background. In Greek thought, knowledge
regularly implies observation and objectivity. It is closely (in d6eva1, etymologically) connected with vision, whether by the eye of the body or
the eye of the soul. In the Old Testament, however, knowledge ( v'»,') is a
much less intellectual and more comprehensive term. God's knowledge
of Israel includes his election of and care for his people (e.g. Amos 3.2), and
for man to know God implies not only perception of his existence but also
a relation with him of humble obedience and trust (e.g. Jer. 31.34). This
Old Testament usage constitutes the decisive, though not the only, factor in
John's conception of knowledge. (1) Jesus himself knows the Father, and
this knowledge issues in a relation oflove, obedience, and mutual indwelling
(e.g. 10.15; 17.25: 7.29; 8.55). (2) When men know God through Jesus a
similar relation is brought into being (e.g. 8.32; 17.8,25: I0.4; 13.17; 15.15).
When, however, John goes on to add (3) that knowledge of God and Christ
confers, or rather is, eternal life ( 17.3), he is treading ground that is common
to both Hellenism and the Old Testament. Further, it will be noted that (4)
very little is said in John of God's knowledge of man (1.48; 2.24f.; 10.14,27;
(16.19): 6.64 and 13.11 are exceptional and even so not really analogous to
the Old Testament use mentioned above), that (5) knowledge, as in Greek
162

1.1-18

THE PROLOGUE

usage, is sometimes connected with seeing (e.g. 14. 7f., I 7), and that (6) verbs
of knowing are often followed by a 0,1 clause, which gives a less personal
and more intellectual content to knowledge. For the close connection between knowledge and faith see the Introduction, pp. 81 f., and on 6.69. See
also T. W.N. T. 1, 711-13 (R. Bultmann), and J. Painter, John: Witness and
Theologian (1975), 86-100.
II. l!s Tex i61a i'\Mev. He came to his own property (cf. Thucydides 1, 141),
his home. The aorist points to a unique coming, the incarnation, and the
'home' to which Jesus came was Israel. But it must be observed that it
would be possible to speak of a coming of the Logos in the Platonic sense to
the created world, which was his natural counterpart, or in the Stoic sense
to rational men, who were peculiarly i\oy1Ko!. Further, the Law had been
given to Israel and found there its proper dwelling place. For the relation
and the distinction between the use of ,ex i61a and ol i6101 in this verse and
gnosticism, seeJ.Jervell in St. Th. IO ( 1956), 14-27.
ot 16101 cxv-rov ov ,rapei\a~ov. As in the former part of the verse we have what
may be taken as a simple historical statement, amply justified by the earlier
tradition. The masculine ol i6101 is now used: Jesus came to the framework of life to which as Messiah he belonged, and the several men who
within that framework should have received him did not do so. The wider
references alluded to in the previous note are again relevant. It was the
world that rejected Jesus.
12. 60-01 si V..a~ov. The simple verb is equivalent to ,rapei\a~ov (v. 11);
for the omission of the compounded preposition cf. M. 1, n5. The relative
clause thrown to the beginning of the sentence as a nominativus pendens and
resumed by aVToTs is characteristic of John's style; see Introduction, p. 10.
To receive Christ is to accept him in obedience and faith as the envoy of the
Father. Cf. Odes of Solomon, 9. 7: ... that those who have known him may
not perish, and that those who receive him may not be ashamed.
16c.>KEV cxv-roTs. Men are not by nature the children of God, as for example
by virtue of an indwelling o-mpµaT1Kos Myos. Only by receiving Christ do
they gain the right to become children of God.
l~ova!av .eKva eeov yevea6cx1. l~ova!a is on the whole accurately used by John
(1.12; 5.27; 17.2; 19.10f.), and means 'authority', 'right'. 6vvaµ1s does
not occur in John. For ,eKvcx 6eoii cf. I 1.52, also 3.3,5 (yevv116fiva1). In this
gospel the word vl6s is always reserved for Christ, ,eKva for Christians.
For illuminating comparison and contrast C.H. 1, 28 may be referred to.
The Hermetic prophet asks why men have given themselves over to death,
fxovns l~ova!av TfiS &eavaalas µeTai\a~eiv, when they have the right to partake
of immortality. He bids them repent, and µETai\6:~eTe ,fis &eavao-lcxs. The
language is decidedly similar (so that it is wrong, as some have suggested, to
omit l~ova!av), especially since to have immortality is to be made divine
(6ec.>6fjva1, cf. TEKvov 6eoii yevfo6cx1), but here the resemblance ends, for in
the Hermetica men, who are compounded of mind and flesh, possess in
themselves the right to partake of immortality, and need only to be told
to exercise it. In John life is a gift from Christ, received by faith. For the idea
of those who become sons through the Son Schweizer (Beitriige, 103) compares Philo, Agric. 5 I; Conj. Ling. 145-8; Sohr. 56.
Tols mcrrevova1v Els TO ovoµa cxvToii. To receive Christ is to believe on his name.
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This construction of ,na-reveiv with els TO c5voµa is found at 1.12; 2.23; 3.18
(20.31 is not parallel, see the note). It may be distinguished from TrtO"TEVEtv
with the dative, which generally means 'to give credence to', but not from
'!Tta.Mtv with els and the accusative. Allegiance as well as assent is intended;
cf. Dodd, Interpretation, 184. c5voµa is not enough to suggest that John has
baptism in mind. He mentions only faith, not knowledge, as the means of
life and regeneration.
13. ot ••• lyevvt'l6flcrav. This birth is conditional upon receiving Christ and
believing on his name. The aorist is not pluperfect in sense; John does not
mean that there existed a number of persons born in the manner described
who in virtue of their birth were able to receive Christ when he came.
oVK lf alµa-rc.,v. This and the two following phrases serve to accentuate lx
6£00. No human agency is or can be responsible for such a birth as this. In
ancient thought blood was sometimes considered the means of procreation;
cf. Wisd. 7.2, Philo, Op. 132. The plural, 'bloods', is unusual but cf. Euriin Hebrew. Probably the
pides, Ion 693, and the common use of
blood of father and mother is meant. Hoskyns ( 143) suggests that it would
have been impossible for John to write oVK lf aiµa-ros (singular) because
Christians are begotten of God through the blood of Christ.
ov5e lK ee:>..,;µa-ros aapK6s. aapf in John is not evil in itself (see the next verseonly ifv. 13 is regarded as an interpolation by a different writer is it reasonable to think that the word will bear a different meaning here from that
which it has in v. 14), but stands for humanity over against God, as in the
Old Testament expression (used also in later Jewish literature) cii iw:i,
flesh and blood. It does not lie within man's will to become, or make, a child
of God; cf. Rom. 9.16, ov TOO 6e:Xonos ••• CXAAcx ToO l:Xec';)vTos eeoO.
ov5e lK ee:>..,;µa-ros av5p6s. A more particular expression of the previous phrase.
&v,;p is an adult male, frequently a husband. See below.
CXA:X' lK 6eo0 lyevv,;ef}aav. On divine begetting see on 3.3,5. John boldly
employs a new metaphor to describe the newness of the Christian life.
In place of the plural (ot ••• lyevvt'l6flaav) the singular (qui • •• natus est)•
is read by b Irenaeus (lat.) Tertullian. This combination of early Western
authorities is strong, but not strong enough to overthrow the plural reading,
which is demanded by Tois mcrTevova1v in the previous verse, and by the
sense of the passage. The origin of the text ofb is readily understandable; the
threefold negation (not of blood, nor of the will of flesh, nor of the will of a
husband) seemed to correspond exactly with the church's belief about the
birth of Jesus, and since the Virgin Birth is nowhere expressly mentioned in
John it was natural to introduce a reference to it here. The reading which
refers explicitly to the birth ofJesus is to be rejected; but it remains probable
that John was alluding to Jesus' birth, and declaring that the birth of
Christians, being bloodless and rooted in God's will alone, followed the
pattern of the birth of Christ himself. It is unnecessary to suppose (with
Torrey, 151, 153) that explicit reference to the Virgin Birth has been lost
through faulty translation of Aramaic. See M. u, 436.

c·~,

14. Kai, beginning the third section of the Prologue, resumes v. 11, and opens
a statement of the incarnation in more theological terms.
6 Myos crap; lyevETo. On Myos see on v. 1. aap;, as in v. 13, represents
human nature as distinct from God, but expresses this in the harshest avail-
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able terms, harsher than those ofv. 6, where John the Baptist is described as
cS:v&pc,nros. Cullmann's suggestion that 6vepc..>TI"os is avoided because the
Logos was already the (heavenly) 6v6pc..>TI"oS is not convincing (Christolo:,,
187).John does not say this of the Logos, and ifvv. 14-18 reflect Son of man
ideas they do so very faintly. Cf. Odes of Solomon 7.4-6; 41.IIf.; also
Thomas 28, quoted on v. 10. Since the Word was described in v. 1 as
6e6s, John's statement is a full, and perhaps the most succinct, expression
of the paradox of the person of Christ. It is difficult to determine precisely
the meaning of tyivno. It cannot mean 'became', since the Word continues to be the subject of further statements-it was the Word who 'dwelt
among us', and whose glory 'we beheld'; the Word continued to be the
Word. The meaning 'was born'-the Word was born as flesh, man-would
be tolerable were it not that yevv116fivcn has just been used in this sense, and
a change of verb would be harsh. Perhaps tyeveTo is used in the same sense as
in v. 6: the Word came on the (human) scene-as flesh, man. It is part of the
paradox of this statement that the same word should be used of the eternal
Word as of the Baptist. Bultmann is right in pointing out the kinship of this
acxp~ tyeVETo with mythology, right also in pointing out the offensive difference. 'Men expect the Revealer to appear as a shining, mysterious,
fascinating figure, as a hero or 6eTos cS:v6pc..>nos, as a miracle worker or mystagogue ... All such desires are cut short by the statement: the Word became
flesh. It is in his sheer humanity that he is the Revealer. True, his own also
see his 66~a (v. 14b); indeed if it were not to be seen, there would be no
grounds for speaking ofrevelation. But this is the paradox which runs through
the whole gospel: the 66~a is not to be seen alongside the aap~, nor through the
aap~ as through a window; it is to be seen in the aap~ and nowhere else. If
man wishes to see the 66~a, then it is on the aap~ that he must concentrate his
attention, without allowing himself to fall a victim to appearances. The
revelation is present in a peculiar hiddenness.' The whole of Bultmann's profound exposition should be read. For Kasemann's different understanding of
this verse see Prologue, rnf., 27; for Athanasius' interpretation (which should
be compared with Bultmann's) see G.D. Dragas, in 9t:oAoyux (1976), 5-30.
Kai !aKfivc..>aev tv T]µiv. aKTJVOW means properly 'to live in a tent', hence 'to
settle', 'to take up one's abode'. The latter meaning is to be adopted here;
Iv TJµiv does not mean that the Word dwelt in our human nature as in a
tent, though the Old Syriac rendering (ban, in us) might be held to suggest
this. Rather, he took up residence in our midst. It has been thought that the
word aKTJvovv was chosen here with special reference to the word 66~a
which follows. It recalls, in sound and in meaning, the Hebrew l=>W, which
means 'to dwell'; the verb is used of the dwelling of God with Israel (e.g.
Exod. 25.8; 29.46; Zech. 2.14), and a derived noun l"ll':llU (sh•chinah) was used
(though not in the Old Testament) as a periphrasis for the name of God himself. Further, the bright cloud settled down (l=>tv) upon the Tabernacle (Exod.
24.16; 40.35), and since this cloud was the visible manifestation of the
presence of God (cf. 6cp6Jiaoµai, Exod. 25. 7 LXX) the abiding presence of
God suggested his glory {ii::i:>, 66~a; see below). For further Jewish parallels
see Bousset-Gressmann, 346; and see Sidebottom, 37-40. It must however be
recalled that (a) m•:>iu (sh•chinah) means not the glory of God but his presence, and (b) l=>!U is not regularly represented by (KaTa)aKTJvow. Probably
John means no more than that the Word took up a temporary residence
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among men. Cf. Ecclus. 24.8 (Kcrrbrav0cv 'Tf\V cn<11vriv µov ... 'Ev 'laKC:,!3 Kcrracn<,iveuaov), 10 (lv cn<11vij 6:ylct); 1 Enoch 42.2 for the temporary dwelling of
Wisdom among men. See also Odes of Solomon 12.12 1 For the dwellingplace (mashk•na) of the Word is man.
Iv ,'iµTv ... 16eaa6:µeea. This first person plural docs not necessarily imply
that the gospel was written by an eye-witness. It is the apostolic church that
speaks. See Introduction, p. 143.
1<al l6eaa6:µeea TflV 66~av av-roO. The faith of the church rests upon a real
beholding of one who, however glorious, was a historical person. For the
connection between seeing and believing see also 14.11,29; 20.8,27ff. with
. the notes; and cf. C. Traets, Voir Jesus et le Pere en lui selon l'Evangile de Saint
Jean ( 1967). 66~a, 60~6:3E1V, are important words in John's vocabulary. In
Classical and Hellenistic Greek 66~a means commonly 'opinion', 'repute',
50~6:3e1v 'to think', 'to imagine'; in the LXX, in certain other Hellenistic
religious literature, and in the New Testament, the noun and verB respec. tively mean 'glory', 'to glorify'. In the LXX 66~a often renders ii::i:,, and
denotes particularly the visible manifestation (often oflight) accompanying a
theophany (e.g. Exod. 33.22; Deut. 5.21; 1 Kings 8.11; all ii::i:,, 66~a). It
acquired in the Old Testament an eschatological s1gnificance (e.g. Isa. 60.1;
Hab. 2.14; both ii::i:,, 66~a), which it retained in. the New Testament (e.g.
Mark 8.38; 13.26; Rom. 8.18; 1 Peter 4.13), though in the New Testament
the eschatological 66~a occasionally appears, by anticipation, in the present
(2 Cor. 3.18; Eph. 3.21). The clearest example of this proleptic 66~a is the
Transfiguration (Mark 9.2-8 and parallels), an incident which is not recounted in John (see Introduction, pp. 51, 53). John nevertheless asserts that
the glory of God was manifested in Jesus (1.14). It was shown in his miracles
(2.11; 11.4,40); but in particular he enjoyed a position of glory before the
Incarnation, and subsequently returned to it (17.5,24). Jesus did not enjoy
this glory because he sought it for himself, but because he sought only God's
glory (5.41; 7.18; 8.50), whereas other men sought their own (5.44; 12.43).
The glory of Jesus is thus dependent upon both his essential relation with
God (1.14) and his obedience. To this corresponds the special use of60~6:3eiv
as a description of the death of Jesus (7.39; 12. 16,23; 13.31f.); Jesus dies as
Son of God and as an obedient servant; he is thereby lifted up on the cross
and exalted to heaven. His glory is to be manifested in x6:p1s and &A,i6e1a (see
below). J.?. Hill (N. T.S. 13 (1967), 281-5) argues that John may have reflected on the use of66~a in Mark 10.35ff.-glory to be reached only through
suffering and death.
c:,, µovoyevoOs irapcx iraTp6s. µovoyev,is (1.18; 3.16,18; 1 John 4.9) and
1TaTTJP are words too characteristic of the Johannine writings, and too
theological in use, to permit us to render in general terms, 'the glory as
ofa father's only son'. Moreover, though µovoyev,is means inhself'only of its
kind', when used in relation to father it can hardly mean anything other than
only(-begotten) son (cf. Dodd, Interpretation, 305). For irap6: cf. v. 6; the Son
(it is not the 66~a which is said to be irapcx iraTp6s) not merely is his Father's
Son, but proceeds from him in personal though never independent existence.
,r;>,.,ip11s, indeclinable (M. 1, 50; II, 162; according tom, 315, ir;>,.,ip11s is
indeclinable only when followed by a genitive); it refers to Christ, and looks
back to µovoyevoOs and av-roO.
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x&ptToS !Cal c:t>.ri&I~. The same words (with articles) recur in v. 17. xap1s
occurs four times only in John, and only in the prologue (1.14, 16,17); &A116eta

is very common. The pair recalls the Hebrew pair l"l~M, ion (besed we'•meth,
e.g. Exod. 34.6, cf. 33.22, 66~cx, in the same context). The two Hebrew words
are closely related in meaning (signifying God's loyalty and faithfulness to
his covenant and covenant people), but in the LXX ion is most often rendered l7'toS, and has the meaning 'grace', 'undeserved favour'; it is in this
sense that it underlies the New Testament use of xap1s. &A116e1cx retains in
John more of the meaning of l"l~M. Sometimes, as in ordinary Greek usage,
it means simply that which corresponds to fact, is not false (5.33; 8.40,44ff.;
16.7); but more characteristically it means the Christian revelation brought
by and revealed in Jesus (1.17; 8.32; 16.13; 17.17; 17.19 (unless here Av
&7'.ri&l~=&t.riew,); 18.37: 1.14; 4.23f. should perhaps he added). This revelation arises out of the faithfulness of God to his own character, and to his
promises, of which it is the fulfilment. It is saving truth (8.32); it is perceived
only through the work of the Spirit (16.13), and by those who are predestined in conformity with it (3.21, 6 iro1wv TfJV &A11&1cxv). Further, this
truth is Jesus himself, who being God ( I. 1) is the fulfilment and revelation of
God's purposes (14.6). 18.38 is to be taken closely with 18.37 (see the note);
on irvevµcx Tfj, &Arieelas (14.17; 15.26; 16.13) see on 14.17. On &7'f)6e1cx see
Schnackenburg 11, 265-81; also S. Aalen, in Studia Evangelica II (1964), 3-24;
on the adjectives &Ariefl,, &7'ri61v6s, see on 1.9.
It will be observed that when John begins to speak cf the Word as incarnate
his language takes on a more biblical colouring. So~cx, xap1s, and &t.116e1cx
can indeed be paralleled elsewhere, but John's usage is controlled by biblical
precedents. The glory of God is shown by his acting in faithfulness to his
own character, and by his character's revealing itself in mercy. This however
points back to the mythologically expressed theme of the Word who appears
as man among men, and in his own being communicates to them the truth;
John continues to combine Old Testament and Hellenistic terms, but his
thought continues also to be dominated by the fact ofJesus.
15. 'lc.:>6:wTJ,. Cf. vv. 6-8. It is true that v. 16 can be read without difficulty
immediately after v. 14, but it is unnecessary for that reason to suppose that
v. 15 is an interpolation. John the Baptist represents the Old Testament, and
vv. 15-17 are intended to make clear the Old Testament setting in which the
work ofJesus is to be understood. See further below.
µcxpTVptI ••• 1CfKpcxyev. The tenses are remarkable. The perfect KEKpcxytv is
used with the force ofa present (see M. 1, 147, where weighty LXX evidence
in support of this view is adduced; cf. Lucian, De Morte Peregrini, 31; 33,
where the pluperfect is used with the force of a simple past tense); consequently both verbs speak of the testimony of John as having present significance. John (like the Old Testament) remains as a permanent witness to
Christ. On µcxpTVperv see on v. 7; Kp03e1v is used again at 7.28,37; 12.44 to
introduce important pronouncements ofJesus.
oOToS ~v ov elirov: P 66 P 76 Neb B3 D E> Cu uerss. ovToS ~v 6 elirwv: M" B* Origen.
The latter reading in spite of its early attestation seems to be an attempted
correction of the former; but the construction of ov ehrov is J ohannine; cf.
8.27; 10.35. ~v is superficially difficult but there is no need to suppose (with
Torrey, 117f.) that an Aramaic Miil has been wrongly pointed h"wa', 'was',
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instead of hu' 'is'. It must be remembered that present (perfect) tenses have
been used, and John's witness at the time of writing can only be 'This Jesus
was the person I spoke of'. The reference is to 1.30; see the note there. An
important clue to the meaning of the Prologue as a whole is given by the fact
that John makes two references to the Baptist (see Prologue, 26£). The earlier
reference (vv. 6-8) gives his witness to the pre-existent light and its coming
into the world, the later deals neither with pre-existence nor with incarnation, but with the glorification of the Word. This rests upon pre-existence
(lTpc7n~ µov ijv), but what is now claimed is that he who first appeared as a
successor, perhaps as a disciple (this may be suggested by 61Tlaeu), of John
the Baptist has now taken rank before him. Vv. 1-13 describe in theological
terms how the pre-existent Logos or light came to the world that he had
created, and was rejected in it, though in such a way that those who did
receive him found in him regeneration as the children of God. But neither
rejection nor regeneration is the last word. The humble follower of John
was exalted to a position of pre-eminence. This recalls the old tradition of
the resurrection and parousia of the Son of man who had been obedient unto
death. For John however the relation between sacrificial service and glory is
not simply chronological; each is the other. Glory means to be full of grace and
truth. It is this point John develops in the remaining part of the Prologue.
16. 6T1 may continue the words of the Baptist in v. 15; more probably it is to
be connected with v. 14.
lK Tov lTAflpwµaTos. The word occurs here only in John. It was a gnostic
term, taken over in something like its gnostic sense by some early Christian
writers; see Col. 1.19; 2.9; Eph. 1.23; 3.19; 4.13. It is not used in this sense
by John (cf. his non-technical use of1TAf1pow). It looks back to v. 14 where
it is said that Christ was 'full of grace and truth'; of this full complement
of grace and truth 'we' have all received. The partitive use of lK is common
in John; see Introduction, p. 8. 1 QS 4.4 c,,on :i,,:i) is at best a remote
parallel.
~µels 1TavTES, If John the Baptist is speaking 'we' must be the prophets.
Otherwise, the reference is to the apostolic church; see Introduction,
PP· 143f.
x6:p1v av-rl xo:plTQS. The meaning of this phrase seems to be that Christian
life is based at all points upon grace; as it proceeds one grace is exchanged
only for another. For the sense,· and for this use of 6:vTI, see Philo, Post.
145, • • . hepas (sc. XO:plTaS) av-r' fo!veuv (sc. TWV 1TpwTCuV xaplTeuv) Kai TplTas
av-rl Twv 5eVTepeuv Kai alel veas 6:vTl 1raAa10Tepeuv •.• lm6l6eua1. Cf. also Rom.
1.17,-iK irlaneus ds 1rlaT1v; 2 Cor. 3.18, 6:iro 66~ns els 66~av. Three other
interpretations may be mentioned. (i) The grace of the old covenant under
Moses is exchanged for the grace of the Gospel; v. 17 is used to explain v. 16.
But the point of the present passage is that grace did not come by Moses; nor
is the grace of God available in two grades. (ii) Underlying the Greek is an
Aramaic word-play, Ki(i)on l'J'il Kion, grace (bisda) in place of shame
(bisuda, or bisda), which escaped the translator's notice (M. Black, J. T.S. old
series 42 (1941), 69f.). This interpretation is not open to the objection
brought against (i); but it presupposes the existence of the Prologue in
Aramaic, which is not proven; and the hypothesis of a translation error
would be acceptable only if the Greek were much more difficult than it is.
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Moreover, though the Old Testament is represented as subordinate to the
New Testament it cannot be said that John regards it as a matter of shame
or reproach. (iii) Turner (M. iii. 258) thinks of the Spirit who comes in place of
Jesus; but it is scarcely legitimate to read a reference to the Spirit into the
text.
17. 1666!'). The Law is regularly regarded in Jewish sources as a gift of God
to Israel; so e.g. Josephus Ant. vn, 338, -rcxs tvTor.as (XVTov Kai Tovs v6µovs
o~ 610: Mwv<1fos l6wKev t'iµiv; P. Aboth 1. 1 : Moses received the Law from
Sinai and committed it to Joshua ... ; Siphre Deut. 31.4 §305; Blessed be
God who gave the Law to Israel through Moses (:'J!V~ ,,, ,~) our teacher.
fi xo:p1s Kai t'i 6:r-ri6e1a. See on v. 14. In this verse the main emphasis lies on
the contrast between Moses and Christ, Law and Gospel. The Law (according to John) did bear witness to Christ (5.39), but Moses is primarily an
accuser (5.45). Glory is expressed not so much in deeds of power as in acts
of grace and in the communication of truth, and grace is expressed, as by
Paul, in contrast with law. Cf. J. Jervell, Imago Dei (1960), 191, 'xap1s and
6:r-ri6e1a correspond to the Pauline Dikaiosyne'. For John, Jesus is certainly
not a new Moses.
18. eeov ov6els lwpaKEv 1rw1r0Te. That God is invisible, or at least that it is
irreverent and unsafe to see him, is a general Old Testament assumption;
see e.g. Deut. 4.12; Ps. 97.2. This idea was developed in later Judaism, and
periphrases removed some of the unguarded anthropomorphisms of the Old
Testament (e.g. Isa. 6.5, Mine eyes have seen the King, the Lord of hosts:
Targum ... the glory of the shekhinah of the King of the ages, the Lord of
hosts). Cf. Josephus, Bel. vn, 346, 6:6pa-ros ••• Tois 6:v6pw1rlvo1s cSµµa<11v;
Lev. R. 4.8 ... he who sees and is not seen. The notion belongs equally to
Greek speculative thought. John, however, is not thinking so much in terms
of the attributes of God as of the fact that it is in Jesus Christ that God has
chosen to reveal himself. Cf. 6.46; 1 John 4. 12,20. The negation contained in
this clause emphasizes that the fundamental theme of the gospel is the
revelation of God. To say that 'in faith the idea of God's invisibility has
become not a negative, but 'a positive concept; it has become the expression
of man's true knowledge of himself' (Bultmann, 81; see the whole of 8of.),
is true, but not the whole truth. See 'Theocentricity'.
µovoy.vi'Js ee6s (P 66 P 75 2" B C 33 boh pesh Gnostics, Irenaeus, Clement,
Origen al.) has better MS. support than the alternative µovoy.vi'Js vl6s (all
other Greek MSS.; cur Eusebius, Athanasius, Chrysostom; most Latin VSS.
and Fathers), and is received by many (for the patristic material see especially
F'. J. A. Hort, Two Dissertations (1876), 1-72; M. F. Wiles, The Spiritual
Gospel ( I 960), 12 1 ; T. E. Pollard, Johannine Christo logy and the Early Church
( 1970), many passages indexed under I. 18) ; the added evidence of the two
recently discovered papyri may seem to swing the verdict this way. Yet vl6s
seems to be required by the following clause, and is in conformity with
Johannine usage (3.16,18; 1 John 4.9; cf. John 1.14). This however may
simply make it lectio facilior. The sense is substantially unaltered by the
textual variation. The Son is the Word, and the Word ha~ already been
declared to be 6e6s; John may be deliberately returning, at the end of the
Prologue, to this proposition stated in v. I.
els Tov 1<6r-1rov. els is used for tv, a Hellenistic usage (M. 1, 235; B.D., §§ 2o6,
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Jesus is the Son of God, in John this assertion is made by the Baptist
himself.
John's rewriting of the synoptic material (F. E. Williams, J.B.L. 86
(1967), 311-19, thinks that vv. 19-28 are a dramatization of Luke 3.15f.,
with reference to Mark 8.27-30; Luke 7.18-30, Mark 1.3) may have
been due in part to a desire to counteract an excessive veneration of the
Baptist. In Ephesus there were persons who knew only the baptism of
John (Acts 18.25; 19.3; cf. Justin, Trypho 80), and it is possible that
they made exaggerated claims for their master (cf. Clem. Recog. 1, 54,
60). John emphasizes the Baptist's inferiority in the present passage and
also at I .8, I 5; 3.28-3 1, possibly with the intention of rebutting the assertions of his followers. A weightier motive for his action, however, is to be
found in the desire to concentrate attention upon the Person to whom
the Baptist bore witness, and to bring out certain fundamental definitions of his work. In the Synoptic Gospels the Baptist's own character
and office are emphasized because his proclamation of the imminent
judgement and his baptism of repentance in preparation for the
judgement supply the eschatological framework in which the work and
person ofJesus were first understood and proclaimed.John, who means
to supply a new framework for the understanding ofJesus (see Introduction, pp. 67-70, 134-41), no longer finds it necessary to equate the
Baptist with Elijah and to lay such stress on his work. John himself,
however, remains, marked out even more clearly as the representative
of the Old Testament (1.23; cf. 1.31,Jesus is manifested to Israel), and
his work retains significance. In the synoptic tradition John the Baptist
stands as the last term of a historical sequence (see especially Matt.
I I.I 1-14; Luke 16.16), the immediate forerunner of the Messiah. In
John, it is emphasized that, though in point of time Jesus follows the
Baptist, in truth he is 'before' him (v. 30), being the Son of God and
the bearer of the Spirit. John, in comparison, is but a voice (v. 23). In
the same way, John's baptism has no independent significance, hut
serves to point to what it cannot itself achieve, the taking away of the
world's sin by the Lamb of God.
For the relation between this section and the Qumran literature see
Braun. There is an article on the redaction of the section by B.M.F.
van Iersel in .Nov. T. 5 (1962), 245-67.

19. Kai. The opening narrative is linked very closely with the allusions to
John the Baptist in the Prologue. He came ds µapTVplav (1.7), and his
µapTVpla on a crucial occasion is now given. The parallel between John and
Samuel, who bore witness to Saul, is not close (Daube, .N. T.R.J., 17ff.).John
is the first in a sequence of witnesses to Jesus.
amlcrmAav. No such sending as this is mentioned in the Synoptic Gospels,
but cf. Mark 1.5; Matt. 3.7.
ol 'lovSaio1 (the singular is used only at 3.25; 4-.9; 18.35) is the title regularly
given by John to Judaism and its official leaders, who stand over against
Jesus and (here) John. Their headquarters are at Jerusalem, where their
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conflict withJems reaches its height. They defend the letter of the Law (e.g.
5. 16), refuse to accept the authority of Jesus and his messianic status (e.g.
9.22), and, denying their true king, finally deny their own status as the
people of God (19.14f.). John's use of the title shows that he (like most
Christian writers at and later than the end of the first century A.n.) was
well aware of the existence of the church as a distinct entity, different from
and opposed by Judaism, which it claimed to have supplanted. A similar use
is found in the Gospel of Peter (e.g. 1: But of the Jews no man washed his
hands ... ). 'The Jews' represent the world viewed from the religious point
of view. It does not seem that John means 'the Judaeans' (as distinct from
the Galileans), or that it is possible to use different senses of ol 'lov6aT01
to distinguish between the author and the redactor (C. Dekker, N. T.S. 13
(1966), 66-71). Schnackenburg points out that there were historical reasons
for John's choice of'theJcws' to represent the world.
lepEiS xaT fleviws. Only at this point are priests and Levites mentioned by John.
The connection is too common in the Old Testament to constitute a parallel
with Qumran. Brown suggests that they were sent to John as 'specialists in
ritual purification'; but they do not begin by inquiring about baptism.
The distinction between them in the service of the Temple appears in
Ezekiel and in the Priestly Code but not earlier. It is maintained in the
rabbinic literature, where the Levites form an intermediate class between
priests and Israelites; thus Hora_yoth 3.8: A priest precedes a Levite, a Levite
an Israelite, an Israelite a bastard, etc. Their main functions were to assist
in the Temple worship (principally as musicians) and to act as police; see
among many passages Tamid 7, Middoth 1f. We may suppose that it is in the
latter office that they are here presented by John, but in view of 1.24 it seems
doubtful whether John was intimately acquainted with the levitical institutions, and it may be that he has simply borrowed a familiar Old Testament
phrase (e.g. 2 Chron. 23.4) to describe Jewish functionaries.
!va tpc,m')crwcr1v, for infinitive, as often.
Iv Tl~ EI; Cf. 8.25; 21.12; and for the form of the question 6.9; 16.18. It
recalls the lyw dµ1 ofJ esus; see on 6.35; 8.24.
20. 1<al wµ0My71crev 1<al OVK -fipvficraTo, xal wµoMyf)crev. The rather ponderous
and repetitive style gives the effect of solemnity, as often inJ ohn. Cf.Josephus,
.Ant. VI, 151, 6:611<Eiv wµ0Mye1 xcxl TTJV 6:µcxpTicxv OVK fipveiTo. If v. 19 is punctuated as in the Nestle text the construction, though clumsy, is clear. It is
however possible to place a stop after 'lwavvov (19a), and construct 20 with
19b. If this is done v. 20 opens with a redundant Kai-a probable mark of
Semitic style. But there seems to be no necessity thus to import difficulty and
Semitisms into the text. 6µoAoyeTv and apVcicr6cx1 suggest confessing and
denying Christ both in John (9.22; 12.42; 13.38; 18.25,27) and elsewhere in
the New Testament; and the Baptist proceeds at once with what may be
called a negative confession of Christ.
ly~ oVJ< elµ\ 6 Xp1crT65. The sending of messengers, and the form of this
negative statement, suggest that the possibility had been considered, perhaps
even urged, that John was the Messiah. This John denies categorically.
Possibly the ly~ is emphatic (and so throughout this narrative): I am not the
Christ-but there is a Christ at hand. It may be that this denial owes something to polemic against those who rated the Baptist too highly; so e.g.
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Cullmann, Christology, 29. See Clementine Recognitions 1,60: One of the disciples
ofJohn asserted that John was the Christ.
2 I. Tl oov; 'H,das et av; The position of av is variable, and it is omitted by Ma.
It may have entered the text by assimilation to v. 19. The punctuation also is
uncertain.
oVK elµI. In the Synoptic Gospels the Baptist is declared to be Elijah. The
identification is made very clear in Matt. (11.14; 17.12), and accepted by
Mark (9.13), though Matthew (see the parallel) goes out of his way to make
the point more emphatically. Mark 1.6 in the shorter and probably original
text does not suggest Elijah, and Luke 1. 17 hardly amounts to an identification. John sharply contradicts the earlier, and apparently growing tradition, returning perhaps to a pre-synoptic stage of Christian belief, before apocalyptic necessity called for the discovery of Elijah in some forerunner of
Christ. That Elijah should return before the appearance of the Messiah was
a firm element in messianic speculation, based on Mal. 3.23; see further on
v. 3 I. John, unfettered by the apocalyptic framework of thought, was free
to handle the tradition in a new way. (See J. T.S. old series 48 (1947),
165ff.; for a different view, see Dodd, Tradition, 266.)
o ,rpoq>T}TT)S et av; Since it has already been ascertained that John is not the
Christ (v. 20) o ,rpoq>T}TT)S cannot here be a title of the Christ; cf. 7.4of.,
where some think Jesus to be the prophet, others the Christ. It is hard to see on
what grounds Hahn, Titles, 364, 383, objects to the distinction drawn between these passages and 6.14. We may compare I QS 9.11, where (as
Hahn himself observes) the title M'lZJl.j is not applied to the coming prophet.
There are other indications of a belief, or hope, that a new prophet, or
one of the prophets of old, would be sent to the assistance of Israel;
thus I Mace. 4.46; 14.41 ... until there should arise a faithful prophet; 4
Ezra 2.18, For thy help will I send my servants Isaiah and Jeremiah; cf. 2
Mace. 15. 15; et al. In the New Testament see Mark 6. 15; 8.28 and parallels.
1<al am1<pi6T)· ov. John's denial is complete. He corresponds to no known
character within the framework ofJewish religion.
22. iva &,r61<p1a1v 6&µev ... The expression is elliptical. Understand some
such words as "Mye ,iµiv.
23. John the Baptist corresponds to no known person; he is no more than a
voice (Cullmann, Christology, 260, contrasts q>wviJ and Myos); but his work had
been foretold in the Old Testament (Isa. 40.3). The quotation agrees with
the LXX text except in the use of ev6vvaTe, where the LXX (followed by
Mark 1.3-the difference leads Dodd, A.S., 40, to infer John's independence
of the synoptics) has ho1µcxaaTe (Aquila and Theodotion have &rroa1<evcxaaTe,
Symmachus evTpm!ame). It may be that John made his own translation
of the Hebrew (ml), but this cannot be inferred with certainty, for he may
have been influenced by the LXX in one or both of two ways: (i) he may
have been influenced by the sound ofev6e!as which in the LXX immediately
follows his quotation; (ii) he may have recalled the use ofev6vve1v with 666s in
Ecclus. (2.6; 37. 15; 49.9). ev6vvme does not appear in any other early Christian
quotation of Isa. 40.3. For the use of this quotation in I QS 8.13-16 see
Fitzmyer, Essays, 34ff., but C. F. D. Moule (N. T.S. 14 ( 1968), 294) is right
when he says that in the scroll the quotation is used 'as an injunction or
authorization, whereas in the Gospels it is treated as a prediction'. John the
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Baptist, though a true witness, is not simply to be identified with some character
in the eschatological movement of history; nor is his testimony an independent
opinion of his own. It possesses the only authority that can be recognized
within Judaism, the authority of Scripture. The words are those of the unnamed crying voice, but they are identifiable Scripture-Ka6ws dmv 'Hcratas
6 1Tpoq>T\TTJS-indeed, they summarize the meaning attached by the church
to the Old Testament. Cf. 5.33,39,46.John is the spoken word, whereasJesus
is the incarnate Word.
24. Kai o:TTecrTaAµevo1 i'jcrav. o! is added before 6:TTecrTaAµevo1 by some MSS.
(including W e vg). It gives a slightly different sense: those who were sent,
not the senders, are said to belong to the Pharisaic party. The shorter
reading should be accepted; it is possible that the longer may be an 'improvement' intended to palliate the difficulty mentioned in the next note.
The difficulty is dealt with differently by Dodd (Tradition, 263f.),who thinks
John is using old material here.
Twv <t>ap1cralc.vv. This parenthetical verse casts grave doubt upon the author's
familiarity with Judaism before A.D. 70. The Pharisees, the truly progressive
party in Judaism (Bernard's note ad Loe. is misleading), stood over against the
priests and Levites (v. 19), whom they would have no authority to send
(though it is true that some priests were Pharisees). Many of the more influential priests were Sadducees, a party not mentioned by John, probably
because they were no longer of any importance in the Judaism of his day,
and perhaps also because, for that reason, he knew little about them.
25. Tl ovv !?,aTTTl3e1s ... ; It must not be inferred from the form of this question
that either the Messiah, or Elijah, or 'the prophet', was expected to baptize.
The question rather means, Why do you perform what appears to be an
official act if you have no official status? This is the first reference to baptism;
it is assumed that the readers will have been able to make the necessary
connection.
26. lyw !?,aTTTi3c.v lv v60:T1. Cf. Mark 1.8 (and parallels), lyw l!?,aTTTIO"a vµas
v6aT1. The change of tense probably corresponds to John's belief that the
Baptist and Jesus were at work at the same time, but it is probably mistaken
to compare 1.30; 10.8 and argue that John intended to make an important
theological point. The corresponding promise, that Christ should baptize
with Spirit, is not given in John till v. 33; it was not revealed to the Baptist
till he saw the Spirit descend upon Jesus.
µfoes vµwv (cf. 19.18) crTTJKEt ov vµeis ovK oi6aTe. There is nothing corresponding
to these words in the Marean narrative. The late verbal form aTf\KEI (from
aTTJKE1v) is found twice only in John, here and at 8.44. In each verse there are
variants. Of parallels adduced from Thomas (Quispe!, J. & Q., 145)
only 91 (... him who is before your face you have not known) is at all
close. Note (with Schnackenburg) the complete estrangement of Jesus'
contemporaries; but historically John's words recall 7.27 and Justin, Trypho
8-4- Up to the present the Baptist himself had been unable to recognize
Jesus for what he was; see v. 31 and note. The Revealer is known only when
he wills to be known, but will at the right time be manifested to Israel.
27. oTTlcrc.v µov ••• vTTo6TJµaTcs. Cf. Mark 1.7 (and parallels), lpxeTa1 6 laxvp6np6s µov OTTlcrc.v µov, ov OVK e[µ\ IKavos KVIJIO:S AVO"O:I TOV !µavTa TWV V1T061wcrrc.vv
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o:V"l'oii. John's words are probably dependent upon Mark's. He substitutes the
more appropriate a~1os for Mark's 1Ko:v6s, drops the vivid but unnecessary
KV1t10:s, and, as often, has ivo: and the subjunctive for the infinitive (for the correct construction with a~tos see Luke 15. I 9). The repetition of o:vToii after the
relative ov, though it may be paralleled in Classical, Hellenistic, and Modern

Greek, is probably to be regarded as a Semitism, but it has been taken over
by John from Mark and cannot therefore be taken as a mark of his own style.
The article 6 before 61Tlaw is omitted by B N*, probably rightly; though read
by P 68 and accepted by Sanders it may have been added to form (with
lpxoµevos) what was a recognized Christian title of the Messiah. Cf. 1.15.
For the principle that a disciple should do for his master everything that a
slave would do~xcept take off his shoes, see Daube, N. T.R.J., 266f.
28. B116o:vlc;r:. There are several variants.
(a) 81160:vlc;r: P 68 P 75 N* Be u.l it vg pesh hl boh Heracleon
(b) 81160:po:~ r. 33 cur sah Origen Eusebius
(c) B116epo:p~ <p sin
(d) 81160:po:p~ Neb hlmf
(c) is certainly no more than an orthographical variant of (b); so probably
(by metathesis) is (d); there are other less significant variations. If our
choice lies, as appears, between (a) and (b), it is clear, especially when the
evidence of Origen (In Evangelium Joannis v1, 40) is examined. Origen
knew that B116o:vlc;r: stood axe66v lv 1Taa1 Tois cxvT1ypaq,01s, and was read by
Heracleon; but on his travels in Palestine he was unable to find a Bethany by
the Jordan. There was however a Bethabara, where John was said by local
tradition to have baptized. This, Origen concluded, must determine the
locality of John's baptism, and at the same time the original reading. The
readings of the Old Syriac VSS. probably represent the same tradition
independently. The reading (a) must accordingly be received. John's first
geographical statement is incapable of verification, and was already so at a
date given by the agreement of Origen and the Old Syriac-that is, not
more than a hundred years after the probable date of the gospel. At 10.40;
I 1.1ff. Jesus is said to remove from the place where 'John was baptizing at
the first' to Bethany, the home of Mary, Martha, and Lazarus. This may
have suggested to early readers of the gospel that the place where John
baptized cannot have been Bethany, and so have helped to support the
reading Bethabara; but in fact I I. 1, 18 seem carefully worded so as to
distinguish Bethany near Jerusalem from the other Bethany. Jeremias,
Theology I, 43, prefers Bethabara. W. H. Brownlee, (J. & Q., 167-74) argues
at length but unconvincingly that Bethany should be understood in the sense
of Batanaea.
?jv ••• ~o:lTT{:?wv. Periphrastic imperfect; see Introduction p. Io.
29. 'Tij lmxvp1ov. Cf. 1.35,43; 2. 1, and see on 2. J for John's purpose in
grouping a cycle of events in days.
lpxoµevov lTpos m6v. This cannot be the occasion of the baptism of Jesus
since already (v. 32) John is able to bear witness to the descent of the Spirit
upon Jesus. The baptism has already taken place (whether or not before
v. 26 must remain obscure), and John has been convinced that Jesus is he
that shall baptize with the Holy Spirit. Apparently this conviction carries
with it also that which is expressed in this verse.
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wl!5e 6 6:µvos TOV eeov 6 cxipoov TTJV ccµcxpT!cxv TOV K6o-µov. It is certain that this

phrase has an Old Testament background, less certain what that background is. We should note particularly the Paschal lamb (Exod. 12, et al.), the
lamb of Isa. 53. 7 (where the word o:µv6s is used), and the goat which bore
away the sins of the people on the Day of Atonement (Lev. 16.21f.); yet
none even of these provides an entirely satisfactory explanation (see J. T.S.
old series 48 (1947), 155f.). The most frequent of all Jewish sacrifices, the
i·~n (tamid) or daily burnt offering, consisted of a lamb, but this was not an
expiatory sacrifice. References to a lamb in T. Joseph 19.8; T. Benjamin 3.8
are probably Christian additions; in any case, that in T. Joseph 19.8 recalls
the conquering lamb of Revelation (e.g. 14. 1) rather than the present passage.
Probably John's primary reference is to the Paschal lamb (cf. 19.33,36 and
the notes); but the reference cannot have been drawn directly fromJudaism,
since in Judaism the lamb sacrificed at Passover docs not take away sins.
The probable source of John's thought and language is the Paschal interpretation of the last supper and the eucharist. The eucharist is a Paschal
meal and in it the death of Christ for the remission of sins is portrayed. In the
present context, the two propositions (a) Christ was the Passover lamb, (b)
Christ bore, or took away, sins, though originally unconnected, are combined.
This conclusion is not seriously shaken by two further suggestions. Dodd
(Interpretation, 230-8) argued that the Lamb must be understood in the
sense of Rev. 14.1 (and other apocalyptic passages): he is not a sacrificial
lamb but an apocalyptic leader-the Messiah-who would purge his people
of evil. On this see N. T.S. 1 ( 1955), 230-8; evidence for lamb as a title in this
sense is very shaky, and that John did think of Jesus as the Passover seems
fairly certain. G. Vermes (Scripture and Tradition in Judaism, 1961, 224f.) sees
here an allusion to the Binding (Akedah) of Isaac; on this see G. Delling, Der
Kreuzestod Jesu in der urchristlichen Verkilndigung ( 1971) 98, and notes 566, 600
(making the point that in vv. 29-34 the Baptist makes the three great
Johannine propositions about Jesus-his death, sonship, and pre-existence);
there may however be a reference to the Lamb which God himself provides
(Gen. 22.8, 13, 14). I QH 3.rn; 8.IOf. have also been quoted, but, as Braun
points out, neither passage is messianic, and in the former the suffering is.not
atoning or expiatory.
It has been suggested (Burney 104-8; T. W.N. T. r, 343 (].Jeremias)) that a
reference to the suffering servant of the Lord in Isa. 53 has been obscured here
by mistranslation of Aramaic. The Aramaic x•',i, (talya) can mean 'servant' as
well as 'lamb', and it is conceivable that when the present Greek text of
John was made this word was misunderstood. But there is no other evidence
to suggest that the present passage was translated directly from an Aramaic
document, the natural Aramaic equivalent of the Hebrew i:ll7 ('ebed,
servant) is not x•',i, but xi::i:11 ('abda), and to speak of Christ as a lamb is by
no means foreign to the thought of the New Testament (e.g. Acts 8.32; 1 Pet.
I. 19; Rev. 5.6). Nevertheless, the thought that Christ bore TTJV aµcxpTlcxv
Tov K6o-µov (the totality of sins, universal sinfulness) is present as well as the
belief that, as a sacrificial victim, he took them away and secured forgiveness, and here Isa. 53. 12, He bore the sin of many (N!Vl c•::ii Nt,M, 6:µcxpTlcxs
,ro:\:\wv o:v11veyi<ev) may well be in mind. The removal of guilt is a conception
frequently found in the Old Testament; cf. Exod. 28.38; 34.7; Num. 14.18;
I Sam. 15.25; Ps. 32.5; 85.3; Mic. 7.18. In all these passages the verb is
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K!Vl (nasa'), often followed by T1l1 ('awon, 'iniquity, guilt, or punishment of
iniquity'-B.D.B.), and translated by a compound of aipe1v, except in the
Psalms, where it is rendered by aqnevat. For the same word in later Hebrew
see Zad. Frag. 5.5, Cl1tv!:)', K!V'i. For o:µapTla as guilt, cf. John 9.41; 15.22,24;
19. 11; 20.23. Another suggestion based on an ambiguity in Aramaic is made
by A. Negoitsa and C. Daniel (Nov. T., 13 (1971), 24-37). The word Ki~K
('imm•ra, 'imra) may mean both lamb and word: John could thus be proclaiming Jesus as at once the Lamb and the Word of God. ButJohn's double
meanings seem to have been used for the benefit of his Greek readers, and
though 'imra may occasionally mean speech it seems scarcely ever to mean
word. See also B. Gartner, Svensk Exegetisk Arsbok 18-19 ( 1953-4), 98-I08.
By his amalgamation of Old Testament ideas John indicates that the
death of Jesus was a new and better sacrifice. All the ordinances and institutions of Judaism were perfected by Jesus (cf. 2.19; 4.21; 5.17,39,47;
6.4; 10.1; 13.34). No longer are the sins of ignorance of the Jewish people
removed by sacrifice, but the sin of the world.
30. 6rrlcrw µov. Cf. vv. 15, 27; I .26.
os Eµrrpoaeev µov yeyovev, who has now taken rank in front ofme.
oTt rrpwT6s µov riv, because his existence was prior to mine. For the contrast
between yivecr6a1 and elvat see vv. I, 6. rrpwTos is incorrectly used for rrp6Tepos;
see M. I, 79, 245. For the general sense cf. 1 Esdras 3. 7, 6e{rrepos Kcx61eiTcxt
llapeiov. At first Jesus was an unknown character in comparison with John's
fame, but the time has now come for him to step forward and take the place
which his pre-existence calls for--he must increase,John must decrease (3.30J.
31. KayC:, ovK i56e1v avT6v. It need not be inferred that John did not know
Jesus at all, only that he did not know that he was 6 lpx6µevos.
a"A"A' ivcx ••• 61c'x TovTo. 61c'x Toi:iTo more frequently precedes a clause which
explains it; for this construction in which 61c'x TovTo is preceded by its explanation cf. 15· 19 (OT! ••• 6tc'x TOVTO).
q,avepw6,j Tc;, 'lcrpcxri"A. For the Jewish belief that the Messiah will be an obscure
person until presented to Israel by Elijah see Justin, Trypho 8, 49, and cf.
Sotah 9. 15; Eduyoth 8. 7. That the Targums speak of the Messiah as being
revealed (McNamara, T. & T., 140) adds little to this. The word q,cxvepovv
is characteristic of John ( 1.31; 2. 11; 3.21; 7.4; 9.3; 17.6; 2 I. 1, 14). The word
'lcrpari"A, which occurs only four times in John, does not carry with it the bad
connotation often attached to ol 'lov6cxio1 in this gospel (see on v. 19). John
denies the identification of the Baptist with Elijah, but emphasizes that the
purpose of John's baptism was the public manifestation of Jesus; it was fulfilled therefore in the descent of the Spirit upon Jesus, and this event at the
same time made possible the new Christian baptism with the Spirit. Like
John himself, his baptism has no independent significance; both exist in
order to bear witness (v. 7) to Christ, who alone truly takes away sin and
confers the Spirit as well.
32. Te6ecxµcx1 ,6 rrvei:iµcx Kcx,af3aivov. For the perfect Te6ecxµa1, cf. v. 15, KEKpcxyev.
For the verse as a whole cf. Mark 1. 10 and parallels.John assumes knowledge
of the synoptic baptism story. He does not himself record that Jesus was
baptized; see the introduction to this section. A further difference between
John and Mark is that, in Mark, Jesus sees the Spirit descending as a dove;
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in John, the Baptist sees. John removes the possibility of taking the story as
merely the record of a private experience without objective significance. The
event is no longer important to Jesus, but only to the Baptist, for identification (Bultmann).
ws 1Tep1aT1:pav. On the symbolism of the dove see H.S.G. T. 35-9; but in John
the dove is only a piece of traditional imagery taken over from the earlier
gospels, and has no independent meaning.
Kai fµe1vw hr' aliT6v. The use of µeve1v is characteristic of John, and does
not suggest that he is using any other source than Mark. The Spirit abides
permanently upon Jesus; the Baptism was not a passing moment of inspiration. The work of Jesus as a whole must be understood as accomplished in
communion with the Spirit of God. Too much, however, should not be built
upon the word µeve1v; it was said by the Rabbis that the Holy Spirit, and
the shekhinah (or presence) of God, abode (:iilll, •i!Zl) upon men, especially
the prophets. Cf. Isa. I 1.2 (avamxvae,a1 hr' ooh6v).
33. Kay~ OVK t6e1v aliT6v. Cf. v. 3 I.
6 'TTEµljlas µe. This phrase is often on the lips of Jesus; but John also had been
sent from God (v. 6).
li<etv6s µ01 ehrev. The resumption of a distant subject by a pronoun is in
John's style. The Baptist had received a divine warning how he should
recognize the Coming One.
tv "TTVevµa.1 ayi(i). Jesus has the Spirit in order that he may confer it; and
it is the gift of the Spirit that pre-eminently distinguishes the new dispensation from the old (cf. vv. 26f.); it belongs neither to Judaism nor even to
John. It is neither said nor implied that Christians will not use water in
baptism; see 3.5. For the gift of the Spirit in John see further 7.39; 14.16f.;
20.22. I QS 4.2of. deals with cleansing by the Spirit and is thus not strictly
parallel.
34. loopm:a Kai µeµap.vpl)Ka. For the perfect tenses cf. v. 15. According to
Bornkamm 11, 192 the words introduce a baptismal confession.
oih6s fo,1v o vies ,ov eeov. Cf. Mark I. 11 (and parallels), Iv et o vl6s µov 6
ayaiT11,6s. The Nestle text ofJohn gives a close parallel to the Marean words,
but instead ofvl6s should perhaps be read lKAEK,6S (P 5 1:(* e cur sin Ambrose).
A conflate reading lKAeK,os vl6s (a (b) sah) is certainly secondary but bears
witness to the existence of the reading lKAEK,6s. lKAeK,6s is thus a reading of
very great antiquity and, especially in this gospel, it is much easier to understand the change of lKAEK,6S into vl6s than the reverse. If the reading EKAEK"TOS
be accepted (and it is weakened by the fact that P 66 and P75 both have vl6s),
cf. the Lucan form of the transfiguration saying (Luke 9.35), oih6s lC1T1v 6
vl6s µov 6 lKAeAeyµevos; also Isa. 42.1, 'lapaT}A 6 lKAEK,6S µov, ... lBc.,)Ka ,o
"TTVeiiµa µov liT' aliT6v. John does not use the word lKAeK,6S elsewhere, and its
meaning here is probably not greatly different from vies, save that it points
more clearly than v16s would to the messianic status of Jesus. Jeremias, accepting lwK,6s, finds an allusion to the Servant ( Theology, 1, 53ff.). For a discussion
of 4 QMess ar, which contains the expression 1:(:,71:( ,•n::i (God's elect one),
see Fitzmyer, Essays, 127-60. In this important study Fitzmyer questions
whether the words refer directly to a Messiah; they may, he thinks, refer to
Noah. On Jesus as Messiah, and as Son of God, see Introduction, pp. 7off.
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John the Baptist repeats his witness to Jesus in the presence of two
disciples. They detach themselves from their master and begin to follow
Jesus, and abide with him. To this small nucleus of believers in the
Messiahship of Jesus others are added. Jesus knows them, their past
and their future, before they join him: Simon, who is renamed Peter,
and Nathanael (again, perhaps, a symbolic name), whose ready faith
evokes the promise that disciples of Jesus will come to see in Jesus a
unique contact between heaven and earth.
Accounts of the calling of disciples appear also in the Synoptic
Gospels: Mark 1.16-20 (Matt. 4.18-:22; cf. Luke 5.1-11); Marb2.13f.
(Matt. 9.9; Luke 5.27f.). For the naming of Simon cf. Mark 3.16 (Luke
6.14); Matt. 16.18. It is impossible to harmonize the Johannine and
synoptic narratives. It has often been suggested that the Johannine
call was a preliminary one; the disciples were challenged to give their
obedience to Jesus, permitted to return home to Galilee, and then
decisively called to full-time discipleship in the manner recorded by
Mark. But John leaves no room for a second call; from the first his
intimate disciples follow Jesus closely and there is no need for them to
be called again. Further, the Marean story loses the force it was intended to have if the immediate response of the fishermen and of Levi
is given a psychological explanation. That John knew the Marean
story is probable in view of his other contacts with the second gospel, but
his own is quite different, not only in narrative content but also in
theological implication, described by Schweizer (Beitriige, ~22ff.) as
follows: (1) It is not Jesus who calls men, but his witnesses; (2) the
witnesses give a dogmatic description of his person; (3) those called
must leave not boats and nets but other religions-e.g., John the
Baptist. The variety of the narratives we possess (Mark, Luke, John)
suggests that there was no generally accepted tradition of the 'call',
though it is by no means unlikely that some of John the Baptist's
disciples may have subsequently followed Jesus. It was natural that the
church should wish to know something of the way in which its bcstknown leaders first caµie to be disciples and the growth of diverse
legends of their call is therefore not surprising; nor is it surprising that
the Johannine narrative should reflect the situation of the church after
Easter.
The present passage occupies the position of a bridge in John's
narrative, and we see the first disciples moving over from Judaism (v.
47) and from John the Baptist (v. 35) to Jesus and his fulfilment of
what Judaism and the Baptist meant. So far they have not reached faith
in or even an understanding of this fulfilment. The stage they have
1
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reached is represented by 'Come and see' (vv. 38, 46), and 'You shall
see' (v. 51). The immediate goal of this movement is reached at 2.II,
when the glory ofJesus is manifested and the disciples believe; but v. 51,
with its reference to the Son of man and the angels, already applies the
resources of apocalyptic to the definition of the position and meaning
of Jesus. This plays a more fundamental part in the development of
John's Christology than the figure of the Divine Man.
35. Tij hrcxvp1ov. See on 2. I.
rlcrTT)Ke1. Cf. 7.37; it is possible that in these two places the word lends a
certain dignity and emphasis to the pronouncement.
IK, partitive; see Introduction, p. 8. For disciples ofJohn, cf. 4. r. The present
verse does not suggest an active polemical interest on the part of the evangelist; seep. 171.
36. See v. 29. The testimony of the Baptist is repeated in order to furnish a
motive for the action of the two disciples. Cf. 5.33,36. As soon as John has
borne his witness he disappears from the scene; he has no other function
(1.7f.).
37. It has been suggested that this narrative is based upon the Qaccount of
the mission of two of the Baptist's disciples to Jesus (Matt. 11.2; Luke 7. 18f.);
in Q the disciples are charged with a question and return to their master
with Jesus' answer. John (it is suggested) derived his incident (including the
number 'two') from this source, changing the Baptist's question into an
appropriate affirmation, and making his disciples transfer their allegiance to
Jesus. This is possible; but on the other hand it is by no means incredible
that some ofJesus' disciples may have been previously followers ofJohn; and
the evangelist may be following independent tradition, though it is perhaps
more probable that he is working out in narrative form the substance of the
note on v. 36.
1'}KoAov6T)crav. Elsewhere in John (1.44; 8.12; 10.4,27; 12.26; 21.19,20,22)
&1<oAov6eiv means 'to follow as a disciple'; but it also has a neutral meaning
(e.g. 11.31). It is probable, and characteristic of his style, that here, and in
vv. 38,40,43, John is playing on both meanings. Cf. 13.36f. 'Following' is the
appropriate consequence ofJohn's µapTVpla.
38. crTpacpels ••• There is a striking parallel to these words in 21.20, emcrTpaipels o Tihpos f3'-em1 Tov µa6T)TTJV ••• a1<0Aov6ovvTa; see on this verse.
Ti JT)TEiTe; The question is quite intelligible as a straightforward piece of
narrative. It is possible to compare Philo, Det. 24: This challenger (ovTos
6 iAEY)(OS, used of the 'real man', o iTpos O:Afl6e1av o:v6pc.mos; cf. John 16.8)
inquired of the soul when he saw it wandering, Ti sT)TETs; (cf. Gen. 37.15).
It seems probable (Fenton) that John wishes to show the Logos-Christ
confronting men and challenging their intentions: What is it that man seeks
in life? Cf. the double meaning of a1<0Aov6eiv noted above.
'Pa(,(31. This word ( 1.39,49; 3.2; 4.31; 6.25; 9.2; 11.8; at 3.26 it is addressed
to John the Baptist) is put by John on the lips of imperfect or mistaken
disciples; yet at 1.49 it is apparently not inconsistent with the titles Son of
God and King of Israel. It transliterates •::i.,, the common title of a scholar
and public teacher. It could hardly be applied to one of whom the accusation
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of 7.15 was true. For the question whether the use of the term is an anachronism, see Brown.
o AeyETat µe0epµT)VEv6µevov (t.eyETat lpµ11vev6µevov, N* 0 W; lpµ11vevETat, A it). John
commonly translates Hebrew and Aramaic words ( 1.38,41,42; 4.25; 9. 7;
I 1.16; 19.17; 20.16,24; 2.12), and (as here) does so correctly.
trov µeve1s; Once more the question is intelligible as it stands; but the use of
µtvE1v is so characteristic of John's theology (e.g. 15.4) that a deeper meaning
may be intended. Nothing is more important than to know where Jesus
abides and may be found.

39. lpxecree Kai o'+'ecree (the variant i6ETe is well attested but is probably due
to assimilation to v. 46). The phrase is common in rabbinic literature, but
probably has no special significance here, though Fenton notes that for
John coming to Jesus (6.35) is important and 'to see' is equivalent to 'to
know' (14.9).
trap' ro'.rrcji eµe1vav. Once more, it may be that John intends us to see a more
than superficial meaning in the use of µeve1v. These disciples did what all are
bidden to do; e.g. 15.3.
C:,pa ijv ws 6eKa.11. Customary usage in the gospels, including John, is to
reckon a twelve-hour day from dawn to sunset-very roughly, from 6 a.m.
to 6 p.m. On this mode of reckoning the incident took place at 4 p.m.-not a
natural point for the beginning of a day's stay. The time scheme is affected
by the variant in v. 41; see the note. N. Walker (Nov. T. 4 (1960), 69-73)
thinks that here and elsewhere John uses the modern reckoning-the time
was IO a.m. For Bultmann the number ten signifies the hour of fulfilment.
40. 'Av6peas 6 a6et.cp6s ~!µwvos CTiTpov. This pair of brothers is introduced in

Mark 1.16-20, but John is not at this point using Marean material. The
double name Simon Peter is that most commonly used in John. Simon is a
common Jewish name (lil'~tl.', shim'on); on the name Peter see on v. 42. The
name Andrew is of Greek origin, but it appears (as 'N.,ilN, ,,.,ilN) in the
Talmud and consequently cannot be used to prove any Greek connections
on the part of his family. In any case, it may have been, like Peter, a 'Christian name'.

41. trpwTov: so Nestle, but the reading is in doubt.
(a) TTPWTOV
P 66 P 75 xc B 0 cp it vg Origen
(b) trpwTOS
N* W
(c) mane
be
(d) on that day sin, cur omits.
The reading (c) evidently corresponds to a Greek trpwi. It seems impossible
to say whether (d), if not original, arose out of (a) or (c). It is difficult to accept
it, and it is probably best to leave it out of account in discussing the other
readings. If (c) is accepted we must suppose that Andrew and the other
disciple spent a night with Jesus; Simon Peter is found early next morning;
1.43 brings us to the day after this, and so another day is introduced into the
reckoning-see on 2. 1. If (b) is chosen it may be taken to imply that after
Andrew had found his brother the other disciple found his; he therefore
belonged to another pair of brother disciples, and must have been one of the
sons of Zebedee, James or John. If (a) is accepted these inferences are denied
to us, and the text means no more than that Andrew found Simon before
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he did anything che (taking ;rpw,ov as neuter accusative, used adverbially),
or that he found his brother before he found anyone else (taking ttpw,ov a!
masculine accusative). Adverbial ttpt:'>Tov is common in John (2.IO; 7.51;
10.40; 12.16; 15.18; 18.13; 19.39), (a) is well attested textually, and it will
probably be best to accept it. The use in this verse ofTov T61ov does not bear
upon the textual question, though it has been held to support (b) (... first
finds his own brother). In spite of Moulton's opinion (M. 1, 90) that the
emphasis of i61ov here is 'undeniable' it seems more probable that the
word is used in its exhausted sense ('his' not 'his own'; B.D., § 286). It often
has this meaning in late Greek, and in the LXX sometimes represents pronominal suffixes. See, however, for both text and 15105, Turner, Insights
135ff. If Tipw,ov is read it must be noted simply that an unnamed disciple
appears here; it is of course in any case possible (though beyond proof) that
one of the sons of Zebedee is intended; the two pairs of brothers are called in
Mark 1.16-20.
Tov Meaa[o:v. Only John among the New Testament writers transliterates the
Hebrew (or Aramaic) term (here and 4.25). On Jesus as the Christ in John
see Introduction, pp. 7of. No attempt is made in John to avoid the eschatological language of primitive Christianity, though that language is supplemented. The present section contains a remarkable sequence: Lamb of
God (v. 36); Rabbi (v. 38); Messiah (v. 41); the one who was foretold by
Moses and the prophets (v. 45); Rabbi, Son of God, King of Israel (v. 49);
the Son ofman (v. 51). In Mark the Messiahship ofJesus is not recognized by
men till 8.29 and then is kept secret; in John also there is a messianic secret,
but the Messiahship is neither obscured nor unfolded in the same way as in
Mark. In Evprp<o:µev Tov Meaalav Martyn, 45, sees the message of the first
missioners in the synagogue.
6 laT1v µe6.pµ11vev6µevov xp1a,65. John, according to his custom (see v. 38),
explains the Semitic term.
42. lµi3Xe1j10:s. The same understanding gaze as John had directed upon Jesus
(v. 36; c£ v. 29). Jesus knows at once the character and destiny of Peter.
There is some resemblance to the characteristics of the 6eros avflp; see Introduction, p. 74.
I!µc.uv 6 vl05 'lc.uavvov. B3 "q>W, with various VSS. and Fathers, read 'lc.uva, assimilating to Matt. 16.17. The father's name is mentioned again in 21.15,16,
17. It does not appear elsewhere in the New Testament except Matt. 16. 17,
Iiµc.uv Bo:p ( =Aramaic i:l, son of) 'lc.uva (perhaps taken to be a variant spelling of 'lc.uavv11s). For an alternative meaning of Bar-Jonah, which would
align Peter with the Zealots, sec S. G. F. Brandon, Jesus and the ,?,ealots,
1967, 204 note 2, with his references.
av KATJ6fiai:i K11cpas. The future means that Simon will from this moment bear
the name Cephas; Peter's new name is thus, according to John, bestowed at
this his first meeting with Jesus. In Mark it first appears at 3.16 (hrt6TJKEV
6voµo: ,<';> Iiµc.uv1 m,pov), at the appointment of the Twelve, though we cannot
be sure from Mark's words that the name had not been given earlier. Matt.
16.18 (Kayw Se ao1 Aeyc.u 0,1 av et Dhpos, KTA.) would make an admirable
occasion for the giving of the name, but it is not so taken by Matthew himself.
John explains that K11cpa5 ( =Aramaic NO':> (perhaps in Galilean Aramaic
No•p-Schlatter, 56), 'a rock', Greek nhpa) is the equivalent of Dhp05, but
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he gives no interpretation of the name, neither Matthew's (Peter the foundation-stone of the Church), nor that commonly accepted here (a prospective
change in Peter's character). Perhaps he was aware that Peter's subsequent
career would bear out neither interpretation. See further Fitzmyer, Essays,
105-12, with the references to C. Roth.
43. Tij hravptov. See on 1.19 (Saul), 29; 2.1. The subject of i'16e"t.11crev is
probably Jesus, not Simon or Andrew. Schnackenburg wishes to omit v. 43,
noting that if this is done the irp&'nov of v. 41 will point forward to Philip.
See also Schweizer, Jesus, 161 note 62; Dodd, Tradition 309f.; and the
reference to J. & Q. on 1.28.
l~eMeTv els TflV ra"t.t°Aalav. Since the location of Bethany (v. 28) is uncertain
no precision is obtainable with regard to the route envisaged (if John envisaged any route). By Galilee is meant the area to the west of the lake of that
name, governed in the time of Jesus by the tetrarch Herod Antipas (Luke
3.1), and separated from Judaea by Samaria. According to Mark 1.14 the
public ministry of Jesus began in Galilee after the arrest of John the Baptist:
see on 3.23.
<bl°Amirov. Philip is mentioned in the synoptic lists of the Twelve (Mark 3. 18
and parallels). His name is Greek, but it appears (in various forms, e.g.
ND'1?E>) as the name ofan Amora, and cannot therefore be held to prove Greek
ancestry. Since he was a native of Bethsaida it may be inferred that he was in
Bethany as an adherent of the Baptist. He is noticed in a more personal way in
John than in the Synoptic Gospels (see, apart from this passage, 6.6ff.; 12.2 rf.;
14.8f.). It is possible, though far from certain, that there is some connection
between this interest in Philip and Polycrates' statement (apud Eusebius
H.E. III, xxxi, 3) that Philip, one of the Twelve, was buried in Hierapolis in
Asia. It is however possible that Polycrates confused Philip the Apostle and
Philip the Evangelist; see Introduction, pp. rorf.
a1<0;\ov6e1 µ01. The same word of command appears in Mark 2.14 (cf. Mark
1.17, fievTe oirlcrw µov). Those who think that the Marean 'call' of Simon
and Andrew can be made more credible by the use of the Johannine narrative do not always observe that the Johannine 'call' of Philip raises all the
difficulties of the Marean story. On ai<o;\ov6eiv, see on v. 37.
44. B116cra'i6a. Cf. 12.21. BethsaidaJulias, built at the north-eastern extremity
of the lake as his capital by Philip the tetrarch (Luke 3.1), was not in Gali\ee
but in Gaulanitis; but it lay on the eastern bank of the Jordan, and though
Philip's tetrarchy as a whole was not Jewish there may well have been a
Jewish element in Philip's city since it was not a new foundation. Consequently it might naturally though inaccurately be thought of as belonging to
Jewish territory. There is, further, reason to think that during and after the
war of A.D. 66-70 the whole territory round the lake was described as
'Galilee' (see G. A. Smith, E. Bib., 566); since only John among the evangelists describes Bethsaida as 'of Galilee' (12.21) it is natural to think that he
follows later usage. According to Mark 1.29 the home of Simon and Andrew
was at Capernaum, at the north-western end of the lake.
cxno ... tK. There is here no difference in meaning between the prepositions.
For their synonymous use sec 7. 17 (cf. I 2.49); I I. I.
45. NaeavaT}A, 1nUl'll, God gives, or has given. This name is purely Semitic. It is
not found in the Synoptic Gospels and it has often been suggested that the
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Nathanael ofJohn is the Bartholomew of Matthew, Mark, and Luke. There is
no real evidence for this conjecture. Nathanael appears again only in 21.2. It
is possible that an ideal rather than a real person is meant; see on v. 47Nathanael is an ideal Israelite. The name is rare in rabbinic writings, and
this supports the view that its meaning is significant; cf. the description of the
disciples as those whom the Father has given to Jesus (6.37 et al.). On the
other hand, R. Simeon b. Nathanael was a Tanna of the second generation
(i.e.jl. A.D. 80-120), and accordingly it is quite possible that there should
have been a Nathanael among the disciples ofJesus. The paragraph however
is apologetic rather than historical (Dodd, Tradition, 31off.).
av lypCXlf!EV MwOafis !v T<';, voµ~ Ko:l ot lTpocpfjTo:1-i.e. the Messiah. For the Old
Testament as a witness to Christ see 5.39. Here no passages are specified.
There is probably no genuinely messianic passage in the Pentateuch; for a
list of passages messianically applied by the Rabbis see A. Edersheim, The
Life and Times cifJesus the Messiah (1892), II, 710-15; see especially Gen. 49.10.
In the present context (v. 51) material from Gen. 28 is referred to. There is no
specific reference here to the 'writings', but it would be unwise to draw any
inference regarding the development of the Old Testament canon.
evpfJKo:µev. The plural probably does not mean 'Andrew and I', but refers
to the testimony of Christian preachers.
vtov Tov 'lwaTJcp. At 6.42 the disbelieving Jews speak of Jesus as the son of
Joseph, a relationship which discredits his claim to have come down from
· heaven. On the question of John's belief in the virgin birth of Christ see on
v. 13. It is in accord with his ironical use of traditional material that he
should allow Jesus to be ignorantly described as 'son of Joseph' while himself believing that Jesus had no human father.
Tov alTo No:30:ph. Cf. 12.21, T<';, alTo 8T)Oao:i6cx, Nazareth is not mentioned in the
Old Testament or in the Talmud, but various strands of New Testament
tradition speak of it as the home of Jesus. See G. Dalman, Sacred Sites and
Ways (E.T., 1935), 57-78.
46. !K No:30:ph 6vvo:To:I Tl ayo:eov etvo:1. The words are a scornful question:
Can there be any good thing (T1 o:yo:eov is good Hellenistic Greek and quite
unsemitic) which has Nazareth for its origin? They sound like a proverb,
but no other evidence exists for such a saying. The suggestion that, since
Nathanael came from Cana (21.2), the rivalry of two neighbouring towns
might have produced the proverb, has little to commend it. Cf., however,
7.41,52. For the belief that the Messiah would be unknown till publicly
manifested to Israel see on v. 3 I.
•Epxov Ko:l i6e. See v. 39.
47. ai.T)Ows 'lapo:TJAhTJs. Jesus has supernatural knowledge of Nathanael's
character; cf. v. 42, and 2.24f. Nathanael is one who truly is an Israelite.
o:ATJOws always has this meaning in John (4.42; 6.14,55; 7.26,40; 8.31; 17.8):
cf. the note on &i.TJeTJs, ai.T)Otvos, at v. 9. For the thought, cf. Rom. 2.28f.; the
man who is ai.T)6ws 'lapo:TJAhTJs is 6 ev T<';, KpVlTT<';, 'lov6o:ios. The word 'lapo:TJAhTJs is used here only in John; but the gospel abounds with Jews ('lov60:To1,
see on v. 19) who if they were true Jews and listened with understanding
and obedience to their own teacher Moses would believe in Jesus. It may be
intentional that the word 'lapo:TJAhTJS is used in this passage, though, as
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Schlatter notes (59), John, unlike Philo, gives no etymological interpretation
of the name Israel. Yet Philo's interpretation of Israel is opwv ,-bv 6e6v (e.g.
Mut., 81), and in the present passage it is promised that Nathanael shall see
heavenly sights (vv. 5of.). Cf. Num. 24.16, 6 ciA1161vws opwv (J. & Q., 176);
but the parallel is not important.
w <i> 66Aos oVl( fo,-,v. The true Israelite is further described. In view of the use
in v. 51 of Gen. 28. I 2 it seems probable that there is here a reference to the
cunning of Jacob (later called Israel) in robbing Esau of his blessing (cf.
Gen. 27.35, lMwv 6 6:5eAcp6s cov µmx 56Aov V.o:l3ev ,-riv evAoylo:v cov). Nathanael
is willing to put his prejudice to the test of experience (Sanders). Alterna·
tively we may suppose that the reference to 66AOS simply expands ciA116ws:
you are truly an Israelite, with no pretence, seeming, dissimulation.

I
r

I

48. 1T66ev µe y1vwcnms; Whence comes your knowledge of me? That is,
How do you know me? Cf. Mark 6.2, n66ev ,-ovT~ ,-o:O-ro:; This use of 'TT66ev
(=How?) is Semitic in that it resembles the use of J'l1:,, 1'X7:, (Whence?
How?); but it is not a Semitism for it exists in Greek (e.g. Euripides, Alcestis
781, olµo:1 µlv ov· noeev yap; a.AA' ai<ove µov; Aristophanes, Frag. 532 (Dindorf)).
6v,-o: v'TTo i-riv CTVKfjv el56v ce. For such knowledge see above, and 4.1 7f. ; 6. 70;
9.3; 11.4,II; 13.1of.,38. In Philo the Logos is all-seeing (e.g. L.A. m, 171:
6 6eoii Myes 6~v5epKea,-o:,-6s lc,,-1v, ws 'TTavi-o: lq,opcxv eivo:1 1Ko:v6s); but it is very
unlikely that John is drawing on such ideas. To be under the fig tree may
be a sign of peace and prosperity (e.g. 1 Kings 5.5), or of the study of the
Law (e.g. Ecclesiastes R. 5. 15, where R. Aqiba (t A.D. 135) is mentioned;
other trees were perhaps equally favoured for study), or indeed of nothing in
particular-the supernatural knowledge of Jesus could not be brought out
without reference to some landmark. C. F. D. Moule suggests (J. T.S. 5 ( 1954),
2 10f.) that 'Under what tree?' was a stock question, a proverbial expression
meaning 'Can you tell me all about it?', but the evidence he cites is anything
but conclusive.
49. Nathanael's faith is evoked by what is probably intended to appear (in
view of µel3c.> i-ov,-c.>v, v. 50) a comparatively trivial exhibi.tion of super·
natural power.
~o:!3!3!. See on v. 38. The use of the word here is particularly striking;
evidently John does not think it incompatible with the other epithets
applied in this verse to Jesus.
CTV el 6 vlos ,-oii 6eoii. On Jesus as the Son of God see Introduction, p. 72, and
the next note. Nathanael's words may but need not reflect a baptismal confession (Bornkamm, 11,192).
CTV l30:c1Aevs el Toii 'lcpo:iiA. The claim that this construction (in which !30:a11'evs
has no article) is Semitic cannot stand; the interposition of a word corre·
sponding to el between a construct and its governing noun is impossible.
Further, this construction is characteristic of John; cf. 8.34; 9.5,28; 10.2;
11.9; 12.31; 18.17; 19.35. In chs. 18f. the title 6 l30:a11'evs ,-C)v 'lov6o:{c.>v is used
several times; Jesus never gives his assent to it as a description of him, just
as he does not permit the Jews to make him a king (6.15). He is again
represented as the king of Israel at 12.13. On ol 'lov6aio1 in John, see on v.
19. Nathanael in his confession accepts the assertion ofv. 45, which at first he
had received with incredulity; both titles signify that Jesus is the Messiah.
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This is certainly the meaning of 'king of Israel'; for the Messiah as Son of
God, cf. 2 Sam. 7.14; Ps. 2.7; 1 Enoch 105.2; 4 Ezra 7.28f.; 13.52; 14.9;
Sukkah 52a (a baraitah which interprets Ps. 2.7 of the Messiah); Mark I.II;
Rom. 1.3f., and other passages. If both titles have the same messianic meaning it follows that it is incorrect to suppose that the latter is a lower title than
the former; there is no anti-climax. The latter title has however a peculiar
aptness in this passage, which appears more clearly when the rarity in John
of l3aa1;\evs, l3aa1;\ela (outside the Passion Narrative) is remembered. Nathanael has been declared to be a;\T)6ws 'lapaT)AITf\s; Jesus correspondingly
is a;\T)6ws l3aa1;\evs-truly king of the true Israel. The former title, Son of
God, is prefixed as the most general and comprehensive term used in John.
50. 0,1 ehrov 0-01 ... ma.eve1s; The words might be better read as a statement than as a question. Cf. 9.35; 16.31; 20.29. Nathanael's faith is so
far grounded only upon a miracle; such faith, though it is real faith, is
inferior to the faith that needs no sign; cf. 4.48; 14. 11.
µe(3c., ,ov,c.>v OljlTJ. Cf. I 1.40; 14.12 (µel3ova ,ov,c.,v [sc. ,wv (pyc.,v) ;ro111ae1);
for the words, 4 Ezra 5. 13, audies iterato horum maiora; 6.31. The 'greater
things' are immediately explained, and are seen to go far beyond what
might have seemed no more than the cheap trick of a clairvoyant.
51. aµT)v aµT)v ;\eye.> vµTv. This solemn formula of asseveration occurs 20 times
in John; with 0-01 for vµiv, 5 times more. aµ11v is never used singly in John,
or without ;\eyc..:i vµiv (0-01). In the Synoptic Gospels &µ11v is never doubled, and
is always followed by ;\eye., (except at Matt. 6. 13, where there is doubt about
the reading, and Mark 16.20). The origin of the characteristic New Testament use of aµ11v to introduce a statement (over against its common use in
affirming a prayer or similar formula) is obscure; see Daube N. T.R.J., 38893, but also J. Jeremias, Abba, 148-51, and
T. W. 64 (1973), 122f. John
has merely taken it over from the earlier tradition, and employs it to give
emphasis to a solemn pronouncement. In this passage 0-01 (rather than vµtv)
might have been expected, since Jesus is conversing with Nathanael. Probably
John intends to make it clear that the prediction which follows is of more
than private application; cf. 3.7.
Olj!Eo6e ,ov ovpcxvov ave~y6,a. To these words, 0 W ;\ q, e pesh Chrysostom
Augustine prefix an' ap"l'I. The expression is used at, 13.19; 14.7; but here it
appears to have been imported into the passage from Matt. 26.64. If this is a
correct judgement textually it has importance in regard to interpretation, for
it means that the prediction of this verse was thought to be related to the
eschatological prediction of Matt. 26.64. This may well be true; see below,
also Jeremias, Theology 1, 263f. For the opened heaven, cf. Mark 1.10 (and
parallels) ; also Isa. 64.1, ew avo!~TJ s ,ov ovpav6v.
TOVS ayye;\ovs TOV eeoii aval3alvoVTaS Kai 1<:a.al3alvoVTas. Cf. Gen. 28.12, ol
ayye;\01 ,oii eeoii avel3aivov i<:cxl 1<:a,el3cx1vov. That the story of Jacob is alluded
to seems certain, though neither in Genesis nor in John is it made clear what
the angels are doing. McNamara (T. & T., 146f.) quotes the Palestinian
Targum on Gen. 28.12 (... the angels from before the Lord were ascending
and descending and they observed him [Jacob]), but it does not seem adequate to say that the angels simply wished to see the Son of man. According
to Schnackenburg they go up to God with his prayers and descend to serve
him; but it may be best to see in them a relic of the old synoptic saying about

z.N.

186

THE DISCIPLES

the coming of the Son of man accompanied by the angels adapted to the new
framework provided by the story ofJacob.
hrl Tov view Tov &vepc::mov. The passage in Gen. 28.12 concludes hr' avT,iS,
that is, the angels went up and down on the ladder (Kr.iµcx~) of the vision.
For the ladder John substitutes the Son of man. This substitution seems to
arise from the use of the Hebrew text of Genesis (though it does not follow
from this that John himself used the Hebrew), for the Hebrew corresponding
to hr' aliT,;, is i:i (since ladder, c',o, is masculine), and this, though certainly
intended by the author to refer to the ladder, could, grammatically, be
taken to apply to Jacob: the angels went up and down upon him. This
misapplication of i:i is known to have been made; see Gen. R. 68. 18. Here
R. l;iiyya takes i:i to refer to the ladder, R. Yannai to Jacob. The latter
refers to Isa. 49.3, in which passage 'Thou' refers to the heavenly image
J'liy'M ('iqonin, from the Greek elK6v1ov) of Jacob (Israel) which remained
on high while Jacob's body slept below. The movement of the angels
certified the contact between the heavenly man and the earthly. See Dodd,
Interpretation, 245ff.; but this material must be used with caution. The two
rabbis are of the third generation of Amoraim and therefore much too late
to have influenced John, though it is of course possible that R. Yannai's
exegesis was known earlier. To say that Jesus as the Son of man is the 'second
Jacob, i.e. the true Israel in his own person' (Sanders) goes too far; Nathanael
is the 'Israelite indeed'. Nor is it justified by the text to say that the cross, on
which the Son of man is lifted up (3. 14; 8.28; 12.32, 34), is the ladder (Derrett,
Law, 416). Philo has two interpretations of the ladder, neither of which seems
relevant. In Som. 1, 133-5 the ladder is the air, the abode of incorporeal
souls; in 146 it is the soul. Whether, by the analogy of microcosm and macrocosm, it may be inferred from the latter interpretation that the ladder may
also symbolize the Logos, seems doubtful. It is probable that the starting
point ofJohn's thought is to be found in synoptic (and other Jewish apocalyptic) sayings about the Son of man (see especially Mark 13.26; 14.62 and the
parallels). In primitive apocalyptic thought the Son of man was a heavenly
being who, by descending from heaven at the last day, should set up contact
between heaven and earth. John, returning to earlier speculations about a
primal, archetypal, or heavenly Man (Adam), and, more particularly,
reflecting upon the meaning of the incarnation, sees in Jesus, the Son of man,
not merely an eschatological but an eternal contact between heaven and
earth, God and man, and uses the ladder and the ascending and descending
angels to express his conception. The Son of man is both in heaven and on
earth (3.13); he descends to give life to the world (6.27,53); he ascends again
to his glory (6.62), but this ascent and glorification are by way of the Cross
(3.14; 8.28; 12.23,34; 13.31). 'It is no longer the place, Bethel, that is important, but the Person of the Son of Man' (Davies, Land, 298). On 'Son of
man' in John see further Introduction, pp. 72f.; Hahn, Titel 39ff. (this
passage i:; omitted in the E.T.); Higgins, Son of man, 157-61; Odeberg, 33-42.
On this verse see S. S. Smalley in Jesus und der Menschensohn (Festschrift A.
Vogtle, 1975), 300-13.

4. THE SIGN AT CANA
2.1-12
A wedding feast, attended by Jesus, his mother, and his disciples is the
scene of the first miracle. Jesus,· though he will not be hurried or
dictated to, even by his mother, supplies handsomely a lack of wine by
transforming the contents of six water pots. After the miracle, which is
represented as taking place privately and as known only to a few servants
and to the disciples, Jesus goes down to Capernaum to await the appropriate moment for beginning his public work.
No parallel to this incident is found in any of the Synoptic Gospels
(but see below); non-biblical parallels, however, suggest themselves at
once. The god Dionysus was not only the discoverer of the vine (evpETTJS
&µ,,-eAov,Justin, 1 Apo!., 54, Trypho, 69) but also the cause of miraculous
transformations of water into wine (e.g. Euripides, Bacchae 704-7;
Athenaeus 1, 61 (34a); Pausanias VI, xxvi, 1f.). That such 'miracles'
took place in Dionysiac worship seems to be proved by archaeological
evidence drawn from a temple (fifth century B.c.) at Corinth (C.
Bonner, American Journal of Archaeology, 33 ( I 929), 368-75). There
was thus an exact precedent for the benefaction of Jesus in a pagan
worship doubtless known to some at least of John's readers. See further
Dodd, Tradition, 224f., and Betz, I 76; and, for the heretic Marcus,
Irenaeus, Adv. Haer. 1, xiii, 2. The precedent was probably known to
Philo, as the following evidence suggests. In L.A. m, 82, allegorizing the
story of Melchizedek, he says: CJ.AA' 6 µev MeAx1cre6eK aVTi v6o:TOS oTvov
1TpOcrq>EpETu) Ko:i 1TOT13ETu) KO:l aKpO:Tl:SETu) \PVXO:S, ivo: KCXTO:O-XETOl
yevu)VTO:l eei~ µe6,:i VT)q>O:Alu)TEP~ VTJ~Eu)S O:VTi'jS, In Genesis ( 14. 18.
l~iJveyKev apTovs Ko:i oTvov) there is no reference to water;the substitution of wine for water is therefore a thought introduced by Philo himself (though the point may be simply that Melchizedek gave wine for
the water the Ammonites and Moabites failed to supply-Guilding,
185). He goes on to speak of Melchizedek as Logos, probably because
he saw an opportunity of showing the roots of Hellenistic religion in
Judaism: not Dionysus but the Logos, of whom Melchizedek is a
symbol, is the true miraculous dispenser of divine inspiration. This is
confirmed by the fact that in Som. II, 249 he speaks of the Logos as
olvox6os Tov 6eov Ko:l crvµirocrio:pxos. In this passage Philo makes it
quite clear that he is using heathen models, for he goes on to say that
the Logos is also the wine itself, 'the delight, the sweetening, the exhilaration, the merriment, the ambrosian drug whose medicine gives joy and
gladness-ivo: KO:i O:VTOi 1T01T)TlKOiS ov6µo:crt xpr,crwµe6o:'. See further on
Philo's use of the theme Dodd, Interpretation, 298ff.
Thus there existed Jewish precedent for speaking of the Logos in
pseudo-Dionysiac terminology, and John may have done this; it is even
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conceivable that the miracle story had a non-Christian origin. In style
it stands a little apart from most of theJohannine material (Schweizer,
100; Introduction, p. 8) and may be extraneous matter lightly worked
over and incorporated by John. But it is also related to the earlier
gospel tradition. In Matt. 22.r-14; 25.r-13 (cf. Luke 12.36) a wedding
feast is used in parabolic description of the kingdom of God. At Mark
2.19 (Matt. 9.15; Luke 5.34) the disciples in the presence of Jesus are
said to be like guests at a wedding: they cannot be expected to fast.
Most important of all, in Mark 2.22 (Matt. 9.17; Luke 5.37f.) the
parable of wine and wineskins is used; over againstJudaism the message
of Jesus is essentially new. The Johannine narrative may have simply
been made up out of these elements; or John may have taken an already
existing story and, treating it as a cr1weiov (v. 1 r), used it to bring out
these points. F. E. Williams (].B.L. 86 (1967), 311-9) thinks that the
story was based on Luke 5.33-9 together with the tradition of Jesus'
mother and brothers; Dodd, Tradition, 227, that it developed out of a
parable. See also Daube, JI. T.R.J., 44f. In any case it seems clear that
John meant to show the supersession ofJudaism in the glory of Jesus. It
is possible that in doing so he drew material from Dionysiac sources;
but it was Jewish purificatory water which stood in the water pots and
was made the wine of the Gospel. It is, however, far too characteristic
of john to use material with a twofold,Jewish and pagan, background,
for us easily to set aside the parallels to the miraculous transformation
of water into wine which have been noted in Hellenistic sources. His
main emphasis is the eschatological glory revealed in the fulfilment of
Judaism-note e.g. the use of the figure of an abundance of wine in
Amos 9.13f.; Hos. 14.7;Jer. 31.12; 1 Enoch 10.19; 2 Bar. 29.5 (Brown).
It remains quite uncertain whether any allusion to the eucharist is
intended. For a discussion of the place of the mother of Jesus see J.
McHugh, The Mother of Jesus in the New Testament (1975), 362-70,
388-96; 462-6.
Jesus as the fulfiller ofJudaism, as the bearer of supernatural power,
becomes henceforth an object of faith to his disciples (v. I 1). It is
natural to compare this verse with 4.54, which refers to a second sign at
Cana, but not necessary to infer that both narratives were drawn from a
'Signs Source' (see Introduction, pp. 18f.). In each case the word
<rT)µEiov occurs in an editorial verse and probably represents John's
own terminology and interpretation.
I. Tij riµepc;x Tij Tp!T,;i. In spite of the chapter division there is no break with
what precedes, and this note of time is the last of the series I .29,35,43, all
of which deal with the summoning of the disciples. The series of incidents
concerning them is hrought to a close at 2.11 (en!,nevaav Els cnrrov ol µcrlll)Tal
av-rev), after which, and the intervening verse 2.12, the public ministry
opens at 2.13. 2.1-1 I is a 'private' miracle (cf. v. g). The series of dated
events runs as follows:
(a) John's statement in reply to his questioners, 1. I 9-28.
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(b) Tfj hravp1ov-his pronouncement, Behold the Lamb of God, 1.29-34.
(c) Tfj hravp1ov-renewed declaration; two disciples and Simon follow
Jesus, 1.35-42.
(d) Tfj hro:vp1ov-fi6e;\11crev !~eMeiv; Philip and Nathanael, 1.43-51.
The miracle at Cana follows Tfj fiµepc.x Tfj TplTIJ; this means in Greek usage 'the
day after the morrow (o:vp1ov)' and is probably to be reckoned from the day
last mentioned, that of 1.43-51. We may thus count six complete days, the
fifth being occupied, presumably, in travelling. This reckoning is probable,
but not quite certain. If at 1.41 (see the note) ,rpeut is read another day is
introduced into the series; and it is possible to count the 'third day' of 2.1
as the third day from the first call (first day, 1.35-42; second day, 1.43-51;
third day, 2.1-11). The six-day interval, if, as seems probable, it should be
accepted, is followed (2. 13) by reference to the first Passover of the ministry,
at which the meaning of the ministry as a whole is shadowed forth; a similar
period of six days is defined with even greater clarity ( 12. 1) before the last
Passover, at which the ministry is consummated. Sanders thinks that 'on
the third day' implies a vacant day which will have been the Sabbath.
The first miracle therefore happens on the first day, which is also the third
day-the day ofresurrection.
yo:µos here clearly means 'wedding' (see v. 9), though in this sense the
plural yo:µ01 is more frequent in the New Testament. For marriage customs
see S.B. 1, 500-1 7; 11, 3 72-99.
Ko:vcx Tfis fo:;\1;\o:!o:s. The defining genitive is not superfluous; the Cana (l'llj:',
Ko:va or Ko:v6av) of Josh. 19.28, which was not far from Tyre, is excluded.
Josephus (Vita, 86) speaks ofa Kt:)µ11 Tfis ro:;\1;\o:!o:s, fl ,rpocro:yopeveTo:1 Ko:va. This
village was a night's march from Tiberias (ibid. go). At the present time
there exist three villages, Kefr Kenna, Qanat el Gelil, and 'Ain Qana, all of
which roughly satisfy the requirements of our text. Little is to be gained by
an attempt to decide between them. John's Tfis ro:;\1;\o:lo:s is intended not
merely to identify the Cana in question, but also to indicate that the first
miracle took place not inJudaea but in Galilee.
fi µfiTT1P Toii 'l11croii. The mother of Jesus is never named in this gospel, but is
mentioned here and in 2.12; 6.42; 19.25ff. In all except the last of these
passages it seems certain that John has in mind a historical character, and
that he intends no veiled allusion to the Israel from which the Messiah sprang.
The earlier passages probably carry 19.25ff. with them; see the notes ad loc.
ol µo:6T)To:l avToii. In 1.35-51 we learn of the call of Andrew, Simon, Philip,
Nathanael, and an unnamed disciple. No more 'calls' are described, but
in 6.67 we hear of 'the Twelve', and it is probably this complete group to
which John here refers.
The text of this verse of simple narrative is curiously corrupt. In M* it runs
Ko:I oivov ovK eixov, oTt crvveTe;\eo-611 6 o[vos Tov yo:µov· eho: ;\eye1 11 µ. T. 'I. ,r.
a., oivos ovK ecrT1v. In the variant in the first part of the verse M* is supported
by several VSS., including a b, cf. e h}m 9 , The reading of M* is probably a
gloss, though an early one; it is however accepted by Sanders. The use of
vcrTepeiv in the sense given it in this verse (the wine had run out) is late, and a
copyist may have wished to make it quite clear that no wine at all was left.
The second variant in M* (oivos oVK foT1v for otvov oVK fxovcr1v) is doubtless
due to the same motive, and to the desire not to duplicate the clause otvov
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oliK ETxov. We are probably intended to infer that the mother ofJesus brought
him this information in the hope that he would remedy the deficiency. That
the deficiency was caused by the presence of Jesus and his associates without
the customary wedding gift of a contribution to the feast (Derrett, Law, 22846) is speculation.John is not interested in the question why the wine failed.
4. Tl fµol Kai aof, ywa1; There is no harshness or even disrespect in the
vocative yvva1, as abundant examples, most significantly perhaps 19.26,
show. But ,., fµol Kai aof; (a LXX rendering of,,, •', :,~) is abrupt and
draws a sharp line between Jesus and his mother. In these words the demons
address Jesus (Mark 1.24; 5.7), and Matt 8.29 (i'jMes &6e irpo Ka1poO !3aaavlaa1
l'iµas;) is particularly instructive: You have no business with us-yet.
Similarly the reply of Jesus seems to mean: You have no claims upon meyet. In the same way Jesus refuses to act upon the instructions of his brothers
(7.6); his decisions are his own, and depend only on the Father's will. Cf.
also 11.6.
ovm...:, ,'\Ket 1'i wpa µov. The hour of Jesus refers to his death on the cross and
exaltation in glory (7.30; 8.20-the 'hour' not yet come; 12.23,27; 13.1;
17.1-the 'hour' in immediate prospect). It is unthinkable that in this
verse 1'i wpa should have a different meaning, such as 'the hour for me to
supply them with wine', yet it is legitimate to compare the use of similar
expressions in Hellenistic miracle and magical literature, e.g. Eunapius, Vita
lamblichi, p. 549, ovK b' fµof ye ,-oOTo (sc. the performance of requested
miracles,) lheye, o:"A"A' oTav Ka1pos ~ (Bultmann, 117). The essential movement
of the life of Jesus is described in Hellenistic as well as Old Testament
language. The hour when men may expect to see the divine glory manifested
in the creative activity of the Son of God has not yet come, though they may
see anticipations of it (v. 11). Cf. 7.6,39. Cf. also I John 2.18, and see G.
Klein, ,?,eitschriftfur Theologie und Kirche 68 ( 1971), 291-304.
5. Clearly Jesus' mother does not regard his words as a direct refusal of the
favour she has implicitly asked. Miracles may precede the supreme miracle;
signs may foreshadow the glorifying of Jesus. Already prompt and complete
obedience to his commands is required. Cf. Gen. 41.55, o lcxv eiir13 lif.1Tv,
1TOIT}aaTE,

61aKovo1 is not the most natural word for household servants. It may have
been used here because the servants in bearing the wine to the guests at the
feast recalled the activity of 'deacons' in pagan and Christian cultus (for
the pagan use of61aKovos, see L.S. s.v.).
6. "Af6111a1 v6pfa1, stone waterpots, because stone, unlike earthenware, did not
itself contract uncleanness. This is explicitly stated by Maimonides, and
seems to be borne out by earlier evidence (see S.B. n, 406). Stone vessels are
accordingly especially suitable for water used for purificatory purposes.
l~. It is possible though l?Y no means certain that the number six is symbolic;
cf. on 21. 11. Six, being less by one than seven, the number of completeness
and perfection, would indicate that the Jewish dispensation, typified by its
ceremonial water, was partial and imperfect. Perhaps it should be noted that
the event took place on the sixth day (&ee on 2.1); on the other hand, no
numerical interpretation of the miracle can be entirely satisfactory since
Jesus does not create a seventh vessel.
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Kena. Either, in accordance with, or for the purpose of. The latter alternative

gives perhaps the simpler and more satisfactory sense.
"Tov 1<cx6cxp1crµov Twv 'lov6cxlwv. The genitive is of course subjective, and almost
equivalent to an adjective-'for the purpose of Jewish purification', If a
single 'purification' is in mind it will doubtless be that of the ritual washing
performed before and after a formal meal; but it may be questioned whether
John intends any particular purification; cf. 3.25. As very frequently in this
gospel, the Jews stand over against Christ and the church. John deals with
water (e.g. 1.26; 3.5; 4. rn; 7.38), both in purification and for the satisfaction
of thirst, and this incident illustrates at once the poverty of the old dispensation with its merely ceremonial cleansing and the richness of the new, in
which the blood of Christ is available both for cleansing (1.29) and for
drink (6.53). The initial reference is to the supersession of Judaism, but
Bultmann is right to generalize: the water 'stands for everything that is a
substitute for the revelation, everything by which man thinks he can live and
which yet fails him when put to the test' (120). There is no need to see here,
on the ground that the Qumran sect assiduously practised ritual purifications,
a special anti-Qumran intention; though it is a correct observation that
whereas Qumran stood for a stricter application of existing institutions John
represented Christianity as a transformation of the old.
1<elµevcx1 is omitted by X a e; it may be a gloss, but the periphrastic tense
(ficrcxv ••• 1<e!µevcx1) is a mark ofJohannine style (Introduction, p. 10).
ava, distributive, as frequently in the papyri.
µeTpT\TO:S 6vo fi Tpeis. In classical usage the µETPT\TTJS was a measure equivalent
to the o:µq,opevs, a liquid measure of '1 t Roman amphorae or nearly nine
gallons' (L.S. s.v. o:µq,opevs). In the LXX µETPT\TTJS renders the Hebrew n::i
(bath), an almost identical measure. Each waterpot therefore contained
18-24 gallons; say 120 gallons in all. See above, p. 189.
7. This verse makes it impossible to regard v. 4 as a refusal to take any action.
Jesus has not changed his mind in the interval, though he has indicated his
independence.
lws avw. Cf. v. 10, ews apT1; but ews is much more commonly used with an
adverb of time than an adverb of place. Cf. however Matt. 27.51 (air' avw6ev
fws1<0:Tw).

8. avT:\ficrcxTe vvv. o:vT:\eiv is properly used of drawing water from a well (as
in 4.7,15), and it has accordingly been suggested (Westcott, 37f.) that the
servants were bidden to fill the purification vessels from the well first, and
that the water drawn subsequently and carried direct from the well to the
feast was miraculously transformed into wine. This explanation avoids the
difficulty caused by the huge volume of the water pots; but it is better to
suppose that the 'water become wine' (v6wp oivov yeyevT)µevov) was drawn
from the pots, and that John used the word avT:\eiv either loosely, or (Hoskyns,
197) under the influence of his thought of Christ as the well of living water.
T0 apx1Tp11<:\lvct>. The word may mean 'head-waiter'; but the man seems
perhaps a little too familiar with the bridegroom and a little too unfamiliar
with the servants and their movements for this, and we may suppose that
he was one of the guests appointed as arbiter bibendi, toast-master, or 'president of the banquet' (L.S.). It is idle to argue that the vulgarity of v. 10
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points to a waiter rather than an honoured guest; but we lack Jewish evidence
for any office corresponding to the title apxrrplKAtvos (see S.B. ad loc.), and
the question must remain unsolved; Sanders suggests an 'old family slave',
but the story may be of Hellenistic origin.

g. Ignorantia architriclini comprobat bonitatem uini; scientia ministrorum, ueritatem
miraculi (Bengel). It is rightly divined that this verse (like many features in the
synoptic miracle stories) was intended to substantiate the truth of what had
taken place. On avTAEiv see on v. 8. Except the proper meaning of this word,
there is nothing in this verse to suggest how the miracle (To v6oop oivov
yi:yi:v1wevov-the accusative after yeveaecn is unclassical, Radermacher, 98)
was effected, nor is there any indication that John was interested in its
mechanism. He records no act of Christ; his creative word alone was sufficient (cf. e.g. 4.49f.). It is, however, mistaken to see a Christological allusion
in ir66ev.
10. We have no evidence for the custom alluded to by the cxpx1TplKA1vos,
and, though it is readily understandable, the usual practice seems to have
been the opposite (H. Windisch, Z,N. T. W. 14 (1913), 248-57; Bultmann
I 18). The loo:\oKpaaia ('mixture of dregs, heel-taps, etc., with which the
drunken were dosed at the end of a revel by their stronger-headed companions', L.S.) is hardly an exact parallel. There is of course no ground here
for conclusions regarding the degree of intoxication of the guests at this
wedding; John finds the remark a neat way of emphasizing the superior
quality of the wine provided by Jesus-the new faith based on the eschatological event is better than the old.
I I. TaliT,iv hro!,iaev &pxriv Twv ..• For the construction cf. Isocrates, Panegyr.,
38, 0:AA' o:px11v µev TavTllV ElTOITJO"aTO TWV evepyea1wv, Tpocpriv TOiS 6eoµevo1s evpeiv.
'Jesus did this as the first of his signs.' The noun is a predicate of the pronoun
(M. m, 192). In both Isocrates and John &pxii may mean more than the first
of a series; not merely the first sign but 'a primary sign', because representative of the creative and transforming work of Jesus as a whole.
a,iµe!wv. On the word a,iµeiov see Introduction, pp. 75-8. The present
sign is clearly a manifestation of the glory of God (see the next note); cf.
T. Levi 8.11, a,iµeiov 66~,is. The intention of the signs is that men should believe; whether or not one accepts the theory ofa 'Signs Source' (Introduction,
pp. I 8f.) the present verse points forward to 20.3of.
ecpavepooaev Tt'iv 66~av avTOv. cpavepovv is a Johannine word (9 times in all,
including 3 in ch.21), but it is not used elsewhere in the gospel with 66~a. On
66~a see the note on 1. I 4. ecpavepooaev corresponds to e6eaa6:µe6a. It belongs preeminently to the existence of the Word before the Incarnation, and to his
return through suffering to the Father. Manifestations of 66~a during the
incarnate life are exceptional (but cf. I 1.4) and are not granted to all; Jesus
ovSeiroo e60~6:ae11 (7.39). Here we may compare v. 4 (oviroo ijKe1,; wpa µov).
The hour had not come for manifesting his glory; yet, as indeed in all the
signs, a partial and preliminary manifestation was granted that the disciples
might believe.
eir!aTevaav els mhov ol µa6,iTal avTOv. For the various constructions of mC1Teve1v in John see on 1.12. It is implied that the disciples believed because
of the manifestation of the glory of Jesus in the sign; cf. 1.50. The first
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episode of the gospel closes with the seeing and believing of the disciples,
precisely as does the last and supreme sign, by which faith becomes a far
wider possibility (20.29, 0T1 lwpcxKas µe ;rmlaTeVKcxs: µCXKap101 ot µii IS6VTes Kal
,naw'.JacxvTes; cf. 20.8). Faith is indeed the purpose of the signs (20.31 ).
12. µm:x TOVTO (2. 12; l I. 7,1 I; 19.28) and µm:x TCXVTCX (3.22; 5· 1,14; 6. I; 7.1;
19.38; 2 1. 1) are frequent, and synonymous, indications of the transition from
one narrative to another. It is impossible to tell (unless further evidence is
given) whether a long or short interval is intended. C£ 4.43; 20.26.
KCXTE!3fl els Kcx<pcxpvcxovµ. Capernaum (the modern Tell-1:fum-see Dalman,
Sacred Sites and Ways (E.T., 1935), 133-59, and S.B. 1, 159f.) is by the sea of
Galilee, and to go there from Cana naturally meant a descent; c£ 4.47, 49.
Jesus remains for a little while in the company of his mother and brothers,
but from this point will do so no longer. His mother will not appear again
until she stands with the beloved disciple at the foot of the cross; the brothers
are mentioned only in 7.1-10, where it is said that they did not believe in
Jesus. Jesus continues a few days longer in the obscurity that was only
partially and privately disturbed by the 'sign'. He will open his ministry
with due eclat at Passover, and at Jerusalem. Capernaum is no doubt chosen
as the scene of his short delay in deference to the synoptic tradition. Dodd,
Tradition, 235£, compares Matt. 4.13; Luke 4.31; John, he thinks, is not
directly dependent on these passages, but they bear witness to a common
tradition that at some stage in his ministry Jesus fixed his residence in
Capernaum.
Kcxl ot µcx6f1Tcxl cxVTov is omitted by N it; and for eµe1vav, eµe1vev is read by
. a few Greek MSS. (including P 660 ) and b boh. These two variants probably arose with the intention of emphasizing that the mother and brothers
ofJ esus remained permanently in Capernaum while he, when the hour struck,
left to begin his public ministry. The omission may well give the original
text; in any case the interpretation appears to be correct.

5. THE CLEANSING OF THE TEMPLE
2.13-25

At Passover time Jesus made the customary pilgrimage to Jerusalem
(Exod. 12.14-20,43-9; Lev. 23.4-8; Deut. 16.1-8; Josephus, Bel. 11, 10
(among many passages)). The usual commercial activity was taking
place in the Temple, but he forcibly interrupted it, clearing the courts
of traders and bankers, in actions which (subsequently) recalled Old
Testament scripture. The Jews not unnaturally asked for proof of the
outstanding authority which alone could justify what Jesus had done;
his answer was a dark saying which the Jews misunderstood and the
disciples understood only after the resurrection, to which event, in
covert fashion, it referred. By this reply Jesus in effect refused a sign; yet
v. 23 implies that signs had taken place in Jerusalem, and that they
had led to a superficial faith on the part of many beholders. Jesus,
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however, being omniscient, rated this faith no higher than its true
worth.
A narrative of a Temple cleansing occurs in the synoptic tradition
(Mark 11.15-18; Matt. 21.12-17; Luke 19.45f.). This also is dated at
the Passover season, but the Passover is the last of Jesus' life (the only
Passover Mark records), not the first of several in his ministry (as in
John). In spite of this difference, considerable agreement in wording
makes it probable that John knew Mark; see the notes on vv. 14-16.
Further the challenge of v. 18, Ti crriµeiov 6EtKVVElS nµiv, cm TC(VTCX
1To1eis; may be compared with both Mark 11 .28, EV 1Toiq: E~ovcriq: TOVTCX
1To1eTs; fi Tis 0-01 E6euKev TTJV t~ovcriav TOVTTJV iva TaVTa 1To1ijs; and
Mark 8.11, 3TJTOVVTES 1Tap' avTov crriµeiov. It seems very probable
that John used Marean material; it is therefore the more striking that
he placed the incident in an entirely different setting. It is improbable
that there were two cleansings, one at the beginning and one at the
end of the ministry; this is both unlikely in itself and also quite without
evidence if the literary connection between John and Mark is accepted.
We may suppose either that John was in possession of an independent
chronological tradition which he rated more highly than that of Mark,
or that his placing of the incident was dictated by reasons theological
rather than chronological. The latter supposition is more probable. An
act of overt rebellion against the authorities of the nation is more readily
understandable at the climax than at the beginning of the ministry
(see on 11.53), and the disposition ofJohn's material is often controlled
by the development of thought (see Introduction, pp. I 1-15). Cullmann
(V. & A., 288) thinks that John placed the Cleansing at the beginning
of the story because for him worship was a particularly important theme,
Lindars that he removed it from ch. I 2 to make room for the Lazarus
story, Eisler that he did so to obscure the connection between the act
of violence in the Temple and the crucifixion.
The Cleansing certainly occupies a position of great importance.
After the section devoted to the calling of the disciples, in which the
glory of Christ is foreshadowed (2.II),John begins to develop his main
theme, that in Jesus the eternal purposes of God find their fulfilment.
Since the historic ministry of Jesus was set in the context of Judaism it
was necessary first to set forth Christ as the fulfilment of the religion of
the Jews. He reveals himself authoritatively in the Temple, but his
authority appears even more clearly in the words attributed to him than
in his acts. His own body, first destroyed and then raised from the dead
is to be the true Temple, the house of prayer for all the nations. John
does not in the present section work out the implications of this claim,
but they constantly recur in the gospel.Jesus is the place where God and
human nature are joined in one (e.g. 1.14,51; 17.21); the church is the
new People of God which includes Gentiles as well as Jews (10.16;
I 1.52).
John's interpretation of the Cleansing involves some modification of
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the original story. It would be rash to suggest that Mark presents us
with the primitive form of it (see 'The House of Prayer and the Den of
Thieves', in Jesus und Paulus, Festschriftfiir W. G. Kiimmel, ed. E.E. Ellis
and E. Grasser (1975), 13-20). He has made a prediction of the destruction of the Temple out of what at an earlier stage in the tradition was
the complaint that what had been intended as a place of international
prayer had been turned into a nationalist stronghold. The A,;io-ra(
against whom Mark 11. 17 is directed have disappeared in John with
the historical setting, and nothing is left to complain of but relatively
innocent trading. John retains however and makes more explicit the
Marean prediction that the Temple will be destroyed. Cf. Mark 13.2;
14.58; 15.29; also Acts 6.14. Moreover, a Q saying (Matt. 12.39;
Luke 11 .29) suggests that the only sign to be given to 'this generation'
is the resurrection; an opinion with which John 2. 18f. agrees precisely.
This Johannine narrative, at first sight artless and simple, is in fact a
very striking example of the way in which John collects scattered
synoptic material and synoptic themes, welds them into a whole, and
uses them to bring out unmistakably the true meaning of the synoptic
presentation of Jesus, who acts with an authority he will not, and
cannot, explain, and focuses this paradoxical authority upon his death
and resurrection.
The position of the present section in relation to the gospel as a whole
should be noted. 2.13--4.54 forms a whole, in which we seeJesus first
as the fulfilment of all that the Temple represented; next as the fulfilment of apocalyptic and Pharisaic Judaism (3.1-21), and of what the
Baptist foretold (3.22-36); then in relation to heretical Judaism (4. 1-42)
and to the Gentile world (4.43-54). See the introductions to these
sections. Miss Guilding (205f.) goes further and sees chs. 1-4 as
portraying not so much the opening year or so of Jesus' ministry as
the history of the church 'from the incarnation and the call of the
earliest disciples to the spread of the Gospel to the Gentiles through the
missionary labours of the Church. In other words, chapters 1-2 cover
Jesus' ministry from his birth to the cleansing of the Temple at the last
Passover, while in chapters 3-4 the Evangelist is speaking from the
standpoint of the post-resurrection Church, through whose agency
Jesus continues the evangelization of Jerusalem, Judaea, Samaria, and
the uttermost ends of the earth'. This explains the displacement (which
is not really a displacement) of the Cleansing. She also connects this
passage with lections read in Adar, Exod. 7 and 1 Sam. 2.25ff.
(185ff.).
Lightfoot sees here a triple depth of meaning. 'First, the Lord performs an act by which He condemns the methods and the manner of the
existing Jewish worship. Secondly, this act ... is a sign of the destruction of the old order of worship ... and its replacement by a new order
of worship .... And thirdly, intermediate between the old order and
the new order is the "work"-the ministry, death, and resurrection-of
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the Lord, which alone makes possible the inauguration and the life of
the new temple' (II 4).
13. Ko:l lyyvs riv ... Ko:l o:vEf'lTJ. The sentence recalls a well-known Hebrew
construction (cf. M. n, 422): When the feast was near Jesus went up. John
several times announces the arrival of a feast with the word tyyvs; see 2. I 3;
6.4; 7.2; I 1.55. &vt\f,ri indicates the ascent to the hill country of J udaea; but
&vo:f'lo:!ve1v had become almost a technical term for pilgrimage to the capital.
'To 1rao-xo: Twv 'lovSo:[wv. The connection with the feast is traditional. For the
ritual and significance of the Passover see on 1.29; 12. 1; 13. I. John mentions
three distinct Passovers (2. 13; 6.4; 11.55; four ifwe add 5. 1, on which see the
note). Twice he calls the feast To m:xo-xo: 'TWV 'lovSo:!wv, once 'To 1rao-xo: ft fop"TT\
'TWV 'lovSo:iwv. The feast is so defined partly because it is John's habit to set 'the
Jews' as a body over against Jesus and the church (see on 1.19), partly also,
perhaps, because he knows of a Christian Passover. Cf. however 7.2.
14. On trade in the Temple see Abrahams, Studies 1, 82-9. It is true that the
opportunities for buying and selling were not always abused; yet we have
little first-hand information with regard to the practices that obtained
before A.D. 70, and this narrative (or rather, the synoptic narrative on which
it is based) may suggest that the proceedings were not entirely unobjectionable.
'Tovs 1rw:\ovv,-o:s f36o:s Ko:i 1rp6i30:To: Ko:l mp10-Tepas-for the purpose of sacrifice. It
was convenient for worshippers coming from a distance to be able to rely
upon finding suitable animals in the Temple market. For a detailed account
of the complicated system of purchase see Shekalim 5.3-5. Cf. Mark 1I. 15,
'TWV iTWAOVV"TWV 'TCXS mpHnepas.
Tovs KepµCX'T1<7'Tas. Temple dues had to be paid in the Tyrian coinage; supplies were obtainable in the Temple and it seems that usually only a moderate charge (2-4 per cent) was made for the service. KepµCXT1<1TflS seems
to be restricted to this and dependent passages; KepµCXTi3eo-eo:1 belongs to late
Greek, and means to change money, generally from larger into smaller
coins. Here of course one coinage is changed into another. Cf. Mark 11.15,
'TWV Ko:\:\vi310-Tc;.jv.

15. cppo:yt:\:\1ov, from the Latin flagellum, a whip or scourge, 'more severe
than scutica' (Lewis and Short). But flagellum was also used to describe a
whip for driving cattle, and this may be the sense here. The word was also
transliterated into Hebrew (';,i1it>, 'nit>), with the meaning 'whip' or
'scourge'. To cppo:yt:\:\tov the word wds prefixed by P66 P 75 W 33 565 it vg hlm",
perhaps correctly. On the dissimilation between Latin and Greek (l-p) see
M. II, 103.
axo1vlwv, cords. The diminutive form is not to be pressed. Neither cppo:yt:\:\1ov
nor o-xo1v!wv occurs in the synoptic narratives. Berakoth 9.5 forbids the
carrying of a staff (',p~, maqqel) in the Temple, and some find in this the
reason why Jesus made an improvised whip (but o-xo1v!ov need not suggest a
cord roughly twisted out ofrushes); the prohibition however can hardly have
applied to those in charge of the animals.
1rav,-o:s l~ei30::\ev ... Tex 'Te 1rp6i3CXT0: Kai Tovs f'l6o:s. 1rav"To:s (masculine) indicates
that Jesus drove out all the men engaged in trade; ifTcx Te ••• i360:s (regarded
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by many as an editorial addition) had been intended as a merely epexegetical
phrase we should have had iravTa not iravTCXS. lKl3CXA;\e1v had weakened in
Hellenistic usage, but here derives force from cppaye;\;\1ov: 'he drove them all
out, the sheep and the oxen as well'. With l~el3a;\ev c£ Mark 11.15, i\p~o:To
lK(,c:x;\;\e1v. John may have in mind the thought that animals are no longer
needed for sacrifice in the presence of Jesus as the Lamb of God (1.29)
(Fenton).
1COAAv(,1aTwv. C£ Mark I I. 15 (same word). Like K£pµaTtaT{iS it is a late word,
and it is condemned by Phrynichus (CCCCIV; Rutherford, 499), who rightly
prefers &pyvpo:µ01l36s. The meaning of the word is none the less clear.
&vhpelf'Ev, P 66 B W e; 1CaTfoTpe1j1ev, M; &vlaTpe1j1ev, P 75 W. KaTeaTpeljlev is clearly
due to assimilation to Mark 11. 15, and &veaTpeljlev is probably to be ascribed to a similar cause; &vhpeljlev, in itself quite appropriate and capable
of explaining the other variants, is left in possession of the field.
I 6. -rots 7CXS ireptaTepas 1Tc.>Aova1v. C£ Mark I I. I 5, 7WV 1Tc.>AOVVTc.>V -ras mp ta-repas. µfl iro1eiTE, cease to make. On the force of the present imperative see M. 1,

124f.
-rov olKov -rov iraTpos µov. The use of olKos may have been suggested by Mark

11.17, though it could be used independently. For 'the house ofmy Father'
c£ Luke 2.49, lv -rois Tov iraTpos µov, which should be translated 'in my
Father's house'; see Creed, ad loc. Jesus' reference to God as his Father does
not provoke the same reaction as in 5. I 7£ (Sanders). John takes one thing at a
time. Here (v. 18) the Jews look for the authority behind Jesus' actions; his
person will be discussed at a later stage.
olKov lµiroplov. lµir6p1ov itself means a place of trade and it was unnecessary
to use olKos as well; the genitive may be described as in epexegetical apposition. 'House of trade' matches 'house of my Father'. There may well be a
reference here to Zech. 14.21 (Dodd, Interpretation, 300). In the Synoptic
Gospels Jesus, with a reference to Jer. 7. 11, accuses the traders of making the
house of prayer into a den of thieves. There is no such accusation in John;
the trading itself, though perhaps honestly conducted, was wrong, and deprived the Temple of its right to be regarded as a house of prayer.John, however, 'remembering' (see next note) the event at a later date will have seen
it in the light ofv. 19; the Father's house is disclosed only in Jesus (14.2), and
he fulfils the Temple so radically that it cannot itself continue to exist (c£
4.21).
lµv{ia611ao:v ol µa611To:l CXVTov. They remembered the Psalm (69 (68).10) at
the time, and presumably perceived its messianic significance; contrast v.
22 where, after the resurrection, the disciples recall the whole incident with
fuller apprehension and faith. Cf. 12.16. The Psalm is one that is used elsewhere of the Passion. 'Just as the Righteous Sufferer of the Psalm paid the
price of his loyalty to the temple, so the action of Jesus in cleansing the
temple will bring him to grief' (Dodd, Interpretation, 301). But John is not
thinking in terms of analogy; the Psalmist actually speaks of Jesus.
6 3fi'-cs Tov oiKov aov KaTacpc:xyewl µe. The Psalmist traces his affliction to his
zeal for the Temple; John reads his words as a prophecy of the messianic
action of Jesus. KaTacpc:xyETat is read by P66 P75 MB e W sah Origen; KaTecpayev
by cp it vg sin pesh boh Eusebius. A like variation occurs in the LXX texts of
the Psalm. The Hebrew verb is in the perfect tense ('ln,:iN). It seems most
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probable that the original reading in John was 1<aTo:q,ayn-o:1; the aorist in the
predominantly Vvestern texts may have been due in the first place to the
retrovcrsion into Syriac, where naturally the Semitic perfect was resumed.
The texts of the LXX (made by Christians) must have experienced two
opposite influences: that of the gospel text, where the future tense was useful
in facilitating a prophetic interpretation of the Psalm, and that of the
underlying Hebrew. The former would be much stronger. Most commentators see in 1<maq,ayna1 an allusion to the death of Jesus; his zeal for God will
be (humanly speaking) his downfall. There seems however to be no good
reason why the Psalmist and John should not both have spoken of consuming
zeal.
18. 6:mt<pieriaav reflects the common Hebrew Jl1"1 (Aramaic i!U7), which may
introduce a speech that is in no sense a response to another. It is not however
necessarily due to translation from Hebrew or Aramaic. cl 'lovocdo1 arc not
the traders but the representatives of the Jewish people; see on r .19.
-r[ criµETov 6e11<vve15 ,;µrv, lh1 Tav-ra ;ro1eis; Cf. the question which almost
immediately follows the Marean cleansing narrative, iv .roic,x l~ova!c;i -rav-ra
;ro1Eis; (Mark 11.28). These words were probably in John's mind, and he
has combined them with the request of Mark 8.1 I, 3TJ"TOVVTE5 ;rap' avTov
0-1-iµeiov 6:rro -rov ovpcxvov, Cf. also the Q version of this request, Matt. 12.38f. =
Luke I 1.29, where the reply, as in v. 19 here, is that the sign for this generation will be the resurrection. On criµeiov see Introduction, pp. 75-8. Here,
and at 6.30, it is used in a familiar synoptic way; adversaries of Jesus wrongfully seek a sign as proof of his claims and their request is rejected. There is a
similar use in 4.48; 6.26. It may be inferred that this somewhat derogatory
use of the word criµeiov is proper to the original tradition, which still shows
itself in John, while the characteristic Johannine use is the work of the
evangelist himself.
19. No immediate sign of authority is granted. Instead an enigmatic saying
is uttered, and no explanation is given. Even the disciples failed to understand
whatJesus had said until after his resurrection (v. 22).
McaTI. The construction is that in which an imperative is used to express a
condition: If you destroy .•• I will build. Or the imperative may be ironic,
as sometimes in the prophets, e.g. Amos 4.4, Come to Bethel, and transgress;
Isa. 8.9f.; Jer. 7.2 I; Matt. 23.23. ME!V is quite regularly used for the destruc·
tion of a building; cf. e.g. Iliad xvi, 100, ... IEpcx ... Mwµev; in the New
Testament, Eph. 2. 14, To µecr6To1xov Tov <ppayµov Meras. It is clearly intended by John that the primary (though not the only) reference of this
verse should be to the destruction of the Temple buildings. Cf. the use of
1CcrraMe1vinMark 13.2; 14.58; 15.29andparallels.
va6s (which occurs only in this context in John) does not in general seem to
be distinguished from lep6v in the New Testament. If a distinction is to be
made, vo:65 must refer to the central shrine or sanctuary, not the whole
Temple precincts (cf. Matt 23.35, and see L.S. s.v.).
Iv -rp1crlv fiµtpa1s ly-Epw o:vT6v. lyelpe1v, like MEIV, may properly be used of a
building (e.g. Josephus Ant. vm, 96, cTocxs lyelpas µey6:t.o:s-of Solomon's
Temple). lv -rp1crlv ,;µepa1s is used only in Mark 15.29 and parallels. In
speaking of the resurrection Mark commonly has µFTcx -rpEiS fiµtpo:s, Matthew
and Luke -rij -rph1J fiµepc;,:. John's expression must mean 'within the space of
1
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three days', but the form is not classical, and probably shows contact with
the taunt in Mark. The Marean accusation may well be more substantial
than Mark himself suggests, but it is doubtful whether John adds to it any
strictly independent confirmation. His form is weaker than Mark's 'I
will,,.' (Haenchen, Weg, 509). There is a similar saying in Thomas 71: I
shall destroy this house and no one will be able to build it again; but John is
nearer to the synoptics than to Thomas (G. Quispe!, J. & Q. 145). 'Jesus'
reply means . . that whoever asks for a O'TWEiov will receive a O'T)µeiov-but
not until it is too late' (Bultmann).
20. As we have seen, the saying of Jesus in v. 19 is (apart from the space of
time mentioned) entirely applicable to a building. The Jews take the
superficial meaning of the words and naturally remark their absurdity: so
great a building could not be erected in so short a time. The interpretation
may be secondary (Bultmann), but it is John's. Such misunderstandings are
very characteristic of John (see on 3.3) and are often, as here, more than a
literary trick employed by a writer given to irony. They represent in miniature the total reaction of Judaism to Christ; the Jews perceived only what
was superficially visible in Jesus and naturally rejected as absurd the suggestion that he should be the Son of God; if ~hey had penetrated beneath the
surface they would have seen its truth.
TEO'O'EpCXKovTcx Kai l~ he0'1v olK060µ,;e11 6 vexes o~iTos. 'This sanctuary was built
in forty-six years.' It seems impossible to translate otherwise. For the construction cf. Ezra 5.6. The dative (heO'iv) is partly locative, the whole period
regarded as a unit of time, and partly instrumental, time 'by the lapse of which
anything is brought about' (Robertson, 527, cf. 523). The aorist (olK06oµfi611unaugmented (M. 11, 191); corrected to t;,K. in the majority of MSS.) is
constative (Robertson, 833) ; the whole process is summed up and viewed as
a single act. The grammar of this clause then is plain; but the history is
difficult. The building of Herod's Temple was begun in 20/19 B.C. (see
Josephus, Ant. xv, 380, in the eighteenth year of Herod; Bel. 1, 401 gives the
fifteenth year of Herod, either in error, or with reference to the first planning
of the Temple). Forty-six years from this date brings us to A.D. 27/28 (see
Schiirer 1, i, 410; Goguel, Introduction 1v, i, 84ff.; G. Ogg, Chronology of the
Public Ministry ofJesus ( 1940), 151-67), which would fall within some, but not
all, estimates of the duration of the ministry. But we know that the Templt
was not completed until c. A.D. 63 (Josephus, Ant. xx, 2 19). From these facts
one of the following inferences must be drawn:
(a) Grammar must be strained and the sentence translated, 'Building,
which is still in progress, has been going on forty-six years'.
(b) Building had temporarily come to a halt; possibly something which
might be called vcx6s (over against lep6v) had been completed, though
Josephus' account of the building operations does not suggest this.
(c) John mistakenly supposed that the Temple had been completed, either
calculating or conjecturing the period since it had been begun.
Of these possible inferences, (c) seems to be the most probable.
21. l1<eivos (Jesus; as at 5.II; 7.11; 9.12,28,37; 19.21; and see the note on
19.35) Se e?-.eyev Trepl Toii vcxoii Toii GwµcxTos cxvToii, John of course knows the true
meaning of Jesus' words; this kind of explanatory remark is characteristic
of him; cf. 2.24b,25; 6.6,64,71; 7.5,39; 9.7; I 1.13, 51f.; 12.6, 33; 20.9
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(Schnackenburg, who also refers to 1QS 5.5f.; 8.7-10; 1QH 6.25-8; cf.
7.7-9; 4QpPs37 2.16 for the use of building or temple as metaphors for a
community). Elsewhere in John cr&µcx is used only of the dead body of Jesus
(19.31,38(bis),40; 20.12-there is doubt about the text of 19.38 which does
not however affect the point). For the thought of a human body as a shrine
cf. 1 Cor. 6. 19; 3.16ff. Philo speaks of the first made man (Gen. 2.7) as oIK6s
TIS ii veC:,, lepos ..• l.jlVXfi> Aoy1Kfj,, fiv iµe?-.AEv a:ycxAµCXToq>op11cre1v a:ycx?-.µ6:TC,.>V To
6eoe16eO"TCXTov (Op. 137). Elsewhere in Philo the soul itself is the house of God
(e.g. Som. 1, 149, cr1rov6cx3e ovv, cTl ljlVXT\, 6eoii otKos yevecr6cx1 lepov o:y1ov), and
the body is the prison of the soul (e.g. Ehr. Io 1, cs [sc. voii,] EV µev Tfj 1r6AE1
TOV crwµCXTOS •.. ll'Ep1ex6µevo, EO"TCXATCXl ... wcrmp EV 6ecrµc:,JT11PI~ KCX6e1pyµevo,).
For the Stoics also the body was the dwelling-place, though scarcely an
honourable one, of a divine element (e.g. Epictetus n, viii, I 1f., .•. exe1s Tl EV
O"ECXVTc;'> µepos EKElvov [sc. TOV 6eoii] ... 6eov Tpeq>e1s, 6ebv yvµv6:3e1s, 6eov mp1q>epe1s
... ).John's thought however is quite different, since it rests not upon general
observations or speculations about the relation of the human soul to God
but upon the unique mutual indwelling of the Father and the Son ( 14.10
and often); the human body of Jesus was the place where a unique manifestation of God took place and consequently became the only true Temple,
the only centre of true worship; cf. 4.20-4.John thus shares with the Qumran
sect an opposition to the Jerusalem Temple, but Braun rightly points out that
whereas the sect was concerned with ritual purity John's concern was with
spiritual worship. In the saying of v. 19 the two verbs, McrcxTE and Eyep&,
have the same object, Tov vcxbv ToiiTov and CXVT6v. It cannot therefore be
maintained that the body that is raised up is the church, understood in terms
of the familiar Pauline image (Rom. 12.5; 1 Cor. 12.12-27 et al.). It is however not unreasonable to suppose that John was aware of this image, and
. there may be a secondary reference to it. It was his own body, killed on the
cross, that Christ raised up, but in doing so he brought the church into being.
22. Eµv11a611crcxv ol µcx611Tcxl cxl'.rroii. During the ministry the disciples, in spite of
their call and their belief in Jesus, evoked by his signs (2. 1 I), understood his
words little more than his adversaries. It was only his resurrection, and the
gift, contingent upon it, of the Paraclete, which called his sayings to mind
and enabled them to be understood (14.26; 16.14). The several incidents of
the ministry could be understood only in the light of the completed whole;
and of the inspired corporate recollection of the church John is itself the
most striking monument.
hlcrTevcrcxv Tfj ypcxq>fj. In John, when mcrTeve1v refers to a thing, the dative is
generally used-4.50; 5.47; 10.38; 12.38 (Isa. 53.1): 12.36 (el, To q>&s) is
only an apparent exception since To q>&, = Christ. See further on 1. 12. TJ ypcxq,11
(singular) generally refers to a particular passage of Scripture, but none is
quoted here (the quotation ofv. 17 can be intended only ifKcxTcxq>6:yeTcx1 refers
to the destruction of Christ's body in death, which is a very strained interpretation). A close parallel to this use of ii ypcxq>TJ is that in 20.9, where also the
resurrection is in question. Perhaps John means that the Old Testament in a
general way predicts the vindication of the Messiah.
23. Ev Tc;'> '11'6:crxcx. Cf. v. 13. Jesus as a good Jew, remains in the city for
Passover. There is no contradiction with 4.54, which refers to a sign done on
Jesus' return to Galilee.
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lv Tfj fopTij, These words are usually taken as parallel to lv T4'> '1Ta<T)(a. This

would however be a most awkward way of defining the feast, and the
meaning is probably 'in the festival crowd' (see L.S. s.v., 4; also Jeremias,
Eucharistic Words, 71ff.). The same use occurs at 7.11 (and perhaps at Mark
14.2).
hrlcnev<rav els To ovoµa a0o0. For this construction cf. 1.12 (and note), and
contrast v. 22.
6ewpo0VTES aVTov TO: <rT)µeia, Cf. v. 18. No signs in Jerusalem have been
described. For miracles performed at the time of the cleansing of the Temple
see Matt. 2 r. 14f. ( no parallel in Mark or Luke).
24. aVT6s is probably not due to the influence of the redundant Aramaic
pronoun ~,il; it emphasizes the contrast between the two uses of m<rTEvetv.
oVK hrl<rTevev cniT6v, did not entrust himself. m<rTEvetv is comparatively rare
in this sense in the New Testament (Luke 16.11; Rom. 3.2; I. Cor. 9.17;
Gal. 2.7; I Thess. 2.4; 1 Tim. I.II; Titus 1.3), the specifically Christian
sense having excluded it.
610: To a06v y1vC.:,<rKE1v TravTas. Cf. 1 Sam. 16. 7; Jesus has divine knowledge
and is not misled by appearances, even by the appearance of faith. For his
knowledge cf. 1.4 7-50 (Tr66ev µe y1vw<rKE1s; 1.48).
25. Kai oTt with a finite verb continues 616: and the articular infinitive. It is
an unusual but readily understood construction ad sensum, and there is no
need for conjecture (e.g. 1<a66T1 for Kai oTt).
tva TIS µapTVpT}O'lJ, The gospel is full of witness concerning Jesus (see on I. 7);
witness to Jesus concerning man is unnecessary since he already possesses
the knowledge man lacks. Qumran parallels are given by Schnackenburg,
but they are as needless as he says the Hellenistic parallels are-the Old
Testament often refers to God's knowledge of man.
a0bs yap ly!vw<rKev resumes v. 24b in John's manner; cf. 1.2. In Jewish
literature knowledge of what is in man belongs to God (Mekhilta Exod. 16.32
(:s,c•i §6) : There is no man who knows what is in his neighbour's heart, MD
,,•:Jn ',TU i:J',:J). This knowledge is however possessed by the supernatural
being Metatron (3 Enoch I 1). See Odeberg, 43-7.

6. NICODEMUS
3.1-21

Narrative is in this section reduced to a minimum. Nicodemus appears
before Jesus but never even states the purpose of his coming. As the
discourse proceeds he is quickly forgotten, and, further, the conversation speedily moves out of the singular number into the plural: 'We
speak', 'You (pl.) must be born again.' We are made to hear not a
conversation between two persons but the dialogue of church and
synagogue, in which (according to the Christian view) the former
completes and fulfils the latter, which is in consequence superseded. The
discourse thus falls into its place (a very important place) in the movement of thought in the gospel.
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Judaism cannot simply move forward over a level plain to achieve
its goal in the kingdom of God. This goal cannot be reached either by
learned discussions between its distinguished teachers (such as Jesus
and Nicodemus), or by waiting for an apocalyptic denouement in which
the kingdom should suddenly appear. This is emphasized not merely
because human nature needs divine renewal before it can experience
the kingdom of God, but primarily because, the kingdom of God
being in part realized already, such a renewal becomes an immediate
possibility which must not be neglected. The contrast between Jesus and
John the Baptist (which is hinted at in 3.5 and developed in 3.22-36)
brings out the point very clearly. John prepared men for the coming
kingdom by means of a baptism with water; but Jesus was able to
baptize with Holy Spirit ( 1.33) because in him the kingdom was already
operative. 'Born of water' (for a fuller discussion of this expression see
below), may suggest John's baptism and his disciples; Jesus' disciples
were born of the Spirit and were thus a stage nearer to seeing and
entering the kingdom of God-indeed they had in part experienced it
in the gift of the Spirit. John's language confessedly belongs to his own
age, not to that of the ministry ofJesus, when the Spirit was not (7.39);
it was after the resurrection and glorification ofJesus that the gift of the
Spirit and birth from above became generally available.
Nicodemus is uncomprehending and incredulous in spite of his
professional knowledge of the Old Testament which should have
prepared him for its fulfilment. It is consequently impossible to proceed
to disclose heavenly secrets to him (v. 12). These he could receive only
through Jesus, who, as the Son of man, links heaven and earth (for
the Johannine use of the title 'Son of man' see on 1.51). Jesus, who
has descended from heaven, must ascend to heaven, but his ascent will
be by ~~y_of the_~ross. This revelation leads to a fur-ther statement,
couched in more general terms and divorced from the particular
situation to which Nicodemus belongs, of the purpose and method of
the incarnation. Its motive is God's love, and its purpose, the gift of
eternal life; only incidentally does it result in judgement, for it resembles
the shining of light into the world. There are some who come to the
light, that is, they believe in Jesus. There are some who do not; that is,
they reject him. It is to be noted that the two groups seem thus to be
determined before the coming ofJesus and to disclose their identity by
their reaction to him. Not to believe in Jesus is equivalent to incurring
condemnation, since in him only is salvation; cf. Mark 3.29f.; 4.11f.
The sources of the thought of this discourse are examined in detail
in the notes. It is particularly instructive to note their variety, and
the subtlety with which John has combined them. Jesus is portrayed
as the fulfilment ofJudaism, but in the portrayal concepts drawn from
the Hellenistic world are employed, and through the whole there runs
a thread drawn from the synoptic tradition (see the notes), and especially the eschatology of the earlier gospels. The whole is worked up into
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a revelatory discourse of a kind not uncommon in the environment of
the gospel; cf. in particular C.H. xm, irepi 1TCXAtyyeveoicxs, On Rebirth.
It seems however that this discourse (like other compounds of dialogue
and discourse in the gospel) should be viewed as the result of theological
and literary processes working upon primitive Christian material rather
than as the taking over and Christianizing of an existing gnostic work
(see Introduction, pp. 38f, 65f., 112ff.). The gospel thus has its place in
the development of the gnostic movement, and shows how Christians
might participate in that movement. Some contacts with the earlier
gospel tradition will be observed in the detailed notes that follow; it
can hardly be doubted that John also shows awareness of the Christian
institution of baptism. Whether the historical process behind the discourse can be made more precise than this is questionable. Martyn (75)
sees in Nicodemus a figure typical of those of the local Jewish Gerousia
who secretly believed; he compares the account in Acts 5 of Gamaliel
(155ff.). This leads Martyn to a very suggestive analysis of the paragraph (11of., 122-7), but though he may have divined correctly the
starting-point of the literary and theological process the end (as his own
analysis may suggest) goes far beyond this. No book is less of a local
party manifesto than John, and no part of John less so than this discourse.
Schnackenburg divides the discourse, and reads the chapter in the
order 1-=13-6}-6, 13-21, 22-30.

I. !K TG'>v <l>aptacdwv. Cf. 1.24; it seems doubtful whether John was able to
distinguish clearly between the Jewish parties. In this verse he goes on to
describe Nicodemus as an o:pxwv Twv 'lov6alwv (that is, probably, a member of
the Sanhedrin); but in 7.48; 12.42 the Pharisees are distinguished from the
o:pxovTes. Nicodemus is also (v. 10) a 616aaKai.os; John seems to be collecting
titles in order to portray Nicodemus as a representative Jew, but it must be
acknowledged that it is not impossible that one man should have been at
the same time a Pharisee, a teacher, and a member of the Sanhedrin. That
John instead of using TtS introduces Nicodemus by the word o:vepw'Tl'os may
reflect Old Testament usage (e.g. Judg. 13.2; 17.1) or look back to 2.25Jesus knew what was in Nicodemus.
Nn<661wos. A quite common Greek name, adopted and transliterated by the
Jews (Ti~•ipl, Naqdimon). A certain wealthy and generous Naqdimon is
known to have been in Jerusalem at the time of the siege (A.D, 70); it is
possible, though by no means certain, that he may have been in Jerusalem as
a young man (though hardly as an &pxwv) forty years earlier. See C. G.
Montefiore and H. Loewe, A Rabbinic Anthology (1938), 372f., 420, 687 (with
references to Gittin 56a, Ketuboth 66b, Taanith 19b-2oa). Nicodemus has
sometimes been thought to be identical with the Buni mentioned in Sanhedrin 43a as a disciple ofJesus; but see Klausner, 30.
2. VVKT6S, Rabbis are reported to have studied and conversed till late at night
(S.B. n, 419f.; also I QS 6.7). Elsewhere, however (9.4; I 1.10; 13.30), vvt is
used with more than its literal signification, and, though John may have
meant simply that Nicodemus visited Jesus by night for reasons of secrecy
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(cf. 19.38f.), it is perhaps more probable that he intended to indicate the
darkness out of which Nicodemus came into the presence of the true Light
(cf. vv. 19-21).
~al3l3I. See on 1.38, and cf. P. Eg. 2.45ff., 6166:cn<<XAe IT) oi6aµev 0T1 [&no 6v]
f;>,.,i],v6as· a yap no1eis µa[pTVpei] vnep To[v] s npocpas naVTas. See Introduction,

p.

IIO.

oi6aµev. See on 20.2. It seems, however, that Nicodemus speaks on behalf
of others as well as himself. The 'we' may be the Pharisees, or the apxovTEs,

or both; but it is (in view of the following words) more probable that it
refers to the no;>,.;>,.ol of 2.23 who believed because they beheld the signs
done by Jesus.
&no 6eoii i;,,.,;;,,.veo:s 6160:cn<aAos. 6166:crKaAos takes up the title Rabbi. Nicodemus
is willing to acknowledge Jesus as a teacher, equal with himself (v. 10).
Contrast 7. 15, where Jesus is dismissed as an unlearned person. The words
&no 6eoii are in a position of emphasis, and probably imply that Jesus is
more than a teacher, perhaps a prophet.
:TaiiTa Tex ariµeia. Nicodemus' acceptance of Jesus as a teacher is based on the
1
~igns; cf. 2.23. The only sign narrated up to this point is that at Cana, but
1
there is no need to conjecture displacement in the gospel; John assumes that '\ _1! ("'
his readers are familiar with the synoptic tradition and the many miracles Ldescribed there.
fl 1/
fcxv µ,i uo eeos µeT' avToii. These words, though true, are to John an inadequate
r,
expression of faith. They treat Jesus as having essentially the same signifi- G '.
canceas e.g. Moses (Exod. 3.12, fooµo:1 µeTcx aov) or Jeremiah (Jer. 1.19, µETCX
;.'., 1,,
aoii lyw elµ1 Toii l~a1peicr6al ae). God is indeed no less with Jesus than with ;:;, ·
the Old Testament prophets, but to class him with them does not express the
_~ ;r ()
fact that Jesus is the Son of God, that the Son is one with the Father and that
he that has seen the Son has seen the Father. Before Nicodemus can under'---'".
stand the person of Jesus, and the kingdom of God, further steps must be
taken, and in the ensuing paragraph Nicodemus' presuppositions on both
these subjects are radically probed and shaken.
3. 'Y(VVT)6ij. The verb 'Y(Vvav occurs here and at vv. 4a, 4b, 5, 7, 8 in all Greek
MSS. In each of these places some old Latin MSS. (including a in every one,
e in all but v. 8) have the verb renascor (o:vayevvacr6a1). In vv. 3, 4a, 7 the
Sahidic VS. uses a similar expression. Inv. 5 the old Latin is joined by the
Vulgate, and at both vv. 3 and 4b, the Sinaitic Syriac has a phrase meaning
'to be born again' (... men d•rish). Examination of the variants indicates
that they have arisen out of attempts to render av(.,)eev (see below); thus the
Latin MSS. show nascor, nascor denuo, renascor, renascor denuo (and other
variants). Inv. 5 renascor (6:vo:yevva:cr6a1) is found rather more widely-Justin,
Irenaeus, Eusebius, the Clementine Homilies, Chrysostom, Tertullian,
Cyprian, Augustine are quoted. Here again the cause is evident, and is
already so with Justin (see I Apol. 61-it cannot be regarded as quite certain
that Justin used the Fourth Gospel; see Introduction, p. 111). Justin, and
the other Fathers, no doubt rightly, connect this passage with baptism, and in
such a setting 'regeneration', both in Latin and Greek, was a technical
term.
lcxv µ,; TIS yevvrieij av(.,)eev. av(.,)eev is capable of two meanings and here it
probably has both. It may mean 'from above', but also 'afresh', 'again'.
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The birth which is here required is certainly a second birth, but it is not (see
v. 4) a mere repetition of man's first birth, but a begetting from above, from
God. This, in view of3.31, must be regarded as the primary meaning, though
Nicodemus' understanding ofit (4) is neither unnatural nor altogether wrong:
it does denote a second birth (though of a different kind from the first).
Sidebottom (206) rightly draws attention to Wisd. 9. 17 (&no Vljl!<rr(o)v);
Conzelmann, Theology, 354, compares the use of lK in such phrases as lK 'TOO
eeov, iK 'Tov 610:l36Aov; there is an interesting verbal parallel (it is no more) in
Lucretius II, 991 (Denique caelesti sumus omnes semine oriundi). The parallels
in Clementine Homilies x1,26, Recognitions v1,9 are unlikely to be independent.
yevvav is commonly used of the father's act, 'to beget', and this is probably
the right sense here; but it is occasionally used of the mother also, 'to bring
forth', 'to bear'.
The notion of supernatural begetting plays a very important part in this
passage (vv. 3-8); it occurs in the Prologue ( 1. 12£), and perhaps also in
11 .52. It is not found in Paul, who prefers the metaphor of death and resurrection, but is used in 1 Peter (1.3,23, &vo:yevvo:v), and in the Pastorals (Titus
3.5, AovTpov iro:Atyyeveo-!o:s). It recurs frequently in 1 John (2.29; 3.9; 4.7; 5.1,
4,18). It seems not to be present in the Apostolic Fathers, but in Justin it is
firmly established in Christian usage, in unmistakable connection with
baptism (1 Apo[. 61f.-the candidate for baptism is 6 tMµevos &vo:yevvT)6ijvo:1).
It seems possible to infer that it was especially in Asia that regeneration by
divine power was used in explanation of the Christian life. Such language
was not drawn directly from the Old Testament or from Judaism. The
statement, which occurs here and there in the rabbinic sources, that a
newly baptized proselyte is like a new-born child, is not a relevant parallel
since it refers to the legal status of the convert, nor can we legitimately quote
the view that the daily sacrifices have the effect of making Israel like a oneyear-old child. The idea of generation is absent. (For this and other Jewish
material see S.B. II, 421ff.; also E. Sjoberg in St. Th. 4 (1951), 44-85; 9 (1956),
131-6; 'In dem Sinne kann man tatsachlich von einer Wiedergeburtsvorstellung reden, class der Mensch in gewissen Situationen etwas erlebt, was
seinem ersten Eintritt ins Leben, seiner Schopfung im Mutterleib und seiner
Geburt-vor allem das erstere-entspricht' (4.82)). The novelty of John's
thought when compared with Judaism is not accidental, since the point of
this paragraph is to bring out the fact that the Old Testament religion and
Judaism, which Nicodemus, the Pharisee and ruler of the Jews, the teacher
of Israel, represents, is inadequate; it cannot move forward continuously into
the kingdom of God. A moment of discontinuity, comparable with physical
birth, is essential. Man as such, even the Israelite, is not by nature capable of
the kingdom of God. 'By the term born again He means not the amendment of
a part but the renewal of the whole nature. Hence it follows that there is
nothing in us that is not defective' (Calvin). The novelty and discontinuity
are admirably enforced by the new terminology.
The point of departure for the evolution of the new terminology is primarily the primitive gospel tradition; see especially Matt. 18.3 (cf. Mark 10.15;
Luke 18.17). Together with these sayings about entering and receiving the
kingdom of God must be taken (as even more important than any isolated
parallel saying) the fundamental New Testament assertion about the kingdom
of God, namely, that not merely is it to be expected in its fullness in the age to
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come, but it has already been manifested, germinally or potentially, in the
person and work of Jesus. This belief (which distinguished primitive Christianity from Judaism) made possible the development of the traditional
material in Hellenistic religious terminology, where rebirth and supernatural
begetting are by no means uncommon. Language of this kind Judaism had
rigidly avoided because it spoke in direct terms of the invasion of present
human life by the power of God and thus annihilated the distinction between
this age and the age to come. For Christians this distinction had already been
modified by the incarnation, and of this modification one consequence was a
greater freedom in dealing with Hellenistic religion. For a full illustration of
pagan beliefs about divine begetting and rebirth see Bauer, 5 I ff., and cf.
Introduction pp. 36-9, 78ff. Both gnostic and sacramental religions offered
rebirth to men. Among gnostic writings it must be sufficient to notice here the
Hermetic tractate (xm) on Rebirth. The disciple (like Nicodemus) asks
puzzled questions, and we learn (xm, 2) that 0:1.1.os eo-Ta1 6 yevvooµevcs 6eo0 0e6s
iTais. It is the will of God (To ee1.riµa ToO eeoO) that acts as father; the seed is the
true Good (To 6:Ari01v6v 6:ya66v); the mother is Wisdom of the Mind (o-oq,fa
voepa; ibid.). The experience cannot be communicated in rational terms (ov
616ao-1<nai, xm, 3); it must be shared. References to sacramental regeneration
are not to be dismissed (as has sometimes happened) as too late to have
affected the New Testament. The taurobolium referred to in C.I.L. x, 1596 is
to be dated A.D. I 34, and since the rite there mentioned was the second
which the subject had undergone we may without hesitation accept the
inscription as proof (collateral with other evidence) that the ideas in question
were current at the time when John was written; and the genuineness of such
experiences as are described by Apuleius (Metamorphoses x1) cannot be
questioned.·
It is not suggested in this note that John plagiarized the notions of salvation
and regeneration current in the Hellenistic world of his day, or that he
effected a syncretism ofJewish and pagan ideas. He set out from an exceptionally clear perception of the two 'moments' of Christian salvation, that of the
work accomplished and that of the work yet to be consummated; and he
perceived that the language of Judaism (the kingdom of God) and the
language of Hellenism (yevvri0iiva1 a:vweev) provided him with a unique
opportunity of expressing what was neither Jewish nor Hellenistic but
simply Christian.
ov 6vvcx-ra1 tseiv TT)V (3ao-1:>.eiav ToO eeoO. It is impossible to distinguish between tseiv T. f3. T. e. and eio-eMeiv els T. f3. T. e. in v. 5. 'To see' means 'to
experience'; cf. 3.36, oVK OIJ'eTai 3001Jv; also Mark 9. I. John often uses
synonymous pairs of words, e.g. y1voocr1<e1v, el6eva1; 6:ya1Tav, q,1:>.eiv. Cf. Wisd.
10.10, l6e1~ev aliTcj) f3acr11.efav eeoO. The kingdom of God is mentioned only here
and at v. 5 in John. At 18.36 we hear of the f3ao-11.ela of Jesus, and f3ao-11.evs
occurs frequently in the passion narrative, where one of the main themes is
the kingship of Jesus. f3atnAevs is also used at 1.49; 6.15; 12.13,15. 'Kingdom
of God' calls to mind that apocalyptic Judaism which John seems for the
most part to avoid. Perhaps this general avoidance, and the mention of the
kingdom of God at this point, suggest not so much John's use here of a
traditional saying (Bultmann, 135) as his criticism of that Judaism which was
content to await the miraculous vindication of Israel in the kingdom of God
and to ignore the necessity for inward conversion or rebirth. It is perhaps
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possible to connect this interpretation with the appearance in the gospel ofa
class of Jews who believe but only partially and inadequately. For these persons see 2.23f.; 3.2; 4.(45),48; 6.2,15,26,30,60,66; 7.12,31,4of.,46,5off.;
8.30,31 (and the following discourse, expecially v. 44); 9 (the whole story
with its various contrasts of faith and unbelief); 11.24; 12. 11 ,42; (? 19.38f.).
It is very probable that John knew such Jews not only in the historical tradition but also in his own environment (perhaps cf. Acts 19.1-7; and see
Sidebottom, 123-the kingdom of God points forward to the brovpav1a of v.
12). The dialogue proceeds by way of Nicodemus' misunderstanding of the
requirement yEVVfl6fiva1 avw6Ev. This kind of progression is common in John.
Among words of double or doubtful meaning (other than simple metaphors)
are: o:v6pW1TOS (19.5), O:VW6EV (3.3,7), CX1T06VTjC7KEIV V1TEp (I I.50f., Cf. 18.14),
!3acrtAEVS ( I 9· I 4f., I 9, 2 I), EVXaptcrTElV (6. I I ,23), Ka6{:~EIV ( I 9· I 3), KaTar.aµl3avEIV (1.5), v6wp (4.10), virayEtV (8.21 j 13.33), V1TVOS (11.13), Vl.l'OW (3.14;
8.28; 12.32,34). These several times give rise to misunderstandings which (as
here) provide a step on which the discourse mounts to a further stage:
3.4; 4.11; 8.22; 11.13; 13.36ff.; cf. 7.35; 7.41f.; 8.56f. See 0. Cullmann,
'Der johanneische Gebrauch doppeldeutigcr Ausdriicke als Schlussel zum
Verstandnis des vierten Evangeliums', Th. Z· IV (1948), 360-72; V. & A.,
176-86.
4. Tiws 6vvaTai a:v6pwiros yEVVfl6fivai yepwv wv; Cf. the incredulous questions of
the Hermetic tractate on Rebirth: &yvow ••• l~ oias µTjTpas a:v6pwiros lyEvvt'l6T'l,
cmopo:s 6e irolas (xm, 1; read perhaps a:v6pwiros av &vayEvvfl6Eifl); To ycxp crvvoAov
o:iropw ••• aiv1yµa µ01 AeyEtS (xm, 2). yepwv undoubtedly means 'old', and
the most natural conclusion to draw is that Nicodemus himself was an old
man; this would agree with his being an a:pxwv. But if this conclusion is
accepted he can be identified neither with the 'rich young ruler' (as has
been suggested) nor with the Nicodemus who was prominent in A.D. 70 (see
on v. 1). It is of course possible that Nicodemus was speaking generally
without special reference to himself; and again that he was not intended as a
historical but rather as a representative character.
µ,; 6vvaTa1 ••• Kai YEVVfl6fiva1; Nicodemus correctly understands part, but
only part, of the meaning of avw6Ev. So far as that word means 'again' it is
aptly paraphrased by 6evTEpov; but to think of a second entry into, and a
second emergence from, the womb of a human mother is to ignore the fact
that avw6Ev means also 'from above'. Nicodemus understands what has
been said to him in purely human terms (cf. v. 12, liriyEta); and therefore
misunderstands it. To be born again in his sense would mean only to re-enter
the world of weakness and sin (Fenton).
/

5. lcxv µt'l TIS yEvvfl6ij l~ v6aTos Kai irvEvµaTos. 'Of water and spirit' is substituted for the avw6Ev of v. 3. It is reasonable to assume that John is still
speaking of the same begetting, that is, that the adverb and the adverbial
phrases are substantially equivalent to each other, though the introduction
of 'water and spirit' suggests fresh, and more precise, ideas. There is no
textual ground whatever for the omission of v6aTos Kai as an interpolation;
they are undoubtedly the work of the writer who published the gospel, and
must therefore be interpreted as part of the text. The juxtaposition of water
and spirit (cf. Ezek. 36.25-7) calls to mind the Baptist's prediction ( 1.26, cf.
1.33) and also the latter part of this chapter (3.29-34), where the relation
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and the contrast between Jesus and John seem to drive home this part of the
dialogue. The preaching of John suggested that men might see and enter the
kingdom of God not now but when it arrived, as it surely would, and that
soon. This was essentially orthodox Judaism, though with an exceptionally
urgent apocalyptic note. To it John added the declaration that men must
prepare for the coming of the kingdom by means of his water-baptism. Jesus,
in the present verse, is represented as going further still; preparation by
means of water-baptism only is inadequate for the kingdom he preaches;
men must be prepared by a radical renewal of themselves, a new birth
effected by the Spirit who comes (as it were) as the advance guard of the
new age. Such seems to be the background of this verse; but it seems pro·
bable that John in speaking of water had in mind not only John's baptism
but also Christian baptism, which is often (though not always) represented
in the New Testament as the means by which the Spirit is conferred. It was
the addition of 'Spirit' which transformed John's into Christian baptism
(cf. Acts 19.1-7). It is from this stand-point that John's attitude to Christian
sacraments may be understood (cf. Introduction, pp. 82-5, and on 6.51,52,
63). As we have seen, there is no reason why v6aTos Kai should not be taken
as part of the gospel as published; and it is probable (but sec below) that it
included a reference to Christian baptism. But Christian baptism so far as it
was a washing with water was no more significant than John's; each was in
itself an outward act which guaranteed no inward meaning. Only if washing
with water signified and was accompanied by the action of the Spirit could
Christian baptism introduce one into the kingdom of God. That is, John
neither ignores nor repudiates the Christian rite, but sees it as a rite that is
separable from its meaning, an outward that is separable from its inward,
and thus issues the warning against a sacramentarian misapprehension of
baptism comparable with his warning in ch. 6 against similar misapprehen·
sion of the eucharist. It is possible to interpret the word 'water' without
reference to baptismal rites. Birth 'from water' might be held (on the basis
of the use in rabbinic Hebrew ofi1!:l'1' (a drop; P. Aboth 3.1 and other, later,
passages; cf. 3 Enoch 6.2) for semen) to mean physical birth; the Kai is then
ascensive: a man must of course be born of water in the ordinary course of
nature, but born also of the Spirit. Another interpretation is based upon the
same possible meaning of water ( =semen), but takes water and Spirit
closely together: man must be born not of earthly but of spiritual semen (cf.
vv. 8-12; I John 3.9; I Peter 1.23). This spiritual semen may be compared
with (perhaps equated with) the primal heavenly water, which is life-creating
(Gen. 1.2; C. H. I, 17; Acts of Thomas, 52). The evidence does not seem
to be sufficient to support an interpretation of this kind; but sec Ode berg,
48-7 I. At Qumran, water and Spirit were connected with cleansing rather
than regeneration. The following parallels have been adduced, but none is
really close to John: 1QS 3.7; 4.2off.; 1QH 7.21f.; 9.32; CD 19.9.
ov 6vvaTo:1 etcreMetv els TTJV l3acr1:>..elav Tov eeov. See on v. 3b. There is no es·
sential difference in meaning. 'Entering the kingdom of God (heaven)' is
however a more common expression in the Synoptic Gospels (Matt. 5.20;
7.21; 18.3; 19.23f.; 23.14; Mark 9.47; 10.15,23ff.; Luke 18.17,25). Sec also
Hermas, Sim. IX, xvi, 2 (av6:yKT)V ••. eixov 61' vSaTOS avo:!3fjva1, ivo: 3euo1TOIT)6wcr1v·
OVK t'J6vvavTO yap <lAACuS elcre:>..eetv els T, 13. T. e.) and Justin, I Apo[. 61 (av µ1'!
cxvo:yevvT)efjTe, ov µii e!creMT)Te els T. 13. T. ovpavwv) for important parallels, in
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which baptism is connected with entry into the kingdom. This does not
mean that Mark 10.15 was understood to refer to baptism. For 'entry·
formulas' seeJeremias, Theology 1, 154.
6. To yeyevv111.1evov lK Tfjs acxpKos ••• To yey. lK Tov 'ITVEVI.ICXTOS. The contrast is
between flesh and spirit, not, as at Qumran (1QS 3.19) between two spirits.
Thomas 29 (If the flesh has come into existence because of the spirit, it
is a marvel; but if the spirit has come into existence because of the body, it is
a marvel of marvels) also does not illuminate the Johannine contrast. This
Dodd (Interpretation, 295) takes to be between two orders of being (e.g. aap~
refers to 'the phenomenal order of being'). Schnackenburg thinks that John
did not have in mind the Platonic dualism within man but refers to a contrast
'between the transitory existence of the human creature on earth and the
inviolable power of the absolute, spiritual life of God' (372). An existential
interpretation may be more attractive than any form of idealism: 'aap~ refers
to the nothingness of man's whole existence; to the fact that man is ultimately
a stranger to his fate and to his own acts; that, as he now is, he does not enjoy
authentic existence, whether he makes himself aware of the fact or whether
he conceals it from himself. Correspondingly 'ITVeOµcx refers to the miracle of a
mode of being in which man enjoys authentic existence, in which he understands himself and knows that he is no longer threatened by nothingness'
(Bultmann, 141 ). But essentially the two words point respectively to man and
God (cf. 4.24). They are not the lower and higher sides of human nature (e.g.
the physical and the spiritual); they refer respectively to human nature as a
whole (cf. 1.14, 6 Myos aap~ tyeVETo) and to the divine action and its orbit.
Each produces results corresponding to itself. Flesh is flesh and not spirit; yet
it remains true that flesh-and in particular fleshly generation-supplies a
parable by which begetting from the Spirit may be apprehended. Cf. the
more explicit discussion of flesh and spirit at 6.53-63 (.•• Ii yap aap~ µov
&A116c7>s

laTI

J3pc7>a1s ••• TO TIV&VI.ICX

laTIV

TO 3c.:>O'ITOIOW, fl acxp~ OVIC WiWI ovSev),

and the notes there.
The Wes.tern revisers make in this verse unnecessary explanatory additions;
after a&p~ laT1v the Old Latin and cur add quia (quoniam) de came natum est;
after 'ITVevµa laT1v some Old Latin MSS. and sin add quia (quoniam) deus
spiritus est, while a Tertullian and cur have quia deus spiritus est et ex (de) deo
natus est.
7. 1.1ti 6avµ&a1)s. The present (instead of the aorist) would perhaps be expected;
the idiom is perhaps 'colloquial or idiomatic, with an effect of impatience'
(see M. 1, 126). The injunction is too commonplace for rabbinic parallels
(Schlatter, go) to be significant. Nicodemus ought not to be surprised (v. IO).
Sei v1.1cis: Cf. the plural oiSo:µev in v. 2. Nicodemus speaks and is addressed, as
a representative of the half-believing Jews (see on v. 2; 2.23). Moreover, the
requirement of rebirth is not one that is directed to one man only; it is
universal. It is, further, a real requirement (Sei). It is impossible for flesh
(human nature as such) simply to evolve upwards into the kingdom of God.
8. To 'ITVevµcx o"ITov 6eAE1 'ITVei. The word 'ITVevµa in Greek (like
ruab, in
Hebrew) may be rendered either 'wind' or 'spirit' (or 'breath'). The allegory
in this verse is therefore so close that it depends not upon a symbolical
meaning attached to a word or group of words but upon different meanings
properly belonging to one word. We may translate either: The wind blows

n,,,
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where it wills and you hear the sound of it, but you do not know whence it
comes and whither it goes; or, The Spirit breathes where he wills and you
hear his voice, but you do not know, etc. Each of these translations taken by
itself is wrong; the point ofJohn's Greek is that it means both, and the double
meaning cannot be simply reproduced in English. The Spirit, like the wind,
is entirely beyond both the control and the comprehension of man: It breathes
into this world from another.
OVK ol!icxs ,r6&v fpxETat Kai ,roO vrr6:ye1. Cf. Ignatius, Philad. 7. 1, To 'TIVl:0µa
ov ,r:\avfrra1 ••• ol6ev yap ,r66ev fpxeTat Kai rroO vrr6:ye1. On these passages
Lightfoot (Ignatius, ad loc.) comments: 'The coincidence is quite too strong
to be accidental.' It should be noted however that whereas in John the point
is man's ignorance, in Ignatius it is the perfect knowledge of the Spirit him·
self. It cannot be regarded as certain that Ignatius had read John, though a
common saying may lie behind them both (see Introduction, p. II 1). Cf.
Eccles. 11.5. Lucretius (1, 270-98) notes the existence and force of invisible
things, such as winds.
ov-rc.,s foTlv ,rcxs 6 yeyevvTtµEVoS lK ToO rrvevµaToS. Men cannot in themselves
fathom the operation of the Spirit, but the Spirit himself is able to bring them
within the sphere of his own activity, and impart his own properties to them.
Through the Spirit men live not in this age but in the age to come, and
though active in the world they are not confined to the range of the senses.
Such men have their 'origin and destiny in the unseen God' (Fenton).
For lK ToO ,rvevµaToS, K it sin cur Ambrosiaster substitute l~ vSaTos Kai ToO
,rvevµaTos; the long reading seems to be due simply to assimilation to v. 5.
9. nais SwaTai TaOTa yevfo6a1; Not, How can these things be? but, How can
these things happen?
10. 6 6166:aKaAoS ToO 'lapari:\. The article emphasizes the status of Nicodemus:
the great, universally recognized, teacher. Cf. Mart. Pol. 12.2, 6 Tfjs 'Aalas
6166:aKa:\os. Nicodemus therefore as the representative of the people of God
(ToO 'lapari:\, not Tc7>v 'lov6aleuv; see on 1.19) ought above all men to have
understood the meaning of the Spirit and birth from above, since his own
authoritative book, the Old Testament, itself bears witness to these themes.
11. a-01. Contrast :\aµl36:veTe (plural) at the end of
(vµas). The conversation with Nicodemus remains

the verse and cf. v. 7
at best a form under
which a wider public is addressed. These second person plurals make it
unlikely that the first person plurals should be regarded simply as a Semitism
(cf. Jeremias, Theology 1, 305; also 20.2).
o oi6aµev ••• o feup6:Kaµev, The object is the life and activity of the Spirit, of
which Nicodemus is ignorant. The verbs are plural. Jesus no longer addresses
a single person (see the preceding note), and no longer speaks as a single
person. Nicodemus represents the half-believing Jews who were impressed
by Jesus' signs but had not reached an adequate faith in him (see on v. 2).
Jesus, on the other hand, it seems, associates with himself his disciples who
have seen, believed, and known. The perspective, however, is not that of the
historical ministry (cf. 7.39-the work of the Spirit was not at that time
knowable), but that of the church. The community of those who have been
born of water and Spirit addresses the synagogue. The final assertion (Ti'lv
µapTVplav fiµc7>v ov :\aµl36:vm) refers both to the ministry of Jesus ( I. IOf.;
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12.36-50, and other passages) and to the witness of the church (15.17-21).
Cf. Dodd, Interpretation, 328.
>-o:"-oCiµEv ••• t,10:pwpoCiµev. Like 'knowing' and 'seeing' these are characteristic
Johannine terms. Ao:Aefv occurs 60 (58) times; on µapwperv, µa:pwpla:, see on
1.7.
12. ,ex hrl~10: ••• Tex E1Tovp6:v1a. It is not easy to determine precisely the
contrast conveyed in this verse. The best possibilities among those usually
suggested are the following. (a) The e1T(yEto: are events, such as the new
birth, which take place on earth though they are of divine origin and
meaning, while the foovp6:v10: are the events of heaven itself, such as the
Father's sending of the Son into the world. To this it may be objected that
begetting avweev is essentially an e1Tovp6:v1ov. (h) The l1T!ye10: are earthly
events, such as physical birth, while the e1Tovp6:v1a are the heavenly events,
such as begetting 6:vweev, which the earthly may parabolically represent.
Here the very strong objection may be made that no one disbelieves (Kai ov
mCTTevne) in such common facts as physical birth. It seems possible however
to combine these two lines of interpretation in a way which is not open to
strong objection, ifwe note in the first place that in John 1T1CTTEVE1v (when not
used with a dative) means not 'to believe in' in a general sense, but 'to
have faith in' God or Jesus. ,ex l1T!yE1a may then be events in the physical
universe (such as birth, or the blowing of the wind), not regarded as complete
in themselves but as pointing parabolically to Christ and to God's activity in
him, and intended to promote faith. Jesus has spoken parables which should
have evoked in Nicodemus faith (in Jesus himself); they failed in their
purposr; and it will therefore be useless to speak directly, without parable, of
Ta e1Tovp6:v1a; cf. Mark 4. r r f. For somewhat similar exegesis see H. Sasse,
T. W.N. T. I, 680; for a comparable statement about the miracles of Jesus
see 12.37-43.
13. ov!iels o:val3El3,iKev. This negative statement reinforces the interpretation
ofv. 12 that has just been given. It is futile for men to think that they can
dispense with earthly parables («:x e1Tlywx) and mount directly to heaven,
thereby attaining a knowledge really independent of faith. There is a similar
polemic against mysticism in Judaism; see Wisd. 9.16, µ6AtS e!K6:3oµev ,ex e1Tl
yi'js ••• Ta 6e iv ovpo:vois Tis e~1xviacrev; 4 Ezra 4.2, Excedens excessit cor tuum
in saeculo hoc, et comprehendere cogit as uiam al tissimi? Sanhedrin 39a: Rab ban
Gamaliel said to the Emperor: That which is on earth you do not know;
should you know what is in heaven? Sukkah 5a: R. Jose (b. Halaphta) said:
Neither did the presence of God come down to earth, nor did Moses and
· Elijah ascend on high; for 'The heavens are the heavens of the Lord; but
the earth hath he given to ~he children of men' (Ps. 115.16). See further
Odeberg, 73.
el µii ••• 6 vlos Tov 6:v9pw1rov. On John's use of the title Son of man see Introduction, pp. 72f., and on 1.51; also Higgins, Son of Man, 171ff., and S. S.
Smalley, N. T.S. 15 ( 1969), 289f. On this passage, E. Ruckstuhl, in Jesus und
der Menschensohn (Festschrift A. Vogtle, 1975) 314-41. It is as Son of man that
Jesus forms the connecting link between the earthly and heavenly spheres;
his earthly existence is the place where heavenly things become visible, and
also the place where heavenly things are rejected by mankind (see next verse).
The description ofJesus as 6 Kmal36:s causes no difficulty; this refers to the in212
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carnation. The Son of man descends from heaven to earth in order to convey
hrovpav1a to men. Cf. 6.41 et al. For the combination of avc:xf3c:xlve1v and KaTa·
~a!ve1v cf. Eph. 4.9. This comparison however brings out the difficulty of the
verse, which lies in the tense of avaf3Ef3TJKev. It seems to imply that the Son of
man had already at the moment of speaking ascended into heaven. It is
legitimate here to compare 1 Enoch 70.2; 71. 1 where Enoch ascends into
heaven there to be identified with the heavenly Son of man, but very doubtful
whether the comparison really illuminates John's thought which has no
room for such an ascent. The Word was the Word, and the Word was with
God, lv apxij (I.I.). It seems necessary to suppose that this verse is a comment
made from the same standpoint as v. 11; it is not a saying which can be
placed within the setting of the historical ministry ofJesus but is the testimony
of the church after his death and ascension. The Ascent like the Descent is
a fundamental element in the church's proclamation, and it is the totality
of Christ's work that constitutes the Gospel. Sidebottom (120) suggests the
rendering, 'No one has ascended into heaven, but one has descended;' Cf.
Rev. 21.27. This avoids the difficulty, but is a questionable, and certainly
not the most natural, way of taking the Greek. A similar suggestion is worked
out at length by E. Ruckstuhl, op. cit.
After the words 'Son of man', 6 wv lv T0 ovpavc;:, is added bye Wit vg (cur has
'who was in heaven'). A similar addition (6 wv lK Tov ovpc:xvoO) is made by
sin and a few Greek MSS. It seems probable that John wrote these additional
words as they appear in e, etc. It is clear that they present in an acute form
the difficulty that we have already noted in avc:xf3Ef3TJKEV. The Son of man
at the moment of speaking was on earth. The complete omission of the clause
(by P66 P15 MB W, among others), and the 'improvements' in the two Old
Syriac VSS., were intended to remove the difficulty. If the words are read it
must probably be concluded that John is again speaking from the standpoint
of the post-resurrection church; see however Hoskyns, 235f.
14. The chronological point of reference shifts; the ascent of the Son of man
now lies in the future. This verse emphasizes the unique manner of his
exaltation, which is not to be in clouds of glory but upon the cross. Jesus
manifests heavenly things (hrovpav1a) but they are rejected by those to whom
he reveals them, and the rejection of the revelation is most clearly expressed
by the rejection, and cn:cifixion, ofJesus himself. Here, according to Martyn
(126), John affects the transition from Mosaic prophet-Messiah to Son of
man.
Ka6C:,s Mc..,iicrfis vljlc..,crev Tov oq,1v lv Tij tp,;µ'l). Contrast 6.58 (ov Kc:x6ws) and see
Martyn, rn8f. The reference is to the narrative of Num. 21.4-9, where the
people are cured of the bites of the fiery serpents by looking at a brazen
serpent (l'llVMl 'IVMl, oq,1v xc:xAKovv) made by Moses and put upon a 'standard'
(Ol, hrl crriµelov-in Berakoth 4a nes is taken to mean a miracle). Jewish
tradition, aware of the end of the serpent (2 Kings 18.4), emphasized that
the serpent did not itself cure the bites. Wisd. 16.6f.: Having a token of
salvation (ovµf30Aov crc..,TTJplc:xs), to put them in remembrance (els avaµvricr1v)
of the commandment of thy law: for he that turned toward it was not saved
because of that which was beheld, but because of thee, the Saviour of all.
Rosh ha-Shanah 3.8; But could the serpent slay or the serpent keep alive ?-it is,
rather, to teach thee that such time as the Israelites directed their thoughts
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on high and kept their hearts in subjection to their Father in heaven, they
were healed; otherwise they pined away. McNamara, 147f., quotes the
Fragment Targum: When anyone bitten by a serpent lifted up his face in
prayer to his Father who is in heaven, and looked upon the brazen serpent,
he lived. Philo makes use of the incident of the serpent, but his treatment
(L. A. u, 79-81, Agr. 95-9) does not illuminate John's. Later Christian
writers (e.g. Barnabas, 12.5-7; Justin, I Apo!. 60; Trypho 94, 112 (on Justin see
Dinkier, Signum, 38f.); Tertullian Adv. Marc. m, 18) treat the serpent as a
type of Christ ( Mwvo-fj) 1To1ei ,vTiov ,ov 'lrio-ov, Barnabas, 12.5), but this is not,
it seems, John's intention. For him the point of comparison is not the serpent
but the lifting up. As in the old Jewish interpretation the uplifted serpent
drew the hearts of Israel to God for their salvation, so the uplifted Jesus drew
men to himself and so gathered to God those who were his children (cf.
12.32; 11.52). See Derrett, Law, 148.
V1j1w6fjva1 6ei. Cf. Mark 8.3 I, 6ei ,ov v!ov Tov &v0pc:mov TI"o:t.Aa TI"a0eiv ••• Kai
µncx ,peis ,;µepa) &vao-,fjvai. Suffering, though it lead to glory, is (according

to the gospels) the inescapable destiny of the Son of man. In Mark the
suffering and glorification are chronologically distinguished; in John one
word is used to express both. Vlj)ovv has this double meaning at each place
in the gospel in which it is used, and further is always used of the Son of
man (8.28, 12.32,34); on the suggested derivation of this use from the
Aramaic 1')pint ('ezd•qeph) see Introduction, p. 9. Other suggestions include
p',rnvx ('est•[aq), to be lifted up, but also to depart, die (McNamara, T. &
T., 143, 163), and c•,x ('arim), to lift up, and to remove. It is possible,
especially in view of John's use of the verb 60~6:3e1v (for which see on 1.14),
that he has been influenced by Isaiah's description of the lot of the Servant
of the Lord (Isa. 52.13, vlj)w0iio-E'Tat Kal 6o~ao-0iio-E'Tat oqi66pa). The connection
of thought in the present passage is as follows. The Son of man alone is he
who descends from heaven, and again ascends thither. Viewed in the
conditions of his earthly life he is under necessity of being lifted up (exalted
to glory); but his lifting up will be in the manner suggested by the serpent of
the Old Testament. He will be lifted up on the cross (cf. especially 12.32f.),
and his lifting up will result not only in glory for himself but also in healing
for mankind. This result is immediately emphasized in the next verse.
15. The purpose of the Son of man's exaltation is the salvation of those who
believe.
lv av,c;;. Apart from this verse mo-,eve1v is never in John followed by tv,
consequently it is probable that here tv av,0 should be constructed not with
Trto-,evwv but with fx,:i 3w,;v alwv1ov-' ••• might in him have eternal life'.
See Moule, Idiom Book, 8of. Cf. 6.4 7; 20.3 r, where mo,evetv is used absolutely
as the ground of eternal life; cf. 1.4, tv avTc;; 3w,; i'jv. There are several textual

variants.

+

3wriv alwv1ov. Cf. Num. 21.8, 3TJOETa1. On 3w1J see on 1
The adjective
alwv1os is in John used only in the expression 3w,; alwv1os (3.15,16,36; 4.14,36;

5.24,39; 6.27,40,47,54,68; 10.28; 12.25,50; 17.2,3). On the use of the noun
alwv see on 4.41. 3w,; alwv1os derives from the phrase c',il1 "n (literally, life of

'eternity') in Dan. 12.2, which is rendered both in the LXX and Theodotion,
3w,; alwv1os. Its meaning is brought out in the perhaps more common
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rabbinic formula, M::1il c,i:im "n, literally, life of the age to come. In this
sense the phrase appears in the Synoptic Gospels (e.g. Mark 10.30). It is
noteworthy that in John eternal life is first mentioned after the only references
in the gospel to the kingdom of God (3.3,5). It is clear from consideration of
the passages enumerated above, in which eternal life is mentioned, that the
concept retains something of its original eschatological connection, but also
that it may equally be thought of as a present gift of God; in this, 3ooii alC:,v1o;
in John resembles 'kingdom of God' in the Synoptic Gospels. That which is
properly a future blessing becomes a present fact in virtue of the realization
of the future in Christ. This observation is, however, complicated by the
fact that John writes within and for, and from the standpoint of, the postresurrection church. In this verse the argument is that the Son of man has
been, by his death, exalted to heaven; those therefore who are in him (hi
avTcj>) enjoy by anticipation the life of the age to come.
16. Mention of the death and exaltation of Christ, and of the eternal life
given thereby to believers, suggests consideration of the general setting of the
work of Christ in the love and judgement of God. This theme is pursued
through the rest of the paragraph, up to v. 2 I.
OVTOOS .•• wcrTe. For the construction cf. 1 Cor. 9.24, oVTOOS TPEXETE iva KaTo:M!311TE, which, if the action were past instead of future, would run ovTooS
e6paµov wcrTe KaTe;\a!3ov. wcrTe may be followed by an indicative or an infinitive;

the former lays stress on the fact that the consequence mentioned did in fact
ensue, the latter on its relation with the preliminary action; but it would be
unwise in New Testament Greek to emphasize this distinction (for which see
M. 1, 209f., and, with some exaggeration, Turner, Insights, 142ff.).
OVTOOS yo:p T)y6:1r11crev ••• wcrTe ••• eSooKEv. The mission of the Son was the consequence of the Father's love; hence also the revelation ofit. &ya1rav, &ycm11,
are among the most important words in John. There is little in profane
Greek, or in the LXX, to illuminate their meaning in the New Testament. In
John the words are used much more frequently in chs. 13-17 than elsewhere
(&ya1rav, 37 times altogether, 25 times in 13-17: &y6:1r11, 7 times altogether,
6 times in 13-17). This corresponds to the fact that while God loves the
world (as is stated in this verse) his love only becomes effective among those
who believe in Christ. For the rest love turns, as it were, to judgement. Love
seems to be, for John, a reciprocal relation. The Father loves the Son (3.35;
IO. 17; 15.gf.; 17.23f., 26), and the Son loves the Father ( 14.31) ; Jesus loves
his own ( 11.5; 13. 1,33,34; 14.2 1; 15.g(f.), 12; 2 I. 7,20), and his own love, or
should love, one another (13.34f.; 15. 12f., I 7; 17.26). They must also love him
(14.15,21,23£,28; 21.15f.). Only occasionally do we hear of a love of the
Father directly for the disciples (14.21,23; 17.23), and it is made clear that
men in general do not, and cannot, love God (3.19; 5.42; 8.42).John's use
of these words is perhaps too comprehensive to be always clear, or always
consistent (see A. Nygren, Agape and Eros 1 (1937), 108-17). He uses the same
words both for God's spontaneous, gracious, love for men, and also for the
responsive relation of the disciple to God, to which man is moved not by free
unmerited favour to God (which would be impossible), but by a sense of
God's favours to him. John, however, more than any other writer, develops
the conception of love as the nature of God himself and as the means by
which the divine life, the relation of the Father and the Son, is perpetuated
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and demonstrated within the community (13.35). For God's gift of his Son
cf. Rom. 8.3,32; Gal. 4.4; 1 John 4.9. Behind E6wKEv Cullmann (Christology,
70) secs 1to:pe6wKEv and an allusion to Isa. 53. This reads too much into the
text.
Tov 1<6aµov. See on I. IO. The world as a whole is the object of God's love, but
that very fact causes the distinction drawn in v. 18 between 6 maTevwv and
0 µiJ 1T\O"TE\JWV,
Tov vlov Tov µovoyevfi. On µovoyevfi s see on

I. 14. It underlines the uniqueness
of the relation of the Son to the Father (in John vl6s is used of Christ only,
never of Christians). Cf. Rom. 8.32 (1'.mep fiµwv ,r6:vTwv 1to:pe6wKEv o:vT6v [sc.
Tov i61ov vl6v]). In Romans, and perhaps also in John, there may be an
allusion to Gen. 22.2,16.
tva ••• µiJ a,ro;\f1Tat &;\;\' exi:, 3wiJv alwv1ov, The immediate, 'internal', consequence of the love of God is the sending of the Son; its ultimate purpose
is the salvation of believers. For 1ttaTeve1v els see on 1.12. a,ro;\;\vva1 is another characteristic Johannine word (the accumulation of such words in
this passage shows its importance; John is summarizing his message). The
verb is used transitively in the active, with a corresponding intransitive use
supplied by the middle. For the transitive use see 6.39. The intransitive use
is twofold: (a) 'to be lost' (6.12), (b) 'to perish', 'to suffer destruction'
(3.16; 6.27; 10.28; 11.50). The same ambiguity applies also to the cognate
noun &,rw;\e1a (17.12 only). Destruction is the inevitable fate of all things and
persons separated from God and concentrated upon themselves (cf. 12.25);
this is a corollary of the fact that only in God the Father, the Word, and the
Spirit does life exist. There is no neutral ground between &rr6;\11Ta1 and EX1J
3wiJv alwv1ov; they are absolute alternatives. On exi:, 3wiJv alwv1ov see on v. 15.

17. ov yap &1teaTE1;\ev. The meaning of &rreaTe1;\ev is substantially the same
as that of e6wKEv in the previous verse, but the word is significant; see on
20.2 1. The idea of mission, or apostolate, is one of the most important in the
gospel. The sending (of the apostles, as well as of Christ-cf. 17.18) is el> Tov
1<oaµov; so in many gnostic and other pagan systems the divine redeemer
penetrates the various circles of the heavens in order to reach sinful and
corporeal humanity; but the sense of mission is found also in the synoptic
accounts of the ministry of Jesus (e.g. Mark 1.38 interpreted by Luke 4.43;
Mark9.37; Matt. 15.24; Luke4.18). OnsendingseeE. Schweizer,in ,?..N. T. W.
5 7 ( 1966), 199-2 IO. In the present verse stress does not lie on the theological
relations between Father and Son implied by the process of sending, but on
the purpose of the mission.
tva 1<p!vi:, Tov 1<6aµov. Cf. Cornutus 16 (Ed. Lang (1881) p. 21, II. gf.), ov yap
,rpos To 1<0'.l<ovv 1<0:I f,M1TTE1v, &;\M ,rpos To aw3e1v µw.;\ov ytyovev 6 Myos. Later
(5.27) John declares that Jesus as Son of man has authority to judge, and
indeed (9.39) that he came into the world for the purpose of judgement. The
apparent contradiction in fact illuminates the meaning of 'judgement' in
this gospel. 1<plve1v is used here (cf. 12.47) with the meaning 'to condemn'.
Its opposite is aw3e1v. To this corresponds the statement that the believer
'is not judged' (3. 18), 'does not come into judgement' (5.24), while the
unbeliever has already beenjudged, or condemned (3.18, cf. 16.u; 12.31).
John speaks of a final judgement at the last day (5.27-9; 12.48), but his
primary thought is that the ministry of Jesus (as later the ministry of the
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Paraclete, 16.8, 11) had the effect of judgement. More accurately, those who
believed in Christ, who 'came to the light', escaped judgement (condemnation) altogether, while those who did not believe by that very fact sentenced
themselves. The process of judgement is an inseparable concomitant of
salvation; no real contradiction is involved whenJesus says that he came both
not to judge, and to judge. See further on the passages cited in this note; also
0. Cullmann, Christus und die ,Zeit (1962), 9of. (E.T., 1951; 89f.). Bultmann's
'To be judged is simply to shut our hearts to grace' (P.C., 195) is nearly but
not quite adequate. See further below.
&AA' iva o-w6ij 6 Koo-µos. o-w3e1v is not very common in John (3. 17; 5.34; 10.9;
11.12; 12.27,47); for o-w7T}p see on 4.42; for O"W7f'\pla see on 4.22. The parallelism here (cf. 10.9; 1 1. 12; 12.27) shows that the meaning of o-w3e1v is substantially the same as that of 3wiJ alwv1os. No stress is laid here upon anything
from which the world is saved; it is in fact saved from being itself. Schnackenburg, citing C.H. 1.22f., notes the contrast between salvation designed for
the world and the gnostic notion of salvation for a relatively small company of the elect; but the following verses take some of the force out of this
contrast.
18. For the Johannine theme of judgement see on v. 17. The present verse
may be regarded as a statement of the negative aspect of the doctrine of
justification by faith. The believer (though a sinner) does not come under
condemnation; but the absence of faith calls down condemnation upon itself,
or, better, is itself an aspect, the subjective aspect, of condemnation. The
reason for this is shown in the next verse; cf. Rom. 14.23: Whatsoever is not
of faith is sin.
KEKpt7at, perfect tense: the judgement is already past, but the sentence
remains.
071 µiJ rrmlo-7eVKEv. µ11 with an indicative is rare; contrast I John 5. 1o, 071 ov
rrm!0"7eVKev els 71JV µap.vplav. 'The former (John 3.18) states the charge,
quod non crediderit, the latter (1 John 5.10) the simple fact, quod non credidit'
(M. 1, 171). Moule, Idiom Book, 155, however, properly observes that 'all
this could have been expressed grammatically instead of by this solecism. 6
µiJ mo-nvc,iv, however,just before makes it sound less harsh.'
19. av7f'\ ••• 071. For the construction of 15. 12; 17.3, where an explanatory
iva (instead of cS.1) is used.
Kplo-1s, like Kp!ve1v in v. 17, has the sense of condemnation, or, perhaps, of
'the decisive criterion-which in the given case results in condemnation'.
Men are judged by their reaction to the work and person of Jesus. Those
believe in him who are fit to be acquitted and saved; those who reject him
do so because they are worthy of condemnation. Cf. 1QS 4.24ff.; but, as
Braun observes, at Qumran judgement belongs to the future whereas in
John it has already begun.
'To cpws. See 1.4£ and the notes. See also 8. 12, and ch. 9, especially 9.39-41.
When a light shines in a dark night men who have nothing to be ashamed of
make their way to it, seeking illumination; those who are about the deeds of
darkness move away from it, lest their deeds should be disclosed.
20. t:\eY)(6ij. The word is used at 16.8 of the activity of the Paraclete, and
signifies a convincing exposure. It is important to note the parallel between
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the work of Christ and the work of the Spirit; see the note on 16.8. See the
important note by A. R. C. Leaney (J. & Q., 45) on the use of n:,• in the
Scrolls.
21. 6 6e iro1wv 'TTJV &r.ii6mxv. On ar.ri6e1a Eee the note on I. I 4. In the Old
Testament iro1eiv ('TTJV) 6:r.ii6e1av (li~N il!V:17, 'asah •emeth) means 'to keep
faith'. But in John, though the Hebrew word li~N ('"meth) is not far off in the
background, the specifically Christian sense is dominant: 'he that practises
the true (Christian) faith and life'. Such a man naturally comes to the light.
His deeds have been wrought in God (for epya lpycx3eo-6ai cf. 6.28; 9.4), and
when he comes to the light he only returns to his own origin. According
toJ. H. Charlesworth (J. & Q., 77), John's use is paralleled only in 1QS
1.5; 5.3; 8.2. But see also Gen. 32.10; 47.29; Isa. 26.10; 2 Esdr. 19.33; Tob.
4.6; 13.6; Targ. Hos. 4.1 (Nnwip i:i:11). As Braun says, it is allgemeinjiidisch, not specifically Qumranite. Turner's argument (Insights, II) that it
means 'to worship' or 'to be a disciple of the truth' is unconvincing. Dodd
(Interpretation, 2 Io) thinks that both Iv 6e0 elpyao-µevov and iro1eiv 'TTJV 6:7\ii6etav
mean 'belongs to the realm ofreality'; see below.
In vv. 19-21 (cf. 12.46ff.) the predestinarian teaching of this gospel comes
clearly to light. See on this subject Introduction, pp. 8of., and on 12.36-43.
Men are divided into two classes,· those who do evil and those who do the
truth. The former inevitably reject Christ and are rejected; the latter as
inevitably. accept him. The distinction between the two groups appears to
exist before they are confronted with Christ himself; there seems to be no
question of those who do evil being changed into men who will do the truth.·
If this were the whole of John's meaning 'the seriousness of the basic idea of
ch. 3 and indeed of the whole Gospel would have been forfeited, and all that
would be left would be a mythologically embellished moralism. This is
certainly not what is intended. Rather what is meant is that in the decision
of faith or unbelief it becomes apparent what man really is and what he
always was. But it is revealed in such a way that the decision is made only
now' (Bultmann, 159).
Like many important features of John this predestinarian teaching has a
threefold background and origin: the Old Testament, where the doctrine
of election is central; Hellenistic religion-see e.g. C.H. 1, "22f. (irapaylvoµa1
av'TOS lyC.:., 6 Novs 60-fo1s ••• 'TOiS 6e CIVOTj'TOIS ••• ,r6ppoo6ev elµ1); and the
primitive Christian faith, e.g. Mark 4. 10-12. John does not however offer a
mere amalgam of these constituents. The gospel is a factor in developing
gnosticism rather than a simple product of it, and John is not describing a
static condition (though his words might suggest this) but circumstances set
and kept in motion by the Word (and Spirit-cf. 16.8-II) of God. 'His own
received him not' is always crossed by 'as many as received him' (1.1 if.), and
to receive him means to recognize not that one's works are inherently good
(in a moral sense; or ideal, in Dodd's Platonic sense) but that they have
meaning only in God. Thus 'in the decision man makes when faced with the
question put to him by God, it becomes apparent, in his very act of decision,
what he really is. Thus the mission of Jesus is the eschatological event in
which judgement is made on all man's past. And this mission can be the
eschatological event, because in it God's love ·restores to man the freedom
which he has lost, the freedom to take possession of his own authenticity'
(Bultmann, 159f.; see also the excellent short note in Fenton, 56). If this
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means that the historical event of the mission of Jesus is the place where
and the means by which man receives eternal life, whatever his past, it may
be accepted as a restatement ofJohn's meaning.

7. THE WITNESS OF JOHN (II)
3.22-36

I

The theme ofJohn and his relationship with Jesus is resumed (cf. 1.1934). The evangelist represents Jesus and the Baptist as pursuing their
work simultaneously. This may be a correct representation, but it is
not necessary to suppose that it was given because John possessed a
historical tradition divergent from that of Mark; it was rather his
intention to bring out the truth expressed in 3.30, possibly with some
polemical intention against the adherents of the Baptist. The scene is
introduced by reference to a discussion of which no details are given
(v. 25) but which has the effect of representing John and his baptism
as lying within the Jewish system of purifications. Jesus is superior to
this system, the person to whom the system points, as the guests and
bride at a wedding point to the existence of a bridegroom. He holds
this position because, unlike John and the Jews, he is not of the earth
but from above. He speaks the words of God and God has put all things
into his hand. It follows from this that men's relation with him means
either that they enjoy life eternal or that they incur the wrath of God.
It has often been supposed that this section, or part of it, is out of
place. Three conjectural improvements are worthy of consideration.
(a) vv. 22-30, which interrupt the connection between vv. 21 and 31,
should be removed from their present position and read after 2. 12.
(b) w. 22-30 and vv. 31-6 should be transposed. V. 31 is thus brought
into immediate connection with v. 21 and v. 30 with the next chapter,
the connections being improved in each case. (c) Vv. 31-6 should be
placed between 3. 12 and 3. 13, and thus integrated into the dialogue
and discourse initiated by the coming of Nicodemus. A case can be
made for each of these suggestions (see the notes on v. 22 and v. 31) in
that the sequence of verses as they stand is in some respects imperfect
(Sanders explains this by the suggestion that a new source begins at v.
22). These respects, however, are noJ those with which John was
primarily concerned, and the passage makes sense as a whole and its
present position. Vv. 22-30 as well as w. 31-6 follow suitably after vv.
1-21; see in particular on 3.5 where, it appears, the inferior baptism of John is alluded to; we now learn wherein and to what John's
baptism was inferior; and vv. 31-6 continue and generalize the theme
of the comparison between John and Jesus.
On the whole section see Dodd, Tradition, 279-87. It is probably
correct to see some traditional elements, notably v. 23, in it. What is
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important, however, is that Jesus has now, in three paragraphs ( 2. I 325; 3.1-21; 3.22-36), been set forth as the fulfiller of Judaism (seep.
196). John will turn next to the world on and beyond the borders of
Judaism.
22. Mm:x T<XVTa, See on 2. 12. The previous incident is now closed.
els TTJV 'lov6aiav yijv. The natural implication is that Jesus had come from
Galilee; but the Nicodemus incident, which follows directly upon 2.23-5,
seems to require a scene in or near Jerusalem. The difficulty is eased if vv.
22-30 are transferred from their present context and read after 2. 12; for this
suggestion see the Introduction to the present passage. Otherwise we must
suppose either that els T. 'I. y. means 'out of Jerusalem [where the interview
with Nicodemus may be supposed to have taken place] and into the surrounding district' (for this use ofyii Bultmann compares Aeschylus, Eumenides
993, Kai yijv Kai ir6;\1v), or that John assumes events to have taken place in
Galilee between 3.21 and 3.22, or that he is not interested in the locality,
simply taking over the reference from a source.
Kai ej?,airT13ev. Cf. 4. 1f. and the notes; only in this gospel is it even hinted
thatJesus baptized.
23. Though Jesus had begun to baptize John did not cease.
fv 'A1vwv eyyvs Tov LaAfµ. Salim cannot be identified with certainty; Aenon

cannot be identified at all. Two localities have been suggested for Salim. (a)
Ancient tradition (Eusebius, Onomastica Sacra 40. 1-4 (Ed. Klostermann))
found a Salim about six miles south ofBethshan (Scythopolis), in the extreme
north-east of Samaria. (b) There exists today a Salim about three miles east
of Shechem. It is possible to find in the neighbourhood of each of these
localities places which might have been called Aenon since they have 'many
springs' (v6aTa iroAM). The name Aenon is probably derived from l'l7 ('ayin),
a spring. In addition, the Madeba map (sixth century) notes an Aenon in
Peraea. It may be observed that the name Salim occurs only twice in the
Old Testament (Gen. 14.18; Ps. 76.3). As early as Josephus (Ant. 1, 180) it
was taken to mean Jerusalem, and it seems not impossible that John may
also have used the word in this sense; but there is no need to suppose (as
does Cheyne, E. Bib. s.v. Salim) that Tov LaAIµ is a corruption of' lepovaa;\riµ.
Some have thought that Salim was intended to signify the Hebrew cil;,lll
(shalom), peace; John's baptism brought men near to the peace of God but
could not confer that peace. The names, however, were probably drawn from
tradition (see also Jeremias, Theology 1, 45f.); also M. E. Boismard, R.B. Bo
( 1973), 218-29. If the locality was in the neighbourhood of Samaria John
makes nothing of the fact#
irapeylvovTo Kai ej?,airTf30VTo. The verbs are impersonal: people came and
were baptized. The popular baptist movement continued.
24. OV1TW yap i'jv j?,ej?,A1iµevos els TTJV <pVAaKTjV 'lwavvT')s. Contrast Mark I .14, µmi
To irapa606fjva1 Tov 'JwavvT')v i'jA6ev 6 'IT'laovs els TTJY fa;\1;\aiav ... , It is often
supposed that John is here silently correcting the synoptic tradition on a
matter of chronology, but this is by no means necessarily so. It is equally
possible that he may have intended to indicate that the events recounted in
his first three (four) chapters are to be thought of as having taken place
before the point at which Mark begins his account of the ministry with
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means that the historical event of the mission of Jesus is the place where
and the means by which man receives eternal life, whatever his past, it may
be accepted as a restatement ofJohn's meaning.

7. THE WITNESS OF JOHN (II)

I
I
l

The theme ofJohn and his relationship withjesus is resumed (cf. r.1934). The evangelist represents Jesus and the Baptist as pursuing their
work simultaneously. This may be a correct representation, but it is
not necessary to suppose that it was given because John possessed a
historical tradition divergent from that of Mark; it was rather his
intention to bring out the truth expressed in 3.30, possibly with some
polemical intention against the adherents of the Baptist. The scene is
introduced by reference to a discussion of which no details are given
(v. 25) but which has the effect of representing John and his baptism
as lying within the Jewish system of purifications. Jesus is superior to
this system, the person to whom the system points, as the guests and
bride at a wedding point to the existence of a bridegroom. He holds
this position because, unlike John and the Jews, he is not of the earth
but from above. He speaks the words of God and God has put all things
into his hand. It follows from this that men's relation with him means
either that they enjoy life eternal or that they incur the wrath of God.
It has often been supposed that this section, or part of it, is out of
place. Three conjectural improvements are worthy of consideration.
(a) vv. 22-30, which interrupt the connection between vv. 21 and 31,
should be removed from their present position and read after 2. 12.
(b) vv. 22-30 and vv. 31-6 should be transposed. V. 31 is thus brought
into immediate connection with v. 21 and v. 30 with the next chapter,
the connections being improved in each case. (c) Vv. 31-6 should be
placed between 3. 12 and 3. 1 3, and thus integrated into the dialogue
and discourse initiated by the coming of Nicodemus. A case can be
made for each of these suggestions (see the notes on v. 22 and v. 3 I) in
that the sequence of verses as they stand is in some respects imperfect
(Sanders explains this by the suggestion that a new source begins at v.
22). These respects, however, are noJ those with which John was
primarily concerned, and the passage makes sense as a whole and its
present position. Vv. 22-30 as well as vv. 31-6 follow suitably after vv.
1-21; see in particular on 3.5 where, it appears, the inferior baptism of John is alluded to; we now learn wherein and to what John's
baptism was inferior; and vv. 31-6 continue and generalize the theme
of the comparison between John and Jesus.
On the whole section see Dodd, Tradition, 279-87. It is probably
correct to see some traditional elements, notably v. 23, in it. What is
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important, however, is that Jesus has now, in three paragraphs (2.1325; 3. 1-2 I; 3.22-36), been set forth as the fulfiller of Judaism (see p.
196). John will turn next to the world on and beyond the borders of
Judaism.
22. Me.a TCXVTo:. See on 2. 12. The previous incident is now closed.
els Tf\V 'lov6o:lo:v yi'jv. The natural implication is that Jesus had come from
Galilee; but the Nicodemus incident, which follows directly upon 2.23-5,
seems to require a scene in or near Jerusalem. The difficulty is eased if vv.
22-30 are transferred from their present context and read after 2.12; for this
suggestion see the Introduction to the present passage. Otherwise we must
suppose either that els T. 'I. y. means 'out of Jerusalem [where the interview
with Nicodemus may be supposed to have taken place] and into the surrounding district' (for this use ofyi'j Bultmann compares Aeschylus, Eumenides
993, Ko:I yi'jv Ko:l ir6A1v), or that John assumes events to have taken place in
Galilee between 3.21 and 3.22, or that he is not interested in the locality,
simply taking over the reference from a source.
Ko:1 ef3airT13ev. Cf. 4. if. and the notes; only in this gospel is it even hinted
thatJesus baptized.
23. Though Jesus had begun to baptize John did not cease.
lv 'A1vwv eyyvs Tov '.ro:AIµ. Salim cannot be identified with certainty; Aenon

cannot be identified at all. Two localities have been suggested for Salim. (a)
Ancient tradition (Eusebius, Onomastica Sacra 40.1-4 (Ed. Klostermann))
found a Salim about six miles south ofBethshan (Scythopolis), in the extreme
north-east of Samaria. (b) There exists today a Salim about three miles east
of Shechem. It is possible to find in the neighbourhood of each of these
localities places which might have been called Aenon since they have 'many
springs' (ii6o:To: iroAM). The name Aenon is probably derived from }'l7 ('ayin),
a spring. In addition, the Madeba map (sixth century) notes an Aenon in
Peraea. It may be observed that the name Salim occurs only twice in the
Old Testament (Gen. 14.18; Ps. 76.3). As early as Josephus (Ant. 1, 180) it
was taken to mean Jerusalem, and it seems not impossible that John may
also have used the word in this sense; but there is no need to suppose (as
does Cheyne, E. Bib. s.v. Salim) that Tov Lo:Aiµ is a corruption of 'lepovao:Af)µ.
Some have thought that Salim was intended to signify the Hebrew c,1,tv
(shalom), peace; John's baptism brought men near to the peace of God but
could not confer that peace. The names, however, were probably drawn from
tradition (see also Jeremias, Theology 1, 45f.); also M. E. Boismard, R.B. 80
(1973), 218-29. If the locality was in the neighbourhood of Samaria John
makes nothing of the fact~
iro:peylvoVTo Ko:l ef3o:irT{:~ovTo. The verbs are impersonal: people came and
were baptized. The popular baptist movement continued.
24. oiiireu yo:p rjv f3ef3i.1wevos els Tf\V q,vACXKTJV 'leuavv11s. Contrast Mark I. 14, µeTa
TO 1To:po:606i'jvo:1 TOV 'leuavv11v rjMev 6 'l11aovs els TT]V ro:AlAO:io:v .... It is often
supposed that John is here silently correcting the synoptic tradition on a
matter of chronology, but this is by no means necessarily so. It is equally
possible that he may have intended to indicate that the events recounted in
his first three (four) chapters are to be thought of as having taken place
before the point at which Mark begins his account of the ministry with
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Jesus' public appearance in Galilee. It is however true that John portrays
what the synoptic writers do not suggest-parallel ministries of John and
Jesus. There is nothing inherently improbable in this; but it seems probable
that John's aim is not to furnish an interesting piece of historical information
but to provide a background for v. 30 (eKeivov !ieI o:v~cxve1v, Eµe !ie EAO:TToiia60:1);
cf. v. 26; 4.1.
25. lytveTO ovv ltiT11a1s EK Twv µcx611Twv. EK is not here used in the partitive
sense characteristic of John (see Introduction, p. 8); the dispute arose from,
originated with, the disciples of John (cf. e.g. Herodotus v. 21, 3tiT11a1s •••
µeya:\11 EK Twv nepaeeuv EyivETo). Most commentators agree that here too there
is old tradition; but the evangelist's interest in it is that it provides a suitable
occasion for the Baptist's renewed testimony to Jesus.
µmx 'lov!icxlov, p1s Ne B W W: 'lov!icx!euv, P 66 N* e ;\ q, it vg cur sah boh. Each of
these readings is unquestionably ancient, but the singular is unique in John,
and is more likely to have been changed into the plural than vice versa. It is
true that with the singular form Ttvos might have been expected, but true also
that with the plural the article might have been supplied. The textual
uncertainty lends a little weight to the suggestion that corruption has
occurred, and that instead of 'lov!icx(ov (or 'lov!icx(euv) there should be read
'h1aov, or Toii 'l11aov, or Twv 'l11aoii: the dispute was between the disciples of
John and the disciples of Jesus, or Jesus himself. The conjecture (in all its
forms) is attractive because in the following verses purification in general is
not discussed but the significance and relative worth of Jesus and John; but
it cannot stand since neither of the readings which are well attested by the
MSS. is so difficult as to be impossible.
irepl 1<cx60:p1aµoii. Cf. 2.6. The reference is not to the baptism performed by
John, or to that performed by Jesus, but to Jewish purification in general.
For this reason it is not made precise; John cares (and perhaps knows) little
about the details ofJewish ablutions. His intention (still with v. 30 in view) is
to show that John the Baptist, great though he is, nevertheless belongs
within the world of Judaism, which Jesus will supersede (Among them that
are born of women there hath not arisen a greater than John the Baptist:
yet he that is but little in the kingdom of heaven is greater than he-Matt.
11.11; Luke 7.28). Neither John nor the Jew is 6 c'i:veu6ev Epx6µevos (v. 31),
and their Kcx6cxp1aµ6s can at best point forward to the life-giving activity of
the Son of God (v. 36).

26. i'jMov ••• ehrcxv. The subject may be the disciples of John, mentioned in
v. 25; or it may be impersonal, 'people came and told John'; 'he was
informed ... '.
'Pcxl3!3i. See on 1.38. The title is nowhere else applied to John; it does not
seem very appropriate.
os i'jv • •• µeµcxpTvp11Kcxs. See 1.26-34. John is now to repeat his testimony in
fresh terms. The words of John's disciples are often taken to be complaining
and resentful, but since they draw attention to John's own prophecy they
may equally be taken as a joyful announcement of the fulfilment of their
master's word. The evangelist's intention is to introduce the sayings that
follow.
1TCXVTES fpxoVTcxt irpos CXVT6v. Cf. Mark 1.45; 3. 7f., and parallels. This verse
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leads up to v. 30; John does not share any bitterness his disciples may have
felt at the success of Jesus because he recognizes in it the purpose of God.
There is doubtless some historical exaggeration in the ,rcwres; but cf. 11 .48;
12. 19.
27. For a discussion of parallelism, and word-play in a conjectured Aramaic
original, in vv. 27-36, see Black, 146-9. His conclusion is, 'It is clear that
the Fourth Gospel is, in the sayings it attributes to the Baptist, a Greek
translation of an Aramaic poem or prophecy; and it is equally certain that
the Fourth Evangelist is not entirely inventing sayings for the Baptist, as a
comparison ofvv. 23-8 in his first chapter with their Synoptic parallels shows.
Perhaps a Greek sayings-group, translated from Aramaic sayings of the
Baptist, was used by St John' ( 149). It will be noted that Black preserves
the traditional order and position of vv. 27-36; see Introduction to this
section. The cases of parallelism which are adduced (see the notes in detail
below) are not sufficient evidence to prove the theory of an Aramaic original:
it is possible to write rhythmical 'Old Testament' Greek without translating.
For the word-play see the notes on vv. 29f., 31 f.
~ 6e6oµevov, perfect subjunctive: unless it has been given; all the initiative
lies with God. This is a general principle (cS:v6pc.l,ros means 'any man'), but
it may be applied to the contrasting ministries of Jesus and John. If the work
of the former is eclipsing that of the latter, the will of God must require that it
should do so. If this is the meaning it will follow that the two questions, (a)
What is it that is given, truth (or grace), or the capacity to receive it? and (b)
To whom is the gift given, Christ or the believer? are both unnecessary.
lK -rov ovpo:vov, from God. Cf. 19.11, ?iv 6e6oµevov 0-01 cS:vc.l6ev. For the use of
'heaven' as a reverential periphrasis see G. Dalman, The Words of Jesus
(E.T. 1909), 217-20.
28. o:v-rol vµeis, probably the disciples of John, though others may be included (v. 26).
OVK elµl lyw 6 Xp1<1"T65. See 1.20.
0:1TEO'"TO:Aµevos elµi eµ,rpoo-6ev EKElvov. See I .26-34.
Vv. 27f. form 'two lines in synthetic or constructive parallelism, followed by
other two which might be regarded as either synthetic or antithetic' (Black,
146):
A man can receive nothing,
Except it be given him from heaven.
I am not the Christ,
But ... I am sent before him.
It seems very doubtful whether this goes beyond the rangeofbalanced prose.
29. This verse may be taken simply as a parable. At a wedding, the 'best
man', important though his functions may be, naturally and gladly gives
place to the bridegroom; similarly John, important as his work in preparing
the way has been, must give way to Jesus, and to do so is no pain but joy
to him. It is possible however that though this interpretation is true it is not
complete. John can hardly have been unaware that in the Old Testament
Israel is occasionally regarded as the bride of God (e.g. Isa. 62.4f.; Jer. 2.2;
3.20; Ezek. 16.8; 23.4; Hos. 2.21); in the New Testament the church is the
bride of Christ (2Cor.11.2; Eph. 5.25-7,31f.; Rev. 21.2; 22.17). The Baptist
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is made to indicate that not he but Christ is the head of the New Israel.
John may have drawn his metaphor from the synoptic tradition; see Mark
2.19f. and parallels (where however it may well be that nothing more than
metaphor is intended). If Ka6ap10-µ6s in v. 25 is a cross-reference to the miracle
at Cana (2.1-11) the marriage metaphor in this verse may be another. It
goes too far, however, to see here an allusion to the priestly Messiah, notwithstanding Isa. 61.10 (Targum: ... he hath covered me with the robe of
righteousness, as a bridegroom who is happy in his bridechamber, and as the
high priest (N:ii Nl:1::l) that is adorned with his garments ... (Stenning); cf.
1Qls"). The main point is still the comparison between Jesus and John.
6 exc.:,v TTJV vvµcp11v, as Jesus by his teaching and baptizing is assembling his
church.
6 St cpli,.os Toii vvµcp!ov. The expression is not a technical term in Greek, but
corresponds to the Hebrew (l':l!Z.'i!V (shosh'bin). Cf. Sanhedrin 3.5: A friend or
an enemy (is disqualified from acting as witness or judge). By friend is
meant a man's groomsman (il':iwiw m :i:iiN) . . • • For the custom see
Abrahams, Studies 11, 213. The shosh•bin was the friend who acted as agent for
the bridegroom. It appears that inJudaea it was customary (S.B. 1, 45f., cf.
502) to have two groomsmen, one representing each family; cf. 1 Mace.
9.39, 6 vvµcplos l~fiMsv Kai ol cpii,.01 o:vroii. The saying in this verse either
envisages a different custom (possibly Galilean), or, more probably, is an
adaptation of custom to conform to the situation in which only John and
Jesus are involved.
6 EO-Tf\KOOS Kai &Kov(,)v o:vToii. John often uses lo-T6:vo:1 where it is not strictly
necessary; see on 1.35 and cf. 6.22; 12.29. Here however it may not be
redundant. If &Kov.1v means (as often in the New Testament, perhaps in
dependence on the Hebrew :\7~!Zl) 'to hear obediently', 'to obey', EO-Tf\KCilS
will describe the attitude ofa servant; cf. e.g. 1 Kings 17.1, Before whom I
stand; if however &Kove1v means 'to hear the joyful shout of the bridegroom',
or 'to hear the bridegroom in converse with the bride', as the next clause
suggests, EO"Tf\KWS will describe the attitude of one waiting for an expected
sound.
xap~ xo:lps1 is unusual but not impossible Greek. It resembles the use in
Hebrew of the infinitive absolute to emphasize the verb, and some of the
attempts made in the LXX to represent this usage; but since Semitic
influence is to be seen 'only in the extension of such expressions in the New
Testament' (M. u, 444), and since the construction occurs nowhere else in
John, it cannot be regarded here as a mark of translation. Imitation of the
LXX is a more likely cause. For joy at marriage feasts see S.B. 1, 504-17.
CXVTf\ ovv ri xo:pa TJ tµri rrmATJP{,)Tat. The use of rrA11poiiv with joy is characteristic
of John: 15.11; 16.24; 17.13; cf. 1 John 1.4; 2 John 12. The supersession of
his ministry by that of Jesus completes John's joy, because it means that his
task is complete.
30. Behind this verse may·lie the synoptic comparison of John with him that
is least in the kingdom of God (Matt. 11. 11; Luke 7.28). The verse means
only what it says; it is absurd to find astrological significance (a rising and
a -declining star) in it, though the words are used in this connection, and it
may add something to the imagery.
Sci. Cf. the Sci ofv. 14. This also is the will of God.
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Vv. 29f. may, if certain transpositions are made, be set out in two triplets,
each consisting of 'two antithetic lines followed by a concluding climactic
line', as follows (Black, 14 7) :
He that hath the bride (kall"tha) is the bridegroom:
He that standeth and heareth him (is) the friend of the bridegroom.
(And) rejoiceth greatly because of the voice (qala) of the bridegroom.
He must increase
But I must decrease (q•/al);
This my joy therefore is fulfilled (k"lal).
The words in brackets are Aramaic equivalents. 'The word-play ... is
maintained throughout the simile and supports the proposed reconstruction
of the last three lines' (Black, ibid.). It is however only in the second triplet
that the parallelism is convincing, and here it will be noted that emendation
of the text is necessary. V. 30 as it stands is at least as Greek as Semitic; cf.
e.g.... f\61'1 wpa CX1TIEVCX1, €µoi µev airo0avovµevep, vµiv 6e f3l(A)O"Oµevo1s (Plato,
Apology 42a). The word-play detected by Dr Black is striking, but it must be
remembered that q>wvfi and 1TAf1povv (with joy) are characteristic of John's
Greek, and that the simile could not be used at all without the word vvµq>T).
It is possible then that the word-play is fortuitous.
31. This verse carries on the thought ofvv. 22-30-Jesus and John are now
contrasted as 'He that is from above' and 'He that is of the earth'; but
it also looks back to the Nicodemus dialogue (vv. 1-21). The main theme of
that dialogue was the new birth from above (avw0ev) by which alone man
can enter the new world of the kingdom of God. From this point the discourse
moves towards the person of Jesus, the means of judgement and salvation,
the Son of man who descends from and ascends to heaven. At this point the
Baptist intervenes to indicate the relation between Jesus and himself, and, a
fortiori, the relation between Jesus and all humanity outside the kingdom of
God. Now John returns to the main theme with his customary confidence
that Jesus himself is the Gospel. There is a birth av"'eev because Jesus is 6
avweev €px6µevos. Schnackenburg is not wrong in the view that v. 31 continues the thought of 3.12, but it does so with greater force and clarity
when vv. 13-17, 2 7-30, are allowed to intervene.
6 avw0ev €px6µevos. Cf. the synoptic phrase 6 lpx6µevos (Matt.

11 .3; 2 1 .9;
23.39 (cf. 3.II); Mark 11.9; Luke 7.19f.; 13.35; 19.38); and, in John, 1.15,
27; 11.27; 12.13 (cf. 6.14). The messianic phrase is here brought by John into
relation with his theme. There can be no question here that the meaning of
®"'0ev is 'from above'; cf. the parallel in this verse, lK ,-ov ovpavoii. Jesus as
the Son of man (cf. v. 13) is €ir6:vw ,rav,-"'v, the supreme ruler of the human
race.

6 wv lK ,-fjs yfis. There is only one who comes from above (cf. v. 13), but this
contrasting designation. has not the same uniqueness of reference. The
primary application is doubtless to John, who, unlike Jesus, can baptize only
with water, not Spirit; but man as such is lK ,.fis yfis; he is yeyevvT)µevov lK
,-fjs aap1<6s, and is aap~ (v. 6). Cf. 1 Cor. 15.47, 6 ,rpc'.i>,-os av0pc.mos IK yfis
xoiK6s, and the passage to which both Paul and John allude, Gen. 2.7, Kai
l,r;\cxaev 6 eeos ,-bv c5:v0pwirov xovv airo ,.TJS yfis. Unlike 1<6aµos, yfi implies no
opposition to God; it signifies creation over against the Creator.
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lx ,fis yfjs l,nlv. Unless this statement is purely tautologous, which is un·

likely, it means: 'He that is earthy in origin is earthy also by nature.' For
Black's suggestion see below; but Schnackenberg rightly draws attention to
the two meanings of eK, describing origin and kind.

,a hrlye1a ehrov vµiv. John in particular has
spoken in terms of acts restricted to this world: he could summon men to
repentance and wash their bodies, but so far as he spoke of the Spirit it could
be only by way of promise to be fulfilled by another. He could not offer
rebirth from the Spirit, eternal life.

lK ,fis yfjs AaAeT. Cf. v. 12, El

31b, 32. The text from hrcxvc.> to ,oVTo is in doubt. e1Tavc.> 1Tav,c.>v lcrr!v om. P75
N* D "565 it cur Origen, Eusebius, Tertullian. ,oO,o om.ND A 565 it cur pesh
hi Origen, Eusebius, Tertullian. The effect of these omissions (which, for
practical purposes, may be taken as one variant) is to combine the two
verses so that we must translate: 'He who comes from heaven testifies that
which he has seen and heard.' The short reading has very good early attesta·
tion and may well be correct. It is rightly remarked that v. 31c merely re·
peats v. 3 I a: but this is in fact perhaps the strongest argument in favour of the
longer reading. John's style is marked by repetition (see on 1.2), and the
repetitiousness which here offends the modern reader may have already
offended the ancient copyist, and perhaps especially the ancient translator.
The variant makes no substantial difference to the sense of the passage as a
whole. If,oVTo be read it is an example of casus pendens: Introduction p. 10.
~ lwpaKEv

Kai f)Kovo-ev. It does not seem possible to distinguish between the
perfect and the aorist. For an attempt to do so see, B.D., §342, where it is
argued that the difference of tense shows that greater stress is laid on the
seeing; contrast I John I. I ,3, where equal stress is laid on seeing and hearing.
The subject of both verbs is, of course, Christ. The object corresponds to
the l1Tovpav1a ofv. 12, the subject is he who descended and ascended (3. 13ff.).
Cf. also 3. I I, olc.>plxKaµev µap.vpoOµev.

-riiv µap.vp!av av.oO ov6els Aaµ[3cxve1. Cf. v. I I. "TTJV µap.vp!av T)µC)V 0\1 Aaµ[3cxven.
The whole of this verse is a generalization of what was said in the Nicodemus
dialogue; see also the initial statements of the same theme in the Prologue,
1.5, 1of. This gospel brings out most clearly the rejection of Jesus by Judaism;
for the predestinarian ideas involved, which run through the chapter as a
whole, see on 3.2of.
For traces ofan Aramaic original in vv. 31f. see Black, 147ff. Black, arguing
that v. 31 b, 6 c':>v EK ,fis yfis EK ,fis yfis Ecrr!v, is tautologous and meaningless,
conjectures that the second EK ,fis yfis is due to a misreading of an original
Aramaic. What was translated was N!.7iN 1~ (min 'ar'a); but for this there
should be restored il'!.7iN', 1~ (il'!.7iN?~), min [•'ar'ayeh (mill•'ar'ayeh), with
the meaning 'inferior to him'. We now obtain the following poetical form:
a

b

He that is of the earth is inferior to Him,
(He that is from beneath is beneath Him)
0

And speaketh of the earth
a

b

He that cometh from above (mill"'el) is above all ('ilawe kulla),
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0

And what he hath seen and heard that he testifieth;
And (But) no man receiveth his testimony.
It will however be noted here that it is possible (see above) without emenda·
tion to find an intelligible meaning in o wv eK TfiS yfis eK Tfjs yfis ea-riv, and
that the word-play noted between mille'el (from above) and 'ilawe (above}
exists already in the Greek (av c.> eev, hr 6: v c.>).
33. o 7'.cx~wv CXVToO Tf\V µcxpTVplcxv. The negative (ov6els) of the preceding
verse is not without exception; cf. 1.11 ff. (ov 1Tcxpe7'.cx~ov. oao, St V.cx~ov ••• ).
To receive the testimony ofJesus is to believe what he says.
ICTcpp6:y1aev. The man who does so believe has given his attestation to the
truth of what Jesus says. CTcppcxy(:~e,v is used again at 6.27 (these two places only
in John); there God seals, that is to say accredits, .Jesus as his trustworthy
messenger; here man gives his assent to the same fact. L.S. quote no strictly
parallel usage of acppcxyl3e1v in Greek, but cf. the use of tmn 'to sign, subscribe (as witness,judge etc.)' (Jastrow s.v.).
c5Tt o 6eos 6:A116iis eo-r1v. One might have expected, 'that Jesus is true'. But
Jesus is not his own messenger; to reject him is to make God a liar (1 John
5.10; John 12.44-50 and the notes), and conversely to receive his testimony
is to recognize that in him G:od is fulfilling his purposes (see on 6:A,;ee1a, 1.14;
on 6:A116iis, 1.9). For Black's suggestion see below.
34· ov yap c~meo-retAEV o 6eos Ta (l11JµCXTCX TOO eeoO ACXAEi. The y6:p is to be noted :
to accept the testimony of Christ means to attest the truth of God because
Jesus as God's accredited envoy speaks the words of God. On &noo-reAAE1v see
on 20.21.Jesus comes not in his own name but God's, not with his own words
but with God's. This theme is constantly repeated in the gospel; see e.g. 5.19.
Thus we have in v. 33 ' .•. that God (not the testimony) is true' (Bultmann).
011 yap eK µeTpov 616c.>CTt To 1TveOµa. The text is in some doubt. A subject for
616c.>CTt is supplied as follows:
6 6e6s, D e W a vg pesh hi sah boh Origen.
o 1TCXTTJP, cur.
6eos o 1TCXTTJp, sin.
To 1TVeOµa is omitted by B* sin.
The addition of God as subject to the verb is probably correct interpretation;
cf. v. 35. To take either Jesus (understood) or To 1TVeOµcx as the subject is to
import alien ideas into the passage. It is however not impossible that the
addition of To 1TVeOµcx, though very widespread, is also interpretation. On
this point certainty cannot be attained, but the general sense of the passage
remains clear: it is because God gives (the Spirit) to Jesus in no measured
degree but completely that Jesus speaks the words of God.
IK µhpov is not a Greek expression; µeTplc.>s or µhp'!) or KCXTa µhpov would
have been better. In rabbinic Hebrew i'li~:i and i'11~:i ~?TU (by measure, and
not by measure) are a common contrasting pair (see S.B. II, 431), but they
cannot account for John's eK. The saying of R. Aha (Leu. R. 15.2), Even the
Holy Spirit, who rests on the prophets, rests on them only by weight (or
measure-?j:'!U~:i); one of them prophesied one book, another two, is not
strictly relevant. Eccl us. 1.1 o (of Wisdom) in closer, though not in wording.
The Spirit abides (µeve1) upon Jesus ( 1.32 1 where also the statement connecting
Jesus and the Spirit is put into the mouth ofJohn the Baptist).
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Black ( 148f.) restores connection between vv. 33 and 34 by a conjecture.
o:::\116iJs (v. 33) presumably renders Ni'iti (sh'rira); but thi~ may have been a

misreading of;,•ii,z., (shadd'reh), which means 'sent him'. If this emendation
is made we have the following lines, ending with a climactic line:
He that hath received his testimony
Hath set to his seal that God sent him;
For he whom God hath sent
Speaketh the words of God:
For God giveth not the Spirit by measure.
Alternatively the last line may be transferred to the end ofv. 35:
The Father loveth the Son,
And hath given all things into his hand,
For God giveth not the Spirit by measure.
These suggestions are attractive but not compelling, for, as was noted above,
there already exists a sufficient connection between vv. 33 and 34.
35. 6 'Tl'CXTflP &ycxTil;i ,ov vl6v. The relation between the Father who sends, and
the Son who, vested with the Father's authority, obeys, is one oflove; for this
relation see among other passages I0.17; 15.9; 17.23f.,26; on John's use of
6:ycxm'iv, &ycmn see on 3.16.
'IT&v-rcx SHic,.:,KEv lv ,ij xe1pl cxv,ov. See on 5. 19-4 7. Jesus has complete authority
to act in the Father's name. For the expression cf. 13.3, where the els is more
natural in Greek; but it is hardly possible to distinguish between these
prepositions in Hellenistic Greek; see B.D., §218-there is no need to suppose
that John was influenced by the Hebrew i•::i l1'1l. If this idiom is relevant
els and lv must be regarded as alternative renderings of the Hebrew preposition; Sanders' translation (... has given all things by his means, literally,
by his hand) is not justified.
36. 6 mcr,evwv els ,ov v!ov lxe1 swriv cxlwv1ov. This is the climax of the chapter,
and a final indication that it is right to read it in the order in which it stands
in the MSS. Because of the truth stated in v. 35 the hearer ofJesus encounters
the absolute possibilities of faith (which leads to eternal life-unlike Paul,
John does not mention righteousness as a middle term) and unbelief; hence
the theme ofjudgement in 3. 18, 19ff.
6 Se cme16wv. &m16eiv means properly 'to be disobedient'; but John (who
uses it here only) seems to use it in the sense 'not to believe'; see the parallel
expression in v. 18, 6 µi'i mcr,evwv.
ovK c51jJE-rcx1 3w{iv. 'Life' for 'eternal life'; 'see' as at v. 3.
TJ 6pyfl ,ov eeov µevei e'T!'' cxv,6v. Cf. 9.41. The wrath of God is mentioned here
only in John. Elsewhere in the New Testament it is primarily an eschatological conception. John uses with it a present tense (cf. Rom. 1.18), as he
does with 3wri cxlwv1os; cf. also v. 18, fiSn KEKpncx1, where the meaning
is substantially the same. Judgement is pronounced upon men in terms of,
and through, their relation to Jesus, and when that relation has been established (6 mcr,evwv-6 cme16wv) the judgement abides, either for eternal life,
or for wrath. Cf. 5.24-9; a future judgement is not excluded by the fact
that its decision-and in part its effects-are already realized. 1QS 4.12
(',N ni::i:11 t'JN:l c•~',i:i, nntth) contains a partial verbal parallel, but the idea of
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God's wrathful vengeance is too common in apocalyptic to constitute ground
for direct contact between John and Qumran.

8. THE SAMARITAN WOMAN

This section is linked with the preceding sections in two ways: (a) by
their common theme that inJesusJudaism and the Old Testament find
their fulfilment (though in the present section Jesus crosses the boundaries of orthodox Judaism); (b) by the use of the term 'water'. In
2.6 water is an agent of ritual cleansing; in 3.5 also it is a material
element in a religious rite. In each case it is transcended, in the first
by being transformed, in the second by the association with it of Spirit.
In the new chapter Jesus gives 'living water' (cf. 7.39-a reference to the
Holy Spirit is intended) for men to drink. Several themes, however, are
compounded in this section, and it will be well at first to consider
separately vv. 1-30, 39-42, which deal directly with the Samaritans, and
vv. 31-8, an interlude in whichJesus converses with his disciples.
The greater part of the Samaritan story consists of a dialogue
between Jesus and a Samaritan woman-itself, as John means to
emphasize, an unusual conversation, since it is between man and
woman, Jew and Samaritan. Jesus' request for a drink serves to bring
out a double contrast and parallelism, first between the 'living' (flowing) water of the spring and the living water which is given by Jesus
and is so called because it confers eternal life, and second between
Jesus and Jacob as givers of water. The woman does not know, as
readers of the gospel do (and the irony of the situation is characteristic
ofJohn), thatJesus is greater than Jacob because he gives water better
by far. A disclosure of the woman's past life (which may or may not
have allegorical significance-see on v. 18) reveals to her that Jesus is a
prophet, and she properly raises one of the outstanding questions
between Jews and Samaritans, that of the rival merits ofJerusalem and
Mount Gerizim. The theme of 2.13-22 (sec pp. 194-7) is thus reopened
in a wider context;Jesus brings the fulfilment of all the Old Testament
offered by way of worship. This he can do because God is Spirit and he,
Jesus, brings the Spirit ('living water'), and so supplies the necessary
medium and vehicle of worship. The woman recognizes the significance
of the subjects that have been raised; only the Messiah can give full information upon them. Upon this,Jesus declares that he is the Messiah.
The woman, half convinced, goes into the city; relying on her report,
some believe, and the population of the city in general comes out to see
Jesus; now on this first-hand acquaintance they confess that he is not
the Messiah of Jews or Samaritans only but the Saviour of the world.
In the intervening section, vv. 31-8, the thought moves from the
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metaphor of food to that of harvest. Jesus has no need of the supplies
brought by the di~c'.pl:._:;; because to do the will of God is his food. Nor
i~ there need to wait for harvest; even as he sows the seed the crop
springs up, and ti,C time is ripe for i.he disciples to enter upon their work
as harvesters.
There is no paralid to the Samarit:m incident in the Synop~ic
Gospels, though Luke's special interest in Samaritans and women (a!
in other despised classes) may be compared. It does not seem po!sibk
to isolate a pre-Johannine nucleus
the story, which i5 carefully
written as a whole, and, further, is written from the standpoint of one
who looks back on the gospel story from a later time. It i5 probably
correct to say (Cullmann, V. & A., 231) that the woman is 2 traditional
figure, but is treated by John symbolically-better, perhaps, rcpre~entativcly. Dodd (Tradition, 325ff.) finds in vv. 31-4 a traditional dialogue
akin in form to e.g. Mark 3.31-5 (where family relationship11 are
sublimated) and to Matt. 4.1-4 = Luke 4. 1-4 (where again there i!
sublimation but this time, as injohn, of food). In vv. 35-8 Dodd (Tmdition, 391-405) finds a sequence of traditional sayings whose original
setting was the Mission charge and whose theme was realized eschatology. In substance the sayings addressed to the disciples recall M:att.
9.37f., and all the parables of seed and harvest (see especially Mark 4.39,26-9,30-2). The key to the whole section is perhaps to be found here.
The Synoptic Gospels point forward to a near and great harvest, which,
however near, remains always a future event; the kingdom of God
though present during the ministry of Jesus is present only in germinal
form. But for John the four-month interval between seed-time and
harvest disappears. Nothing is said of the kingdom of God; but 'the
hour cometh and now is' when men may be united in the Spirit to God
who is Spirit; hence also the offer of Jiving water can be made.
The process of modification which the synoptic material has undergone at John's hands must not be over-simplified. He is not simply
writing of the time in which he lives and thereby introducing foolish
anachronisms into his gospel, nor is he removing the futuristic eschatology from the gospel tradition. It is rather the 'realized eschatology'
which he reinterprets. He no longer speaks of the kingdom of God a!I
seed in the ground but, in language coloured by Hellenistic vocabulary,
he re-expresses the gift with which J csus challenged his contemporarie3:
it is living water, eternal life, and worship in the Spirit.
For the form of the section, in which the main narrative is split into
two and made to enclose a second block of material, cf. several Marean
sections, e.g. Mark 3.20-35; 5.21-43; 11.12-25. For an interpretation
in terms of structural analysis see B. Olsson, Structure and A-feaning in the
Fourth Gospel, 1974. For the connection betweenJohn and the Samaritans
see Introduction, p. 138, and detailed notes below. For a short but
sensitive exposition of the incident as a whole sec Bornkamm u, 235f.; it
will be referred to below.
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6 1<Vp1os. This is the reading of P 66 P 75 B W sin sah and a few Old Latin
MSS.; K De "A it vg cur pesh hl boh read [6] 'IT)aovs. The latter reading is cer·
tainly ancient and is perhaps to be preferred, since in view of the recurrence
of'IT)aovs in the same verse it would be natural to choose a different name. On
the other hand Kvp1os is rare in narrative in John, and might perhaps for
that reason have been altered to 'IT)aovs. A further possibility suggested by
the equal division of the witnesses is that no substantive stood in the original
text (as in one MS., 047), and that both 6 Kvp1os and 6 'IT)aovs are conjectural
supplements. As v. 3 shows, there is in any case no doubt that Jesus is
intended as the subject of the verb. Cf. 3.30.
According to this verse, while John was still at work, Jesus was engaged upon
his ministry, and his disciples were baptizing. The latter, but not the form~r,
of these statements is contradicted by Mark 1.14,16-20. Mark leaves room
for a Judaean ministry of Jesus before his appearance in Galilee, but places
the call of the first disciples after John's arrest.
ol <t>o:p1ao:to1. See on 1.24.
2. Ko:hot ye is hap. leg. in the New Testament (but cf. the textus receptus of
Acts 14.17); the clause, which interrupts the sequence ofvv. 1 and 3, may
be an insertion by an editor who was anxious to distinguish between Jesus
and John; so Jeremias, Theology 1,45, also Dodd, Tradition, 237,285f., who
argues that it cannot have been written by the evangelist who wrote 3.22.
No other gospel states that Jesus or his disciples baptized during his ministry,
but it is not impossible that they did so, especially if the mission of Jesus
was (as the synoptics also suggest) closely connected in its origin with that
of John. On the possible connection between this baptizing and the later
practice of Christian baptism see W. F. Flemington, The .New Testament
Doctrine of Baptism (1948), 3of., especially 'If ... baptism were practised
with the approval of Jesus, it becomes easier to explain why, immediately
after Pentecost, baptism took its place as the normal rite of entry into the
Christian community' (31). It should however be added that baptism
practised during the ministry (even if historical) cannot be regarded as a
sufficient explanation of the later rite.
3. &~ijKEv, Jesus lift Judaea. Only at 20.23 does John use a~1evo:1 with the
meaning 'to forgive'.
n&"Atv. Cf,2.1-12.
4. •ese1 Se cxv-rov 61epxea60:1 61cx "riiS !o:µo:pe[o:s. John's statement is confirmed by
Josephus: Ant. xx, 118: It was the custom of the Galileans (eeos ~v "rots
ro:"A1"Ao:!01s), when going, at festivals, to the holy city, to journey through the
land of the Samaritans (cf. Bel. u, 232-the same passages well illustrate the
unpopularity of the Jews with the Samaritans); Vita, 269: Samaria was now
under Roman rule and, for rapid travel, it was essential (e6e1) to take that
route (sc. through Samaria), by which Jerusalem may be reached in three
days from Galilee. John's E6e1 probably conveys no more theological significance than Josephus'; he may however intend to suggest also that God willed
that Jesus should take this route in order that he might meet the Samaritan
woman (cf. Cullmann, Heil, 255).
Tiis !o:µo:pe!o:s. The name was applied by Omri to his new capital (1 Kings
16.24). The Hebrew is
Shomeron; the LXX at this verse transliterate
(!eµepwv, !o:eµT)pwv, B; !oµT)pwv, A); but in 16.28 the usual form, !o:µap1a,
1.

1,,~iv.
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!aµape1a, followed in the New Testament, is adopted. The name was trans-

ferred to the district in which the city was situated, and used of the Northern
Kingdom (e.g. Ezek. 16.46). Samaria was captured by the Assyrians in 721
B.c. (2 Kings 17.6; 18.10), the Israelites were deported and their place filled
by foreigners (2 Kings 17.24ff.), who nevertheless preserved to some extent
the religipn of the previous occupants of the land, not a few of whom were
doubtless left behind. It is clear that at some date after the exile a decisive
break occurred between the returning Jews and the inhabitants of middle
Palestine, but the details are far from clear; there are divergent accounts of
the 'Samaritan Schism' in Neh. 13 and Josephus, Ant. x1, 297-347. It is certain,
however, that in the first century, as at the present time, there was a distinct
religious group whose centre was Mo·unt Gerizim. In the time of Jesus
Samaria had no independent political existence, being united with Judaea
under one Roman procurator.
5. els Tr6A1v ,fjs !aµapelas ;\eyoµevriv !vxap. This town is commonly, though
not certainly, identified with the modern Askar, which lies close to the site
identified by continuous tradition with the 'Jacob's Well' of antiquity.
Sychar is not mentioned in the Old Testament, but a Suchar or Sichar is
referred to in the Talmud. Askar is very close to Shechem, and stands on
the road that runs through Samaria from Jerusalem to Galilee. Schnackenburg and Lindars accept this identification, but Brown rejects it, in this
following W. F. Albright, who adopted the reading (Sychem) of sin (alone);
so also Davies, Land, 298.
ToO xooplov oeSoot<Sv 'ICXKwf3 T<';l 'looo-ricp. The reference is apparently to Gen. 48.22
(cf. Gen. 33.19, and Josh. 24.32): I have given to thee one portion above
thy brethren. The Hebrew for portion is C:llt', literally 'shoulder', but
also the proper noun Shechem. It seems that John (like the LXX who transliterate, o-lK1µa) understood C:llt' as a piece of land given to Joseph. This is
consistent with the identification ofSychar with Askar.
6. TrTlY11 ToO 'ICXKwf3. See above on Sychar. The absence ofarticle with TrTlYTJ has
been held to be Semitic; it is, however, correct Greek to omit the article with
place names, and 'Jacob's Well' may have been so understood. McNamara
(T. & T., 145f.) finds targumic traditions behind this incident and location.
~KomCXKws. In the New Testament 1<omav generally means 'to labour' (as
at v. 38), but the meaning found here ('to grow weary'), is, from the time of
Aristophanes, the more common in non-biblical Greek. To Kasemann
( Testament) such notices of the humanity of Jesus seem artificial and forced.
So perhaps they are; this underlines the fact that the evangelist intended to
emphasise Jesus' humanity, however unskilfully.
ov.oos: either 'in this tired condition', or, more probably, 'at once', 'without
more ado'. See L.S. s.v. 1v; cf. Sophocles, Philoctetes rn67, aA;\' ovTc.>S &,m
(Bauer, 67). See also Field, 87f. ·
·
wpa ~v ~ EKTT). The same words occur at 19.14; cf. also 1.39; 4.52. It is impossible to settle with complete certainty the method of enumerating the
hours employed by John. If, as is probable, by the sixth hour he meant noon,
the tiredness and thirst of Jesus are readily understandable.
7. fpxe,a1 ywri tK Tfjs !aµapelas. tK T. !. is to be taken adjectively with ywfi,
not adverbially with fpxeTa1; i.e. the woman is a native of the district of
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Samaria (cf. 11. ! , A6:3cxpos cmo Brieavias); she docs not come out of the city of
Samaria, which lay some miles to the north-west of Sychar-Schechem.
8. This stage direction removes the disciples till v. 27. Some see in it an
insertion by the evangelist, who thus combined a traditional story about a
Samaritan woman with the traditional sayings of vv. 31-8. In any case the
story is neatly contrived dramatically. Jesus opens the conversation with his
request for water; John as in all his narratives makes it clear that the initiative lies withjcsus.
g. 'lov6aios wv. It appears that (unless this verse is to be attributed to a
redactor) John did not use 'lov6aios to mean 'Judaean'; see on 1.19. As
Bornkamm (loc. cit.) observes, the Samaritans call Jesus a Jew, just as the
Jews call him a Samaritan (8.48); in this world he is never anything but a
stranger.
·
yvvaiKos !aµcxph16os. On conversation with women see on v. 27; on the
relation between Jews and Samaritans see the next note.
ov yap a-vvxpwvTa1 'lov6aio1 !cxµaphais. These words are omitted by K* D
a b e, and it is possible that they arc an explanatory addition to the original
text; cf. 5.4, where, however, the evidence for omission is much stronger. The
sentence if genuine is in any case to be regarded as a gloss; it is not part of
the woman's speech. For the meaning of the sentence see D:i.ube, N. T.R.J.,
3 73-82, an article which corrects all previous interpretations. a-vvxpifo6a1
does not mean 'to have dealings with'; for such a sense there is no evidence
whatever. The passage from Diogenes of Oenoanda referred to by Sanders
is fully discussed by Daube and shown to be no exception. The word should
rather be rendered according to its etymology, 'to use together with'. If this
rendering be adopted the passage is seen to reflect a regulation of A.D. 65 or
66, when it was laid down that, from the point of view of the laws of purity,
'the daughters of the Samaritans are menstruants from their cradle' (Niddah
4.1). One could never be certain that .1 Samaritan woman was not in a state
of uncleanness, and therefore the only safe practice was to assume that she
was. This uncleanness would necessarily be conveyed to the vessel she held,
especially if she had drunk from it (Kelim passim). Accordingly the principle is
reached (and stated in the text), 'the Jews do not use [sc. vessels] together
with Samaritans'-a principle which Jesus manifestly ignores. The question
of the authenticity and historicity of the saying is difficult. It seems on 'the
whole more probable that John himself should have known and written down
the regulation than that it should have been known and added by a later
Christian editor; but the regulation did not apply to the time of the ministry
of Jesus, and it is difficult to save the historicity of John's note on the ground
that some of the strictest Shammaites among the Pharisees may have kept
the regulation forty years before it was generally enacted, since John says
explicitly that Jews do not use vessels with Samaritans. On the whole jt is
best to suppose that John has added to his material an editorial note applicable to his own day. The gloss is not (as is generally supposed) an explicit
statement about general relations between Jews and Samaritans, but it does
in fact attest the common attitude ofJews to their neighbours, which was one
of suspicion. The Samaritans were (not exactly enemies but) seceders and
non-conformists. The ritual cleanness of their women, for example, could
not, as we have seen, be assumed; on the other hand, it is laid down (Berakoth
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7.1) that if three Jews have eaten together they must say the common grace;
if one of the three was a Samaritan, the same obligation holds. Later, and
especially after the second Jewish revolt (A.O. 132-5), when the Samaritans
stood aloof, feeling hardened and became embittered.
IO. The story here takes a fresh turn. Contrast the story (cited by Bultmann)
of Ananda who in similar circumstances said to a girl of the Candala caste,
who hesitated to draw water for him, 'My sister, I do not ask what your
caste or your family is; I am only asking you for water, if you can give it to
me'. See also L. Schotroff in Z,N. T. W. 60 ( 1969), 199-214.

d ~Sus. As frequently in John (see on 3.3), the thought turns upon a misunderstanding, here a misunderstanding of the person of Jesus. He is in
appearance a thirsty and helpless traveller; in fact he is the Son of God who
gives living water. The phrase fl 6(.o)pea Teii eeev is perhaps not a 'technical
term' (Odeberg, 150), but at least it has important associations. Within
Judaism the 'gift of God' par excellence is the Torah; see e.g. Gen. R. 6.7
(and several other references in Odeberg, loc cit.); for the significance of
this see the note below on 'living water'. In gnostic thought also the gift of
God is the life-giving revelation; e.g. C.H. IV, 5, ocret Se TfiS cmo Teii eeev
(i(.o)pEas µETecrxev, evTel ••• &eavaTe\ O:VTl evT}TWV E!crt. • • • Such divine gifts
are, invisibly, in the hands of Jesus. It is unlikely that the 6(.o)pra should be
taken to mean Jesus himself.
vSc,)p 3&v, fresh, flowing water; but also water creating and maintaining life.
Living water as a metaphor for divine activity in quickening men to life
occurs in the Old Testament, e.g. Jer. 2.13: They have forsaken me the fountain ofliving waters (irTJYfl v6aTes 3(,)fis); Zech. 14.8: It shall come to pass in
that day, that living waters (v6c,)p 3&v) shall go out from Jerusalem; and cf.
Ezekiel's description of the river flowing out of Jerusalem, especially 47.9:
Everything shall live (3iJcrETai) whithersoever the river cometh. 'Living water'
is a metaphor not commonly used in the rabbinic literature, but the simple
metaphor 'water' is frequent (S.B. n, 433-6). Sometime~ it stands for the
Holy Spirit, more often for Torah. The same uses of the image are found at
Qumran. At CD 3.16f.; 6.4-11; 19.34 it refers to Torah-but see especially
6.4, :ii,n:, l<':"1 il(:i:,, the well (Num. 21.18) is the Torah; at 1QS 4.2off. it
refers to the Holy Spirit. In CD the water gives life, in I QS it effects cleansing.
As Braun observes, in John the latter theme is wanting. In I Enoch (especially 48.1 ; 49.1) 'water' is Wisdom; for the connection between Wisdom and
Torah see on Myes, 1.1. See further on v. 14. The 'water' metaphor is used by
Philo also, though it appears that he does not speak of vSc,)p 3&v. He comments
onJer. 2.13 thus: 6 Se eeos 1TAEOV Tl,; 3(,)11, 1TTJY11 Teii 3fiv, c:.is a1iTos eimv, 6:evvaas
(Fug., 198). Here God, as the fountain of life, is contrasted with matter,
ti µev yap VATJ veKp6v. Philo speaks of the divine Word (6eios Myes) as 'full of
the stream of wisdom' (Som. n, 245, irt-fipTJ Teii creq>!as vaµaTOs). For a similar
notion in Hellenistic thought cf. C.H. 1, 29, fom1pa aVTeis Tevs Tfjs creq>ias
Myevs Kai hpaq>T}crav eK Teii 6:µf3pecr[ev v6aTes; but the metaphor of 'water'
is perhaps less common in the West because it is in the waterless spaces.
of the East that the value of water is most clearly apparent. The image is
used in the Odes of Solomon; see 6.8-18; 11.6ff.; 28.15; 30.1-7. Lifegiving water appears in several important passages in John: 3.5; 4. 10-15;
7.38; 19.34. See the notes on all these verses. The 'water' is pre-eminently the
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Holy Spirit, which alone gives life (cf. 6.63). It proceeds from the side of the
crucified Jesus; it is the agent of the generation of Christians; and it forms
the fountain of life which for ever springs within Christians, maintaining
their divine life. John uses the expression no doubt partly because it aptly
conveys what he wishes to say, partly because of its twofold,Jewish and Greek,
background, and partly because its double meaning conformed to his
ironical style; see the next verse.
11. The woman duly misunderstands the word that has been spoken to her,
supposing that v6"'p 3c:;:w means running water from the spring.
oiiTe simpliciter is rare in the New Testament (only Luke 20.36;James 3.12;
3 John 10; Rev. 9.20 in some MSS.) and elsewhere (see L.S. s.v.). It may
have been used here in anticipation of an inverted form of the sentence:
'Neither have you a vessel, nor is the well a shallow one.'
fpfop may be distinguished from 'IT11Yfl as an artificially constructed well over
against a natural spring, perhaps supplying it; but it is probable that John
intended no difference between the words. The use of synonyms is characteristic of his style.
12. The irony (for John and for most ofhis readersJesus is of course greater
than Jacob) is continued and is characteristically Johannine; cf. 7.42; 8.53.
In the latter of these passages the wording is identical, but the 'father' is
Abraham. 'ITCXTflP, like the Hebrew:~ ('ab), is commonly used of ancestors,
but its use as a title for one of the patriarchs seems to be rare outside the New
Testament.
CXl'.rros l~ CXl'.rrov lmev ••• Kai Tex epeµµCXTa cxv"Tov. This refers to no known incident; perhaps to local tradition. 6peµµCXTa is hap. leg. in biblical Greek;
the rendering 'slaves' is not impossible, but 'cattle' is more probable.
That Jacob himself drank of the well lends it distinction-even he needed no
better water; that his cattle did so indicates the copiousness of the supply,
also that Jacob's well provided no more than material water, appropriate
only to the animal life of man. See A. Jaubert in L'Homme devant Dieu
(Melanges offerts au Pere H. de Lubac, 1963), 63-73.
13. "Tov v6a'TOS 'TOVTov. Jesus begins to clear up the misunderstanding (v. 10).
He is not speaking of ordinary water, 'this' water, which must be drunk day
by day.
14. 'ITl1J. The aorist subjunctive must be translated. 'Whosoever shall
drink ... ', not 'Whosoever drinks .. .'. A single draught of the water of life
is contrasted with the necessarily frequent drinking of ordinary water. The
variant 6 Se 'ITiv"'v (~* D), which misses this point, is perhaps due to the
influence of Eccl us. 24.2 I.
ov µti 61'+'riae1 els 'TOY a!wva. Cf. the description of the time of salvation in
Isa. 49.IO, ov '!Tetv6:aova1v, ov6e 61'+'iiaova1v, quoted in Rev. 7.16. See also
Isa. 44.3 (Dodd, A.S., go), and Ecclus. 24.21, ol la61oVTes µe ht 'ITEtv6:aova1V,
Kai ol 'ITivoVTes µe ht 61'+'riaova1V, where the meaning is that he who has tasted
Wisdom will desire ever more Wisdom. Jesus makes an even higher claim
than the divine Wisdom (see on Myes, 1.1). Those who accept him and his
gifts are thereafter permanently supplied, and their needs are inwardly met.
With only one exception (9.32), a!C.:,v occurs in John only in the phrase ds
'T6v alwva. In this phrase, and at 9.32 (lK "Tov aiwvos), it refers always to
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unlimited time. On al~v1os see on 3. I 5. There is a somewhat remote parallel
in Thomas 28 (I found them all drunk, I found none among them athirst;
cf. P.Oxy. 1.14-17; Fitzmyer, Essays, 396). See also Bornkamm, loc.
cit.: Jesus awakens the woman's conscience by no accusation but by the
free offer of the spring of life from God.
yev{iaeTat lv a(m';'> 'TTflYT\ vSaToS. On the metaphor of 'living water' see on v. 10.
The well, or spring, of water is within man (cf. 7.38, but see the note there).
It is possible that a contrast is intended between the old Law, expressed in
external ordinances, and a new inward law inaugurated by Jesus. Cf. Jer.
31(38).31-4.
15. The woman continues to misunderstand and a fresh approach is made.
Jesus appears as, in Jewish terms, a prophet, in Hellenistic terms, an omnis·
cient 6eios av{ip. But neither of these is for John an adequate Christological
category; see Introduction, p. 74.
18. laxes ••• rxe1s. fxe1v is sometimes used in this way, without a second
accusative (avSpa, ywaiKa); see L.S. s.v. A I 4; and e.g. I Cor. 5.1. 'There
is no Greek for possessed, the constative aorist, since foxov is almost (if not
quite) exclusively used for the ingressive got, received. ... There is not one
place where foxov must be constative: John 4. 18 may be rendered "thou
hast espoused"' (M. 1, 145). But eaxov could be constative; cf. e.g. Herodotus
m, 3 I, faxe @..i\11v &Sei\cpe{iv.
'TTEVTE ••• avSpas. It is possible (a) that the woman had had five legal husbands
who had died or divorced her, and that she was now living with a man to
whom she was not legally married; (b) that she was now living with a man
who was legally her husband, according to Mosaic law but not according
to Christian standards (Mark 10. 11f. and parallels). It is to be noted that
the Rabbis did not approve of more than three marriages, though any
number was legally admissible (S.B. n, 437). It does not seem probable that
John's intention is to show that, though both are now transcended, the
Samaritans are morally inferior to the Jews. In fact, it is quite possible, and
may well be right, to take these words as a simple statement of fact, and an
instance of the supernatural knowledge of Jesus (cf. 1.48); this view is
supported by v. 29 ('TTavTa a l'Troi11aa). Many commentators however have
regarded them as symbolic. This would not be out of accord with John's
manner and method. The woman represents Samaria peopled by five
foreign tribes each with its god. The one who is 'not a husband' represent~
either a false god (Simon Magus has been suggested) or the Samaritans' false
worship of the true God (v. 22). This interpretation meets with the difficulty
that, according to 2 Kings I 7.30-2,41, the Samaritans had not five false gods
but seven; but since Josephus (Ant. 1x, 288) reckoned five gods the difficulty
is not insuperable. That John was referring to the Samaritans' acceptance of
the five books of Torah as alone canonical is improbable since the Samaritans
had not abandoned these books and it would be difficult to identify the one
who is not a husband. Possibly under the influence of 2 Kings I 7, but more
probably under that of his own system of thought, Heracleon instead of
'TTEVTE read e~, and took the six husbands to signify all material evil (Tf)v vi\tKf\V
'TTo:aav Kcndav, apud Origen, In Evangelium Joannis, xm, II). The reading is
unsupported, and to be regarded rather as an example of Hcracleon's
exegesis than as a witness to John's text. 'The revelation is .for man the
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disclosure of his own life' (Bultmann). This may be accepted ifit refers to the
effect of the revelation. In the present conversation Jesus has previously
declared God's offer of the gift of the water of life.
19. Kvp1e. The vocative need mean no more than 'Sir', and has this meaning in vv. 11, 15; in this verse it seems to be on the way to its deeper religious
meaning, 'Lord'.
1Tpoq>TJ•TlS· Jesus' knowledge of the past convinces the woman that he is
inspired. Or perhaps, although 1Tpoq>TJ•TJS is anarthrous, the woman is thinking
of 'the prophet' (cf. 1.21), giving a messianic interpretation to Deut. 18.15.
In view of v. 25 this is not likely, unless John is alluding to the fact that the
Samaritans gave a messianic interpretation to Deut. 18. 15 and saw their
Messiah (Taheb) as a prophet. See p. 138; it does not however seem
probable that John could assume much knowledge of Samaritan theology
on the part of his readers. To suppose that in the following verses the woman
is raising a knotty problem in theology with a view to avoiding an embarrassing discussion of her marriages is to psychologize the story in a way John
did not intend.
20. lv ,0 c5pet ,o0ei> 1rpoaeKWT}C1av. The transition to the theme of worship is
perhaps less sudden if in the 'five husbands' there is a veiled reference to the
idolatry of the Samaritans, but this does not suffice to prove the allegorical
interpretation of the husbands. The Samaritans took the Deuteronomic law
of one sanctuary to apply not to Jerusalem but to Mount Gerizim, in whose
interest they also read other Old Testament passages. They continued to use
this mountain in northern Palestine for their rites even after the destruction
of their temple by Hyrcanus (c. 128 B.c.; Josephus, Ant. xm, 255f.).
6 ,61ros. The Temple; cf. 11.48.
21. 1r!a,evt µ01. The phrase is without parallel in John (but cf. 14.n). On
ma,eve1v with the dative see on I. 12; 2.22; the word has here no special
significance but is simply an asseverative. It serves as an alternative to the
frequent aµ11v aµ11v 71ey~ vµiv, the meaning of which is thereby fixed. It has
been pointed out (e.g. J. & Q., 134) that John, the Odes of Solomon (6;
12.4; 20.1-4), and the Qumran writings (1QS 9.3-5) are all critical of the
sacrificial worship of the Temple; they are all, however, critical on different
grounds.
yvva1, vocative, as at 2.4; 19.26. In itself it is of neutral colour, 'Madam'
rather than 'Woman'.
fpxe,ai wpa. wpa is used with the present tense ofepxoµat at 4.2 I; 5.28; 16.2,25
(cf. 16.4). In each of these passages the reference is to a time in the future,
in the time beyond the crucifixion and resurrection; here, for example, it is
said that true worship will become possible within the church (cf. 2.13-22).
For a different and more complicated use of wpa with a verb of coming see
v. 23.
1TpoaKWT)ane ,0 1ra,p!. In view of the vµeis of the next verse this second
person plural must be taken seriously: You Samaritans who are about to
believe (vv. 39, 41) will worship; butJohn no doubt thinks also of his readers,
the Christians of his day. 1rpo=vveiv, used absolutely in v. 20, here takes the
dative, as it docs in v. 23 and 9.38. In vv. 22, 23, 24 it is used with the
accusative. John intends no difference in meaning; this is clearly proved by
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v. 23 (TTpOO-KVVT]O-OVO-IV Tc";:l TTCtTpl ••• TTPOO-KVVOVVTCIS CIVT6v); this is probably one
of his means of varying his style. See however M. 1, 66 for the contrary
opinion. TTCITT]p is the most characteristic J ohannine term for God; so described he is (primarily) the Father of the Son; thus by the use of TTCITT]p the
way is prepared for Jesus to speak of his own unique position (v. 26).
22. o ovK oi6crTe. Here, if not already in v. 18, the unsatisfactory religion of
the Samaritans is brought to light. Religion without, or apart from the main
stream of, revelation, may be instinctive but can be neither intelligent nor
saving. Dodd, Interpretation, 314, notes that Samaria was traditionally the
home of gnostic sects; the Valentinians worshipped the unknowable Bv66s,
the Basilidians the Non-Existent. If however there is an allusion to this fact
it will imply that the Gnostics, who prided themselves on their knowledge,
were ignorant of the true God. 'In Jewry is God known' (Ps. 76.1).
oTI ri o-wn1pfcr EK Twv 'lov6cr{wv Eo-T!v. On salvation see on 3. 17. Notwithstanding
I QH 5. 12; 1 QJs<t 51.4f. it seems improbable that o-WTT]ptcr should be regarded
as a name of the Messiah. The saying does not mean that Jews as such are
inevitably saved, but rather that the election of Israel to a true knowledge of
God was in order that, at the time appointed by God, salvation might
proceed from Israel to the world, and Israel's own unique privilege be thereby dissolved. As the next verse shows, this eschatological salvation is in the
person of Jesus in process ofrealization and the Jews are losing their position
to the church.
There is no need to suppose either part of this verse to be a gloss upon the
narrative in which the church speaks (as at 3.11), contrasting its true
worship with that of Jews and Samaritans alike. In v. 22a the We-You
contrast is that which recurs throughout the discourse from v. g onwards; in
v. 22b there is nothing inconsistent with John's usual attitude to the Jews.
It is true that 'his own' rejected Jesus, but John never doubts that it was to
them that he came, or that they were his own. The Old Testament scriptures,
though not themselves able to confer eternal life, nevertheless testified to
Christ (5.39). Cf. Cullmann, Salvation, 287; the a.AM with which v. 23 begins
confirms that v. 22 is not a gloss (Lindars, Schnackenburg).
23. epxETai wpcr Kcri vvv eo-T!v. Cf. and contrast v. 21. This curious expression,
apparently contradictory, occurs at 4.23; 5.25. At 16.32 is the similar lpxeTcrt
wpcr Kcri e°Ari°Av6Ev; at 12.23; 13.1; 17.1 a simple past tense (i'iMEv, i°Ari°Av6ev)
is used alone. These last three, however, refer to the hour of the suffering and
glorification of Jesus in its immediate approach; 16.32 similarly refers to the
hour in which the disciples arc about to desert J csus and be scattered to their
homes. 4.23 and 5.25, in which the simple continuous present is used along
with vvv eo-Tiv, seem to stand by themselves. Each refers to events which
seem on the surface to belong to a later time-a pure and spiritual worship
of the Father, and the resurrection. Indeed John does not mean to deny that
they do truly belong to a later time, but he emphasizes by means of his
oxymoron that in the ministry, and above all in the person, of Jesus they
were proleptically present. True worship takes place in and through him
(cf. 2. 19-22) ,just as he is himself the resurrection ( 11.25). 'Any cul tic worship
is only true worship if the eschatological event is realised in it' (Bultmann).
&°Ari61vo{ ••• a°Ari6e£q:. On a°Ari61v6s see on 1.9, on a°A116e1cr sec on I. 14. The
'true' worshippers are those who do in truth worship God, whose worship
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realizes all that was foreshadowed but not fulfilled in the worship of the Jews
at Jerusalem and of the Samaritans on Mount Gerizim, not because a
higher level of worship has been reached in the course of man's religious
development, in which the material aids of holy places can be dispensed with,
but because Jesus is himself the 'truth', the faithful fulfilment of God's
purposes and thus the anticipation of the future vision of God. Schnackenburg
cites a number of Qumran texts ( r QS 4.2of.; 3.6ff.; 9.3-6; 8.5f.; I QH
16. nf.; 17.26; cf. 7.6f.; 12. nf.; 13. r 8f.; 14.25), and concludes, 'Thus praise
of God and a perfect life are made possible by the holy spirit which the
speaker believes he has received; but they are also a response to the grace of
God'. This however does not seem to be quite what John has in mind.
Iv TIVevµcrn in Paul may mean 'in a state of inspiration' (e.g. I Cor. 12.3);
so also Didache 11.7. Similarly in John 11.33; 13.21 the simple dative (Tei>
TIVevµcm) is used in expressing emotion (with eve~p1µ11aaTo, hap6:x611). The
only other use of lv rrv. in John is I .33 1 6 ~arrT!3wv lv rrvevµaT1 ccy!'I), a technical
term of early Christian theology. The meaning of ev rrv. in the present verse
must depend upon the force of the word rrvevµa in the next verse; see the
note. The connection here of rrvevµa and cl::\116e1a recalls that one of the
characteristic Johannine titles of the Holy Spirit is To TIVevµa TiiS cl:A116eias
(14.17; 15.26; 16.13).
6 1TaTT}p To101JTovs 311Tei. This clause has perhaps as much claim as 20.3of. to
be regarded as expressing the purpose of the gospel. Such worshippers are
what God seeks in sending his Son into the world. See below, and 'Theocentric', 374f.
24. TIVevµa 6 6e6s. John's phrase recalls both pagan philosophic and Jewish
religious polemic against anthropomorphic views of God. rrvevµa itself was a
Stoic term (ipaal ••• dval TOV eeov ol rTWIKOi ••• rrvevµa KaT' ovaiav, Clem.
Alex., Strom. v, 14), but similar notions were expressed elsewhere by other
words, e.g. vovs; all meant that God was not corporeal in the human sense
(though the Stoic rrvevµa was in a sense material; see the context in Clement).
This Hellenistic language was taken over into Judaism by Philo (e.g. Op. 8,
To µlv 6paaTrip1ov (the active Cause in creation) 6 TG>v o:\wv vovs eaT1v). The
rabbinic literature is not on the whole metaphysical, and anthropomorphisms
abound in it, but in passages such as Lev. R. 4. 7f. (other passages are referred
to in S.B. n, 437f.) the relation of God to the world is compared with that of
the soul to the body. There is little corresponding teaching in the Old
Testament (cf. however Isa. 31.3: The Egyptians are men, and not God;
and their horses flesh (iv;::i, basar), and not spirit ( n,i, ruaM; significantly this
contrast does not appear in the LXX): Spirit in the Old Testament is
regularly not an order of being over against matter, but life-giving, creative
activity, and there are passages (e.g. 7.38f.) where John uses the word in this
sense. Here however a better parallel is 3.8. 'rrveOµa is invisible, known only
through its sound (q,wvri) and its effects. The proposition "God is Spirit"
means that he is invisible and unknowable (cf. I. 18). The hour for disclosure
however has now come, and God is known through his sound, his speech
(for the word ipwvri cf. 1.23; 5.25,28,37f.; 10.3 14,5,16,27; I 1.43; 12.28,30;
18.37). God, then, is rrveOµa: the invisible God whom no one has ever seen,
but who has uttered his voice and sent his word into the world, so that to all
who are of the truth the Word may make him known. It is here that the other
sense of rrvevµa makes itself felt, for the Spirit, the Paraclete, brings home to
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men the truth revealed in Jesus (14.26; 16.14). God is nvtvµa, and men must
worship him Iv 1TVEVi.tcm Kai a:AT)0F.!,:;r' ('Theocentric', p. 374, shortened). It is
impossible to separate the two notions (note that neither in v. 24 nor in v. 23
is iv repeated before a:X.T)0tl,:;r). lv nvevµcn-1 draws attention to the supernatural
life that Christians enjoy, and lv o::X.T)0eic:x to the single basis of this super·
natural life in Christ through whom God's will is faithfully fulfilled. That
true worship is set over against idolatry, and over-against a cult restricted to
one sanctuary, is not more than incidental. Ps. 145 (144).18 (nt5 ln1iccv.ovµtvo1s avTov iv o::X.T)Se!c:x (n~N:J, be'cmeth)) is not a true parallel, for there
'in truth' is adverbial. Thomas 6ga (Blessed are those who have been
persecuted in their heart; these are they who have known the Father in
truth) is not a close parallel. But cf. Bornkamm, loc. cit.: 'God is Spirit!
That means, once and for all: He is there, present, he is waiting for us;
indeed he is not only waiting, he has run towards us with open anm, as the
father ran to meet the prodigal son.'
25. o[Scx 6Tt Meaalas fpxnm. The woman is not merely catching at a straw

to divert the argument; she grasps the messianic bearing of the reference to
worship in Spirit and truth. The Samaritans seem to have expected the
advent ofa Messiah (see on v. 19), though it does not appear that they used
that word. The Coming One was called by them Taheb, He who returns, or,
He who restores.
6 ::\fy6µev05 xp1<n65. John as usual translates; see on r.38,4r.
avay-yE:X.it. The Messiah is to be a revealer, who will declare all that men desire
to know. There is some evidence (S.B. II, 348) for Jewish belief that the
Messiah would teach the Gentiles, little that he would teach his own people;
teaching is not a characteristic function of the Messiah. In the Qumran

literature we may note CD 6. I I, though 'one who teaches right Torah' ii an
overtrnnslation of pil:1 :,·w, nor is it certain that the one who rises up, to
kach in this way is the Messiah, though he works c•r.,•:, 11'.,Ml'::J, at the end of
the days. It is more important that the Samaritans, who, as has been noted,
made messianic use of Deut. 18. r 5, 18, appear to have thought of the Taheb
as a teacher (but also as a political leader). The Mcmar Markah (third or fourth
century A.n.) 1v, r 2 says that he will reveal the truth; see Schnz,ckenburg,
also for bibliography; add J. Bowman, Samarita12ischt Problemc, 1957. More
important however than these parallels is the fact that John constantly sets
Jesus forth as the Revealer-indeed, as himself the truth ( 14.6).
The word avayyt:>..:>..Etv, which is apparently accepted by Jesus as a description
of his work, frequently renders i'l:'I in the Old Testament, but h,u also
important cul tic as.~ociations, especially in Asia Minor (see T. W.N. T.
I, 6rf. (J. Schniewind) ). It seems probable that here John is combining Jewish
messianic with Hellenistic ideas. The Messiah is the supernatural person who
will declare divine truth to men. Cf. 16. I 3 where the same word is used of
the Paraclete. For o:vcxyye:X.Ei, sin has 'will give'.
26. lyw dµt, 6 :>..cx:>..wv ao1. On the special uses of tyw tlµ1 in John see on 6.35;
8.114. Here the meaning is simply, 'I (who am speaking to you) am the
Christ you speak of'; therefore, I will reveal all things to you. W. Manson's
attempt (J. T.S. 48 ( I 94 7), I 4 I =Jesus and the Christian ( I 967), 1 78f.), to make
lyw £1111 mean, 'The Messiah is here', is unconvincing.
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27. l6avµa3ov 0T1 µrn:x yvvancos lMM1. The disciples return to the narrative.
Cf. v. 9; it was considered undesirable that a Rabbi should speak with
women. P. Aboth 1.5: Jose b. Johanan (c. 150 B.c.) said: Let thy house be
opened wide and let the needy be members of thy household; and talk not
much with womankind. They said this ofa man's own wife: how much more
of his fellow's wife! Hence the Sages have said: He that talks much with
womankind brings evil upon himself and neglects the study of the Law and
at the last will inherit Gehenna. Sotah 3.4: R. Eliezer says: If any man gives
his daughter a knowledge of the Law it is as though he taught her lechery
(but the contrary opinion is expressed in the same passage by Ben Azzai).
For Jesus' contacts with women cf. 7.53-8.11 ; 11.5; in the Synoptic Gospels
especially Luke 7.36-50; 8.2f.; 10.38-42.
ovSels µevT01 ehrev. It is not for disciples to question the actions of their
Master.
28. acpijKEY ow 'Tf\Y vSpio:v. acp1eva1 as at v. 3; vSpia as at 2.6f. The woman left
the waterpot presumably in order that Jesus might drink-thereby incurring
uncleanness (Daube, Joe. cit.). He did not regard the levitical regulations as
binding. Others take the point to be simply that the woman forgot her pot
in her haste to report what had happened; or that she is making a complete
break with the past. The last suggestion seems very improbable.
els 'TflY 1To;\1v. Sychar; see v. 5. els ('into') is here used correctly; incorrectly
at v. 5.
29. µftTt introduces a hesitant question (M. 1, 170, 193): Can this perhaps be
the Christ?
31. w'T't) µeTa~v. The adverbial use of µeTa~v is rare in the New Testament; cf.
Acts 13.42. The scene between the disciples and Jesus (vv. 31-8) takes place
between the departure of the woman and the arrival of the men of Sychar.
Cf. in the folk-tale the 'rule of two', the principle according to which in
simple story-telling not more than two actors (or groups of actors) appear
in one scene (see B.T.D. Smith, The Parables of the Synoptic Gospels (1937),
35f.).
{ipwTwv. epwTav (properly 'to question') is used in its late sense, as a synonym
of aheiv.
32. lyw j3pwcnv exw cpayeiv. j3pwcns (etymologically the process of eating) is
used synonymously with j3pwµa: (food). cpa:yeiv is epexegetic. As the woman
failed to understand the living water, which is the gift of God, so even the
disciples were ignorant of the food by which Jesus lived. The argument
moves on (v. 33) by means of their misunderstanding, as often in John (see
on 3.3).
34. lµov j3pwµa foT1v iva: 1To1&. 'Doing God's will is my food.' The use of iva
and the subjunctive, with no final significance, which has now become
regular in Greek, is alrea.dy common in John.
tva: 1To1& To 6e;\11µ0: ••• Ka:I n;\e1waw avToii To lpyov. Jesus came to do the
will of God (4.34; 5.36; 6.38); his works are the works of God (4.34; 5.36;
9.3f.; 10.25,32,37f.; 14. IO; 17.4). Cf. Deut. 8.3, and the use of it in Matt.
4.4= Luke 4.4; it is possible that John is here dependent on the Qtemptation
narrative. Jesus does what Israel of old should have done. See also John
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6.27,55 where he offers the food of eternal life. The creative will of God,
realized in obedience, sustains life.
,reµljlaVTos µe. God is often so described in John (4.34; 5.23f.,30,37; 6.38f.,
44; 7.16,18,28,33; 8.16,18,26,29; 9.4; 12.44f.,49; 13.20; 14.24; 15.21; 16.5),
and the thought of the mission of Jesus from the Father is central (see on
20.21 ). The ministry of Jesus has no significance apart from the will of the
Father; it is not the independent achievement of humanity but the fruit of
submission. See especially 5.19-4 7 and the notes.
TOO

35. ovx vµeTs ).eyETe; vµeTs is emphatic; 'Is it not your saying .•• ?'
ht TETpcxµrivos fcn1v Kai o &p1aµos epxeTat. The paratactic construction suggests
Hebrew (cf. e.g. Jer. 51.33, :nc::i, t,l7~ iil7; LXX (28.33), ht µ1Kpov Kai fl~e,);
but see P. Paris 18. 14f., ETI 6vo iiµepas exoµev Kai cp6cxaoµev els Tl11).ova1 (quoted M.
1, 12). 1 QS 10.7 does not explain the period. It has been suggested that the
saying placed on the lips of the disciples was a current rural proverb; but there
is no evidence that such a proverb existed. Again, the saying has been used to
date the incident in which it occurred-it was four months before harvest time;
but this is to read chronology where it was not written. It is best to suppose
that the words mean, 'On the common reckoning (vµeis ).eyeTe), tr-:re is a four
month interval (TETpcxµrivos, sc. xpovos) between sowing and harvest.' This
estimate corresponds to the rather scanty data we possess. According to a
tradition preserved in T. Taanith 1.7 (215) and going back to R. Meir
(c. A.D. 150), seed-time covered half of the month Tishri, Marcheshwan, and
half of Chislev (S.B. II, 440). The firstfruits of harvest were offered at Passover time (on Nisan 16). Reckoning four months back from this date we
reach Chislev 16, so that it may be said that between the end of sowing
and the beginning of harvest four months intervened. Guilding, 207, reckons
back from harvest to Shebat, and thus arrives at Gen. 24; Exod. 1.1-2.25;
Josh. 24; Isa. 27.6ff.; Ezek. 20 as lections on which the paragraph was based.
All this is very questionable. Dodd (Tradition, 394) points out that the clause
ETt ... fpxeTat forms an 'iambic trimeter, with the initial foot resolved into a
tribrach'. This is probably accidental.
6ecxaaa6e Tcxs xc.opos, 0T1 MVKal ela1v. For the construction, in which TCXS xc.opas
is attracted out of the 0T1-clause into the principal sentence, see M. II, 469.
It is not stated that the harvest is already reaped: the fields are white; the
harvest may immediately begin. Jesus has come to complete (TEMtc.oac.>) the
work of God, and 'cette a:uvre est deja plus avancee qu'il ne semble' (Loisy,
188). In this crop there will be no interval between sowing and harvest.
'You reckon four months between sowing and harvest; I reckon no interval
at all.'
-fi6fl. Textual evidence (X D 33 b e sin cur) and Johannine usage (4.51;
7.14; I 1.39; 15.3) alike require that fi611 should be taken with v. 36, not with
v. 35. A doubtfully significant mark in P 75 may however suggest the opposite.
36. µ1a6ov ).cxµi,ave1, receives his wages, rather than, receives a reward. Both
meanings ('wages' and 'reward') are attested for µ1a66s in the New Testament
but the former is the primary meaning and is demanded here. The reaper
cannot be rewarded for the sower's work. For the metaphor of God's workmen as harvesters cf. P. Aboth 2.15, if, with Abrahams (Studies 1, 100), we
read ,~pas qatsir, not qatser: R. Tarfon (c. A.O. 130) said: Today is harvest
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and the task is great and the labourers are idle and the wage is abundant and
the master of the house is urgent.
o-vvayE1 Ko:prrov Els 3wiiv o:lwv1ov. crvvaye1v Ko:prr6v is an Old Testament expression
-Lev. 25.3. 3wii o:lwvios is not the reaper's wage but that for (els) which the
crop is gathered; that is, the crop represents the converts (in the first instance,
the Samaritans) to the Christian faith, who will receive eternal life.
tvo: 6 o-mipwv 6µo0 xo:!p!J Kai 6 6ep!3wv. Cf. Amos 9. 13. The exegesis of this verse
depends in large measure upon the view that is taken of John's manner of
writing. If it is parabolic we may paraphrase: The harvest is at hand; the
reaper has overtaken the sower. This is the promised age of fulfilment (cf. the
Qsaying of Matt. 9.37=Luke 10.2, ofwhich this passage is quite probably
an interpretation). If however John is writing allegorically we must seek a
precise meaning for the terms 6 o-rre!pwv, 6 6ep!3wv. It does not seem possible
to find simple equivalents for them that will yield good sense throughout
vv. 36-8 (but see Fenton), and accordingly it is best to accept as the basis of
exegesis the parabolic interpretation (which corresponds to v. 35-seed-time
and harvest paradoxically coincide), though it is not wrong to see here and
there (as in the synoptic parables) fleeting allegorical allusions. Thus in this
verse sower and reaper are identical; Jesus himself has sown the seed in
conversation with the woman, and the believing Samaritans (v. 39) are his
harvest (though, as v. 38 may suggest, the disciples will help him to reap it).
The 'joy of harvest' is of course known in all agricultural communities; it
appears in the Old Testament (e.g. Deut. 16.13f.), and is also used as an
eschatological symbol (e.g. Isa. 9.2; Ps. 126.5f.).
37. lv . .• 'Tol'.rr~ may refer to what has gone before (v. 36) or to what follows
(v. 38). In similar passages lv 'TOV'T~ usually (so 9.30; 13.35; and 15.8; 16.30
is the single exception) points to a following statement and it probably does
so here. It is difficult to see how v. 36 demonstrates the truth of the proverb;
it is v. 38 that distinguishes sower and reaper.
6 Myos, 'proverb', as often in Greek (L.S. s.v. vu, 2).
o:t-ri61v6s. See on 1.9.
at-t-os ••• &t-t-os. The proverb is Greek rather thanJewish. Deut. 20.6; 28.30;
Micah 6.15;Job 15.28 (LXX); 31.8 have been suggested as Old Testament
parallels, but in each one the failure of the sower to reap is due to special
punishment or misfortune. Better parallels are to be found in Greek sources,
e.g. Aristophanes, Equites 392, &,-M,-p1ov aµwv etpcs (several others are given
by Bauer, 74). Philo (L. A. m, 227) may therefore be dependent on Greek
rather than Jewish sources, and so may John. Sanders disagrees, citing Matt.
25.24 = Luke 19.21, but here the point is different: a grasping man deliberately seizes that to which he is not entitled. As ordinarily used the proverb
doubtless expresses the sad inequality of life: one sows, and has no reward for
his toil, while when in due course the harvest appears another reaps it who
has not shared in the labour of sowing (Bultmann, 198). This principle,
which expresses the common observation and wisdom of mankind, has been
contradicted by v. 36, according to which sower and reaper rejoice together,
the interval between sowing and reaping being annihilated in the eschatological circumstances envisaged; yet there is a limited (lv 'TOVT~) sense in
which it remains true.
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38. fyw ••• vµas ... vµeis ... o:;\;\01. This verse in particular requires some
measure of allegorical interpretation (see on v. 36). It is however impossible
to give a simple and precise interpretation, not because there are no allusions
but because there are several. It may be said (a) that the disciples are sent
to gather in the harvest of the Samaritans (cf. Acts 8.4-25), though nothing
is said in the context of their activity in this matter; o:;\;\01 represents Jesus
(perhaps together with the Baptist, or the Old Testament writers, though
again there is nothing to suggest this); (b) that the reference is generally to
the mission (6:nfoT1:1Acx, see on 20.21) of the apostles to the world, the o:;\;\01
again meaning Jesus (perhaps with the Baptist and the Old Testament
writers); (c) that there is a wider outlook to the church of John's own day
(vµets), which inherits the mission ofJesus and the apostles (o:;\;\01: Loisy, 190;
Bauer, 74; Hoskyns, 271). In any case the force ofelae;\riM6cxTe is to maintain
both distinction and identity between sower and reaper, and thus to enforce
the fact that in the person and work of Jesus a unique eschatological activity
is, once for all, taking place. General interpretations such as these are more
probable than Cullmann's view (V. & A., 232-40; Circle, 15f.) that the verse
refers to the priority in the Samaritan mission of the Hellenists, whose work
was subsequently assimilated by the apostles (Acts 8.14-7). For criticism of
this view see Braun.
KEt<omo:KCXTI:, Komav has here a meaning different from that ofv. 6; it signifies
first the labour of producing the harvest, and secondly (as often in the New
Testament-(Luke 5.5); Rom. 16.6,(12); 1 Cor. 15.ro; 16.16; Gal. 4.11;
Phil. 2.16; Col. 1.29; 1 Thess. 5.12; 1 Tim. 4.10; 5.17; cf. 2 Tim. 2.6) the
labour of Christian proclamation.
39. 7ro;\;\ol lTI!aTevacxv. There is no other evidence for a large body of Samaritan disciples before the crucifixion. Acts 8.4-25 (in spite of Luke's interest
in Samaritans-9.51-6; 10.30-7; 17.11-19) treats the evangelization of the
Samaritans as a fresh venture. Through the woman's testimony the Samaritans believed; they could do no more when they heard Jesus' own word
(v. 41). Human testimony is by no means disparaged (cf. 17.20); see R.
Walker, ,<.N.T.W. 57 (1966), 49-54. Yet it is hard to doubt that v. 42 is
intended to represent a transcending of merely human witness. See Bornkamm, loc. cit.
µcxpTVpovaf}s. To bear witness (see on 1. 7) is the task of a disciple. The woman
joins with John the Baptist as witness, and in fact precedes the apostles.
40. fJpwTc.ov. As at v. 31.
µetvcx1, lµuvev. The word is quite appropriate to simple narrative, but in
John it often has a rich theological content (e.g. 14.10; 15.4), and this may
be not altogether out of mihd here; yet this 'dwelling' is but the temporary
dwelling of Christ (cf. 14.25), since before his glorification and the coming
of the Spirit he can remain only a short and limited time-as here, two days.
42. ;\cx;\10:v] µcxpTVp!cxv K* D b. This western variant is probably due to
assimilation to v. 39 (µcxpTVpovaris). The word is not used disparagingly
(chatter); see however the quotation from Bultmann below.
<XKT}Kocxµev Kcxl oi6cxµev .... Cf. 1 John 4.14, Te6eaµe6cx Kcxl µcxpTvpovµev OTI o ncxTT)p
aTifoTcxAKEV Tov vlov awTfjpcx Tou K6aµov. The Samaritans speak the language of
Johannine Christology. Cf. Jer. 31.34. See above, the note on v. 39. All
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4.1-42

human testimony has its value, yet it is also secondary. 'The believer ... must
perceive, through the proclaimed word, the word of the Revealer himself.
Thus we are faced with the strange paradox that the proclamation, without
which no man can be brought to Jesus, is itself insignificant, in that the
hearer who enjoys the knowledge of faith is freed from its tutelage, is free,
that is, to criticize the proclamation which brought him himself to faith. That
is why it is impossible ever to give a definitive dogmatic statement of the
proclamation, because every fixed form of words, in that they are human
words, becomes i\ai\16:. The eschatological word becomes a phenomenon
within the history of ideas' (Bultmann).
6 ac,.m'lp Tov K6aµov. Jesus is the Saviour of the world because it is through
him that God wills to save the world (3. 16) ; this is not a rank enjoyed by him
independently of his action in obedience to God's will. In the Old Testament
God is characteristically a God who saves his people, and sometimes he is
called Saviour ( :P'lV'~' moshia', the Hiphil participle of :PlV', not a title and
not always, though sometimes, rendered crc,rn'lp; also ',~o, go'el, the Qal
participle of ',~n, not a title and not translated creuTTJp). In later Jewish
literature the Messiah is sometimes described as he who saves Israel (the
word ',x1, go'el, is used by the Rabbis), but especially in the Christian period
there is a tendency to emphasize that God, not the Messiah, is the one Saviour
(see S.B. 1, 67-70). In Greek sources however creuTrip is freely used as a technical term describing divine or semi-divine deliverers. It was applied to the
Roman Emperors, and the full expression crCuTTJP Tov K6aµov is very frequently
applied in inscriptions to Hadrian (A.D. 11 7-38, a period in all probability
not far removed from the writing of John). Many gods were distinguished by
the title creuTrip; so pre-eminently Zeus, and the divine healer, Asclepius; so
also the gods of the mystery cults, e.g. Isis and Serapis. It is striking that
Josephus does not use the word of God (Bauer, Worterbuch s.v.); 'there is in
the Hermetica no trace of a "Saviour" in the Christian sense-that is, of a
divine or supracosmic Person, who has come down to earth to redeem men,
has returned to the world above, and will take up his followers to dwell there
with him' (W. Scott, Hermetica 1 (1924), 13). It seems very probable that
John's terminology is drawn from Greek sources, as is in part his doctrine of
salvation (see on 3.16f.), but he has behind him the Old Testament conception of, and hope for, salvation, and the primitive Christian conviction that
the hope was fulfilled in Jesus. John does not hestitate, in this chapter
(vv. 25f.), to represent Jesus as the Messiah of Judaism; but he insists here
that this term, and all others, must be understood in the widest sense.

g. THE OFFICER'S SON

Jesus remained only two days in Samaria, and then moved on into
Galilee (cf. 4.3) where he was warmly received by the Galileans who
had witnessed the signs (mentioned at 2.23 but nowhere described)
which he had accomplished in Jerusalem. In Galilee he came again to
Cana, where he had first demonstrated the creative power of the
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Gospel. An army officer asked him to go down to Capernaum to heal
his son; Jesus did not go, but pronounced 'Your son is alive'. Satisfied
with this assurance, the officer returned home and found that his son
had recovered at the moment when Jesus had spoken. Upon this he
and his household believed in J esus--that is, became Christians.
Two synoptic incidents are recalled. First, v. 44 recalls Mark 6. 1-6
(Matt. 13.54-8; the Marean story is elaborated in Luke 4.16-30). In
these passages, Jesus when he is unfavourably received in his own
country (mrrpis) declares that this is no surprising or unusual fate for
a prophet. Second, the miracle recalls a cure worked at the request of
a centurion (Matt. 8.5-13, of his 1rais, Luke 7.1-10; 13.28f., of his
SovAos). There are several close verbal parallels, for which see the
notes on vv. 47, 50, 53. It seems very probable that the synoptic
tradition (or a tradition very closely akin to it) lies immediately
behind the Johannine narrative, and it is therefore the more important
to note the differences between the two accounts, since they are significant ofJohn's purpose.
A third synoptic narrative, the cure of the Syro-Phoenician woman's
daughter (Mark 7.24-30; Matt. 15.21-8), may also be relevant; in this
story as in John the petitioner is met with what at least appears to be a
rebuff.
Most striking is the fact that, whereas in Mark (and in Matthew and
Luke) the 1taTpis of.Jesus, in which he is rejected, lies in Galilee (Luke
4.16, Na3apa, ov rjv Te6paµµevos), in John the 1taTpis seems to be
Judaea, or Jerusalem-eSe~avTo avTov oi raA1Aaio1 (v. 45). This view
is by no means universally held; see the note on v. 44. Next, it must be
observed that, while in Matthew and Luke the centurion's faith receives the highest praise, in John, it seems at first to be decried
(eav µii crriµeia Kal TepaTa i6TJTE, ov µ11 mcrTevcrriTe, v. 48), but is
subsequently emphasized (e1ticr-revcrev •.. T':) My'l), v. 50; e,ricr-revcrev,
v. 53). John wishes to show, it seems, both that Jerusalem is the proper
scene of the Messiah's ministry, where he teaches, performs signs, and
dies, and also that the further he moves from Jerusalem the more
warmly is he welcomed; for the officer (who in the end believes without
signs and portents) is a Gentile. He believes the word of Jesus and is
therefore superior even to the Galileans, who had seen signs in Jerusalem. This seems to be the point of the paragraph, but it must be recognized (see the note on v. 46) that the man in question is not plainly
stated to be a military officer, and thus a Gentile.
On the history of the tradition of this paragraph see in addition to the
commentaries Haenchen, Weg, 98. The reference to Cana in v. 46, and
the description of this as a second sign (v. 54; cf.2.11), even though other
signs have intervened (2.23), suggests that this narrative once formed a
pair with the wedding miracle at Cana; there is no occasion to deduce a
more extensive 'Signs Source', since after this point there is no further
enumeration. This two-miracle source must have been like many that
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were drawn upon by the synoptic writers; in addition John may have
known Luke (see p. 46) and thus the form of the story that appears
in Luke 7.1-10, but this was not his only source. It is reasonable to think
that chapters 2, 3, and 4, beginning and ending with numbered signs,
formed a unit in the structure of the gospel. Jesus fulfils the meaning
of Jewish law and worship, speculation and eschatological hope. His
home is Jerusalem, for salvation is of the Jews; yet he is the Saviour of
the world, and in him do the Gentiles hope. In every scene he is the
giver of life. In 2.1-1 I he meets a relatively minor human need, and
transcends the practices ofJewish ritual. In 2.13-22 he promises to raise
up his body, the living Temple; in 3.1-21 he offers new birth and eternal
life; in 3.22-36 the same theme is renewed (v. 36); in 4.1-42Jesus offers
living water, and in 4.46-54 he gives life to one who is at the point of
death (v. 50, 6 vi6s crov 3ij). With the theme of life goes that of faith,
for in 2. 11 his nearest disciples believe, and in 4.53 so does a Gentile (at
least, a Jewish 'outsider'). Neither of these themes however is complete
in itself, and inevitably the next chapter opens a discussion of the person
who claims to offer such exceptional gifts, and challenges men's trust.
-43· µrnx Se TCXS Svo fiµepas. See v. 40 and cf. John's use of µETC! TOVTO (wvTa),
for which see on 2.12. The interrupted journey ofv. 3 is resumed. For i~i)7'.&v
6. I; this Marean narrative of the rejection of Jesus in his
own country is probably in mind here; see v. 44.
44. irpoq>T)Tfl s lv Tij 16 i<;X iraTp i61 Ttµriv ovK llxe1. There are parallels to this proverb·
like saying in the Synoptic Gospels: Mark 6.4, ovK foTtv irpoq>T)TflS a:T1µos el µ11
!v Tij iraTp(61 avToii Kaliv Tois avyyeveiicnv avToO Kai lv Tij olKl<;X aVTov (Matt. I 3.57
omits reference to the avyyeveis); Luke 4.24, ov6els irpoq>TJTflS 6eKT6S laTtv w
Tij iraTpl61 avTov. In addition, the saying occurs in P.Oxy. 1 (oVK foTtv
lKEI&v cf. Mark

6EKTOS ,rpoq>T)TflS EV Tij 1TaTpi61 avT[o]v, ov6e laTpos 1TOIEi eepamias els TOVS
y1yc::iaKovTaS a1iT6v), and in Thomas 3 I (No prophet is acceptable in his village,

no physician heals those who know him). It is very probable that the saying
circulated as an isolated logion, and Mark 6.1-6 may well be a narrative
framework constructed by Mark to accommodate it. This makes John's
reinterpretation of it a more natural process. His is closest to the Marean
form, but like Matthew he abbreviates it. In the Synoptic Gospels the saying
is used to explain a rejection of Jesus in Galilee (in Luke, at Nazareth), in
John the reception of Jesus (ovv, v. 45) by the Galileans after his rejection
in Jerusalem. That is, for John, Jerusalem, not Galilee, is the proper scene
on which the Messiah must teach, work, and die. Bultmann and others
consider this interpretation impossible in view of 1.46; 7.41,52, which show
that John knew that Jesus' home was in Galilee. The true iraTpls of the Logos
is in heaven-'the bosom of the Father' (Lightfoot). But cf. 1.1 I; it is true
that the Logos is at home in heaven, yet the world is his own; Judaea and
Jerusalem represent the world in this sense. Martyn (58) thinks that the
unwelcoming iraTpis points to the Jewish quarter of John's own city (cf.
7.1); but this does not seem to be the way John uses symbolism.
45. Kai avTol yap ijMov els TflV fopTiJv. Many Jews, including Galileans, made
the pilgrimage to Jerusalem for Passover; cf. among many passages Josephus,
Bel. II, IO, KaTElO"I µev EK Ti'; s xwpas 7'.aos a:mtpos l,rl TT)V 6pflC1KE(av.
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46. f3acr1A11<6s. D a boh (codd) have f3acr1At(jJ(6s. This variant ('petty king',
'princclet') is often said to be due to assimilation to the old Latin and Vulgate
regulus. Sanders questions this because the reading is implied by Hcraclcon;
it is not easy however to follow him in thinking that f30:cr1A1><6s may be due to
assimilation to the Synoptic Gospels (which do not in fact contain it);
f3acr1;\1><6s should probably be accepted. f30:cr1A11<6s means either a 'person of
royal blood' or a 'royal official', 'person in the service of a king'. Josephus
uses the word of troops in the service of a king, generally (as at Bel. 1, 45),
and especially of forces serving the Herods (as at Vita, 4oof.). If, as is probable,
this f30:a1/\1K6S is to be identified with the centurion of Matt. 8.5-13 = Luke
7.1-10 we may think of him as an officer under Herod Antipas (who was not
strictly a king but was a member of the royal Hcrodian house and was sometimes popularly referred to as a king-e.g. Mark 6.14). It is probable that
John draws the word from a tradition differing slightly from that in Matthew
and Luke, but possible that he preferred f30:cr1A1K6S for some reason of his own
(note that in Matt. 8. 12 the unbelieving Jews, who are to be rejected in
favour of believing Gentiles, are called ol vloi Trjs f30:cr1;\elo:s; it is possible that
the use of f30:cr1A1><6s indicates that the officer, though not a Jew, is truly a 'son
of the kingdom'). It is not impossible that the [30:cr1;\1K6S is a civilian in the
service of 'king' Herod Antipas; if this is so he may not have been a Gentile.
oi'.i 6 vies ticr6eve1. In Matthew the sick person is the centurion's 1ro:is (it is not
made clear in Matthew whether rrais means 'servant' or 'child'), in Luke,
the centurion's Sovt.cs.
Kaq,apvaovµ. This is the scene of the Matthaean and Lucan stories. See on 2.12.
47. chrfi/\6ev rrpos av,6v. Matt. 8.5, rrpoafiMev o:v,c;i; in Luke the man docs not
venture to approach Jesus.
T)pc:no: ivo: Ko:.o:[3fj Ko:I lacrl'},o:t avTov ,ov vl6v. Cf. Luke 7.3, tpc,m7Jv O:V'TOV orrws
lMwv 610:crwcri;i TOV SovAOV 0:V'TOV ••• 7. 7,· ... lo:6ri,w 6 rro:is µov (Matt. 8.8
lo:6110-no:1 6 rro:is µov). The incorrect use of epw,av (as if it were aheiv, 'to
request') would be a more striking hint that John knew Luke if the same
use had not already appeared twice in this chapter (vv. 31, 40). ivo: and the
subjunctive instead of an infinitive is also not unusual in John, and both
constructions were spreading in late Greek.
fiµer.;\ev yap arro6V1:JcrKe1v. Cf. Luke 7.2, fiµeAAev TEAEVTav.
48. eav µ11 <JTWEia Kai Tepo:,o: i6T}TE, ov µ11 mcr,evcrl'}TE. The plural shows that the
remark is not addressed only to the officer (cf. 3. 7b, 11); the sharpness of tlie
implied rebuke is thus blunted (so that there is no need to put a question
mark after mcr,evcrl'},e; this would be unusual (M. 1, 187-92), but cf. I 1.56),
though not removed; cf. 2.4. A faith based on miracles (though not negligible
-14.11) is inadequate (2.23). The man must not seek the miracle as the
ground of faith. crl'}µeia Ko:l Tepa,o: is a regular LXX rendering of the Hebrew
C'm::i,~, nirmt (e.g. Exod. 7.3). It is a traditional expression (8 times in Acts)
and therefore to some extent stands apart from John's characteristic use of
crl'}µeiov (for which see Introduction, pp. 75-8). For the present use of
al'}µeiov cf. 2.18; 6.26; also Wisd. 8.8; 10.16. The suggestion that vv. 48f. are
a redactional gloss, expressing John's point of view in contrast with that of
the source (which seems to approve the officer's faith-vv. 50,53) is a natural
one, but it is incorrect to suppose that we have here two irreconcilable
opinions. John's view of signs is complex. 'Blessed are those who believe
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without seeing' does not imply 'Cursed are those who believe because they
have seen', for this would damn the apostolic testimony which the gospel
claims to represent. See in addition to the discussion of miracles in the
Introduction the quotation from Bultmann on v. 53.
49. The officer is in fact actuated by motives of compassion for his child
(To ,rai61oY] TOY ,rai6a Kit: TOY v!6Y cp vg).
50. His request is granted-6 v!6s aov 3ij. For 3fiy in the sense of 'recover
from disease' cf. e.g. N um. 2 r.8, m3:s 6 6e6riyµEYos 16wY avToY 3i\aeTa1. Here
and elsewhere in the Old Testament 3fiy has this meaning in dependence on
il'M (B.D.B. s.v. '2. be quickened, revive: a. from sickness').
llTlaTevaeY •.. Tc";l My'll, before the intervention of any sign. For 1TtO"TeVE1v
with the dative see on 1.12; 2.22; the man is not yet a Christian believer;
contrast v. 53. He believes that what Jesus has said is true. Cf. Matt. 8.8;
Luke 7.7, el,re MY'll·
5 I. CXVTov KaTaf,alYoYTOS . . • av-re;,. The improperly constructed genitive
absolute is not rare in the New Testament, or in contemporary Greek.
For ,rais, v!6s (P 66 c D 33 it vg cur pesh) is well supported but probably due
to assimilation to vv. 46, 47 and especially 50, 53. G. D. Kilpatrick, J. T.S.
14 (1963), 393, argues for v!6s on the ground that ,rats is an assimilation to
Matthew and Luke; E. D. Freed,J.T.S. 16 (1965), 448f., replies. For CXVTov
(giving indirect speech in the <>Ti-clause), aov (giving direct speech) is read by
"P 6 6° D e W it cur pesh. This is also probably due to assimilation.
52. KOµIJlchepoY foxeY. KoµIJIWS fxe1Y is a Hellenistic expression meaning 'to be
well'. With the aorist it means 'to get better'; cf. P. Tebt., 414. 10, laY KoµIJIWS
axw, and see M. 1, 248.
C:,pcxv lf,66µTJY, point ohime expressed by the accusative (instead of the dative,
as correctly in the next verse); the use seems to have grown up in late Greek.
See M. 1, 63, 245.
&cpfiKEY avToY 6 ,rvpET6s. The same expression at Mark 1.31 (=Matt. 8. 15).
53. lKelv1J Tfj wpc;c. Supply KOµIJl6TepoY eaxeY, or some similar phrase. Cf. Matt.
8.13, la6T] 6 ,rais lv Tij wpc;c lKEIYTJ.
llTlaTevaeY. The absolute use of the word (cf. 1.7,50 et al.) means 'he became
a Christian'. Cf. v. 50, which may prefigure the conversion of the Gentiles
by the hearing of the word of the Gospel but certainly does not describe the
conversion of the officer.
Kai fl olKla avToO OATJ. Cf. Acts 10.2; 11.14; 16.15,31 ; 18.8. We can only
guess what the conversion of the officer's house implied; in fact John has
probably imported into this gospel narrative an event of a kind familiar to
him (as to the author of Acts) in the later mission of the church. 'The miracle
to which man has no right, since he may not require the Revealer to give
proof of his authority, is nevertheless on occasions granted to man in his
weakness so long as man is aware of his own helplessness. For where it is
granted it can lead man on beyond the faith that is based on miracles'
(Bultmann).
54. ,r6:i.1Y 6e\'mpoY is pleonastic; cf. 21.16. The whole verse refers back,
through vv. 3, 43, to the miracle at the marriage feast at Cana. The second
sign, like the first, ends a division of the gospel; see pp. 189, 196.
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For the whole narrative cf. Berakoth 34 b; Once a son of Rabban Gamaliel
(II) was ill. He sent two disciples to R. Hanina b. Dosa, that he might pray
for mercy for him. When he (b. Dosa) saw them, he went up into the attic
and implored mercy for him. When he came down he said to them, 'Go (cf.
'Tfopevov, v. 50), for the fever has left him' (cf. aq,fjKev avTov 6 1rvpn6s, v. 52).
They said to him, 'Are you a prophet then?' He answered them, 'I am no
prophet, nor am I a prophet's son; but thus have I received tradition: When
my prayer runs freely in my mouth I know that the person concerned has
been accepted; but if it does not, I know that he will be carried off.' They
returned and noted the hour in writing. When they came back to Rabban
Gamaliel he said to them, 'By the Temple service! You have said neither
too little nor too much; it happened exactly so that in that hour (vv. 52f.) the
fever left him and he asked for water to drink.'

ro. SIGN AND CONTROVERSY ON THE
SABBATH DAY
5.1-18
For the view that ch. 6 has been misplaced and originally preceded
ch. 5 see Introduction, p. 23, and on 6. r. A variation of this opinion
is that ch. 6 was not part of the original gospel but was subsequently
added, thus disturbing the sequence (Lindars).
Jesus left Galilee in order to attend a feast, which is not named, in
Jerusalem, and found himself by a notable public pool. The indications
both of time and place are extremely vague (see the notes); evidently
John was not interested in them. At the pool Jesus cured a man of a
longstanding disease, bidding him rise, take up his pallet, and walk. It
was, however, the sabbath day, and the man, who did as he had been
told, was rightly accused by the Jews of contravening the sabbath law
by carrying his pallet. At first he was unable to identify the person who
had cured him and bidden him carry the pallet, but when Jesus
disclosed himself to warn the man to sin no more, the man revealed
his identity to the Jews. In the closing verses of this section the way is
prepared for the ensuing discourse, for Jesus defends his action not by
discussing the law but by placing himself and his work on the same level
as God.
This miracle is not narrated in the Synoptic Gospels, but a few
phrases recall the miracle of Mark 2.1-12 (see the notes on vv. 8, 14-).
These may be due to a recollection of the Marean miracle, but are not
necessarily so. The story itself (vv. 2-9, omitting 3b, 4) is similar in
form to many synoptic miracles, and there is no need to suppose that
its origin is other than traditional. See Dodd, Tradition, 174-80.
The accusation of illegal activity on the Sabbath recalls many
synoptic controversies, but there is no parallel to the reply made by
Jesus (v. 17). In the Synoptic Gospels several arguments are brought
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against the rigorous enforcement of the law of rest, notably the humanitarian argument (e.g. Luke 13.10-17; 14.1-6), and the argument that,
since with the coming of Jesus something 'more than the Temple'
has arrived (Matt. 12.5f.), and since Jesus and his followers form a
Davidic, messianic, community (Mark 2.23-8), the Sabbath is being
fulfilled in the new age. In the present passage, however, which is
expanded in the ensuing discourse, Jesus argues that as the Son of
God he does what God does; as the Father is unceasingly at work, so
also is the Son. It may be held that this argument is implicit in the
claim to forgive sins (Mark 2.5,7,10) and in the messianic conception
of the Synoptic Gospels; there also, Jesus acts on behalf of God, and it
is in virtue of the breaking in of the new age in which God's will is
more perfectly known and done that the law must be abrogated; but in
John the argument is given a Christological significance which is not
expressed in the earlier gospels.
This chapter (like ch. g; see p. 355) provides particularly good
evidence for those who see the gospel as written on two 'levels'. Martyn
(54f.) treats the movement from v. 16 to v. 18 as a move from one level
to the other-in effect, from the controversy between Jesus and his contemporaries to that between end-of-the-century Christians and the
Jews of their day. There is important truth in this view (see pp. 137f.),
but it may reasonably be asked whether both verses do not belong to
both levels. Almost the whole of Martyn's theory is cautiously anticipated by Bultmann in a note on this passage so important that it must
be quoted entire. 'Manifestly the two stories in chs. 5 and 9 must be
understood against the same historical background. Both reflect the
relation of early Christianity to the surrounding hostile (in the first
place Jewish) world; in a peculiar way they reflect, too, the methods of
its opponents, who directed their attacks against men who did not yet
belong to the Christian community, but who had come into contact
with it and experienced the power of the miraculous forces at work in it.
These men were interrogated and in this way their opponents attempted
to collect evidence against the Christian community. Such stories provided the Evangelist with an external starting-point, and at the same
time they were for him illustrations of the world's dilemma, as it was
faced by the revelation, and of the world's hostility. The world attempts
to subject to its own 1<picr1s the event which is, in fact, the 1<plcr1s of the
world; it brings the revelation, as it were, to trial' (239). The theological
significance of the paragraph is both unitary and universal. 'The
revelation-event means the disruption and negation of traditional
religious standards, and their protagonists (sic; German, Vertreter)
must become enemies of the Revealer' (Bultmann, 247).
r. lopTfl, P66 P75 B D We cur:,; fopTrJ, N W 1' 33 sah boh. The agreement of
P66 P 75 B D W e and the old Syriac (sin is not extant at this point) is a strong
argument in favour of the reading without the article; so also is the fact that
nowhere else in the gospel is fopTti anarthrous. It would be natural to assimi-
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late this passage to, e.g., 6.4; 7.2. Moreover, if we translate 'a feast', the
rendering corresponds with the fact that neither in this verse nor in the
ensuing narrative is there anything to indicate what feast is meant. Those
who transpose chapters 5 and 6 (see Introduction, p. 23, and on 6.1) take
the feast referred to in this verse to be the Passover which is said in 6.4 to be
near, but it is more probable that Passover is mentioned in ch. 6 in order to
provide an appropriate setting for the discourse on the Bread of Life.
Guilding, who transposes chs. 5 and 6, says that this feast must b~ either
Pentecost or Rosh ha-Shanah, and concludes for the latter (69-72). So too
does Lightfoot, referring to H. St J. Thackeray, The Septuagint and Jewish
Worship, 1921, 80-1 II. It seems however that John here introduces a feast
simply in order to account for the presence of Jesus in Jerusalem. The article
was added out of the desire to supply further definition and precise information (as were the further supplements contained in isolated MSS.-,wv
~vµc.>v, ii <1KTJV01TTJyla). If the article is read, the reference might be to the
Passover or to Tabernacles, which was often known as 'the Feast' (lMil).
avl{3TJ. See on 2. 13.
2. The text of this and of the two following verses is in some disorder. There
is no doubt that vv. 3b, 4 are no part of the original text, and it seems probable
that their insertion was accompanied by some disturbance of the earlier
verses, which copyists have also attempted to free from difficulties. On the
whole question see the indispensable discussion by Dr J. Jeremias, Die
Wiederentdeckung von Bethesda (1949), 5-8. The first variant is
(a) lrrl ,fj rrpol3a.1Kfj 1<0Avµf3TJ6pa, P66 p1s B W
(b) lv 'Tfj rrpo!3a.1Kfj KOAVµ{3Tj6pa, ~c D a
(c) rrpol3a.1Ki'i KOAvµ(3ri6pa, ~* e Eusebius
(d) 1<0Avµl3i'i6pa, 1 cur pesh Irenaeus (lat.)
In (a) and (b) 1<0Avµ{3TJ6pa is intentionally left unaccented; the most ancient
MSS. do not make it clear whether the nominative or the dative is intended;
see below. (c) and (d) may with probability be set aside as attempts to ease a
harsh construction. Between (a) and (b) it seems impossible to decide on
external or internal grounds; the difference between them hardly affects the
sense of the passage. It remains to decide how 1<0Avµf3TJ6pa should be taken.
(i) If it is taken as a nominative the adjective rrpol3a.1Kfl is left without a
noun. It is natural to think of ii rrVATJ ii rrpo!3a.1Kfl, mentioned at Neh. 3. 1 ;
12.39, and to supply 1TVATJ. We should then translate 'There is in Jerusalem,
by the Sheep (Gate), a pool, which in Aramaic is called ... '. (ii) If it is
taken as a dative it is the noun qualified by rrpo!3a.1Kfj, and the following
phrase, ii fm'.MyoµtvTJ ••• , is left without a substantive. We should translate
'There is in Jerusalem, by the Sheep Pool, that which in Aramaic is called
.•. '. There are grammatical difficulties in both (i) and (ii), but (ii) is
favoured, perhaps decisively, by the fact that the whole ancient tradition
takes together rrpo{3a.tKfj 1<0Avµl3iJ6pCjt, and that no ancient writer (none in fact
before A.D. 1283) supplies 1TVA1J with rrpol3a.1Kfj (see Jeremias, op. cit., 6).
The name of the pool is variously given.
(a) 8Tj&0"6a, e w cur pesh hlm 11•
(b) BTJ(6)3a6a, ~ 33 e Eusebius.
(c) BeA3e6a (or similar forms), D ab.
(d) Bn60-a16a, P 75 B W vg hi sah boh Tertullian; 8f16<1a16a, !>66.
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None of these variants can be easily dismissed, though (c) is probably a
variant spelling of (b). If this is so the combined testimony for (b-c) is very
strong, including as it does Eusebius' Onomastica 58.21-6 (ed. Klostermann)·
In discussions of this reading much has been made of the meaning of the
Aramaic words which underlie the Greek forms given in the MSS. These
considerations seem however to be out of place; when John finds meaning in
a Semitic term he draws attention to it explicitly; note especially his interpretation of the name of the pool Siloam (g. 7). We must suppose that he is
simply naming the place in question and not allegorizing it, though of course
it is possible that his copyists found allegorical meanings where the writer
intended none; thus there might well be a tendency, especially in the Syriacspeaking church, to prefer the form Bethesda, since this might be connected
with xicn n•:i, 'House of mercy'-a name evidently suitable for the place
in which Jesus cured a lame man. (d) is far too strongly supported to be
excluded as merely an assimilation to the well-known Bethsaida on the Lake
of Galilee, which appears frequently elsewhere in the gospels. In fact, none
of the readings (a), (b-c), (d) can be dismissed on external grounds. If we
turn from the variants themselves to consider the locality of the 'Five
Porches' (see below), it appears that the site whose name is in question lay
to the north-east of the city in the region known as Bezetha. This region is
mentioned several times by Josephus, and its name given in Greek as
Ko:1v61roA1s (Bel. n, 530), or Ko:11,~ n6AtS (Bel. v, 151). In the latter passage he
says that Bezetha is translated 'New City'; this is inaccurate if Bezetha is a
transliteration of n•t n•::i (beth zaith), since this means 'house of olives', but
this need not be assumed. Bezetha may possibly be a corrupt form of11nn n•:i
(beth badash), 'New House' (cf. the mvin i•p, 'ir badashah, 'New City',
mentioned in Erubin 5.6). The variants in John show how easy it was for the
sound of e to disappear, and the Greek 3 readily arises out of-and passes
into-both ds and sd. On the basis of these observations it may be suggested
that either (a) or (d) was the original reading. One could easily have arisen
out of the other; 0:1 and e are very frequently interchanged in Greek MSS.,
and while some copyists may have written Bethsaida under the influence of
the frequently mentioned lakeside town others may have recognized the
difficulty of a 'Bethsaida' in or near Jerusalem, and perhaps have been
attracted by the possibility of seeing in Bethesda a 'house of mercy'. The
forms Bethzatha, Belzetha, and the like, may have come into the textual
tradition through the influence of Josephus, or of traditions or the name of
the Jerusalem suburb similar to his. It would be tempting to ascribe them
to the personal influence of the great historian Eusebius were it not that he
cannot be supposed to have affected the old Latin VS. to any great extent.
The objection (Jeremias, op. cit., 7) that the name of a suburb would not
have been applied to one building within it-the 'Five Porches'-does not
seem cogent. It is even possible that the building 'New House' existed
before the suburb, just as more recently old country houses have often given
their names to new housing estates which have sprung up around them.
These considerations must be supplemented by the fact that the so-called
'Copper Scroll' (3Q15), discovered at Qumran, appears to attest the existence of a pool called rnitv~ n•::i (beth 'eshdathayin), a name that might be
derived from the root 'i'Z'X, to flow, and could give rise to the Greek 811~0-Sa,
with the sense, not 'House of mercy' but 'House of springs', or indeed 'House
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of the two springs' (since the form is dual; see the note below on the double
pool of St Anna). For the text of the Copper Scroll see M. Baillet,J. T. Milik,
R. de Vaux, Discoveries in the Judaean Desert of Jordan III: Les petites grottes de
Qumran, 1962. This discovery adds weight to the view that the pool John
referred to was called Bethesda (reading (a)); but (1) the transcription of the
scroll is not certain; (2) we cannot be sure that the pool referred to in the
scroll is that which John had in mind-if indeed John was interested in the
topography at all; (3) the scroll may be in code (see G. R. Driver, The
Judaean Scrolls (1965), 376). On this matter see Jeremias, Wiederentdeckung,
and the same author's 'Die Kupferrolle von Qumran und Bethesda', in
Abba ( 1966), 361-4; also D. J. Wieand, 'John v. 2 and the Pool of Bethesda',
in N. T.S. 12 (1966), 392-404. Wieand thinks 'that Bethesda was the reading
of the autograph of the Fourth Gospel, and that Bethesda was changed to
Bethsaida by the author of chapter xxi in the interest offish symbolism' (404).
There is a full account of recent discussion in Davies, Land, 302-13 ('The
healing at Bethesda by Christ implies a critique of a "holy place", be it
pagan or Jewish', 313).
'E~pai'o-TI, as at 19.13,17,20; 20.16, probably means 'in Aramaic'. Elsewhere
in the New Testament the word occurs only at Rev.9.11; 16.16.
,revn o-Tocxs €xovo-a. This description permits the probable identification of
the building with remains found between the two portions of the double pool
of St Anna. See Jeremias, op. cit., 9-26. This identification excludes the view,
otherwise improbable, that by the 'five porches' John intended to signify
the five books of Moses, which were ineffective for salvation. When John·
employs symbolism he does so less crudely.
3a. After ~11pwv, ,rapa::\vT1Kwv is added by D a b; a good example of the
Western text's inability to know when to stop.
3b, 4. The whole of this passage is omitted by P66 P 75 ~ B W 33 cur sah. In
addition, v. 3b is omitted by a few MSS., and v. 4 by D vg boh (v. 4 is also
obelized by other MSS.). There can be no doubt that the verses were added
(possibly on the basis of old tradition) to explain v. 7 (on which see the note);
v. 3b being added first, v. 4 as the textual tradition developed. A further
argument against the authenticity ofvv. 3b, 4 is that they appear in different
MSS. in varying forms. The form translated in the RV mg is:' ... waiting
for the moving of the water: for an angel of the Lord went down at certain
seasons into the pool, and troubled the water: whosoever then first after the
troubling of the water stepped in was made whole, with whatsoever disease
he was holden.' A sacred pool visited by the goddess Hera, is described by
Lucian, de Syria dea 45-8, but the resemblance this passage bears to John's
account is even less than Betz ( 152) allows.
5. Tp1cn<ovTa Kai oKTw h11 ixoVTa. The same construction occurs in the next verse
and at 11.17; cf. 8.57; 9.21,23. It is a mark of John's style. It is very improbable that the number thirty-eight is symbolic, though some have seen in
it an allusion to Deut. 2. 14. In the Acts of Pilate 6. 1 a man claims to have been
cured by Jesus after being ill thirty-eight years. His story shows traces both
of the present narrative and of the miracle of Mark 2.1-12. The author of
the Acts cannot however be regarded as an independent witness; he wrote
not earlier than the fourth century, and was probably dependent on both
Mark and John. John does not specify the man's illness.
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6. yvovs. John no doubt thinks of supernatural knowledge, not inference
from observation. Cf. 1.4 7f. He offers no reason why Jesus should choose
this man out of the crowd of sick persons. Jesus acts by his own choice (cf.
2.4; 4.47f.). As will appear, there are parallels and some contrasts between
this story and that of the paralytic in Mark 2.1-12; perhaps here also a
contrast is intended. In Mark the paralytic, let down through the roof, is
set before Jesus, whose choice is therefore to some extent restricted, as it is
not in John. A response from the man however is also sought: 6EAEtS liytf)S
yevfo6a1; The point however is overstressed by Dodd (Interpretation, 319) who,
having allegorized the pool as the law writes, 'The law might show the way
of life; it was powerless to create the will to live'. John has not yet begun to
interpret the incident, and when he does so will look in a different direction.
7. 6:v6pc.:mov o\lK lxw. The paralytic in Mark 2.3,5 had four men who carried
him on a pallet and had faith; this man is utterly friendless, and there is no
word of faith on his part or on any other's. His Kvpte need mean no more than
'Sir'.
tva ••• l3aAlJ. l3a;\;\e1v of course has its late, weakened, sense, 'put'. The
construction has been claimed as the result of the mistranslation of the
Aramaic particle ,, which, intended as a relative, has been taken as a final
particle. But this is in fact another example of Joh n's custom of using iva and
the subjunctive where correct Greek usage demands the infinitive.
6Tav Tapax6ij To v6wp. These words presuppose some such visitation as is
described in v. 4, but we have no other evidence of such a legend in connection with any pool in Jerusalem, nor do the excavations at the St Anna pool
yet afford any explanation, though there is some ground to hope that further
work may do so (Jeremias, op. cit., 25). Evidently the curative powers of the
water were operative for only one sick man after each disturbance. We are
not told how often the disturbances took place.
8. For the whole verse cf. Mark 2. I 1, crol ;\eye.,, fye1pe o:pov Tov Kpal3aTT6v uov
Kai vrraye els Tov oIK6v aov. The parallelism is striking, and some reminiscence
is probable (especially when other evidence that John knew Mark is taken
into account; see Introduction, pp. 42-5). The use of Kpal3aTTOS must not
however be taken as a special indication of literary relation between John
and Mark; the word is not good Greek, but there is no reason whatever to
think it uncommon in colloquial Greek. For bed-carrying as a motif in
miracle stories see Betz, 158.
g. Just as the thirty-eight years prove the gravity of the disease, so the
carrying of the bed and the walking prove the completeness of the cure.
?jv Se cral3!3aTov lv €Keiv'IJ Tij iiµepc;r. John in the fewest possible words states the
fact which forms the basis of the discourse that follows. Haenchen takes vv.
gb-13 to be a supplement, introducing the sabbath theme. The tradition
however contained not a few stories of which this theme was an original
part. Mark 2.1-12 (the paralytic) is the first ofa series of controversy stories
(2.1-3.6), of which two others (2.23-8 the cornfields, 3.1-6 the withered
hand) deal with the question of the Sabbath.
10. O\IK €~eaT!v crot &pm Tov Kpal3aTTov. The complaint is justified by the Mishnah law. Shahbath 7.2: The main classes of work are forty save one: ... taking
out aught from one domain into another; 10.5: (Ifa man took out) a living
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man on a couch he is not culpable by reason of the couch, since the couch ia
secondary. (It is implied that if there were no man on the couch the carrier
would be culpable.) Jesus himself is not here accused of breaking the Sabbath
(contrast v. 18); he has only given a command which has led another man
into transgression.
I 1-13. The man however will not accept responsibility for his deed. He
could hardly be blamed for obeying the man who cured him, ignorant
though he was of that man's identity. There is both similarity and contrast
between this sick man and the blind man of ch. 9; the latter takes a sturdy
part in the proceedings, and eventually comes to complete faith in Jesus,
whereas the former is a mere pawn.
l~lvruo,;v; properly, 'to turn the head aside', 'to dodge'. The extension of
usage required here is quite natural. Jesus had taken advantage of the
presence of a large crowd to depart unobserved.
14. 111'\KETI 0:1,16:pTcxve. It is neither said nor implied that the man's illness was
the consequence of sin; probably it would be true to say here (as at 9.3; 11.4)
that it occurred that God might be glorified in his works; 111'\KETI certainly
implies that the man has not been chosen on the ground of his merits! The
bidding recalls the words of the Marean story of the paralytic aq,leVTcxl aov
ex! o:11cxpTlcx1 (Mark 2.9). In John nothing is said of forgiveness, but the whole
chapter implies a treatment of evil too radical to be exhausted in the healing
of physical disease, and the command to sin no more suggests that sins up to
this point have already been dealt with.
tvcx llfl xeTpov aol Tl ylv11Tcx1. Again a synoptic passage is recalled: Luke 13. 1-5.
Just as in Luke it is not said that the Galileans who suffered at the hands of
Pilate, and those upon whom the tower of Siloam fell, were pre-eminently
deserving of their fate, so here it is not implied that the thirty-eight years of
illness were a punishment for an exceptionally sinful man. Both Luke and
John point to the inevitable fate of unrepentant humanity. The xeip6v Tl can
hardly be anything other than the Judgement (cf. v. 29), though Martyn
(55) gives it a more precise meaning. He notes the contrast (see above) with
9.35f.: this man is not led to a confession of faith; on the contrary, the
Christian senses his instability-he might become an informer. He is therefore
warned not to fall into that sin. The verse however does not say this; moreover this sin has already been partly committed (v. 11), and when it is completed (v. 15) no dire consequence is seen to follow.
16. 610: ToiiTo is explained by the 0T1-clause which follows. The first count of
the Jews' accusation against Jesus appears at once-it is illegal activity on
the Sabbath. The second count arises out of Jesus' reply to the first. His
illegal actions (TcxvTcx hrole1) are not however defined. The only action
specifically objected to is the cured man's carrying his pallet, an act which
Jesus had commanded but not himself done. John refers generally, and
without precise application of detail, to the healing ministry of Jesus (note
the imperfect, l1roiE1) and to his attitude to the sabbath law. John's method
may be contrasted with that of the synoptic evangelists.
17. 6 irCXTflP 11ov eu>s apTI fpy6:3eTcx1, Ka:yw lpy6:301,1cx1. For the construction cf.
15.27; Greek uses the present where English would use the perfect: My
Father has been working.. , . eu>s apTI means 'up to the present', with no
implication that the time has now come, or soon will come, for work to stop
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(cf. however Cullman, Salvation, 277; V. & A., 187-91). The Greek may
represent the Hebrew ii:11-so C. Maurer. The Son's time is limited (9,4),
but in the present verse {c,JS apTt is not applied to him. The present verse
is the seed out of which the discourse which fills the rest of the chapter grows.
According to Gen. 2.2f., God rested (1'1:ltzl, shabath) on the seventh day of
creation, an anthropomorphism which caused trouble to thoughtful exegetes.
Philo, relying on the LXX rendering of shabath, Kc:mhravcrev (not hrcxvcrcxTO),
denies outright that God has ever ceased his creative activity: TrcxveTcxt yap
OVOE'ITOTe 'ITOIWV 6 6e6s ... EV µevTOI KCXI TO cpavcx1 'KCXTETravcrev'' ovxl 'l'ITCXVO"CXTO'
••. ov TrcxveTcxt OE Tro1wv cxvTos (L.A. 1, 5f.; cf. Cher., 87). Similar exegesis
appears in the rabbinic literature: e.g. when Rabban Gamaliel II, R.
Joshua, R. Eleazar b. Azariah, and R. Aqiba were in Rome (c. A.D. 95) they
rebutted the objections of a sectary by the arguments that God might do as
he willed in the world without breaking the sabbath law since (a) the whole
world was no more than his private residence (Isa. 6.3), and (b) he fills the
whole world (Jer. 23.24), (Ex. R. 30.6; cf. Gen. R. 1 I.IO). It may be said then
that when John was written there was a current exegesis of God's sabbath rest
sufficient to support the argument of the evangelist. God is essentially and
unchangeably creative (lpya3ETcx1); what God does Jesus also does (v. 19);
therefore Jesus also lpya3ETcx1. That God is ceaselessly active is also a Greek
thought; see Sanders, and Dodd, Interpretation, 2of., with the quotation from
C.H. 11 .5, ov yap &pyos 6 6e6s; but Bultmann rightly claims that God's work
is understood here on Jewish, not Greek, lines.
18. The Jews are not slow to see the implications of Jesus' argument, and
are when they see them the more anxious to kill him. The Kay~ ofv. 17 places
Jesus on a level with God. Sabbath-breaking, though important, was a
comparatively trivial offence (ov µ6vov et.ve To cral3i3cxTOv-the imperfect may
imply that Jesus habitually broke the Sabbath or that he was seeking to
destroy it; at least it generalizes beyond the present incident. Jesus had
called God his own father (TrcxTepcx i61ov; cf. the use of &l3i3a in Mark 14.36, on
which seeJ. Jeremias, Abba (1966), 15-67; also his Theology, 1, 61-8), a form of
speech which did not arise out of liturgical custom or the notion of Israel as
God's child (see however Wisd. 2.16); and the assumption of a uniform
activity common to Jesus and to God could only mean that Jesus was equal
to God. This inference John of course himself admits, but rightly presents it
as extremely provocative to theJews. Cf. Mark 2.7; S.B. n, 462-5-God may
make some (notably Moses) like himself, but the four who made themselves
as God were Hiram (Ezek. 28.2), Nebuchadnezzar, Pharaoh, and Joash;
Philo, L. A. 1, 49 (cpit.CXVTOS oE Kai o:6eos 6 voOs, oloµevos icros elvcx1 6e0); 2 Thess.
2 .4; and for more material see Dodd, Interpretation, 320-8. Jewish theology and
piety bore in mind that God is in heaven, and man upon earth (Eccles. 5.2),
and reacted strongly against any confusion between the two. The sense in
which Jesus' equality with God is to be understood is explained in the rest of
the chapter. Cf. Phil. 2.6, OV)( apTrcxyµov rir'JcrcxTo TO elvcxt icrcx eec;,; John's fcrov
is perhaps a Christological advance upon Paul's adverbial neuter plural.
'The Jews can only conceive equality with God as independence from God,
whereas for Jesus it means the very opposite, as is brought out immediately
in v. 19' (Bultmann). We see Christology developing here in a controversial
setting. Martyn (56) puts into the mouth of the Jews; 'We persecute Christians because they worship Jesus as a second god'.
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The occasion of this discourse is the miracle of 5.2-9, the Jewish objection to what Jesus had done and commanded on the Sabbath, and the
reply of Jesus, 'My Father worketh hitherto, and I work', which was
rightly understood by the Jews as a claim to equality with God. It was
imperative that John should handle this claim without further delay.
Already (even if the Prologue be excluded) he had made extensive
claims on behalfofJesus. He is greater than John the Baptist; he is the
Lamb of God, the Son of God, the Messiah, the Son of man, the
saviour of the world. In the following chapters the great 'I am' sayings
occur: I am the bread oflife, the light of the world, the good shepherd,
the way, the truth, the life, etc. In what sense are these divine claims
made? Is Jesus a man who exalts himself to a position of divine authority? A demi-god, half human and half divine? Do his assertions imply
any rivalry with the Creator, the God of Israel and the Old Testament?
The present discourse makes the position clear. It is rightly described
by Lightfoot as a 'defence of Christian monotheism'. Jesus is what he is
only in humble obedience to and complete dependence upon the
Father. He has no independent status; he even has no independent
will or judgement. He does only what he sees the Father do. This is at
once a humble acknowledgement and a lofty claim. Simply because his
one aim is to be obedient men may see in him the character and activity
of God himself. Ifhe sought his own glory (as men do), this, his supreme
glory, would instantly disappear. It is in this light, and not in that of
human or demonic arrogance, that all his claims must be understood.
Humility and obedience however do not exhaust what John has to say
about Jesus, who is also the one whom God has sent (v. 30) and who
represents and reveals God because as Son he shares his being (vv. 23,
37).Jesus differs from the rest of men not only because he is (as they are
not) obedient, but also because he is the divine envoy. In addition to the
language of moral relationships John uses also the language of myth;
Jesus is the one in whom the true God is encountered.
The discourse may be divided into three sections.
In vv. I 9-30 the main theme is solemnly, constantly, almost wearisomely, repeated. As v. 17 foreshadowed, there is complete unity
of action between the Father and the Son, and complete dependence
of the Son on the Father. Whether equality with God is the best way of
describing this relation may be questioned. Dodd after discussing the
matter at length (Interpretation, 320-8) decides thatJohn would conclude
that foos was an improper term. Whatever be the right term, John
applies his theme in two particular matters. The Father is the one true
spring oflifc and ofrighteousjudgement, but he has committed both the
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5.1g-47

bestowal of life and the responsibility of judgement to the Son. Thesr
are mentioned partly because they are signs of the manifest. oo\\-er
which will lead men either to honour Christ as they honour tht. Father
or to reject him and so condemn themselves, and partly because life and
judgement are two of the main themes of the gospe as a whole. Life
and judgement are characteristically treated a~ both present and future
in their scope. Brown distinguishes perhap~ ... little too neatly when he
maintains that life and judgement an. set forth in vv. 19-25 as realized
eschatology, in vv. 26-30 as fina 1 eschatology.
In vv. 31-40 the discourse turns to the theme of witness, and the new
paragraph is a good example of the complex relation to his environment
in which John stands That it reflects a missionary situation, in which
claims made for Jesus (such as those of the preceding paragraph) need
to be substantiated, is certainly true; yetJohn is evidently concerned to
question, or qualify, the various kinds of testimony-from John the
Baptist, from miracles, from the Old Testament-that a missionary
would be inclined to use. As Jesus does not seek his own glory, so he
does not bear testimony to himself, being content that God should bear
testimony to him in the various ways he has appointed. There is the
witness of the Baptist, the witness of the works done by Jesus in the
Father's name, and the witness of the Old Testament. These all are
derived testimonies, of real but secondary authority. The tragedy of
the Jews is that they are content to enjoy the testimony of these witnesses without attending seriously to that to which they testify. There
is also the witness of God himself, the divine self-authe,ntication of the
mission of Christ to those who accept him; this alone is satisfactory
testimony because here only the observer cannot be tempted to linger
in the testimony without attending to that to which it testifies.
In w. 41-7 the subjects already touched upon are brought to a head
with direct reference to the specific situation of unbelief in which Jesus
found himself. In complete contrast with Jesus, the Jews are utterly
estranged from God, and therefore cannot believe. Faith and unbelief
are not each equally possible for them (cf. 12.37-41 and the notes
there); the way of faith is closed because they have denied its presuppositions. They do not love God, and do not seek glory from him
alone. And-a notable example ofJohanine irony-it is Moses himself
who accuses them, for they have failed to see in Moses a witness to
Christ and have treated him as himself an object of hope. Judaism is
rightly understood as a ministry of hope when it is allowed to point to
Christ; when viewed as closed and self-sufficient system it is a ministry
of condemnation.
The whole passage is reminiscent of Pauline passages, both in its
Christology (cf. e.g. Phil.2.5-11, especially 2.8, viri\Koos µexpt 6avCXTov)
and in its treatment of Judaism and the Old Testament (cf. e.g. Rom.
2.17-24; 3.1f.; 9-11; Gal. 4.21-31). But primarily it is an independent
rewriting, lit up by acute theological insight, of the historical situation
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disclos.:d by the earlier gospel tradition. The Son of man did fulfil his
vocation in obedience 1 obscurity and suffering (e.g. Mark 10.45) and
came to his death in the midst of Jewish unbelief. The Messiah waJ
rejected; his ministry separated men into two groups (Mark 4.11f.).
John, employing in this chapter primitive Christian rather than any
other terminology, and starting from the well-known fact of sabbath
disputes, hardly does more than develop, with attention to the question
of Christology and the phenomenon of unbelieving Judaism, the
historical situation to which the \\'Ork ofJesus gave rise. ThusJolm not
merely asserts that the humble figure of Jesus, who is obedient to God
at the cost of life itself, is equal to God in that in him men truly en·
counter God himself, in his most characteristic activities of giving life
and judging, hearing in Jesus the word of God, seeing in Jesus the God
whom no one has ever seen; he asserts also that this is the true meaning
of the old historical tradition aboutJesus of Nazareth.
19. Troteiv &qi' laVToii ov6ev, 'to do nothing without prompting', a common
Johannine idiom; see, in various connections, 7.18; I 1.51; 15.4; 16.13; 18.34.
&v 1,11i 'Tt f,71.hrlJ. c!tv for iav; rare in the New Testament, but cf. 20.23; Robertson,
190: 'unless he sees .. .'. The activity of Jesus the Son of God (after 6 vl6s,
Tov avep,:mov is added by D q,; this reading may be due to such passages as
3. 13 which speak of the Son of man in heaven) can only be claimed as a
revelation of the Father on the ground that Jesus never acts independently
of him. What he does is always a reflection of God's own work. With this
may be compared (Odeberg, 204f.) remarks made in 3 Enoch about Meta·
tron; see 3 Enoch 10.4f.; 11.1-3; 16; 48C.1of.,20.
ruTvo,, that is, the Father. ov-ros is required by grammar, but f1atvos lays
stress on the separate divine Person, pointing the contrast with 6 v!os. The
positive statement in the second part of the verse stands in antithetic parallelism with the negative; there is no need, however, to conjecture translation
from a Semitic poem.
20. q>17'.eT. q:>tAEtv is used by John interchangeably with &yan&v. With this
verse cf. 3.35, 6 na-riip &ymrGi ,ov vl6v, where there is no difference in meaning
whatever. Cf. also 11.3,36 with 11.5; and see on 20.2; 2!.15-17.
TravTa. The activity of Jesus is not merely a reflection of God's activity but a
complete reflection, since the Father shows the Son all that he docs.
C.H. Dodd (More New Testament Studies (1968), 30-40) and P. Gacchter (in
Neutestamentliche Aufsiit::.e, Fcstschrift fur Prof. J. Schmid, ed. J. Blinzler, O.
Kuss, F. Mussner (1963), 65-8) suggest that in vv. 19,2oa we have a parable:
a son (generic use of the article) apprenticed to his father docs only what he
sees his father doing, but his father shows him all the processes that belong
to his craft. Cf. Matt. 11.27 = Luke 10.22 (and see]. Jeremias, Theology I, 58).
Bultmann argues that &q,' tavTov (v. 19a) cannot be intended in a purely
moral sense since this would apply to all men; it must refer to the authoriza·
tion of the Son's mission, and hence to the gnostic myth. The activity of the
Father and the activity of the Son are identical. Neither of these views i~
entirely satisfactory. 'The Son' is in John an established Christological term
(see Schnackenburg, n,150-68), butJohn insists that the 'godlikeness' of the
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Son is a matter of historical fact, and though in expressing this he uses the
language of the gnostic myth his starting-point is the historical tradition.
1,1el3ova ... fpya. As the next verse shows, the argument takes a step forward.
The Son will do more than remedy men's diseases (vv. 1-9); he will assume
the prerogative of God himself in giving life to the dead. Those who take the
view (see above) that vv. 19/.wa are a parable see here the beginning of its
interpretation. Bultmann on the other hand writes, 'His "showing" consists
in his speaking to us and challenging us to believe'. Again, neither view is
satisfactory. There is a clear reference back to the miracle, and though John
does insist on the central importance of Jesus' speech he also represents him
as performing significant acts which can be seen and seen to be significant.
Cf. 1.50. The total historical phenomenon of Jesus of Nazareth is the place
where God is known.
21. c:io-mp ... oliTws. Cf. v. 26. This expression, denoting exact parallelism
between the Father and the Son, is the key-note of this paragraph.
6 Tl'CXTTJP lys!pet Tovs veKpovs Ko:l 3w0Tro1et. To raise the dead was a prerogative
of God himself: 2 Kings 5.7, Am I God, to kill and to make alive (Toii
6o:vcrrwo-o:t Ko:l 3w0Tro1fjo-o:1)? For the continuance of this thought in later Jewish
literature see e.g. Taanith 2a: R. Johanan said: Three keys are in God's
hand which are given into the hand of no representative (n•'?tu, shaliab),
namely the key of the rain (Deut. 28.12), the key of the womb (Gen. 30.22),
and the key of the resurrection of the dead (Ezek. 37.13). Elijah is sometimes
recognized as an exception to this rule (S.B. 1, 523f., 737, 895); see also
T. W.N. T. 1, 419 (K. H. Rengstorf). There is no evidence until very late for
the belief that the Messiah would be entrusted with authority to raise the
dead. Further, even God was believed not to raise the dead (with few exceptions) in this age; the resurrection was a phenomenon that belonged to the
age to come. See on 11.24.
6 vlos oiis 6eMt 3w0Tro1et. The authority that no human representative could
possess is enjoyed by the Son in complete freedom (oiis 6er,e1)-as he chose
the sick man out of the multitude (5.6). Since he sees all that the Father does
and is able himself to do all that he sees, he also gives life. It appears from the
context that three thoughts are in John's mind. (a) The resurrection at the
last day will be through Jesus (vv. 28f.; cf. 1 Thess. 4. 16, ol vEKpol lv Xpto-Tcj>
avo:o-T,io-oVTo:t); (b) Jesus raises men from the spiritual death of sin and
corruption (v. 25; cf. Rom. 6.4); (c) in this gospel, as a parable of (a) and
(b), Jesus raises Lazarus (11.43f.).
22. One eschatological theme leads to another. Just as it is a fundamental
Jewish belief that in the last days God will raise the dead, so also is it that at
that time all men shall be judged. But God has handed over the office of
judgement to the Son, (23) that the Son may receive equal honour with the
Father. Men are bound to respect their judge. The judgement, like the
resurrection, belongs to both the present and the future.
23. 6 11ri Ttµwv Tov vlciv ov Ttµq; Tov Tro:Tepo: Tov TrEllljlO:VTo: o:vT6v, an expression in
negative form ofa principle that dominatesJohn's Christology; see especially
on 20.21. So complete is the identity in function and authority between the
Father and the Son that it is impossible to honour God while disregarding
Jesus. The point is here mentioned incidentally, but it is fundamental to the
discourse, and is in fact implicit in v. 171 which supplies its 'text'.
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24. aµ,'}v aµriv (see on I .51) here introduces a very important saying which
summarizes the paragraph. The related eschatological themes ofresurrection
and judgement are developed. The distinction between a present realization
of these events and their full future realization is made quite clear; note
especially vv. 25 and 28: lpxETo:1 wpo: Kai vvv lcniv, and lpxETat c:'>pa. The Christian believer has eternal life (see on 3.15), and he is not judged (adversely;
see on v. 29, where avaaTo:cns Kplaec.:is is contrasted with avaaTaa1s 3c.:ii)s).

The believer is described as 6 Tov Myov µov 15:Kovc.:iv Ko:l maTEVc.:iv Tei> 'TTEµljlavTI µe.
The absence of a second article shows that the two participles are co-ordinate
features of a single, twofold, description.John lays some stress on seeing as the
ground of believing (e.g. 20.8), but he makes it clear that seeing (of this kind)
was a privilege contributed by the apostles to the church (20.29); believing
is also by hearing (cf. Rom. 10.17) and accordingly John emphasizes also
hearing, believing and keeping the word of Jesus; see 2.22; 4.(41),50; 5.24;
(6.60); 7.40; 8.43,51f.,55; 14.23f.; 15.20; 17.6. Cf. also among other passages
12.48 where the word ofJesusjudges the man who rejects it (and him) at the
last day, and 8.4 7, 6 wv lK Tov eeov Tex p11µ0:Ta Tov eeov at<ove1. This corresponds
to the synoptic teaching, e.g. Matt. 7.24-7 = Luke 6.4 7-9. To hear the word
of Jesus is to have eternal life, since his sayings (p11µ0:To:) are the words of
eternal life (6.68); that is, they are Spirit and life (6.63). d:Kove1v is used, as
»~Ill is often used in the Old Testament, with the meaning 'to hear and do',
'to be obedient'. Correspondingly, the word of Jesus includes precept (for
this meaning see especially 15.20), but it is far more. It is an active thing,
which has almost an independent existence, and judges, gives life, and cleanses
( 15.3). Jesus does not in this context speak of believing in himself, though
on occasion (e.g. 14.1) he does so. The theme of this discourse is the coordinate activity of the Father and the Son, and the complete dependence
of Jesus upon the Father. Consequently faith is said to be directed through
Jesus to him that sent him.
Els Kpla1v oVK epxeTo:t. The meaning is that of 3. 18, ov KplveTat. Kp!a1s includes the
future judgement, and also the judgement that was in process throughout
the ministry of Jesus (and that of the Holy Spirit, 16.8,II). The thought is
closely akin to the Pauline doctrine of justification, according to which the
believer does indeed come into judgement but leaves the court acquitted.
µET0:l3el3T]KEV lK TOV eavaTOV els T,iv 3c.:i11v. For µETal30:lve1v cf. 13. l and I John 3· 14

where the same words are used (with the verb in the first person plural). For
the thought cf. also C.H. I, 32, els 3c.:itiv Ko:I cpws xc.:ip&. The believer has already
passed out of the world ruled by death and entered the realm of eternal life;
that is, his future reward has been anticipated, and is consequently assured
to him. Does John here fall into the error of Hymenaeus and Philetus
(2 Tim. 2. 18; see on I I .26)? No, for Bultmann is right in saying that 'the
elimination of the future judgement does not mean the complete elimination
of the future in a mystical present', and we are not justified in omitting vv.
28f. in order to make John a heretic. It is his intention to assert both present
and future aspects of eschatology. It is doubtful whether there is much relevance in the fact that resurrection and judgement are the main themes of
Rosh ha-Shanah (Guilding, especially 83; see on 5. I), or in Philo's account
of the 'TTOtT]TIKf\ (creative) and l3aatAIKf\ (ruling,judging) powers of God (Dodd,
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l11lerpretatiori, 322ff.). The themes in question are fund;'lmental enough to
have parallels in most theological literature.
25. John begins to restate the content ofv. 24 in more detail.
1<0:l vvv fo-nv. See on 4.23; as there (see 4.21) the longer phrase is
contrasted with a simple fpxno:1 wpo:, and the contrast is not accidental.
John distinguishes between the resurrection of the physically dead and the
quickening of those who are raised from spiritual death. For the life-giving
power of the voice, or word, of Jesus, which gives both spiritual and physical
life, see on 6.63,68, and cf. I 1.43. That the dead referred to in this verse are
not the physically dead is confirmed by the fact that they are not (like those
of v. 28) said to be in the tombs; the aorist participle aKOVO'CXVTt~ suggests
those who at the time of writing have been vivified by the word of Christ.
lpxe-ra1 wpo:

26. wcrmp ••• ov,c.:>s. See vv. 19-21. John returns to the central theme of the
discourse, the complete continuity between the work of the Father and the
work of the Son. The life however of the Son is dependent upon that of the
Father. This do(".; not contradict the words of the Prologue (1.4, Iv <XVTtj> 3c.:>i,
riv), since the giving (l6c.:>1<ev) is not a temporal act but describes the eternal
relation of the Father and the Son.
27. As with life, so with judgement, the other eschatological factor under
discussion. This verse takes up v. 22; such repetitions are in John's manner;
cf. 1.2.
6T1 vlos &vepcbirov tcrTlv. It is very unlikely that we should write 6, Tl vlos
&vepwirov fO"T{v, authority to pass jud5ement on what man is, equally unlikely
that avepcbirov should be regarded as an editorial addition designed to prepare for the supposed interpolation of vv. 28f. On Son of man in this passage
see Higgins, Son of Man, 165-8, and Hahn, Titel, 4of. (apparently not in
E.T.). Everywhere else in John both articles are used-6 vlos Toii &vepc.:mov.
Because the phrase is here anarthrous it has been suggested that its meaning
is not 'the Son of man' but 'man'; Jesus is qualified and authorized to judge
because he has shared the experiences of men as one of themselves. It seems
probable that the title is used 'qualitatively' (M. n, 441; emphasized by
Sidebottom, 92f.); but it seems also wholly improbable that precisely at this
place, where judgement-the characteristic function of the apocalyptic Son
of man-is in mind, John would turn his back on the common Christian
(and his ovm) usage. He may even be returning to the wording of Dan. 7.13,
( ws) vies &vepwTIOV. Note also Dan. 7. 14, l666Tj o:v-rq, e~ovcria, and cf. in thi~
verse f~ovcr!o:v fSc.:>Kev o:v,Q. It is unnecessary here to use the articles because
'in this context his uniqueness is perfectly clear. It arises out of the uniqueness
of his status as Son of God. In relation to God the µovoyevf]s is not a, but the,
Son of man. But here the emphasis lies upon the fact that he belongs to
humanity as he who took the measure of life appointed to men' (Schlatter,
152). Smalley (N.T.S. 15 (1969), 292) rejects Sidebottom's 'Jesusjudges by
virtue of his manhood', commenting that he judges 'as vindicated Son of
man'. There is however an aspect of truth in both views.Jesus does not judge
simply because he is a human being; if this were so all men would be at liberty
to judge. He judges because he is humanity restored and vindicated (Ps.
8.4-8) by its union with God.
28. µ,; 6o:vµase.e Toii.o. These words begin a fresh sentence. Chrysostom
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(Hom. xxx1x, 3) connected them with 0T1 vlos avepwnov lcniv in the preceding
verse, but the saying about the Son of man goes with what precedes it, not
with µ11 6avµc\~eTe TovTo. The question remains whether the 0T1 after TOvTo
means 'for', or explains the content of TovTo. The meaning may be either
(a) Do not marvel at what I have just said (that the Son of man even now
judges and quickens the spiritually dead), for he will be the agent of the
final resurrection and judgement; or (b) Do not marvel at this, namely that
the Son of man will be the agent ... (a) gives the better sense, gives the
argument a cumulative force, and should be accepted. The sense is not much
affected if we read µ11 6avµ6:3eTE not as a prohibition, but as a question: You
are not surprised at this, are you? See B.D. §427. If (a) is accepted, it must be
recognized that John has not so radically transformed the synoptic eschatology that he ceases to regard the final judgement as the supreme act of
Jesus the Son of man. There is no reason whatever for regarding vv. 28f. as
a supplement to the original Johannine discourse unless it is held incredible
that John should have thought of resurrection and judgement under both
present and future aspects. The combination of the two, however, is one of
John's principal theological affirmations. See Introduction, pp. 67-70.
lpxnm wpa. Cf. v. 25. John does not now add 'and now is'; he is speaking

of a real future.
TIO:VTES ol iv Tois µvriµeio1s. John means the physically dead (contrast v. 25), and
all of them, good and bad, in distinction from the elect (v. 24) who have
already been raised by Jesus to the divine life. It is possible that he also
alludes to the symbolic narrative of the raising of Lazarus, who was ev Tcj'>
µv11µeic:,, (11.17).
CX1<ovcrovcr1v TfiS q,wvfis avTov. Cf. v. 25; also I I .43. There are similar words in
a different setting at 10.3, I 6.

29. ol TO: &yaea TIOITiO'aVTES ••• ol TO: <pavAa np6:£aVTES. Cf. Rom. 2.6-9; also
Matt. 25.35f.,42f. Paul and John adhere to the notion of a judgement on the
basis of works; but such a judgement draws its meaning from the context of
thought. Here it must be remembered that the believer neither is dead nor
comes into judgement (v. 24). It is unbelievers who appear in this judgement,
and their judgement at the last day rests upon precisely the same principles
as those which direct the judgement that takes place in the presence of
Jesus (3. I 7-21 ). It seems unlikely that John intends any difference betwe.en
TI01eiv and 1rp6:crcre1v; he is fond of using pairs of synonyms.
6:va:O'Tacr1v 3wfis. They rise to share in the life of the age to come the 3w11
alwv1os which those who believe already enjoy (v. 24). With this phrase and

that which follows cf. Dan. I 2.2: Many of those who sleep in the dust of earth
shall arise (aVaO'TT]O'OVTat), o{ µEV EIS 5WT)V a[WVIOV, o! 6E EIS 6ve161crµ6v.
6:va:crTacr1v Kplcrews. They rise to come under the adverse judgement that
believers escape (v. 24). For Kpicr1s as adverse judgement, condemnation, see

on 3.17, and cf. Eduyolh 2.10: He (R. Aqiba, t c. A.D. 135) used to say: ...
the judgement (tn:iiv:>J, mishpat) of the generation of the Flood endured
twelve months; the judgement ofJob endured twelve months; the judgement
of the Egyptians endured twelve months; the judgement of Gog and Magog
which is to come shall endure twelve months; and the judgement of the
unrighteous in Gehenna shall endure twelve months.
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30. The opening paragraph (vv. 19-30) is summed up in this last verse. 'A
oneness of essence exists because there is a complete oneness of will' (Cullmann, Christology, 300).
ov 6vvaµcn fyC:, ;ro1eiv cm' tµavTov ov6ev. On the expression ;ro1eiv &q,' fovTov ov6tlv
see on v. 19. In both places the order of words lays great stress on ov6ev. If
he were to act independently of God (supposing such a thing to be possible)
Jesus would be completely powerless. The whole meaning and energy of his
work lie in the fact that it is not his work but God's.
1<a6ws o:1<ovw 1<pivw. Cf. vv. 19f., 22. The Father has committed all judgement
to the Son, but the Son judges according to the word of the Father. It follows
that the judgement that he gives is just; all that he does proceeds not from
his own will but from God's, who sent him. His mission is perfectly fulfilled
in virtue of his perfect obedience. Cf. vv. 41, 44, where a contrast is drawn
between seeking glory from men and seeking the glory of God.
31. This verse, and the following paragraph, arise out of v. 30. Just as
Jesus seeks God's will, not his own, so he is content that God should bear
witness to him.
lav lyC:, µapTVpw mpl lµavTov. On the important theme of witness see on 1. 7.
In this verse there is a formal contradiction with 8.14, while in 8.13 the Jews
allege av mpl creavTov µapTVpeis' t'J µapTVpla crov oVK lCTT1v o:;\ri6iis, In each place
the speech is ad hominem and the meaning is sufficiently plain; yet it may be
questioned whether a writer who had fully revised his work would have left
the two statements in their present form. Here John means that it is impossible for Jesus, who acts only in conjunction with the Father, to pose as an
· independent, self-authenticating authority.
32. a;\;\os foTlv 6 µapTVpwv mp\ lµov. The witness is not the Baptist (who is
dealt with in vv. 33-6) but the Father. For the idea of God as witness cf.
P. Aboth. 4.22 and especially Ex. R. 1.20, where he bears witness to Abraham;
also Wisd. 1.6. John returns to the theme of God's witness to Jesus at v. 37.
ol6a] oi6aTe, N* D a e cur. The variant is strongly attested but probably
secondary. Superficially the argument reads better if the Jews are forced to
admit that they know the evidence of Jesus' 'Witness' to be true; but in
fact they do not recognize the truth of his witness, or even hear his voice (v.
3 7). It is Jesus, not his opponents, who hears the voice and knows the mind
of God.
33· µeµapwpT}Kf, See 1.20-7; also 1.29,32ff. (eµapwp110-ev ••• µeµapwp111<a)',
It was for witness that John came into the world (1.7.) The effect of the
perfect tenses is to present his testimony as an established datum. For the
relation of this gospel to surviving disciples of John the Baptist see pp. 138,
I 72f.
Tij o:;\116e£c;i, in this context the truth concerning Jesus, that he is the Son (or
Elect) of God, the Lamb of God, he that baptizes with the Spirit, etc. The
Council of the Qumran sect were witnesses to truth ( 1 QS 8.6, n~N •il1; better
perhaps, true witnesses). The thought is too commonplace for the parallel to
be significant.
34. lyC:, Se ov 'lTapa &vepw'ITOV TTJV µapTVplav r..aµ~o:vw. The witness of John is
plain, valid, and true; but Jesus, who knows the witness of the 'Other', is
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independent of human witness. He has mentioned the testimony of John,
but explains that he has not done so because he himself relies upon it.
Tcxv-ra i\lyw tva vµeis aw6iiTE, Men are saved by believing in Jesus, so that the
appeal to John, since it may cause them to believe, is justified, and may lead
to salvation. There is no need (with Torrey, 135, 137) to emend; the verse
makes quite satisfactory sense.
35. b:ETvos. John the Baptist; his office is further defined. This verse and
the next place John on a very high, but definitely human, level. It is conceivable, though far from certain, that they were directed against some who
overestimated the Baptist's rank.
6 i\vxvos, an ordinary portable lamp. Cf. 1.8, OVl< ?jv lKETvos To q,{;)s. John is
distinguished from the true self-kindled light, just as his witness is secondary
to and derived from (1.33) that of the Father. David was 6 i\vxvos 'lapaT}i\ (2
Sam. 21.17), and Rabban Johanan b. Zakkai was addressed as 'Light of
Israel' (',M"'llU' "'ll, Berakoth 28b; the parallel in Aboth de R . .Nathan 25 has
c',il7 "'1l, Light of the world). More important however is the reference made
by F. Neugebauer (Z..N,T.W. 52 (1961), 130) and A. T. Hanson (Studies in
the Pastoral Epistles (1968), 12ff.) to Ps. 132 (131).16b,17: Her saints shall
shout aloud for joy (&yai\i\16:cm &yai\i\16:aoVTa1). There will I make the horn of
David to bud: I have ordained a lamp for mine anointed (i\vxvov Ti;) XPIO"T4'>
µov). The lamp becomes a witness to the Messiah. Cf. also Ecclus. 48.1,
where it is said of Elijah (the Forerunner) that his word ws i\aµmxs l1<alcro.
The evangelist begins from primitive messianic concepts, but is aware of their
inadequacy.
6 1<a16µevos, not 'burning' but '(the lamp) which is kindled'; that is, John's
light is derived from a higher source.
q,alvwv. q,o:lve1v is used intransitively of any source of light, often of heavenly
bodies but also of lamps, e.g. 1 Mace. 4.50 (lamps in the Temple).
vµeTs St You-who sent your inquiry to John, and to whom I now speak.
iJ6ei\T}aaTe &yai\i\1a6iiva1 TrPoS c:')pav. The aorist 'l'i6ei\T}aaTE, which would not
otherwise be expected, corresponds to the short space of time· signified by
Trpos wpav, which recalls the Hebrew Ml7w', (l"sha'ah). It may also point to
the notion of preference which is sometimes contained in ew1v. This comes
out most clearly when 6ei\e1v is followed by 1\ (see I Cor. 4.21; 14.19; and
other examples given in T. W ..N. T. III, 46, n. 29 (G. Shrenk), and in M.M.
s.v.). If 6ei\e1v has this force here the meaning will be: You preferred the
brief religious excitement of John's ministry to faith in him whom God
sent (v. 38) and to whom John bore witness, and the eternal life which
he offered. This would correspond exactly to what is said (vv. 39f.) about the
witness of the Scriptures. &yai\i\1aa6a1 is a strong word, 'to rejoice greatly',
'to exult'; it is used elsewhere in John only at 8.56, of Abraham, who
exulted to see the day of Christ. Possibly John refers to the exultant hope
of the Jews in prospect of the messianic kingdom, but this must be regarded
as quite uncertain, though there is evidence in Josephus as well as the New
Testament that the work of John the Baptist provoked a good deal of
messianic excitement.
lv Ti;) q,wTI at'.tToii. John was no more than a kindled lamp, yet as a lamp he
gave a real light.
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36. lyoo !St fxw TT)v µapTVpfcxv µel3w Toii 'lwavvov. µel3w (masculine or feminine
accusative) is read by the majority of MSS.: µef3ova (D) is simply an alternative form. µef3wv occurs in P66 B W cp; this is apparently a nominative and
would require the rendering, 'I who am greater than John have the witness'.
This however gives a false antithesis; Jesus is not here comparing himself
with John but comparing different kinds of witness. Consequently it is
better to take µel3wv as another variant form of the accusative with the
'irrational addition of v, which seems to have been added after long vowels
almost freely as the equally unpronounced 1' (M. 1, 49). When this point
has been settled the sentence remains ambiguous. µel3w is certainly predicative and may be taken in two ways: (a) I have testimony which is greater than
John had; (b) I have testimony greater than the testimony John gave. Of
these (b) undoubtedly suits the context better and should be preferred
(though for this meaning µef3w fi Toii 'I. (B. D. §185) would have been better;
see however Black, 116). Dodd (Tradition, 299) deduces that the appeal to
John the Baptist no longer carried weight; groups of disciples such as those
in Ephesus (Acts 19.1-7) had ceased to exist. If however this consideration
had weighed with the evangelist he would simply have dropped the now
pointless reference to the Baptist; he is less concerned with the immediate
practical usefulness of a reference to John than with his theological significance (see especially 1.6ff.). The witness greater than John's is twofold, and
is dealt with in vv. 36a, 37b.
Ta yap fpya. First is the witness of the works which Jesus himself performs;
cf. 14.11. The works are the gift of the Father to Jesus; cf. v. 20.
tva Tei'.e1~aw cnrr6:. Yva and the subjunctive for infinitive, as frequently in John.
Tei'.e1oiiv is characteristic of John, especially with lpyov (elsewhere in the
singular; 4.34; 17.4). Both sides of the activity of Jesus are brought out: his
works are in origin not his own but the Father's; yet because of his complete
obedience the Father's works are through him brought to a unique completeness. What had been done partially by the servants of God is finally accomplished by his Son.
cnrra Ta fpya a iro1w. The subject is repeated after the relative clause which
interrupts the flow of the sentence, but another relative is added to balance
the former: God gives the works and Jesus does them. Cf. the passage in
P. Eg. 2 quoted on 3.2.
µapTVpEl mpl lµoii 0T1 6 Tl'aT{jp µe lmeaTaAKEv. The works ofJesus are not merely
such as to prove that he is a notable person, or even that God is with him, as
Nicodemus allowed (3.2); he is able to perform distinctively divine works
(see v. 21 and note), so that he is manifestly sent from God, with a delegated
divine authority. On the mission of Jesus from the Father see on 20.21.
37. 6 ireµ'+'as µe Tl'aTllP (a common Johannine formula), ~Tvos µeµap-rvpTJKeV.
Reference has already been made to the witness given by John the Baptist
and by the works. It is also given directly by the Father. It is not clear to
what witness John refers at this point. It seems unlikely that he is anticipating
the reference to the Scriptures, which comes explicitly at v. 39, nor is there
adequate reason for seeing here an allusion to the voice from heaven at the
Baptism (Mark 1.11 and parallels), which John omits from his gospel (see on
1.32-4). The clue to this passage may be found in I John 5.gf. (on which see
Dodd, ad loc.). The witness of the Father is granted to those who believe in
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the Son. Those who do not believe in Jesus do not hear the voice of God
(cf. 12.29), nor have they seen him (r.18); but he who has truly seen Jesus
as the Son of God has seen his Father also (14.9); so also in Jesus himself
the believer encounters the Word of God. The witness of the Father is thus
not immediately accessible and assessable; the observer cannot sit in judgement upon it and then decide whether or not he will believe in Jesus. He
must believe in Jesus first and then he will receive the direct testimony from
God. John's expression of this belief is obscure, and the obscurity is not due
simply to his brevity (Bernard, ad loc.), but also to the fact that he is driven
to use negative language. The witness he speaks ofis real and well understood
within the church for which he writes; but in the context in the gospel it
does not exist, since the Jews to whom Jesus speaks do not believe. What
John means is that the truth of God in Jesus is self-authenticating in the
experience of the believer; but no such convenient phrase lay to his hand,
38. -rov Myov av-roii oVK lxe-re lv vµiv µtvov-ra. God's word is his testimony, and
it does not dwell within the unbelieving Jews who refuse to receive it; see
the note on v. 37. But, as the parallelism with the next clause suggests, the
thought was probably not absent from John's mind that the true Word of
God was Jesus, who did not abide (µtve1v) with these unbelievers as he did
with his own (e.g. 15.3).
6-r1. This may mean (a) You have not the word of God because you do not
believe his Son; or (b) That you have not the word of God appears from the
fact that you do not believe his Son. Neither alternative can be excluded;
both are true. Rejection of the word of God is both the cause and the sign
of unbelief. mo-reve1v is here used with the dative; the primary thought is
that of giving credence to what Jesus says.
39. lpEwa-re -rcxs ypaq,6:s. The form of the verb may be indicative or imperative; the context shows that the indicative is meant; so also Dodd (Interpretation, 329f.), after a long discussion. Only this interpretation makes sense of
the 6oKEi-re which follows, and of the whole context; and the indicative is
parallel to the description of the Jews' veneration of John, the other witness
(v. 35). Moreover, tpevvaTe as an indicative is a simple statement of undoubted
fact. tpevvav ( on the spelling see M. 1, 46, n, 86; M.M. s.v.; B.D., §30)
corresponds to 117"1'T, the technical term for biblical study and exposition,
which, with the study of the oral Torah, was the principal activity of rabbinic
Judaism. In illustration of this (and of the following clause) see e.g. P. Aboth
2. 7: (Hillel said): If a man has gained a good name he has gained (somewhat) for himself; ifhe has gained for himself words of the Law he has gained
for himself life in the world to come.
0T1 vµeTs 6oKeiTe lv avTais 3wi)v alwv1ov exe1v. See the reference to P. Aboth 2. 7
above. The words lv avTais are in a position of emphasis. The Jews regard
their biblical studies as an end in themselves. Paul refers to and comments on
the Jewish notion ofa life-giving Law at Rom. 7.10 (evpteri µ01 Ti lv-roAi) Ti els
3wi)v av-rri els 6avaTov), and contradicts it flatly at Gal. 3.21 (el yap t666ri v6µos
6 Swcxµevos 3wo1ro1i'jao:1). It is Christ to whom the Father has given to have life
in himself and to impart it (vv. 21, 26; r.4 et al.). For the transference of
attributes and powers from the Law to Christ cf. 1.1-4.
Kai (and yet; a classical meaning of Kai, so that Semitic influence need not
be suspected) lKETvo:I ela1v al µo:pTVpovaat. The function of the Old Testament
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is precisely the opposite of that which the Jews ascribe to it. So far from
being complete and life-giving in itself, it points away from itself to Jesus,
exactly as John the Baptist did. 'The world's resistance to God is based on
its imagined security, which reaches its highest and most subversive form in
religion, and thus, for the Jews in their pattern of life based on Scripture.
Their "searching" in the Scriptures makes them deaf to Jesus' word' (Bultmann). Yet, as Bultmann rightly deduces from the evangelist's note (eKEival
1la1v ••• ) , this is to pervert the Scriptures. The fact is that Jesus illuminates
the Old Testament more than the Old Testament illuminates him. There is a
close parallel to this verse in P. Eg. 2 (see Introduction, p. 110). The passage
(lines 5-10) in the papyrus runs as follows: irpos [Se Tovs] cS:[p]~ov:as ToO :>..aoO
[aT]pc;t[cpels el]i.r~v Tov Myov TOOT9[v] lpcxv[vfrTET]c;ts ypacpas· lv als vµeis So[KEiTe]
3c.,t'J~ ixe1v eKeival ~![a]!Y [al 11c:xpT]vpoOac:x1 mp\ eµoO. The differences between
this form of the saying and that in John may be summarized thus. (a) The
introduction differs. In John we hear nothing of the 'rulers of the people'.
The difference is characteristic. In John the saying is worked up into a discourse; in P. Eg. 2 it appears almost in isolation, in the manner of the synoptic
logia. (b) For the words which follow in P. Eg. 2 see on v. 45. (c) P. Eg. 2
has 3c.,tiv for John's 3c:.)tiv c:xlwv1ov. In this difference there is nothing inconsistent with direct literary relationship. (d) Before eKEivc:x1 P. Eg. 2 omits Kc:xl.
This difference also is too slight to preclude literary relationship. (e) The most
significant verbal difference is that where John has cT1 ••• lv CXVTc:xis, P. Eg. 2
has lv ixls. A similar variation occurs in certain VSS. ofJohn. ab cur have the
following text: illae (b: et ipsae) sunt quae testimonium dicunt (b: perhibent) de me,

in quibus putatis uos uitam habere, hae (b: haec) sunt quae de me testificantur (b: testif.
de me). This variation, which in itself, notwithstanding the interesting
combination of old Latin and old Syriac, could hardly be upheld as the true
reading, must be considered with the claim that the current text ofJohn arose
out of a misunderstanding of an Aramaic original. cT1 might represent the
relative particle 'T, which would be followed by the appropriate supplement
'in them'. There is no question that a piece of correct but ambiguous Aramaic
can be thus reconstructed (Black, 72f.), and that the same Aramaic might
be the base of both John and P. Eg. 2 (alternatively, P. Eg. 2, supposed
directly dependent on John, preserves an extremely early text of the gospel).
But it must be emphasized that the hypothesis of an original Aramaic,
though not impossible, is in no sense whatever necessary. There is no difficulty in the Greek of either text. That ofJohn gives perhaps the more forceful
sense (You search the Scriptures with the motive of gaining eternal life),
that of P. Eg. 2 (You search the Scriptures in which you suppose you have
eternal life) the smoother Greek. The latter is probably secondary.
40. Just as the Jews chose to enjoy for a moment the temporary and secondary light of the Baptist (v. 35), so they prefer to pursue their studies and refuse
to come to Jesus, who could in truth give them eternal life. 'Coming to Jesus'
is a common Johannine phrase (e.g. 1.47; 3.2; 4.30,40,47); for its result in
eternal life cf. 6.35; 7.37.
41. S6~c:xv irc:xpa 6:v6pw,rc:.)y ov :>..o:µj3avc:.). For the words cf. v. 34, with 110:pTVpla
for S6~c:x. The connection of thought seems to be that Jesus does not upbraid
the Jews for their unbelief because he wishes to enjoy the glory of human
approbation. He states what is to him a manifest fact (eyvc:.)Kc:x).
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42. fyvwxa vµas 0T1 ••• ovx lixn.. The subject of the subordin:11.te dame ·is
attracted into the principal sentence as its object. This construction is com·
mon in Aramaic, but not unknown in Greek.

av lroJTots. The genitive may be objective (You do not
love God), or subjective (You are not men whom God loves). The former
statement would be the sign of the Jews' unbelief, the latter the grounds of
it. The former alternative is more probable: lv EcxvToTs suggests an attribute
or activity of the persons concerned. They are those who love the darkness
rather than the light (3.19). Brown prefers the subjective genitive by analogy
with 'his word' in v. 38. But love may be regarded as the response to the word.
T~Y ay6:m1v Toii &eoii •••

43. lyw [>11'1;!.vOa lv .~ ovoµa,1 ,oii TTaTpos µov. This resumes the whole section
from v. 19. The immense claims made by Jesus for himself are conjoined
with complete self-effacement; he comes to speak to men not of himself
but God.
xal ov Aa1-1l3ave.t µe. Kai as at v. 39; cf. 1.11, ol T6101 av.ov ov -rrapU,a~ov. Just :u
the previous clause summarizes the divine mission ofJesus, so this summarizes
the reaction of men to him.
<XAAOS, The form of the sentence leaves open the question whether such an
'other' would or would not come. The reference to Bar Cochba, the mes5ianic
claimant of c. A.O. 132, which some have found here, is very unlikely; see
Introduction, pp. 127f., on the date of the gospel. Other historical persons
have been suggested as the 'other', and so has Anti-Christ (Bousset-Gres!·
man, 255); but it seems unnecessary, and perhaps wrong, to !eek preci!e
definition. The point lies in the contrast between fv ,c;i 6v6µa,1 ,ov Trcrrp6s µov
and Iv ,0 ovoµa,1•01611+1, One who relies upon his own dignity and power, :..mi
seeks glory from men, will belong to the same world as the unbelieverr: (v. 44.)
and will therefore prove more attractive to them .

.g. M~cn, Tiapa a'AAri'J\{J)y i\aµl3avovTES, 66~a here means 'good repute', 'praise'.
Men seek praise from their fellow men, and consequently understand others
·who do the like; and they would enjoy the flattery of one who, unlike Jam,
was more anxious to secure a good reputation for himself than to do the will
of God. The participle /\aµl3avov,cs is co-ordinated with the finitl': verb
3T),ETTt by means of Kai; cf. 1.32. This might be due to Aramaic influence but
is more probably the result of careless writing. Inferior MSS. correct 3'1)TtTT1
to 3T)TOi::,\/TtS.
TTJY 86~cn, .~v m:xpa Toii µ6vc1.1 Ornii, 6.oii is omitted by P 66 P 75 B W a b S;llh boh
Origen (sometimes), Eusebius. This is impressive evidence, but on the whole
it seems more probable that the letters 8Y ( contraction of &iov) should have
been accidentally omitted from TOYMONOYSYOY than that they should
have been intentionally added. John nowhere calls God 6 µ6vo~; at 17.3 he
has ,ov 11611011 lxAT]61Yo11 f:ltov. Turner, Insights, 6ff., thinks that the original text
was ,ov e"ov 116vov, from God only. That there is one only God is of course a
commonplace in the Old Testament and in Judaism. The choice lies between
seeking glory from a number of men, and from the one God. Since the Jews
(denying their own vocation as the people of God-cf. 19.15, We have no
king but Caesar) have chosen the former al:crnative it is impos3ible for
them to believe (-rrws 5wacr6e vµeis mo-rivcrai; ), for to believe means not merely
to credit the existence of God, but, like Jesus, to offer him love and obedience,
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and to seek glory from him alone (cf. Rom. 2.29), recognizing the insecurity
of all existence apart from him (see the note on v. 39).
45. God has committed all judgement to the Son (v. 22), but it is not the
Son's office to lay accusations before the Father. It is unnecessary that he
should do so.
faT1v 6 KaTT1yopwv vµwv Mwvafj,. He that accuses you is Moses. The word KaTfl•
yopos (or KaTT}yoop) was transliterated into Hebrew and Aramaic and used in
the rabbinic literature; e.g. P. Aboth 4. 11 : He that performs one precept
gets for himself one advocate; but he that commits one transgression gets
for himself one accuser (iu~t,p, qafegor; see further on 14.16). In Rev. 12.10
6 KaTT}yoop ••• 6 KaTTJyopwv is the devil; accusation was the traditional office
of the Satan. In John (not as in P. Aboth) the ground of the accusation is not
that men have transgressed a commandment but that they have failed to
understand the commandments, have taken them as ends in themselves. See
below.
els av vµEis fi;>.irlKaTE. For the construction cf. 2 Cor. 1.10; for the thought, v.
39. For Moses as the Mediator between God and Israel see, e.g., Bonsirven
1, 81f., 253f. It was through Moses that there came to the people the saving
knowledge of God, and the Law in the performance of which was life (see
on v. 39). It was because Moses thus became the author ofa final system of
religion, and not, as he wished to be, a witness to Christ, that he became also
the accuser of his people, whose punctilious performance of the Law led to
their rejection ofJesus (v. 16). The witness of Moses is explained (yap) in the
next verse.
P. Eg. 2 (see on v. 39) contains a close parallel to this verse also. It runs (lines
10-14): IJT} S[oKEiTE 6]T1 lyw i'jMov KaT11YO[p]fiaa1 [vµwv] ,rpos TOV irpa IJOV'
fa-y,v [6 KaTTJ]y<;>pwv Moo els av [vµeis] tiAirlKaTe. The differences are very
slight. (a) eyw /iMov KaTT]yopfjaa, for eyw° KaTT]yop,;aoo; (b) TOV 1TaTEpa IJOV for
Tov iraTepa. These are very simple editorial changes, quite compatible with
direct literary relationship. In the papyrus theJohannine w. 40-4 disappear,
and immediately after the present saying there follows a parallel to John
9.29 (on which see the note). We must probably choose between the hypotheses (a) that the author of the papyrus gospel took out ofJohn such sayings
as he desired to use; (b) John worked up sayings from the papyrus (or a
kindred source) into his discourses.
0

46. El yap emanvm. In point of fact, though the Jews hope in Moses they do
not believe what he says (manve1v with the dative). The Law, rightly used,
should lead men not to unbelief but faith.
,repl yap eµov lKEivos fypalJIEV. John mentions no particular Old Testament
passages having reference to Christ; this is not his manner. But he is sure
that the Old Testament generally is a witness to Christ (v. 39; on John's use
of the Old Testament see Introduction, pp. 27-30, and J. T.S. old series 48
( 1947), 155-69).
47. yp6:µµaa1v ••• Pfl1Jaa1v. The witness of Moses written in the Pentateuch
is contrasted with the spoken words of Jesus. It is not probable that a disparagement of the oral Law is intended.
On the question whether this discourse is immediately continued in 7.15-24
see on 7.15.

12. THE FEEDING OF THE FIVE THOUSAND
6.1-15
The notes of time (v. 4) and of place (v. 1) given with this narrative
raise considerable difficulty; on this difficulty see the notes on the
verses mentioned. The scene depicted by John represents Jesus seated
on a mountain (unnamed), surrounded by his disciples, and followed
at a greater distance by a large multitude, attracted by his miracles of
healing. In this scene, Jesus himself raises the question of supplying
food for the multitude. The disciples prove unable to deal with so
great a problem, but Andrew draws attention to a boy who has with
him his own rough provisions. Over these few loaves and fish Jesus
pronounces the blessing and distributes them to the seated crowd, who
not only are satisfied but leave uneaten twelve baskets full of broken
pieces. The miracle produces upon them a great impression, and Jesus
withdraws to the mountain in order to escape their violent and misguided enthusiasm.
It has been argued (notably, and at great length, by Brown) that in
this narrative.John was independent of Mark. In the sense that John did
not copy Mark (which is all that Brown may be said to prove) this may
well be true, but many indications (for details, and for the view of
Dodd and Sanders, see the notes below) suggest that John knew and
recalled the two miracle narratives of Mark 6.35-44; 8.1-g (Matt.
14.13-21; 15.32-8; Luke 9.10-17). Only minor differences, due to
motives which can generally be clearly perceived, exist between the
Marean and Johannine narratives. Lindars thinks that John used a
source intermediate between those represented by Mark 6 and Mark 8;
a more probable view is that John knew and combined both Marean
narratives. In particular, John, in accordance with his custom, stresses
the initiative of Jesus, and his freedom of action; see v. 5. A discussion
of what may be supposed actually to have taken place in this incident
belongs rather to a commentary on Mark than to one on John. The
narrative of a miraculous multiplication of food has deep roots in the
tradition (as is shown by the fact that already in Mark it appears twice),
and John reproduced the tradition. There is no occasion for doubting
that John believed that he was recording a real event, and a strictly
miraculous one. It is certain that he did not invent this or the following
story, since they were already in Mark, and a presumption is thereby
created that his other (non-synoptic) miracle stories were received
rather than created by him. Bultmann sees editorial insertions in vv.
4,6,14f.
John is probably right in ascribing eschatological significance to the
event (see A. Schweitzer, Th_e Mystery of the Kingdom of God (E.T., 1925),
168-74; Dodd, Tradition, 196-21 7 ; and below on vv. I 4f. ; H. W.
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Montefiore, N. T.S. 8 ( I 962), I 35-41, exaggerates its political importance). His own interpretation is given later, in 6.22-59. The question
whether this discourse on the Bread of Life may be described as sacramental, or eucharistic, will be discussed below, pp. 281-5, 310f. Very
different views of the story itself have been held. Bultmann, noting that
nothing is said in v. I I about the breaking of the bread, thinks it does not
contain sacramental language. Guilding (60) thinks that the miracle
symbolizes the last supper. Lindars thinks that the story was valued as
a type of the eucharist and concludes that the event itself had quasisacramental character-perhaps the eating was symbolic and nonmiraculous. Some points of detail will be mentioned below. Eucharistic
parallels, which do exist, were probably no more than incidental to
John. More important may be the analogy with Moses and the manna;
see 6.3 r f. and the notes; the feeding is one of the three signs of the Mosaic
prophet; see Eccles. R. 1.8; Martyn, 98ff.; and cf. p. 74.
1. µeTa Taiha. John's usual expression for denoting the lapse of an undefined
period; see on 2.r2.
nepav. The last place mentioned (5. 1) was Jerusalem. This is clearly an
impossible base for a crossing of the lake, and for this reason (among others)
it has been proposed by some scholars to reverse the order of chs. 5 and 6
(see Introduction, p. 23). In 4.46-54 Jesus is at Cana (see on 2.1), not
far from Tiberias and near the lake. This would furnish a suitable starting
point for 6, while 7.1 (or 7.15-see Bultmann, 203, 209f., where the order
advocated is 4.43-54; 6. 1-59 (vv.51b-58 being an insertion); 5. 1-47; 7.1524; 8. 13-20) might well take up the narrative after the opposition in Jerusalem described in ch. 5. These transpositions effect some improvements in
John's narrative; whether they should for that reason be accepted is another
matter which depends on the question whether the writing of good narrative
was a primary aim of the evangelist. It should be noted that the whole section
6.1-21 is very similar to the Marean section 6.32-53, which contains (i) a
crossing of the lake (cf. especially Mark 6.32 with John 6. 1, o:.rfiMov-6:.rfiMev),
(ii) the miraculous feeding of the five thousand, (iii) an attempt by the
disciples, who have left Jesus behind alone, to cross the lake, and (iv) the
appearance to the discip!ies in the boat of Jesus, walking on the water. The
whole incident is followed in Mark by an assembly of the people and a debate
(Mark 6.54-6; 7.1-23), as in John. If, as is very probable,John was using
the Marean (or some very similar) tradition, and wished to insert the
material at this point because on theological grounds he desired to present
next his discourse on the Bread of Life, the facts are explained without
recourse to purely hypothetical reconstructions. Brown finds the reversal of
chs. 5 and 6 attractive but not compelling. Sanders sees here a non sequitur, but
his own observation that µeTa Taiha and the imperfects T)Ko11ov6e1, lwpwv,
lno!e1 (v. 2) imply an interval in which unrecorded signs were performed robs
his argument of much of its force. There is a full discussion in Schnackenburg
11, 6-1 l.
Tfi~ T1f3ep16:6os. The second genitive is added as further explanation of TfiS
ro:11111a!:::rs. Cf. 21.1, Tfis 6aM:o-cr11s Tijs T1f3ep16:oos. This name for the lake of
Galilee, which is not used elsewhere in the New Testament, was derived
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from Tiberias (cf. v. 23), founded in A.D. 26 (or perhaps a few years earlier)
by Herod Antipas and named in honour of the Emperor Tiberius. Josephus
reports the foundation in Ant. xvm, 36ff., and for the lake has fl irpos
T1!3ep16:61 (or T1!3ep16:6a) A(µv11 (Bel. m, 5 7) and fl T1!3ep1ewv Alµv11 (Bel. IV,
456). It is doubtful whether the name 'Sea ofTiberias' would have come into
general use as early as the ministry of Jesus, but this of course does not affect
the historicity of John's account; he supplies the up-to-date term for the
convenience of his readers. The effect of the two genitives is clumsy, and it
is not surprising that a few MSS. omit Tfjs ra1.1Aalas, while D e b e add els Tex
µep11 before Tfjs T1!3ep16:6os-'across the sea of Galilee to the parts of Tiberias'.
The clumsy text is no doubt the original.
2. ox1.os iroMs. Cf. Mark 6.33f., including the words iroMv oxAov. For the
wording cf. 2.23, 6ewpoiiVTes avToii Tex cr11µeia a e1role1, and 6.14, 166VTES o
!1ro!11crev cr11µetov. There seems to be no other example of cr11µeiov 1ro1eiv eirl Ttvos;
the word cr11µeiov has almost acquired the specific sense of 'cure', 'miracle of
healing'.
fC::,pwv (P66 N W) is the reading that should be adopted; eSeC::,povv, though
supported by P 75 B D VV e and other MSS., is probably due to assimilation
to 2.23.
3. avfjMev (cmfjMev N_D) eis To opos. The reference to 'the mountain' (the
use of the article is perhaps an indication that John is drawing on the
synoptic tradition since he nowhere else (except 8. 1, not a genuine part of
the gospel) speaks of Jesus' withdrawing to a mountain) may be a substitute
for Mark's ets ep11µov Toirov (6.31 ). Jesus returns to the mountain at v. 15,
as at Mark 6.46. Cf. also Matt. 5. 1, which not only refers to a mountain but
also says that Jesus sat down in the presence of his disciples. There is however
no necessary implication that Jesus' intention was to teach. There seems to
be no symbolic interest in the mountain, though it is not impossible that
there is an allusion to Moses and Mount Sinai; cf. the reference to Moses in
vv. 31f., with the quotation from Ecclesiastes R.
4. eyyvs. A J ohannine formula; see on 2. 13.
To ira:crxa. The authenticity of these words was suspected by Hort, though
they are contained in all MSS. and VSS. and the only evidence against
them is patristic. For a full statement of this evidence see WH, Notes on
Select Readings, 77-8 I. Hort concludes 'The supposition that TO ira:crxa
formed no part of the original text must remain somewhat precarious in the
absence of any other apparent corruption of equal magnitude and similarly
attested by all known MSS. and VSS. But as a considerable body of patristic
evidence points to the absence of the words in at least some ancient texts, and
internal evidence is unfavourable to their genuineness, whil~ the chronology
of the gospel history is fundamentally affected by their presence or absence,
it has seemed right to express suspicion, and to justify it at some length' (op.
cit., 81). The objection cannot be sustained. The omission of the words by
some of the Fathers, and by Hort, rests upon a view of the structure and
intention of the gospel which cannot be maintained; the Passover is mentioned here not for chronological but for theological reasons. It is true that
this is the second passover in John (cf. 2. 13,23), and that only one is mentioned in the synoptics; it is true also that it is impossible to spread out the
events of chapters 3-5 over the space of a year. The interesting observations
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of Abrahams (Studies 1, IOf.) do not justify theJohannine dating; 'everything
points ... to a date soon after the Passover'; but John says that the Passover
'was near', that is, had not yet come. He mentions the Passover primarily
because, as will appear, some of the acts and words of this chapter have a
eucharistic significance, and the eucharist, like the last supper (cf. 13. 1),
must be understood in the context of the Jewish Passover.
ti fopTTJ Twv 'lov5alu>v. IfTo ircxaxa is omitted this phrase might well refer to the
feast of Tabernacles; see on 5. 1.
5. hr6:pas ovv Tovs o~ea:>,.µovs. Cf. 4.35; 17.1. The expression is Lucan-6.20;
16.23; 18.13. For Jesus' pity on the TToMs 6x:>,.os cf. Mark 6.34.
[pxeTa1. In Mark the crowd have been with Jesus, and he has taught them.
It is not easy to picture this 'coming' of the crowd as a whole; perhaps John
thinks of 'coming' in more than a physical sense (see on 5.40).
:>,.tyu TTpos <l>l:>,.mTTov. In Mark the disciples take the initiative, asking Jesus to
dismiss the multitude. It is characteristic of John that Jesus should act on
his own initiative; see 2.4 and the note. For Philip see 1.43; no disciple is
mentioned by name in the Marean narrative. Names are often added in the
later forms of New Testament narratives (and in the apocryphal gospels);
they sometimes lend an appearance of verisimilitude, but are in fact a sign
of lateness; cf. 12.4; 18.10. Martyn (113) notes the parallel between Jesus'
question to Philip and Peter's question to Jesus in 6.68 (Lord, to whom shall
we go (for the bread, or word, oflife) ?), and adds, 'The theme of the chapter
is "The Origin of Life", couched in terms of the tension between man's self.
determination of his life and God's predestination to life. This theme is
developed primarily, but not exclusively, with reference to the eucharist, and
in such a way as to make the connection between the eucharist and predestination unmistakably clear.' This is well said; cf. also Essays, 62-g.
Whether John intended his reader to see so much in this verse is another
question; Martyn does not say that he does.
6. m1pa3u>v. Elsewhere in the gospels 1Tetp03e1v has a bad sense; Jesus is
tempted by Satan or by wicked men. The word in itself however is neutral,
and may mean 'to try', 'to test' a person. Jesus wishes to test the extent
of Philip's faith. At the same time, John forestalls 'any implication of
ignorance' on Jesus' part (Brown).
7. 5un:oafu>v 6f1vap!u>v c5:pT01. The genitive is the genitive of price: 'loaves to
the value of .. .'. Cf. Mark 6.37, aireM6vns ayopcxau>µev S11vaplu>v S1a1<oalc.>v
c5:pTovs. The coincidence in number is remarkable (see below vv. gf., 13). It
seems unlikely that all the numbers should be accurately preserved in oral
tradition, and probable therefore that John used a written account of the
miracle, similar to if not identical with Mark's. Philip answers Jesus' test
(v. 6) 'at the level of the market-place' (Lightfoot); his words also serve to
heighten the miracle (Lindars).
g. faTtv 1Ta16ap1ov ci>5e. The youth is mentioned in no other gospel; the word
TTa16ap1ov, a double diminutive, occurs nowhere else in the New Testament
(Matt. 11.16, v.l.), and its meaning is not certain. The grammatical form
does not require extreme youth; at Gen. 37.30Joseph at the age of seventeen
is described as a irar6&p1ov (i',,); cf. Tobit 6.3 (B). The meaning 'young
slave' is well attested, and occurs in ,Marl. Pol. 6.1; 7.1 (further references in
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L.S., Bauer, Worterbuch, M.M., s.v.). The meaning of the word here may~
determined by the origin of this feature of the narrative. It is possible that
this may have been drawn by John from independent tradition, and again
that it may be an expansion of the viro:yeTe i6eTe of Mark 6.38. More probably
it is due to recollection of the narrative of 2 Kings 4.42-4 (which may have
influenced John's narrative again; see below). Here Elisha, in miraculously
feeding one hundred men, is assisted by a servant. The latter is not here
described as a irai6ap1ov but as a AE1Tovpy6s (nillll'.)); but in the preceding
narrative (4.38-41) Elisha's servant is twice described as a ira166:p1ov (in v. 38
il7l, in v. 41 no Hebrew equivalent). It does not seem probable that John
here intends to introduce into his narrative an equivalent to an item of
cucharistic ritual. It is true that the offering of bread and wine early became
a feature of the eucharist; see especially Justin, I Apol. 65,67 (&pToS
,rpoaq,epeTat Kai olvos Kai vSeup); I Clement 44.4 is earlier but vague (Ta
5wpa TfiS im=onfis), Irenaeus (adv. Haer. 1v, xxix, 5) later. But if John had
intended to refer to this custom (supposing him to have known it) he (a)
would have made the act of offering much clearer (in fact he omits to mention
it}, (b) would hardly have failed to make use of the LXX word AEITovpyos,
and (c) would not have omitted from Mark the interesting detail of the distribution of the food by the disciples (see on v. I 1). Moreover, John is not, in his
gospel, concerned with the details of ecclesiastical rites (hence his omission
of all explicit reference to baptism and of the 'institution of the eucharist') but
to set forth Jesus as the dispenser of life. Cf. however Sanders, and Richardson, Theology, 384f. (the offering is the people's, not the apostles').
'ITEVTE &pTovs Kp16lvovs Kai Svo 0"1'6:p1a. Cf. Mark 6.38, 'IT6aovs fXETE &pTovs; ...
mVTe, Kai Svo ixevas. As in v. 7, the coincidence cannot be fortuitous, and is
with difficulty ascribed to oral tradition. John adds Kp16lvovs. In the Elisha
story there were eiKoa1 apTovs Kp16ivovs (2 Kings 4.42); barley loaves were the
cheap bread of the poorer classes (Philo, Spec. m, 57, says that barley is
suitable for a:Myo1s 3c;>o1s Kai 6:Tvxea1v a:v6pc;mo1s). There may however be a
eucharistic allusion here; for the use of barley bread in the eucharist sec
J. McHugh, Studiorum Paolinorum Congressus lnternationalis Catholicus 1961
(1963), 1-10. o"l'ap1ov is a diminutive of6"!'ov, 'cooked food', with the special
meaning of pickled fish; see M.M. s.v., and cf. o"l'ap101reuAeiov, fish-shop;
o"l'ap101rC:,;).T'ls, fishmonger. According to Suidas, o"l'ap1ov To txev61ov. In
modern Greek "l'ap1 is fish, but M.M. derive this word from "l'eup6s and "!'all,
The only other New Testament uses of o"l'ap1ov are in John 21.9f., 13.
IO. 1To1,iaaTe Tovs a:v6pC:,irovs a:vaireaeiv. Cf. Mark 6.39, where the command i§
given in indirect speech, and the verb a:vatl16fiva1 is used. John's editing of
Mark (if this process be assumed) raises a difficulty here; Phrynichus (CXC,
Rutherford, 293f.) explicitly condemns a:vaireaeiv as a substitute for a:vatl16fiva1, and rightly from the standpoint of Attic purism, with which of course
John was little concerned.

x6pTOs ,roMs. Cf. Mark 6.39, iirl Tei'> x;).eupc'i'> x6pT~.
Tov a:p16µ6v. Accusative of specification; this, the case of classical usage, was
in Hellenistic times giving place to the dative (M. I, 63).
ws ireVTaK1axlA101. Cf. Mark 6.44 (a note placed at the end of the story),
irevTaK1axlA101 avSpes: a significant agreement, as at v. 7.
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I I. f:l,al3Ev ovv TOVS o:pTOVS .•. Kal EVXO:PIO-TTj0-0:S, Cf. Mark 6.41' Ko:l 7'.o:!3wv TOV5
lTEYTE o:pTOVS KO:! TOVS 6vo txe vo:s, 6:vo:!3;\1hvo:s ei s TOY ovpo:vov evMy11crev KO:l KO:TEK7'.o:crev. In Mark the food is next given (e6i6ov) to the Twelve for distribution

to the crowds; in John Jesus acts independently and without assistance
(61i6wKEv Tois o:vo:Ke1µevo1s). In both Mark and John the words and actions of
Jesus recall the last supper; cf. Mark 14.22, ;\o:!3wv apTov ev;\oyficro:s EKAacrev
Kal rnwKEY avTois; l Cor. I 1.23, {;\o:!3ev apTOY KO:l evxo:ptcrTficro:s EKA0:0-EV. It will be
noted that, in their miracle narratives, both Mark and John use the verb
Ao:µ!3cxve1v; John has the verb evxo:ptcrTeiv but not the breaking of the bread,
while Mark has the breaking but, instead of evxo:ptcrTeiv, ev7'.oyeiv. evxap1crTeiv is
used at Mark 14.23 of the cup, and Paul (1 Cor. 10.16) calls the eucharistic
cup, To .r0Tfip1ov TfiS ev;>,.oy!o:s o ev7'.oyovµev. evxo:ptcrTeiv, used also at Mark 8.6,
is more definitely a Christian technical term, but it would be wrong to seek
any difference in meaning between it and ev;\oyeiv. Both find their origin
in the thanksgivings, or blessings, pronounced by Jews at meals over bread
and wine. The two blessings are: Blessed are thou, 0 Lord our God, King
of the universe, who bringest forth bread from the earth; and, Blessed art
thou ... who givest us the fruit of the vine. It follows that there is nothing
in the acts here ascribed to Jesus that would be out of place or even unusual
in any Jewish meal, but there can be little doubt that eucha,ristic associations
would be detected in the narrative both in John and in Mark.John does not
however go out of his way to multiply sacramental allusions, and indeed
does not narrate the breaking of the bread or the role of the disciples in
distribution. Cf. v. 9, and the note. He is not concerned to teach any particular doctrine of the eucharist; the only effect of such details as are given is to
point forward to the ensuing discourse (6.26-58). For evxo:ptcrTficro:s 61e6wKEv,
MD it have evxo:picrT11crev Ko:l €6wKev; this variant may have first arisen in Latin,
where there was no convenient equivalent for the Greek aorist participle
active. After (61)e6wKev, De q, W be add Tois µo:611Tais o! 6e µo:611To:!; this is an
assimilation to Matt. 14. 19.
lK TG:>v Olfo:p!wv. The partitive use of EK is characteristic of John's style; it is
not clear why it is used of the fish and not of the loaves.
I 2. fom;\fio-6110-0:v. Cf. Mark 6.42, eq,o:yov lTCXVTES Ko:l exopTcxo-6110-0:v; Dodd
(A.S., 85) recallsJer. 31.14, Twv 6:yo:6wv µov eµrr7'.11cr6ficrETo:t. But by the words
they use both Mark and John show that they believed a truly miraculous
action to have taken place. The meal, though it may have been symbolic,
was not merely symbolic.
crwo:ycxyETe .•• iva µfi Tt 6:rr67'.11To:1. In Mark there is no command to gather up
the broken pieces; but they are gathered up and as in John are called
KACXcrµo:Ta (Mark 6.43; in Mark 8.8 the word rrep1crcrevµo:Ta is also used; cf.
John's .rep1crcrevcro:VTa). The two verbs crwcxye1v and 6:11"07'.Mvo:1 are both used
in John of persons as well as things. For crvvcxye1v see 11.52 and cf. 11.47. For
6:rro7'.Mvo:1 see 3.16; 6.39; 10.28; 11.50; 17.12; 18.9. In Didache 9.4 crwo:ye1v
is used of the 'gathering' of the eucharistic bread, which is a symbol of the
gathering of the church (wcrrrep ~v TOVTO TO KAcxcrµo: 61ecrKopmcrµevov . . . Kai
crwo:x6ev eyevETO fo, OVTW crvvax6fiTw crov ,; EKKA1'\0-!a ••. ) • 1 Clem. 34· 7 (iv
oµovo!~ errl To o:vTo crvvo:xeevTeS ••• ) has probably a eucharistic significance
(perhaps cf. Ignatius, Poly. 4.2, rrvKv6Tepov crvvo:ywyal y1vfo6waav), and later
avvo:~1s became a technical term for the gathering of the faithful at the
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eucharist. C. F. D. Moulc (J. T.S. 6 (1955), 240-3), thinks that the passage
in the Didache shows the influence of John. In view of the discourse that
follows it is not impossible that John is here speaking symbolically of the
gathering of Christian disciples, and of the will of Christ to preserve them
all from destruction (17.12; on a.ro?IMvo:1 sec on 3.16), and that he does so
with some reference to the eucharist. It is with the preservation from evil of
human beings, not with the 'sacredness of the sacramental bread' (Guilding,
59) that he is concerned; and it may be that he represents no more than a
desire not to waste food. For Jewish carefulness in this respect see E. D.
Johnston, N. T.S. 8 (1962), 153f., and add T. Berakoth 6-4- On the whole see
Daube, N. T.R.J., 36-51, and the same author's suggestion (given in Dodd,
Interpretation, 334) that the gathered bread represents the !3pwo-15 µevovo-o: of
6.27. John probably did see some symbolical significance in the details he
recounted, but it is doubtful whether his thought went beyond that of the
gathering by God of his elect.
13. liwliEKO: Koqi{vovs. Cf. Mark 6.43, liwliEKO: Koqifvwv TIAT]pwµo:TCX; in Mark 8.8
the word o-qivpis is used (cf. Mark 8.19f.).
14. ol _ovv o:v6pw1ro1 • • • e71eyov. Comments by the onlookers frequently
follow the synoptic miracle stories, and, in a manner paralleled in contemporary stories, bring out the impression created by the miracle worker. John
however uses them in the interests of his own theological exposition.
ovT6, foT1v a?l116w5 6 .rpoqiiiTTJS 6 tpx6µevos Els Tov Koo-µov. On a different use of 6
npoqiiiTTJS see on 1.21. Here the supplement 6 Epx6µevos e!s Tov Koo-µov (cf. the
use of 6 tpx6µevos at Matt. 11.3=Luke 7.19f., and elsewhere), and the
following verse make it clear that the prophet is understood not as a forerunner of the Messiah but as in some sense the Messiah himself. This identification is probably connected with a messianic interpretation of Deut.
18.15ff. known to have been current among Samaritans and Christians (see
Beginnings 1, 404-8), and now attested also for the Qumran sect. The words of
Deuteronomy are quoted in 4Q test 5-8, and may underlie also I QS 9. I 1,
which speaks of the coming of a prophet (x•:ll) and the Messiahs of Aaron
and Israel (i.e., the high-priestly and royal Messiahs). The Qumran material
itself is sufficient to warn us against any neat systematization of messianic
belief in first century Judaism, and Dodd (A.S., 56) thinks that John, though
acquainted with Deut. 18. 15 as a testimonium for Jesus' Messiahship, did not
accept it as such. According to Martyn, 98-1 or, the crowd understood the
miraculous feeding as a repetition of the manna miracle, one of the Mosaic
signs (see especially Meeks, 9 r-8; also Schnackenburg). The parallels and
differences between Jesus and Moses are worked out in the discourse (especially 6.31f.). It is doubtful whether John should be thought of as defending
the Mosaic prophetic understanding ofMessiahship against the royal political
understanding implied by v. 15. Neither is adequate for his Christological
purposes, though each contributes something, both positively and negatively.
o t1ro{110-ev o-11µetov is the reading of the majority of MSS.; P 75 Ba boh have a
lno{110-ev o-11µeio:. It is not easy to decide between these readings; the plural
might be due to assimilation to 2.23; 6.2, the singular might be an adaptation
to the miracle of feeding which had just been witnessed. P 75 B a is a strong
combination, but it is probably better to adopt tentatively the reading of the
vast majority of MSS. and VSS.
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15. 'lt10-ovs ovv yvovs (John probably thinks of supernatural knowledge; cf.
1.4 7f.) . . . avexC:,pT)o-ev ( cpevye1 N a vg cur Tertullian Augustine, probably
rightly; the notion of flight would be avoided as inconsistent with the
dignity of Jesus). In Mark 6.45 Jesus compelled ('.'1v6:y1«xo-ev) the disciples to
cross the lake before him while he remained to dismiss the crowds. His action
is unexplained; but the proposed coup by the multitude (mentioned, it should
be noted, not by Mark but by John, who does not say that the disciples
were compelled to leave in the boat) would account for it. John is probably
dependent upon Mark at this point since he notes that Jesus withdrew alone
to the mountain (cf. v. 3), els To opos o:vToS µ6vos, and Mark uses very similar
words (6.46, els To cSpos irpoo-ev~o:0-60:1, 6.47, o:vTos µ6vos). The origin and historical value of John's note have been variously assessed, and a good deal of
speculative reconstruction has been based on it; see the note on v. 14.
Sanders, e.g., thinks that Jesus raised the messianic hopes of the crowd by 'an
cschatological sacrament ... a foretaste of the Messianic banquet'. John
interprets this in 6.26ff. 'because he is relying on a source with a better
understanding of the situation than Mark had'. It is however historically
perverse to argue from a Johannine discourse in this way. There is a somewhat similar, but more cautious and much more detailed interpretation in
Dodd, Tradition, 196-217. In fact, as Bultmann notes, the events of vv. 14f.
have no sequel and indeed no mention in 6.25ff. They are John's portrayal,
based probably on hints in Mark, of mistaken reaction to a sign (v. 14;
cf. 12.37). On Jesus' flight see Daube, N. T.R.J., 19 (Saul as type of the
Messiah).
&pira3e1v. The subject is not expressed, but it is presumably the &v6pc..mo1
of v. 14 who had been impressed by the sign. 6:pir6:3e1v is a strong word-'to
kidnap' (e.g. Herodotus 1, 2, 6:pir6:o-m ToO [30:0-1;\fos TflY evyo:Tepo:). At Matt.
11.12 (cf. Luke 16. 16) it is what violent men do to the kingdom of heaven
(f310:o-To:l 6:pira3ovo-1v o:vTiiv); it is possible that John, with his constant insistence
that Jesus himself is the Gospel, has transferred the verb from the kingdom
to the King. But as the kingdom is God's gift and men cannot violently
possess themselves of it, so Jesus, whom God gives (3.16) and who gives
himself to men, cannot be violently constrained.
f:lo:0-1;\lcx, The kingship of Jesus is one of the main themes of the Johannine
Passion Narrative (see on 18.33ff.). There Jesus asserts that his kingship is
not of this world (18.36); the kingship offered him here is one which he must
renounce. Cf. his rejection of the kingdoms of the world, and the glory of
them, in the Qtemptation narrative (Matt. 4.8=Luke 4.5). The connection
between vv. 14 and 15 is not immediately clear. In the former, men take
Jesus to be the prophet, in the latter he escapes an attempt to make him
king. The explanation is probably to be found in the figure of Moses as the
type of the Prophet-King (see Meeks, passim).

13. ON THE LAKE
6.16-21
The disciples in the absence ofJesus set out to cross the lake alone, but
are surprised in the midst of the lake by a storm. While this is raging they
see Jesus walking upon the water; he calms their fear by revealing his
identity (which, at first, it seems, they had not perceived), and immediately the boat reaches port.
This short narrative, like the preceding, was probably derivl!d by
John from Mark (6.45--52; Matt. 14.'.22--34). For the many parallels,
and for the differences, see the notes. The fact that in Mark as in
John the two events stand side by side increases the probability of
iiterary dependence. There are few touches of characteristic Johannine
writing, but Brown's argument that John presents a 'relatively undeveloped form of the story' is not convincing.
In Mark the narrative is preceded by the perplexing statement that
Jesus compelled (6.45, iJvcxy1<aasv) the disciples to embark; in John by
v. 15 and the threat to make Jesus a king. It is possible that these two
notes explain one another; Jesus urgently sent away his closest friends
lest they should be infected by the mistaken messianic enthusiasm of
the crowds. This may be true; but it should be noted that neither Mark
nor John says so; and that John, who adds to Mark the statement that
the crowds were seeking to take Jesus, omits his rivcxy1<aaev. It may be
doubted whether John was interested in such explanation3. That he
meant to record a miracle, and not that Jesus waded into the sea a few
yards from the beach, seems certain.
Unlike the miracle of feeding, this miracle is not directly expounded
by John (according to A. Richardson, The Miracle Stories of the Gospels
(1941), I 17f., it is expounded in chs. 13-17). That many early Chris·
tians saw in it an index both of the power of their Lord and of his
saving presence v,ith his people in all their affliction is doubtless true,
but it has little to do with the Johannine context. It is probable that
John included the narrative (a) because it was firmly fixed in the tradition along with the miracle of the five thousand, and (b) in order to
bring Jesus and the disciples back to Capernaum, where the discourse
on the Bread of Life was held (6.59). Lightfoot sees here the teaching of
14.5f.; 15.4f. presented in another form. The suggestion (Guilding, 58ff.)
that as the feeding represents the last supper so the crossing of the lake
represents the death (separation from the disciples) and resurrection of
Jesus has little support in the text, but the Passover haphtarah, Isa. 5 I .616 corresponding to the Torah lection Exod. 15, contains some striking
parallels; Brown adds Ps. 107 (especially vv. 4f.,9,23,25,27-30). Nonbiblical parallels are relatively unimportant. If the paragraph is more
than a traditional bridge it may be right (Borgen, 180) to contrast it
279
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with 6. I 5: Jesus escapes from those who would make him a political
Messiah, but for the disciples there is a theophanic encounter with the
Son of God. But again, unless an improbable interpretation is given to
v. 20, it cannot be said that John does anything to make his meaning
clear.
16. ws SA 61j1lcx ey!ve-ro. Cf. Mark. 6.47, 61j1lcxs yevoµevT)s.
17. ,'\pxovTo. The durative, or perhaps the conative, force of the imperfect
must be given weight: 'they were on their way', or perhaps, 'they were
trying to go'.
mpcxv Tfj, ecxMaaT)s (cf. v. 1) els Kcxcpcxpvcxovµ. We are not told the point
from which the first journey was made. Capernaum (twice mentioned
already-2.12; 4.46-without becoming the scene of any important event,
but the place of the discourse that interprets the miraculous feeding, v. 59)
is on the western shore of the lake, and the miracle may therefore be supposed to have occurred on the east-that is, in territory predominantly
Gentile; but it must not be presumed that John intended to suggest this, or
thought it significant. According to Mark 6.53 the stormy crossing of the
lake ended at Gennesaret (el, revvT)acxph), which was not a town but a
district to the north-west of the lake (Josephus, Bel. m, 516-21).
,ccx\ (71(0Tlcx ,'\Sri eyey6ve1. According to Mark 6.48 it was mp\ TETcxpTT)V cpvACXKfJV Ti\S
VVKT6S (not long before dawn) that Jesus approached the disciples on the
lake. For the text M D write KCXTEAcxl3ev Se cxvTov, ft O"KOTicx, probably under the
influence of 12.35. Fenton notes the symbolic use of darkness in this gospel
(1.5; 8.12; 12.35,46; (20.1)).
18. 6:veµov µey6:AOV 1TVEOVTOS. Cf. Mark 6.48, rjv yap 6 aveµos EVCXVT!os CXVToTs.
Abundant evidence is available for the suddenness with which storms fall
upon the lake (e.g. Klausner, 269).
19. EAT)ACXKOTES, Cf. Mark. 6.48, l3cxacxv13oµevovs EV Tei> {;\cxvvetv,
ws aTcxSlovs eiKoat 1TEVTe ft Tptca<ovTcx. Cf. Mark 6.4 7; they were ev µeaci> Tfj s
ecxMaaT)s. The singular noun is aTaStov, but for the plural both aT6:Stcx and
aT6:S101 are used by classical writers, apparently indifferently (see L.S . .r.v.,
M. n, 122). Here MD have aT6:Stcx.-The aTcxS1ov was equal to 606! feet; hence
the 'furlong' by which it is commonly translated in the English Bible (it
is more nearly equal to one-eighth of a Roman than of an English mile) ..
According to Josephus (Bel. m, 506) the lake was 40 stadia broad by 140 long.
In fact, its length is 109 stadia (12! miles) and its greatest breadth 61 stadia
(7 miles). TheJohannine and Marean statements therefore correspond with
sufficient accuracy; but this need not be taken to mean that John's figures
have the authority of recollection. The figures cannot be used to rationalize
the miracle; they were probably intended to heighten it.
6ec.lpoiiatv TOY 'lriaoiiv 1TepmCXToiivTcx fol Tfl s 6cxMaaT),. Cf. Mark 6.49, ol St
166VTes cxvTov !1TI Tfjs 6cxMaaris mpmCXToiivTcx. In Matt. 14.25 we have !1Tl Tftv
66:;\cxaacxv ('upon, or over, the sea'). It is true that !1TI with the genitive
could be translated 'by the sea'; that is, Jesus walked on the shore, or in the
shallow water on the beach. If this translation were adopted the story would
contain no miracle. But it is to be noted that for John, as v. 16 shows, e1TI TfJV
6aAcxaacxv means 'to the sea', and for e1TI with the genitive cf. Job 9.8, Rev.
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10.5. It also appears from 6.25 that something out of the ordinary course of
nature has happened. There can be little doubt that both Mark and John,
whether or not they used the best possible Greek, intended to record a
miracle. It is highly improbable that this story was ever told otherwise than
as a miracle story; though this must not be allowed to prejudice the question
whether a miracle actually took place.
lcpo~ft611aav. Cf. Mark 6.50, ho:pax611aav, the cause being given in v. 49,
f6o~av c5T1 cpavTo:aµa laT1v. John has abbreviated, and conformed the emotion
of the disciples more closely to Jesus' answer (v. 20, µ11 cpo~eia6e). The suggestion that the disciples were afraid of being wrecked on the shore on which
Jesus was walking misses John's point completely.
20. lye!> elµ1· µTl cpo~eta6e. In Mark 6.50 the same words, with 60:paeTTE prefixed.
In this passage it is probable that lye!> elµ1 means simply 'It is I'. (i) John is
probably following Mark, and it is unlikely that Mark meant anything
more abstruse (cf. the use of~l~, lye!>, in the Old Testament, e.g. 1 Kings 18.8).
(ii) At John 9.9 there is a very similar use oflyw elµ1 as pure identification;
cf. also Luke 24.39. There are other passages in John where this simple meaning may not suffice (see on 6.35; 8.24); it would be wrong however to
interpret this passage by the others-rather, the fact that John can use
lye!> elµ1 as a simple self-identification should be borne in mind before
elaborate theories based on occurrences of the words elsewhere are accepted.
If in the present passage there is any hint of the epiphany of a divine figure
it is not because the words lye!> elµ1 are used but because in the gospel as a
whole Jesus is a divine figure.
21. i)6e:Xov ow :Xo:~eiv. Cf. Mark 6.48, fi6e:xev ,ro:peMeiv CXVTovs. It is possible but
unlikely thatJohn's unexpected fi6e:Xov is a reminiscence of the Marean phrase.
It does not seem necessary (with Torrey 105, 107f.) to mend the sense by
postulating an underlying Aramaic i:!.7:i (ba'u) 'they rejoiced greatly' which
was misread as i:!.7:i (b•'u) 'they wished' (fi6e:Xov); the simplest way of taking
the sentence is, 'They wished to take him into the boat, but (adversative use
of 1<0:f, as often in John; see M. n, 469) found immediately that they had
reached the shore'.
1<0:l ev6ec.,s lyevETo TO 1TAOToV lnl TfiS yfis. See on v. 19. If there {,rl TiiS 60:Maa11s
means 'by the sea' these words may be regarded as confirmatory: the
disciples were closer to land than they thought. But it is more probable that
John is recording a second miracle (so already Origen; see Bauer, ad Ioc.,
and cf. 11.44 for another 'miracle within a miracle'), perhaps with reference to Psalm 107.23-32 (especially v. 30, So he bringeth them unto the
haven where they would be). Here the narrative ends abruptly; the absence
of interpretation confirms the view that John included this narrative primarily because it was in the source-in all probability, Mark-he used for
the preceding narrative.

14. BREAD FROM HEAVEN
6.22-59
Philo (Decal. 15-17) declares that one reason why Moses delivered
the Law in the midst of the wilderness and not in a city was that he
281

BREAD FROM HEAVEN

6.22-59

intended to show that it was not his own invention but the oracles of
God. To this end he led the people into a wilderness where their lack
of water and food was miraculously supplied by God; this would convince them of the divine authority of what was said to them. John in a
similar way moves from the miraculous satisfaction of hunger (6.5-13)
to a discourse upon the Bread of Life, in which Jesus speaks of the true
bread from heaven with an authority greater than that of Moses.
The present passage consists mainly of discourse, introduced and
concluded with narrative, and interrupted here and there by comments
from the hearers. It may be divided into four sections (vv. 22-7, 28-40,
41-51, 52-9) and summarized as follows.
Vv. 22-7. The opening verses of narrative are obscure; see the notes.
In vv. 26f. the main theme is simply given out. Men are foolishly
concerned not with the truth, but with food for their bodies. They must
learn that there is a bread which conveys not earthly but eternal life,
and earn it; yet they will not earn it, for it is the gift of the Son of man,
whom God has avouched. The whole discourse is summarized here.
Jesus is the Son of man, and it is in communion with him that men
have eternal life.
Vv. 28-40. The next step is taken (as often in John) by means of a
misunderstanding. The crowd hear the word tpy6:3ecr601, and mistake
it, because their own religion, which they take seriously, consists in
'working' works which (it is hoped) will be pleasing to God. In fact
there is only one 'work' which God requires, and that (as will appear)
is not a work in the ordinary sense; it is that men should put faith in
Jesus. But why should they do so? The hearers require of him a sign
(for synoptic parallels see the notes), thereby proving the truth of his
own saying in v. 26. The request for a sign, however, serves to recall
Moses and the Old Testament story of the manna, the bread from
heaven, and from this point Jesus identifies the bread which comes
down from heaven with himself, who as Son of man has come down
from heaven. He is the Bread of Life, which delivers men from hunger
and thirst; men take this bread by coming to him and believing in him.
But this 'believing', and this 'coming', are not works which, like
others, lie within the power and will of man. They do not exist apart
from the power and will of God, upon whom they are completely
dependent. Once more the discourse is summarized with the significant
addition of reference to the will of God; it is his will that the believer
should by his faith have eternal life.
Vv. 41-51. To all this that Jesus has asserted a radical objection is
made. Jesus is a man among men, of well-known family and origin;
how can he claim to have come down from heaven? Jesus no more
denies his human than his heavenly origin, but simply repeats that
coming to him, faith in him as the Man from heaven, are impossible
without divine instruction; no wonder, then, that some should be
offended. Much of the previous paragraph is repeated, but once more
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there is a significant addition.Jesus continues to speak of himself as the
Bread of Life, but adds that the bread he will supply is his flesh, and his
flesh given for the life of the world. This is a plain reference to his
sacrificial death, and points forward to the reference, which is almost
explicit, to the eucharist in the final section.
Vv. 52-9. Once more the Jews, shocked by the word 'flesh', ask the
question, How? Once more the question is met, not by explanation, but
by reassertion and addition, this time by the addition of blood. This
lays further emphasis upon the death ofJesus, and makes allusion to the
eucharist. John makes it clear, however, that his main thought is of
the mission ofJesus from the Father, and of the reciprocal indwelling of
Christ and the believer.
The discourse thus outlined is essentially simple and contains few
distinct thoughts. It is only by coming to Jesus and living in union with
him that men may attain eternal life. This coming and this living,
however, are possible only in virtue of a twofold divine initiative: (a)
Jesus has come down from heaven as the Bread of Life, that which supplies life to those who, by appropriate means, assimilate it; (b) God
draws to Jesus all those who are to be united with him in eternal life.
The divine action runs throughout the whole process, from the initial
coming to the last day, when Jesus himself will raise up the believer
who is thus dependent on him from beginning to end. The means by
which the process is activated can be described both as the word of
Jesus, and as Spirit. So much seems clear, but closer analysis of the
chapter has raised profound problems (see Essays, 49-69, and the
admirable discussion by Lindars). It may be accepted that the chapter
manifests stylistic unity; it cannot be divided up on literary grounds
(see E. Ruckstuhl, Die literarische Einheit des Johannesevangeliums (1951);
C. Dekker's view, that it is an insertion by a Gentile author into a Jewish work (N.T.S. 13 (1966), 77f.), remains unproved). It has however
been maintained, notably by Bultmann but subsequently by others, that
it is not a theological unity; in particular, that the recurring formula
'I will raise him (it) up at the last day' is inconsistent with Johannine
eschatology (in this chapter see especially v. 50), and that the allusion
to the eucharist in vv. 51 c-58 is inconsistent with the negative attitude
to sacraments manifested elsewhere in the gospel. The inconsistent
clauses were inserted, it is held, by an ecclesiastical redactor who wished
to harmonize the gospel with the futurist eschatology and sacramentalism current in his time. Johannine eschatology and sacramentalism
have been discussed above (Introduction, pp. 67-70, 82-5). The former
scarcely calls for further treatment here. It is true that the clauses
referred to can be excised without damage to the text, but this is not
true of all future references in the gospel as a whole, and it seems that
it was John's intention to retain just enough futurist eschatology to make
it clear that the believer never becomes independent of God's saving
activity. To the end (whatever precisely that may mean) he remains,
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apart from God, in death. If this is so, it will follow that John did not
understand the eucharist as a <p6:pµCXKov &ecxvo:crio:s in (what is usually
taken to be) the lgnatian sense (see Ignatius, Ephesians 20.2), and from
this it will follow that most of the theological objections brought against
the Johannine authorship of vv. 51c-58 will fall to the ground. On the
interpretation of this passage see in addition to the commentaries the
article by J. D. G. Dunn (N. T.S. 17 (1971), 328-38), which summarizes
much recent discussion and makes its own significant addition. Here
(see also the detailed notes) the following points may be made. (a) The
new paragraph begins not at v. 51c but with the new Jewish objection
in v. 52. This means that there is already a clear quasi-eucharistic
allusion to the eating of the flesh of Jesus in the earlier part of the discourse. -(b) It has been maintained that whereas the interpretation of the
Bread of Life in vv. 35-50 is sapiential (p. 293; Brown, especially285-91 ),
in vv. 51-8 it is sacramental and that these interpretations are inconsistent
with each other. To this it may be replied that the matter is not so simple.
By placing the two interpretations side by side, and indeed intermingling them, for the sacramental element appears in vv. 35-50 (see, e.g.,
v. 35, shall never thirst) and the sapiential in vv. 51-8 (vv. 57f.), John
guards against precisely that form of sacramentalism that is often attributed to him (see X. Leon-Dufour, The Gospels and the Jesus of History (tr.
and ed. by J. McHugh, 1968), 91f.). The two passages are thus complementary rather than inconsistent, or alternative (as Brown thinkshis own analogy of word and sacrament suggests that they belong together). John is not in any crude sense anti-sacramental, but he does
appear to be critical of sacramental tendencies prevailing in his day,
and to lay such stress on the fundamental sacramental fact of the incarnation that the partial expressions of this fact, baptism and the
eucharist, are relegated to a subordinate place. (c) It has been maintained (see especially G. Bornkamm, 'Die eucharistische Rede imJohannesEvangelium', in Geschichte und Glaube 1 ( 1968), 60-7 (originally in
Z,.N. T.W. 47 (1956), 161-9; also G. & G. u, (1971), 51-64) that vv.
60-71 refer back not to vv. 51-8 but to vv. 35-50, thereby showing that
vv. 51-8 must be regarded as an insertion. It will however be shown in
notes that vv. 60-71 refer to both the earlier passages. See also 'Menschensohn', and U. Wilckens, in Neues Testament and Kirche (Festschrift
R. Schnackenburg, 1974), 220-48.
Strong support for the unity of ch. 6 was given by Borgen (cf. also
Guilding, and B. Giirtner,Jewish Passover, 1959), who drew out parallels
between this chapter and Philonic and midrashic exegesis of the miracle
of the manna. The chapter as a whole could be regarded as an extended
exegesis, by accepted methods, of Ps. 78.24. The argument is on the whole
convincing (see detailed notes below, especially on v. 32), but it must be
stated in such a way as to make due allowance for other influences upon
John's method. If John knew what it was to preach in the synagogue
(and to adopt appropriate methods) he also knew what it was to be
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thrown out of the synagogue (9.22; 16.2), and the structure of his
theological thought, which is well exemplified in this discourse, is indebted also to pagan models, and to the earlier Christian tradition.
22-4. These verses are very confused. Some clarity is achieved ifetsov (v. 22)
is translated as a pluperfect 'they had seen' (it would be simpler to accept
the reading 16wv (VV We cur), but the attestation is hardly sufficient since the
reading looks like an attempt to solve a difficulty), and v. 23 is regarded as a
parenthesis. The general sense is then seen to be as follows. Jesus had left the
multitude on the eastern (see on v. 17) shore of the lake. They had seen
(el6ov), on the day of the feeding miracle, that only one boat was on the
eastern shore where they stood, and they had seen the disciples embark in
this without Jesus(~* D 0 cur makes this clearer by adding after iv, (tKEivo)
els o tvel3ricrav ol µa6riTal Tov 'lricroO). Jesus had now (Tij hrcxvp1ov; cf. 1.29)
disappeared, but manifestly not by boat, though certain vessels (v. 23) had
now reached a spot near to the scene of the miraculous meal (blown out
of harbour, it may be, from Tiberias, on the west coast). Convinced that
Jesus must somehow have rejoined his disciples, the crowd now made use of
the available boats, either guessing or informed that the disciples were
making for Capernaum. Thither they come, and there the ensuing discourse
takes place (v. 59).
6 foTT)KWS. For John's redundant (sometimes solemn, but hardly so here) use
of lcrTcxvai see on I .35.
1Tepav, from the standpoint of v. 2 r.
1TA01cxp1ov, ,,-i\oiov. It seems certain that John uses ,,-i\oiov and its diminutive
synonymously. Cf. M.M. s.v., ,,-i\01cxp1ov ' .•. hardly to be distinguished from
the ordinary ,,-i\oiov'.
f!V. If el6ov (see above) has a pluperfect sense so also has flV.
aAAa i'jMev 1TA01cxp1a. ,,-i\01cxp1a is the reading of most MSS. WH follow B
(which is joined by P 75 ) in reading ,,-i\oia, and the corrector who accentuates
the first word ai\M. There are several variations, of which the most significant
are l!s.i\i\wv 1Ti\01ap!wv ti\66vTwv (D (b) (cur)), lmi\66vTwv ovv Twv ,,-i\oiwv (I< it
(vg)). The genitives absolute are probably attempts to improve the connection.
evxaptO"TT)O"aVTOS TOO KVp!ov. These words are omitted by D a e sin cur. It is
very difficult to see why they should have been left out if they stood in the
original text, and accordingly the Western text may well be right (its
omissions of course are always noteworthy). If these words did not stand in
the original text of the gospel the main ground for the contention that v. 23
is a gloss inserted into the narrative (Bernard, 189) disappears. The narrative use of 6 Kvp1os, and the precise reference to the eucharist contained in
the repetition of the verb from v. I I, together with the singular apTov (a
reference to the eucharistic loaf?) and the mention of the lately founded
Tiberias, are the proofs offered that this v. is a gloss; the last two are not
in themselves sufficient.
oTe ovv resumes v. 22 after the parenthesis.
25. nepav Tijs 6ai\cxcmris underlines the miracle of the walking on the water.
'Pal3!3I. For the title see on r.38. It is the title of a teacher and inconsistent
with the attempt (v. 15) to make Jesus a king.
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n6Te ~lie yeyovas; yeyovas is hardly expected after 'TTOTe. 'It is the combination

of"When did you come?" and "How long have you been here?'" (M. 1, 146).
Cf. Robertson, 896, ' ... has punctiliar and durative ideas'. lAT)Av6as (D)
and fiMes (N) are evident corrections (cf. uenisti in the Latin VSS.). Like
the &px1TplKA1vos in 2.9f., the crowd provides unconscious confirmation of the
miracle.
26. &µriv &:µriv Aeyc.> vµiv. See on 1.51. Jesus does not answer the question. As
the sequel will show, there is no advantage in the multiplication of miracles.
OTI eilieTe ariµeia O:AA' OTI lq,6:yeTe •.•• This does not on the surface correspond to what had happened; vv. 14f. suggest that the miracle, if not fully
understood, had at least been understood to be a miracle, and Jesus had
been recognized as, at least, an exceptional person. The crowd had also
observed something mysterious in Jesus' crossing of the lake. The point is
made clearer when a parallel in 4.15 is recalled. The Samaritan woman is
willing, and indeed desires, to receive a constant supply of 'living water'in order that she may no longer have to draw water from the well. In the
same way the multitude are happy to obtain unexpected supplies of free
bread, and willing to accord the highest honours to the supplier as a miracle
worker; but they do not perceive the parabolic significance of what he does,
that the loaves he distributes are the sign of heavenly food, the bread of
eternal life. This distinction casts light on John's use of the word O'T}µeiov (see
on 2. I 1); a sign is not a mere portent but a symbolic representation of the
truth of the Gospel. See the note on 4.48; it is however fair to observe that
6. 14f. seem to be lost to view in the later part of the chapter.
fxopTo:a6T}Te. xopT6:3e1v is not used in the Johannine miracle, but it appears at
Mark 6.42 (Kai ecpayov 'TTCXVTes Kai txopT6:a6T}aav) and at Mark 8.8 (Kai ecpayov Kai
lxopT6:a6T}aav). The parallelism is close and supports the view that John
knew Mark.

ovx

27. This verse supports the interpretation that has just been given of v. 26,
since the food given by Jesus, though supernaturally produced, was nevertheless 'bread that perishes'. It is closely parallel to 4.13f. (1ras 6 'TTlvoov lK Toii
v!iaTOS TOVTOV !itljJT)O'el 'TTCXAIV. os !i'o:v '!Til) tK T. vii .••. ov µTl 61\jJT)O'EI els TOY a!G>va).
lpy6:3ea6e, 'earn by working' (L.S. s.v. n, 4, with examples); this meaning
lies behind some (not all) of the Pauline uses of the word (e.g. Rom. 4.4f.).
TTJV ~pG>atv TTJV o:'!ToAr..vµevT}v. ~pc7>a1s (used again at v. 55) is for John
synonymous with ~pc7>µa (see 4.32,34). On O:'!Tor..Mvo:1 (aJohannine word) see
on 3.16, and cf. vv. 12, 39. For the sense cf. 1 Cor. 6.13; Col. 2.22. Physical
food is not despised, but it must not be valued too highly. At the highest it is a
parable of the life God gives.
TTJV µevovao:v els 3wriv alwv1ov. Cf. 4· 14, 'TTTJYT\ v6o:TOS 6:r..r..oµevov els 3wriv a!wvtov.
Though the food, being Christ himself (vv. 53-5 et al.), is eternal, the sense
here is not that the food lasts to eternity, but that, since it is 'abiding' food,
its result is to produce eternal life in the believer. On 3001\ a!wv1os see on 3.15.
Many parallels to the notion of heavenly, or spiritual, food are given by
Bultmann. Perhaps the greatest importance of them is their testimony to a
universal desire, or need. Cf. the note on 6. 12.
fiv 6 vlos Tov &vepw'TTov vµiv Swem. For the Son of man in John see Introduction,
pp. 72f., and on 1.51. In the synoptics the phrase has a predominantly
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eschatological meaning, but here John's 6wcm (~ D e cur read 6i6c.oa1v,
probably by assimilation to v. 32) is not an eschatological future. It refers
to the time after the glorification of Jesus (7.39) when his gifts would be
fully available to men; cf. 4. 14, ,o 06wp o 6wac.o al'.m:;:). The Son of man is a
figure who moves from heaven to earth (3.13) and from earth to heaven
(6.62) and thus is essential to the process of mediation; hence he conveys
heavenly food to men. It is a more profound development of this thought
that he himself is the food that he conveys (v. 53). Note that the epya3eaee of
the first part of the verse is now complemented by 6wae1; whatever men may
do, life is the Son of man's gift.
,ov,ov yap o ira.rip fo~pay1aev o Oe6s. At 3.33 the word a~payi3etv is used to
indicate that the believer, by accepting the testimony of Christ, has attested
the truth of God himself. Here the word has the same meaning, but it is
God the Father who attests the authority and truth of Jesus. In view of the
aorist it is natural to look to a particular act of sealing; this should probably
be found in the baptism of Jesus, or rather, since John does not record the
baptism itself, in the descent of the Spirit upon Jesus. See especially 1.33f.
This suggestion is to some extent supported by the fact that a~payfs, a~pay(3e1v
were early used to describe Christian baptism (e.g. 2 Cor. 1.22; Eph. 1. 13;
2 Clem. 7.6; Acts of Paul and Thecla 25); Sanders, however, discounts this,
on the ground that the usage is not J ohannine. o Oe6s is added in emphatic
explanation of o ira,rip. It is none other than God who validates the mission of
the Son of man. This use of an attributive substantive is characteristic of
John; Radermacher, 88, compares 7.2; 18.1,17; 11.IIff.
,( 1TOIWµev iva epya3wµeea 'TC( epya 'TOV eeov; The meaning of epya3eaeai shifts
in this verse. It is now used as the cognate verb of epyov, 'to work a work',
'to perform a work'. Bauer (95) refers to 4.34, eµov !3pwµa ea,1v iva iro111ac.o
,o ee:>,,iµa .... Thus to do the works of God (i.e. the works willed by God,
the works he wills that we should do; thus I QS 4.4, ,~ 'Wl.7~, the works God
does (as at Ps. 107(106).24), is not a parallel) is to have the food God gives.
Cf. 9.3. It is possible, though on the whole not likely, that the epya ,ov 6eov
are intended by the crowd to stand over against what the Son of man gives.
(27) Work for the food which the Son of man gives-(28) But what shall we
do to God's work (which surely is far more important) ?-(29) It is God's
work to believe in him whom he has sent, that is, the Son of man.
29. ,o epyov ,ov eeov. Singular (contrast v. 28, ,a epya); only one 'work' is
required by God.
iva ma,ev11,e els .... iva is explanatory of the preceding ,ov,o, a Johannine
idiom. Cf. Rom. 3.28, 61KatOVO"Oa1 1Tia,e1 avep~. .mov xwpis epyc.ov v6µov; John's
thought is closely parallel to the Pauline doctrine of justification, though
his formulation of it is quite different. He never uses the noun ,r(a,1s, and is
able to use epyov as a description of faith. But for him epyov does not mean what
Paul means by epya v6µov; it is not a work that may be performed by human
effort. It is the answer to the question, What does God look for in man?, but
it cannot exist except as the act of God (e.g. v. 44, No man can come to me,
except the Father ... draw him). The present (continuous) tense ofmo-,ev11,E
is perhaps significant: not an act of faith, but a life of faith. mo-,eve1v
is constructed with els; see on I. I 2; trust in Christ is implied. See the
next v.
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c!nrfoTe11'ev EKeivos. eKeivos characteristically for God; on 6:rroaTe7'7'e1v and the
mission of Jesus see on 20.21. Both 'Son of man' (v. 27), and the 'one whom
God sent' are significant terms; Jesus is the heavenly messenger who from
heaven brings truth and life to men.

30. Tl ovv rro1eis av a1iµeiov; Cf. 2.18, and for ariµeiov generally see Introduction,
pp. 75-8. Haenchen, Weg, 287 thinks that at an earlier stage the request
for a sign was directly linked with the feeding miracle. Cf. v. 26; also 6.14f.,
but this episode is now almost forgotten. Since it is to be presumed (see above
on v. 26) that the crowds acknowledge that Jesus has performed a miracle,
they must now be asking for an even greater wonder than that performed by
Moses (v. 31); he who makes greater claims than Moses must provide a
more striking attestation of his right. John probably takes this request for a
sign from Mark 8. 1 1ff. (cf. 11.28), the debate which follows immediately
upon the second miracle of feeding and is itself followed by a discussion of
loaves (8.14-21). In Mark as in John the request is unanswered because it is
unanswerable; no sign can prove (though many signs suggest) that Jesus is
the messenger of God. Rigid proof would render impossible the work of God,
which is to believe in Jesus. For the special significance of the sign in relation
to Moses and the manna see on the next two verses.
tva iSwµev [sc. the sign] Kai maTevawµev ao1. Contrast v. 29; mauve1v is no
longer constructed with els but with the dative; that is, the Jews contemplate
no more than putting credence in the words of Jesus. iva is not incorrectly
used: the sign is to be done in order that we may see it. There is no need to
postulate mistranslation of the Aramaic relative (Burney, 75; M. n, 436). Cf.
Thomas 91: Tell us who thou art so that (iva) we may believe (maTeve1v) in
thee.
31. ol traTepes t'jµwv. This description of the generation that left Egypt recurs
in I Cor. IO. 1; the whole paragraph is an important parallel to theJohannine
discourse. m~K (fathers) is used generally in rabbinic literature for the
fathers, ancestors, of the Jewish nation. See 4.12,20.
To µ6:vvaecpayov ev ,fj epi'lµ~. For the story of the manna see Exod. 16. The word
is not used in this chapter (16.15, Kiil l~ (man hu') is rendered in the LXX
Tl laT1v ,oii,o; ), but appears at Num. 11.6; Deut. 8.3; Josh. 5.12; Neh. 9.20; ·
Ps. 77.24. Some of these passages show that 'manna' was used to represent
moral and spiritual teaching. Neh. 9.20 brings together three Johannine
terms; To rrveiiµa aov ••• lSwKas .•• Kai ,6 µavva aov oliK 6:cpva,ep11aas •.• Kai
vSwp lSwKas av,ois. Philo several times allegorizes the story of the manna; the
main passage is L. A. m, 169-76: the food of the soul (,fis '¥VXiiS ,pocpi'l) is
God's word (Myos eeoii). Later, the manna became a symbol of the new age.
The rabbinic statements to this effect (e.g. Mekhilta Exod. 16.25 (110•,, §5): In
this age you shall not find it [the manna] but in the age to come you shall
find it; Ecclesiastes R. 1.28: R. Berechiah (c. A.D. 340) said in the name
ofR. Isaac (c. A.D. 300): As was the first Redeemer so is the latter Redeemer
... as the first Redeemer brought down the manna, so will also the latter
Redeemer bring down the manna; see further S.B. and Schlatter, ad loc.)
are not early; but in 2 Baruch (perhaps not far from A.D. 1oo, and therefore
roughly contemporary with John-see D.S. Russell, The Method and Message
ofJewish Apocalyptic ( 1964), 64) we have: And it shall come to pass at that selfsame time that the treasury of manna shall again descend from on high, and
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they will eat ofit in those years, because these are they who have come to the
consummation of time (29.8).
l(cxec;:,s eaT1v yeypcxµµevov. This quotation formula occurs again at 12.14; it is
not found elsewhere in the New Testament (1<cx6ws yeypcx,nai is very common),
but cf. Luke 4. 17, T6rrov ov i'\v yeypcxµµevov.
&pTov ElC Tov ovpavov rnw1<ev cxVTois cpcxyeiv. The source of this quotation is
uncertain. Cf. Neh. 9· 15, 1<cxi apTOV f!; ovpcxvov (c-~w~ en,) e6w1<cxs CXVTois; Ps.
78(77).24, Kai apTov ovpavov (C'~W pi) e6w1<Ev cxVTois. The word q,cxyeiv is
missing from both lines but it occurs in the first half of Ps. 78.24 (l~pE~EV
aVTois µcxvva cpayeiv), and this is perhaps in favour of the Psalm as source of the
quotation, since q,ayeiv could easily be transferred, accidentally or intentionally, from one clause to the other. But John's !1< Tov is closer to Nehemiah's
!!; than to the Psalm's genitive. q,cxyeiv without reference to heaven occurs in
Exod. 16.15. John may well have known and combined all these passages; on
his use of the Old Testament (with which this would be in conformity) see
]. T.S. old series 48 (1947), 155-69.
John's use of this Old Testament material has been given much greater
precision and significance by the work of P. Borgen, who points out (59)
'several midrashic features which are common to parts of Philo, John and
the Palestinian midrash: the systematic paraphrase of words from Old
Testament quotations and fragments from haggadic traditions, and the use
of a widespread homiletic pattern'. That this exegetical pattern can be
traced through the chapter as a whole lends a great deal of weight to the
view that the chapter is a unity. The texts on which Borgen bases his study
are Ex. Rabba 25.2; 25.6; Philo, Mos. 1, 201f.; Mekhilta Exod. 16.4; Petirat
Moses; Philo, Mos. n, 267. The use he makes of them is on the whole convincing, but cannot be reproduced here. The main points, however, that he makes
about John's exegesis of the basic text (He gave them bread from heaven to
eat) will be noted. Martyn ( 108-19) broadly accepts Borgen's view of John's
midrashic exegesis, but is not content with Borgen's view that John employed
the midrashic method to counter docetism. Rather John is saying to the Jews,
'The issue is not to be defined as an argument about an ancient text. It is
not a midrashic issue. By arguing about texts you seek to evade the present
crisis. God is even now giving you the true bread of heaven, and you cannot
hide from him in typological speculation or in any other kind of midrashic
activity. You must decide now with regard to this present gift of God' (118).
The crowds sought the specific manna sign as a proof that Jesus was the
Mosaic Prophet-Messiah. 'But Jesus had just repeated this miracle! Clearly
a subtle point is being driven home, and it is this: The crowd did not see the
sign (6.26). If they had, they would have recognized that as God's selfauthenticating emissary Jesus presides over the issue of the origin oflife with
complete sovereignty. The point of the sign is not the Moses-Messiah typology
but rather God's gracious election' (115).
32. ov Mwvatis 6£6w1<ev (so most MSS.; rnwKev, read by B D Clement, m;iy be
due to assimilation to the quotation in v. 3 I) vµiv Tov apTov EK Tov ovpavov. This
sentence may be taken in several ways. (i) It was not Moses who gave you
the bread from heaven (but God). (ii) It was not bread from heaven that
Moses gave you (but merely physical food, over against the true bread from
heaven which the Father gives you). (iii) The sentence has been taken
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(Torrey, 60-2) as a question: Did not Moses give you bread from heaven?
(Yes, indeed. But the father gives you the true bread from heaven.) If only
one of these possible ways of taking the sentence is to be chosen it should
probably be (i). The name Moses is in an emphatic position, and the ov
is placed so as to negative it. Moreover, it would be hard for John to deny
what the Old Testament positively asserts, that the manna was bread from
heaven, and the emphatic position in the next clause of w.1161v6s does not deny
that the bread supplied by Moses was bread from heaven but asserts that as
such it was a type of the heavenly bread given by Jesus. It is however doubtful
whether John would have regarded (i) and (ii) as mutually exclusive; it is
certain that he intends to make, and does make, the two positive statements
implied by the negations in (i) and (ii): There is a true bread from heaven,
and it is God's gift through Christ. The interpretation of the verse is further
complicated by the fact that the Law is referred to figuratively as 'bread'
(see S.B. II, 483f.). The proof text is Prov. 9.5 (Come, eat ye of my bread,
•r.)n',); see e.g. Gen. R. 70.5. The bread given by Moses was not the true
bread, and the Law given by Moses was not the true Law, though both were
parables of the truth. True bread and true Law, that is, eternal life, are the
Son of man who'm God gives (vv. 35, 47-51, et al.). For further comparison
between Jesus and the Law see especially 1. 1-4.
6l6c.:,o-1v. T}:ie change in tense is to be noted. The contrasts John is working out
result in a sentence almost too pregnant; not 'Moses did not give you bread
from heaven, but God did', though this is part of the thought, but 'God
now gives you what Moses could only foreshadow'.
Tov a:\1161v6v. The word is emphatic: ' ... bread from heaven, I mean the
true bread from heaven'. See on 1.9 and cf. especially 15.1. It does not
imply that that which Moses gave was not 'bread from heaven'. The manna
was in fact a valuable type of the bread of life; it came down from God to
undeserving sinners who were preserved and nourished by it. But only in a
comparatively crude sense could it be called 'bread from heaven'. It was
itself perishable, and those who ate it remained mortal and liable to hunger.
The Mosaic law also was a secondary and transient revelation. That which
is given through Christ is the substance to which these figures point, the true
bread from heaven. These notes on John's interpretation of the Old Testament fall into place when it is noted (Borgen, 61-7) that John has employed
the Al-tiqri method of exegesis. This takes the form ... N?N ••• •,pn ?N (Do
not read ••. but ... ). The most important points are: (1) The name Moses
is negatived: Do not read Moses (gave you bread), but God (gave you bread).
(2) The Hebrew is repointed: Do not read Jnl (nathan, has given, 6e6c.:>KEv),
but Jn'U (nothen, gives, or will give, SISc.:,0-1, 616ovs, or Swem). (3) A haggadic
variation is introduced: coming down instead of giving.
33. 6 yap apTos Tov &ov, the bread which God gives.
6 Kcrraf3a!vc.:,v fK Tov ovpavov. This could be rendered, ', .• that which (i.e.,
the bread which) comes down out of heaven', and the rendering would not
be entirely false. But especially in this chapter 6 Kcrraf3a!vc.:,v is Christ the Son of
man. Both present and aorist participles are used: Kcrraf3a!vc.:,v in vv. 33, 50,
Kcrra(3as in vv. 41, 51, 58 (and 3.13). There is no essential difference of
reference, though there is a difference of emphasis. The present participles,
in this verse both Kcrra(3alvc.:,v and 616ovs, are descriptive: Christ is one who
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descends and gives: the aorist puts the same fact with a greater stress on
history: On a unique occasion in time Christ did descend.
3wt'lv 616ovs. On 3wri (alwv1os) see on 1.4; 3. 15. That Christ is the life-giving
bread is constantly affirmed in this discourse; that Christ gives life to the
world is the central thought of the gospel: 'bread', 'water', 'vine', 'birth',
etc., are means by which it is conveyed. The parallel between Jesus and
Law is here maintained, since the Law also was believed to give life, and in
particular life in the age to come-eternal life; see P. Aboth 2.7, quoted
above on 5.39.
34. The people take the words of Jesus in the manner mentioned above as
grammatically possible though not representing John's thought to the fullThe bread of God is that which comes down .••. It does not yet occur to
them that Jesus is the bread of God, though they perceive that he claims to
give !t. Cf. the request of the Samaritan woman, 4. 15, Kvp1e, Sos µ01 TovTo To
v6wp, where a similar misunderstanding is apparent.
1ravToTE. They hope for continuous supplies (as the Samaritan woman hoped
no longer to be obliged to come to the well; as Peter desired to be washed
hands and head as well as feet, 13.9). But this is not necessary; what Jesus
does for men he does once for all. Since 1TavT0Te is a misunderstanding characteristic of John's method (cf. e.g. 3.4) we cannot infer from it a reference to
the eucharist as constantly available within the church. See Michaelis, Die
Sakramente im Johannesevangelium ( 1946), 23f.; and the note on the next verse.
35. The two errors of the preceding verse are corrected. The bread of life
is not a commodity which Jesus supplies-he is the Bread of Life; and to eat it
does not mean hungering, eating, and hungering again.
lyw dµ1 6 6:pTos Tfjs 3c..:,fis-the bread which gives life. The phrase 6 apTOS lK Tov
ovpavoO is not satisfactory since it could-quite properly as far as language
goes-be understood simply as 'the bread which comes down out of the
sky', like rain or dew. This would however be as inadequate a notion as the
idea of being born avc..:,6ev by going back into one's mother's womb. The
words of Ignatius, q>cxpµaKov &eavaalas, avTl6oToS Tov µ,; 6:rro6aveiv (Ephesians
20.2) share this inadequacy, though Ignatius may not have intended them
in the crude sense sometimes ascribed to him. Jesus is the means by which
men have eternal life, but the means is personal, and is to be appropriated
personally, not mechanically.
The frequent use oHyw elµ1 coupled with a predicate such as 6 6:pTos TfjS 3c..:,fis
is a striking characteristic of John's style (for lyw elµ1 without a predicate see
on 8.24). It occurs in the following passages:
6.35, lyw dµ1 6 6:pTOS Tfjs 3c..:>fis (cf. v. 48; v. 41, 6 apTOS 6 KaTa!,as IK TOV
ovpavoO; v. 51, 6 6:pTos 6 3~w).
8.12, lyw dµt TO (f)WS -r:oO K6aµov.
[8. 18, lyw elµ1 6 µapTVpwv mp! lµavToO.]
[8.23, lyw IK TWV ave..:> dµ!.]
I0.7,9, lyw elµt Tl 6vpa (TWV 1Tpol3chc..:,v).
10.11,14, lyw elµ161TOlµT)V 6 KaMs.
l 1.25, lyC:, elµt Tl avcxaTaatS (Kai Tl 3c..:>1\).
14.6, lyw elµ1 Tl 66os Kai Tl 0:Afl6Eta Kai Tl 3c..:>1\.
l 5· l ,5, lyw dµ1 Tl 6:µ1TEAOS (Tl O:AT]6tv1\).
8.18,23, evidently differ in form from the other passages and are not con291
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sidered here. In the other passages the predicates are metaphorical or
~ymbolical titles; on these several titles see the notes on the verses concerned.
The background of the lyw Elµ1 formula is varied. (i) In the Old Testament
lyw e!µ1 is the divine word of self-revelation and of command. See especially
Exod. 3.6, iyw e!µt 6 etos TOV 1TaTp6~ o-ov, 3. 14, lyw dµt 6 wv, 20.2, lyw tlµt 1(\/ptos
o 6E6s aov, ~o--r1s l~fiyay6v O"E lK y~s A!yvir,ov (the ten commandments follow).
The same formula is found in the prophets; e.g. Isa. 5 I .12, lyw dµ1 iyw elµ1 6
,,-apm:a\wv O"E. In Hebrew the speech of Wisdom in Prov. 8 several times
emphasizes the word 'll< (I; elsewhere rendered iyw E!µ1, here lyw) and is in
general cast in an 'egoistic' form; Wisdom proclaims her own virtues. Cf.
Ecclm. 24. (ii) This manner of speech attributed to Wisdom may be due to the
form of the Isis aretalogy (see W. L. Knox, St Paul and the Church of the Gentiles
( 1939), 55-89), and of magical formulas dependent on the Isis form. Only
three examples of this form can be quoted here (see the texts conveniently
collected in Deissmann, 133-40) (a) An inscription is quoted by Diodorus
Siculus ( 1, 27): lyw 'la15 e!µt ti ~aaiAICTO'a ,r6:0"T] s xC.:,pa~ ••• lyw Elµ1 "l'OV vu.mhov
Kp6vov 6£00 6vyaTT]p 1Tpea~VTCXTTJ, iyw tlµt yvviJ Kai 6:5eAcp'fl 'Oafptlios ~aa1tJws
••• KTA, (b) An inscription at Ios, very similar to that recorded by Diodorus,
contains the following (Dittcnberger, Syll. 1~67.4,16f.): Ela1s lyCil Elµ, ••• tyw
1!µ1 Ii 1Tapcx yvvai~l fnos 1<ai\01,JµEVT] ••• l<"l'A, (c) P. Lond. 46.145-55, lyw
dµt 6 ru<C<paAOS 6afµwv ••• lyw E1µ1 ti 6:Afi6e1a ••• iyw dµ1 6 )'EVVWV xal 6:,,-oywvwv.
(iii) Possibly a special development of the Isis 'ego' is the declaratory and
revelatory formula found in the opening tractate of the Hermetic Corpus
(Poimandres), in which Poimandres reveals himself to Hermes. See especially
C.H. I, 2, tyw µw, ~T]alv, dµl 6 TiotµcxvSpris, 6 ,fis avOtvTlas vovs; 6, TO fWS h<Etvo,
lqiTJ, lyw Notis, 6 o-os 6e6s. (iv) The declaratory 'I' aho belongs to the synoptic
Christological statements, though here, characteristically, instead of dµ1 we
have a finite verb; e.g. l\fatt. 5.22,28,32,34,39,44, tyw Se Aeyw vµiv; Mark
9. 25, !yw tm,aaaw; Matt. I 2.28 = Luke 1 1. 20, tyw t1<!36:i\Aw. But the 'ego' is
veiled under parables, and we have more frequently 'The Kingdom of God
(heaven) is (like) .. .' These parables are particularly notable because they
provide much of the subject matter of the Johannine 'I-sayings'. The background of these sayings, then, proves to be multiple, but essentially simple.
Synoptic sayings or incidents (see the notes on the several passages) have
been concentrated upon the person of Jesus in a form of speech calculated
to be impressive, and to suggest, to both Jews and Greeks, the presence of
an active and self-revealing God. The point of attachment may be found
in the midrashic exegesis that John employs in this passage (Borgen, 73).
Bread is a term found in the fundamental text; it is interpreted and identified
by the lyw elµ1. It is unfortunate that the passage Borgen cites (Lamentations
Rabb a 1.16, §45: Trajan found the Jews occupied with Deut. 28.49, ... as
the vulture (iwl:i) swoopeth down; he said to them, I am the vulture
(Ki~l xi:, l<lK) ••• ) is of uncertain date; it is nevertheless illuminating.
The exegetical basis of the expression should settle the controversy between
Bultmann, who takes tyw as predicate (e.g., Bread is not something else-it
is I), and Conzelmann ( Theology, 349-52), who takes it as subject (e.g., What
I am is bread). On tyw Eiµ1 see Bultmann's long footnote (225, n. 3);
Schweizer, 5-45; L. Cerfaux, in Coniectanea Neotestamentica, XI (1947), 15-25;
Schnackenburg, n, 59-70; and S. Schulz, Komposition und Herkunft der
Johanneischen Reden (1960), 85-90.

6.22-59

BREAD FROM HEAVEN

The notion of heavenly bread is rooted in the Old Testament and Jewish
thought, and arises out of the gift of the manna. It is not however purely
Jewish; 'the idea of heavenly food, which nourishes unending life, with the
Greeks goes back as far as Homer and is equally at home in the East' (Bauer,
100, with many references). It is however of primary importance that the
manna was interpreted in the wisdom tradition of Israel in terms of word
and instruction; that Torah is bread, and that (for Philo) the logos is food
(see Dodd, Interpretation, 336f.). We have here what Brown and others have
described as the sapiential interpretation of the bread of life. God feeds men
by his word; Jesus is his word. The Jewish and pagan elements in the background are thus joined and cemented by the Christian tradition, especially in
the form of the feeding miracle and the record of the last supper.
6 epx6µevos iTpos !µe ov µ11 m1vcxo-1J. 'I am' with predicate reveals not Jesus'
essence but his dealings with men (Brown). 'Coming to' Jesus is an expression that occurs frequently in John (see 5.40); in this chapter vv. 35,37,44,45,
65. Cf. Essays, 62-5. o !px6µevos iTpos tµe is not distinguishable in meaning
from 6 mo-revwv els tµe in the parallel clause (for the promise in both cf. 4.14,
ov µ11 !5t\j/T}O-EI els Tov a!wva) and the primary reference is not to the eucharist
but to union with Christ effected by faith, through which life is conveyed to
men. It is nevertheless important that the image of thirst and drinking is
included; this does not arise first in vv. 51-8, and there is no need to regard
this later paragraph as a later insertion designed to introduce a sacramental
note otherwise entirely wanting. If a man truly has life-giving contact with
Jesus he never ceases to be dependent on him (see pp. 283f.) but the initial
contact does not need to be repeated. The crowd's iTCXVTOTE (v. 34) is therefore beside the point. Dodd (A.S., 85) comparesJer. 31(38).12 (LXX), but
the parallel is not close. For the parallelism between the two clauses cf. Ecclus.
24.21; Rev. 7.16 (in dependence on Isa. 49.10). It is unnecessary to hold that
John translated a Semitic source. Note ov µ,i iTEtvcxo-lJ (with correct subjunctive); ov µ11 !51\j/11ae1 (with incorrect indicative). John seems quite careless in
handling this construction.
36. diTOV vµTv. See v. 26.
Kai ewpCXKrn µe. µe should be omitted, with Nab e sin cur. The omission makes
the reference to v. 26 much plainer; µe assimilates in thought, not wording,

to v. 40.
Kai ov maTEVETE. And yet (Kai adversative; see 5.40) you do not believe. The

sign of the loaves quickened the appetite but not faith.
37-40. This short paragraph is a unity the thought of which is made no
clearer by the fact that some members of it are repeated several times over.
It may be summarized thus:
I have come down to do not my will but the will of God who sent me.
It is God's will that none whom he has given me should perish, but that
they all should receive life and be raised up at the last day.
Therefore I will receive and raise up every one who 'comes to me',
since he is the Father's gift to me and it is the Father's will that I should
do so.
For the form of the section, in whi~h the will of God (v. 38) is expounded
in the two following verses, Borgen (75f.) compares 1QS 4.2f., where there
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are similar explanations, with the Hebrew 1, corresponding to John's
cpexegetical tva.
nav ti 616"'alv µ01 6 TraTfip. nav 6 is used collectively where the masculine
miVTes ovs would be expected. Cf. 3.6; 6.39; 10.29; 17.2,24; see also 17.21.
The effect of the neuter is to emphasize strongly the collective aspect of the
Father's gift of believers.
Trpos fµl fi~e1. f}KE1v is probably used synonymously with fpxea6a1; John uses
such pairs of synonyms (e.g. 6:yam:xv, ,p1Aerv). It is true that T)KEIV is used
particularly of worship (see T. W.N. T. s.v. (J. Schneider); and, e.g., Dittenberger, 0.G.J.S. 186.6, f}K"' Trpos TflV Kvplav 'la1v); but the decisive consideration here is the use ofTov lpxoµevov in the same verse (see on v. 35).
ov µTl lKj3aA"' {~"'· l~"' is wrongly omitted by 24: Dabe sin cur; it was no doubt
thought pleonastic. For the thought cf. Matt. 8.12 and similar passages. The
verse sums up the universalism, the individualism, and the predestinarianism of the gospel. Jesus rejects no one who comes to him, but in coming to
him God's decision always precedes man's.
38. ica-ral3ej3T)ica. See on v. 33. There is no difference in meaning between
6:Tro Toii ovpavoO and lK T. ov. used hitherto.
TO 6eAT)µa TO lµov • .• TO 6eAT)µa TOV Tl'Eµ\jla\lTOS µe. Cf. Mark 14.36 (and parallels).
The Gethsemane story is not found in John but the thought expressed in it
governs the gospel as a whole; see Introduction, p. 53, and on· 5.19-47.
39. Tr® ... µTl 6:TroAea"' t~ av-rov. John's partitive use of fK; see Introduction, p. 8. The odd construction is the result of the collective use of the
neuter Trav: ' ..• that I should not lose one of the whole company ••• '.
Cf. 10.28f., and for the fulfilment of the implied promise 17.12. See also for
parallelism in thought and language Matt. 18.14, oVK la-riv 6lAT)µa lµnpoa&v
TOO 'ITaTpos vµwv TOV fv ovpavors tva aTrOAT)Ta\ tv TWV µ1Kpli.'>V TO\IT(,)\I,
6:vaa-r,'iO'(,) av"TOV lv Tij laxtmJ 'l'tµepq:. Cf. vv. 40, 44, 54· Here 6:vaa-r,'iO'(,) is to be
taken as an aorist subjunctive, dependent on tva. For the view that these
clauses are insertions made by an ecclesiastical redactor concerned to accommodate the discourse to the 'official' futurist eschatology, see p. 283. In
fact there is no ground for thinking of them as anything other than a genuine
part of John's thought and they must be interpreted as such. (lv) T, t 'l't,
occurs again at 11.24; 12.48 (and at 7.37 but not in an eschatological
sense). The thought is expressed more fully in the next verse: the destiny
of believers is to receive in this world eternal life (which clearly is not
simply equivalent to unending life, cf. 5.24) and to be raised up at the last
day. Here, as in 5.24-g,John balances exactly the two aspects of the Christian
life, in present possession and future hope; and there is nothing to indic~te
that he thought o~e more important than the other.
40. ee"'pwv. ee(,)perv is sometimes though not consistently used of a special,
perceptive, beholding of Christ: 6.62; 12.45; 14.19; 16.10,16f., 19; cf. 20.14.
Here we have both seeing and believing-contrast v. 36; but the contrast
lies in the addition of ma-reve1v, rather than in the substitution of 8e(,)petv
for 6pav.
6:vaa-r,'ia(,) may be rather loosely constructed with the same tva as fx1J (.•• that
he should ... and that I should ... ), or may be an independent future
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indicative; probably the former, as in v. 39, and because the final raising
up is also dependent on the will of the Father.
41. ly6yyv3ovoovol 'lov6aio1, as did the fathers in the wilderness, Exod. 16.2,8f.
(noun yoyyvc;µ6s, verb 61ayoyyv3e1v). For 'the Jews' see on 1.19. Again, as at
vv. 28, 30, the discourse takes a further step through the misunderstanding or
complaint of the Jews.
6 KCXTal36:s. Vv. 33 and 35 are (rightly) combined. Earlier the present participle
K<XTaf:lalvc.:w was used, but the change is not significant.
42. ovx ovT6s foT1v 'ITJc;ovs 6 v!os 'lc.lc;{iq, ••• ; A similar objection is brought in
Mark 6.3 and parallels (only Luke names Joseph, in a closely parallel
phrase, ovxl vl6s lc;T1v 'lc.lO"l)q, oihos; 4.22). The argument is that one whose
local parentage is known cannot have come down from heaven. John
nowhere affirms belief in the virgin birth of Jesus, but it is probable that he
knew and accepted the doctrine (see on 1. 13) and that he here ironically
alludes to it-if the objectors had known the truth about Jesus' parentage
they would have been compelled to recognize that it was entirely congruent
with his having come down from heaven. But cf. 7.42: no amount of information, even of correct information, would enable the Jews to evaluate Jesus
and pass judgement upon him. See v. 44.
44. ov6els SvvaTat lMeiv iTp6s µe. The complaint is pointless and the dispute in
which the Jews are engaged must be fruitless; it cannot lead them to come to
Jesus. Only the direct act of the Father-not the mere resolution of some
problem-can effect this. 'So long as a man remains, and is content to
remain, confident of his own ability, without divine help, to assess experience
and the meaning of experience, he cannot "come to" the Lord, he cannot
"believe"; only the Father can move him to this step, with its incalculable
and final results' (Lightfoot, 16of.). The Synoptic Gospels are as emphatic as
John that salvation apart from the initiative of God is quite impossible; see,
Mark 10.23-7 (... il"apa &v6pc:mo1s 6:6vvCXTov, a>.."A.' ov il"apa ee~ ••• ). Hence
Jesus merely reiterates the truth and docs not seek to establish it by force of
argument; those whom the Father gives to him will be drawn to him, with
or without argument, and they will not be cast out; those whom the Father
does not give will not come.
l"A.KVC71J. Cf. 12.32 where Jesus draws all men to himself. The word is found in
a similar connection in the Old Testament: Jer. 38(31).3, Et"A.KVaa a1. els
olKTElpTJµa. It may be relevant to compare the use of the Piel of :i-,p ('to
bring near') for the conversion of proselytes, e.g. P. Aboth 1.12: Hillel
said: Be of the disciples of Aaron, loving peace and pursuing peace, loving
mankind and bringing them nigh (1:::1.,j'l)) to the Law. It is interesting to
compare (though it is quite impossible to restore and interpret with certainty)
a papyrus fragment of a saying of Jesus (P. Oxy. 654.gf.) AE)'Et 'I [
]
ol l"A.KovTEs t'}µo:s [ •••• But see now Thomas 3, and Fitzmyer, Essays, 315f. The
saying is irrelevant.
&vac;T{iac.l here (contrast v. 40) is probably future indicative; the coming takes
place before the last day.
45. faTtv )'Eypaµµtvov. Cf. v. 31 for this periphrastic perfect.
Iv Tois il"poq,{iTa1s. John does not elsewhere use this vague reference; the
suggestion, made in the first edition of this Commentary, that it may indicate
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uncertainty regarding the exact source of the quotation, should be abandoned. The parallel alleged from Matt. 2.23 where the difficult saying 'He
shall be called a Nazarene' is said to have been given 'through the prophets'
(51a Twv irpoqnrrwv) is hardly fair, since the source of this quotation constitutes
in any case a problem, whereas John's quotation comes from what appears to
have been a Passover haphtarah, and must therefore have been known to him.
Kai fooVTai ir6:vTES 616aKToi 6eov. From Isa. 54. 12f., Kai 6110-w ... ir6:vTo:s Tovs
vlovs o-ov 616aKTovs 6eov (imi• ,,,~1,). John gives a sufficiently exact paraphrase and is probably dependent on the LXX: he does not use 6160:KT6S
elsewhere. For the thought cf. also Jer. 31.33f. (a law written on the heart);
this is particularly interesting in view of the use of ~AKe1v just before (31 .3,
see on v. 44), but it would be unwise to lay much stress on this concidence.
There is also a hint of Ps. 78 (77), referred to at v. 31; this provides a link
with Exod. 16, and so a further connection with Passover. The prophecy is
given a personal reference to the Messiah in Ps. Sol. 17.32: Kai aiiTos f30:o-1Aevs
6IK0:1os 616CXKTOS viro eeov. The quotation is adduced in explanation of God's
drawing men; this consists in teaching, the inward teaching which God
gives to those whom he chooses and so directs to Jesus. For every one who
has heard (eo<ovo-o:s) what the Father says, and learnt (µo:6C:,v) from it, comes
to Jesus.
46. The previous verse might be misleading. It must not be taken to mean
that any man may enjoy a direct mystical experience of God and then,
enlightened, attach himself to Jesus. Jesus only has immediate knowledge of
God (Tov TICXTepo: tC:,pCXKev), and to others he is the mediator, since he has come
forth from the presence of God (wv iro:pa Tov eeov). See 1. 18, which has
probably caused (by assimilation) the reading of N* D it (6e6v; sin has eeov
iro:Tepa). Cf. also 14.]ff.; 21.18. A man is 'taught of God' by hearing Jesus;
and the result of this is that he is drawn to Jesus. The process is circular, but
John means to assert that it is set in motion not by man's volition but by
Jesus, or rather, by God's initiative in Jesus. The parallel in Thomas 27 (If
you fast not from the world, you will not find the Kingdom; if you keep not
the Sabbath as Sabbath, you will not see the Father) is not close.
47. See on 1.51; 3.15.
48. See on v. 35.
These two verses are 'the natural conclusion of this pattern of exegetic~!
debate' (Borgen, 86). If this is so, it will follow that v. 49 is the beginning ofa
new paragraph. Borgen draws this conclusion, and adds (87) that it 'marks a
new beginning by repeating-with slight differences and a supplement (Kai
{meeo:vov)-the haggadic fragment at the beginning of the homily in v. 31a'.
His new paragraph runs to the end of the discourse in v. 58. Bultmann, on
the other hand, thinks that the new section starts with the reference to the
o-6:p~ of Jesus in v. 51c, and (see above, pp. 283f.) regards vv. 51c-58 as a
eucharistic supplement added to the discourse by the ecclesiastical redactor.
Neither of these views is satisfactory. Here, as 'elsewhere, John huilds his
discourse by ending one section with a provocative remark which elicits
misapprehension or opposition on the part of the audience. Vv. 49-51 are a
summarizing conclusion of what precedes, with the word o-6:p~ introduced
into the restatement so as to lead to the strife of v. 52, with which the new
treatment of the theme of the bread of life begins. See 'Menschensohn',
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345ff.; also H. Schilrmann, Biblische Z,eitschrift (1958), 244-62, and Trierer
Theologische Z,eitschrift 68 (1959), 30-45, 108-18.
49-50. Borgen (87) rightly notes that the word eat is now taken up from the
basic text for elucidation. Eating the manna was essential for life, yet the life
it fostered was not eternal life: the eaters, in the end, died. The heavenly
bread that Jesus gives, or rather is, is such that those who eat of it enjoy
eternal life. Not dying is equivalent to hungering and thirsting no more (in
v. 35): those so provided have enough for every spiritual need and therefore
never die. Cf. 11 .26. iva in v. 50 is John's loose explanatory non-final iva; it
need not be regarded as a mistranslation of Aramaic (Burney, 76, M. II, 436).
51. 6 apTos 6 3wv is a synonym of 6 apTos Ti;S 3wi;s; cf. v6wp 3wv in 4. 1of. (and
v6wp Ti;S 3wi;s in Rev. 21.6; 22.1,17).
Kai 6 &pTOS 6e ov eyw 6waw f\ acxp~ µov EO"TIV. The position of 6e is unusual but
by no means wrong (B.D., §475); it introduces a fresh thought. This of course
is apparent on other than grammatical grounds. The first two clauses in this
verse repeat what has already been said. The person of Jesus received by
faith is the means by which eternal life is given and sustained. Further
exegesis of the basic term bread identifies it with the flesh of Jesus (for the
form, Borgen, 89, compares Philo, L.A. II, 86, ri yap a1<p6Toµos it'ETpa
(Deut. 8.16) ri aocp!a Tov 6eo0 eaT1v, and CD 6.4, N'il (Num. 21.18) ,N:lil
n,ilii!, the well is the Law). This identification recalls that of Mark 14.22
(Matt. 26.26; Luke 22.19; 1 Cor. 11.24), where Jesus says of the loaf used
at the last supper To0T6 eaT1v To awµcx µov, and it is inevitable that the reader
should think of the Christian supper as the context in which Jesus gives
himself to the believer as his life. This impression is confirmed in the following verses, especially in v. 53 (see the notes), and few dispute that the
eucharist is alluded to in this part of the discourse, whether it be regarded as
John's own work or as a redactional gloss. On the unity of the discourse see
above, pp 283f. To see in this part of it an allusion to the eucharist ('a
transition to the eucharistic part'-Schnackenberg) does not in itself determine what John's eucharistic theology was; indeed, it is a fundamental
mistake to assume that he (or the author of vv. 51c-58) understood the
bread and wine to be a kind of medicine, conferring immortality by quasimagical means. His removal of the eucharistic allusion from the last supper
to this discourse proves precisely the contrary: it is his intention to set the
eucharist in the context of the work ofJesus as a whole and to give it a strictly
personal interpretation. By his stress throughout this paragraph on the divine
initiative he avoids completely the magical notion of placing constraint
upon God; the eucharist provides (as the feeding miracle did) a vivid
picture of what it means to receive Christ by faith, but the fact that eucharistic
and non-eucharistic statements stand in parallel shows that John is not
concerned to argue for the uniqueness of the eucharist as a means of grace.
Cf.]. E. L. Oulton, Holy Communion and Holy Spirit (1951), especially 69-g9.
For other views see G. Bornkamm, Gesammelte Aufsiitze m, 60-7; also 1v,
51-64; G. Richter, in Z,.N. T. W. 60 (1969), 21-55. It was pointed out above
that in Mark 14.22 the bread was identified with the crwµa of Jesus; John
uses not this word but cr6: p~ (cf. Ignatius, Romans 7.3; Philadelphians 4. 1 ; 11.2;
Smyrnaeans 6.2; Justin, 1 Apology 66). According to Lindars, acxp~ is a legitimate alternative to awµa as a rendering of,w::i;Jeremias (Eucharistic Words,
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198-201) thinks.flesh the more original term, so that what Jesus said at the
supper must be understood to refer to 'my flesh and blood', i.e., myself.
This is not the place to discuss the words and events, and the original
meaning, of the last supper (since it is illogical to argue back to Mark from
John, who probably knew and reflected on Mark, and especially from a part of
John possibly connected with the eucharist but not with the last supper).
John probably substituted crap~ for crwµa partly because it corresponded with
the use of his own church and partly because it fitted his theology of incarnation (see 1.14).
\'mep Tfjs Tov icocrµov 3oofjs. These words (preceded by 'fl crap~ µov laTlv) are the
reading of P 66 P 75 B D it vg sin cur sah, and should very probably be
accepted. Other readings are attempts to improve the run of the sentence: 'fl
crap~ µov laTIV fiv !yw Soocr()) i.,, T, T. IC, 3. (9 '.h w pesh bob); v. T. T, IC, 3. 'fl crape
µov laTlv (K Tertullian). The meaning however is not really obscure; cf.
I Cor. I 1.24, ToiiTo µov !aT1v To crwµa To iJ1rep i.Jµwv. Some word such as
'given' must be supplied; cf. Luke 22.19b, To crwµa µov To v1rep vµwv 616oµevov.
For the use of v1rep in John see 10.11,15 (v1rep Twv 1rpo~6:Toov), 11.50 (v1rep
TOV ;\aov; cf. 18.14), 11.51f. (v1rep TOV eOvovs), 15.13 (v1rep TWV ~IA.WV avToii),
17.19 (v1rep avTwv lyw ay1a300 fµavTov), cf. 13.37f. These passages show conclusively that a reference to the death of Jesus is intended-he will give his
flesh in death-and suggest a sacrificial meaning, but no precision about the
mode or significance of the sacrifice can be obtained. The expression 'fl Toii
1<ocrµov 3oo{i has no parallel in the New Testament. The meaning of the whole
sentence is that of 3.15f.: God loved the world and provided in Christ the
means by which it might have eternal life. iJ1rep TfjS Tov icocrµov 3oofjs is equivalent to tva o icocrµos 3fj. Cf. 11.50: iva els a:vepooTrOS 6:1ro66:v1J VTrEP TOV Aaov Kai
µ11 OAOV TO eevos O:TrOATjTal.

52. lµo:xovTo ovv 1rpos 6:Ai\{i'.hovs. 'They disputed violently with one another.'
The metaphorical use of µo:xeaeai is well established in Greek (e.g. Iliad 1, 304,
µaxecrcraµevoo l1rtecr1v). Presumably different opinions were _current on the
question that follows.
,rws SvvaTat ovTos (perhaps used contemptuously-this fellow) -fiµiv Soiivat
TflV a6:pica ~ayeiv; P 66 B lat sy have TflV crapica avToii, but this has been
accommodated to the context, and the short text, which recalls more clearly
the complaining of the Israelites (Num. 11.4) is better. John regularly uses
this unintelligent kind of question as a means of building up his argument and
underlining the contrast between Jesus and those who surround him; see
on3,4.
53. The tr~th is v. 51b is now put in negative form. The bread of heaven is
the flesh of Jesus, which gives life to the world; and there is no life for the
world in any other source. Two fresh points are made. (i) The title Son of
man is introduced. On the use of this title in John see Introduction. pp. 72f.,
and on 1.51. Cf. also vv. 27, 63, in this chapter. There can be no doubt here
that the Son of man is a person who has flesh and blood, i.e., the Son of man
is Jesus; yet he is not simply man, for his flesh and blood are such that others
may be said to eat and drink them. The Son of man is a man, a real man
whom God has sealed; i.e., God has given him the seal of his approval,
constituting him his messenger and accredited agent. He descends from
heaven and returns thither (3. 13; 6.63), for the salvation of the world.
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(ii) To the statement about the flesh of the Son of man is added ical 1Tlt1-rt
CXVTOO TO alµa. This unmistakably points to the eucharist. It seems to be the
parallelism between flesh and blood that is insisted on here, though 1ome
have distinguished them, supposing that the blood emphasizes the necessity
of death, and symbolizes the life which is given to the believer, while the
flesh means the self-sacrifice in which the believer shares. But it is more
probable that 'blood' is introduced in order to suggest the euchari5t, and to
emphasize that it is the whole incarnate life (note the common Hebrew
phrase
i'lt'::i, flesh and blood) of the incarnate Son of God which is the
lifegiving food. There may be an attack on Docetism; see E. Schweizer,
Eva11gelisclze Theologie 8 (1952/3), 341-63.
54. No substantially new thought is added in this verse, though the parallel
mention of flesh and blood seems to confirm the reference to the eucharist.
o TpC:,yc.vv. TpC:,yi,1v is used from the time of Homer for the eating of animals,
especially herbivorous animals. From the time of Herodotus it is med of the
eating of men; but the sense of eating with pleasure, or audibly, is not
supported in L.S. s.v. It is very improbable that John saw any special meaning in the word and distinguished it from other words for eating. Up to
this point he has used the aorist stem y q,o:y; he now requires a present participle, and instead of using lcr6fe1v, the usual supplement of the defective
y<pay, he uses TpC:,yuv. tcr6!e1v is never used in John, though yfay is quite
common. TpC:,yEIV occurs four times in this paragraph, and at 13. I 8 (where it i1
substituted for the lcr61uv of Ps. 41. 10).
avacrn'lac.v aVTov Tfj tcrxaTlJ fiµepc;,:. Cf. vv. 39, 40, 44; here the verb is future
indicative. Bultmann, though we should not follow him in attributing vv.
51c-58 to an ecclesiastical redactor (see pp. 283f.), is right in noting the
combination of eucharistic and eschatological interests. These were associated
from the beginning (cf. 1 Cor. I 1.26), and John was capable of seeing that
eucharistic theory and practice stand in particularly great need of the check
supplied by futurist eschatology. Sec Introduction, pp. 82-5.
55. 6:t.TJCfts, P66 p 7s B W: a?\fJElws, i.-t* D 8 W it vg sin cur pesh. Johanninc
usage confirms the ancient support for &i\fJ6ws. Vl/ith ~ymbolical predicates
such as ~pwa15 ,ir6cns, John uses not ct\riOfis but &AT)Otv6s (see on 1.9), whil<":
the use ofai\fJ6ws is quite in accord with his style (cf. 1.47; 4,42; 6.14; 7.40;
8.31). These passages show the meaning of &A116ws here. My flesh and blood
really are what food and drink should be, they fulfil the ideal, archetypal
function of food and drink, that is in giving eternal life to those who receive
them. ital To o:tµa ... .r6a1s is omitted by D, probably by homoeoteleuton.
56. The grounds for the preceding statement are now given, though there
is no grammatical connection such as yap. The flesh and blood of Christ
are truly food and drink to those who receive them because by means of
them a complete and reciprocal indwelling of Christ and the believer i1i
attained.
tv iµol µivu itayC:., Iv aVT<°;'>. Cf. 15.4, µefvo:TE lv tµof, t<&yC:., iv vµtv (also in a possibly
eucharistic context). 1,1M1v is one of John's most important words. The
Father abides in the Son (14.10), the Spirit abides upon Jesus (1.32f.);
believers abide in Christ and he in them (6.56; 15.4). There arc variations
of the 5ame thought: the word of Christ abides in Christians and they in
it (5.38; 8.31; l5·i); Christ abides in the love of God and -the disciples
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must abide in the love of Christ {15.9f.). What is meant is that the being of
Jesus is completely determined by God, the being of disciples by Jesus.
After this verse D (with some old Latin support, notably a) adds Ka6ws lv lµol
6 "!TaTtip Ka:yw lv T<t> "!TaTpl. O:IJT)V O:IJT)V ;\eye.> vµiv, lcxv IJT) M:l3T)TI: TO CTooµa TOV v loo
Tov a:v6pc.:mov C::,5 Tov apTov Tijs 3c.>fis, ovK exeTe 3c.>tiv lv aliTcj'>. It is not im-

possible that these words are genuine and were omitted from most MSS.
by homoeoteleuton; but it is more probable that they are a homiletical
Western addition, intended to make the eucharistic reference more explicit.
57. Ka6ws CX"1TeCTTI:1Aev µe. On the sending of Christ see on 20.21.
6 3wv "ITaT{ip. The meaning is that of 5.26; cf. 6 apTos TfiS 3c.>fis, 6 apTos 6 3c.'>v
above. 'The living Father' occurs in Thomas 3, 50. Of these sayings, the
former occurs in P. Oxy. 654.19, where the words appear to be Tov "ITaTpos
Tov 3[00VT0S ••• ]. The 3 however has been variously read as T and "IT, See
Fitzmyer, Essays, 378.
Ka:yw 300 ••• K&:Ketvos 3{iue1. The thought is that of 5.2 I ,24-30 given in compressed form; see also 1+ Life is the essential property of the primal God; it
is transferred to the Son that as the Father gives life to whom he will so also
may he. The life of the Son is entirely dependent upon the Father (61a Tov
TraTepa); he has no independent life or authority, and it is because he abides
in the Father that men may live by abiding in him.
6 Tpwyc.>v µe is now substituted for 6 Tpwyc.>v µov Ttiv aa:pKa (v. 56); this supports
the view that 'flesh and blood' signifies the whole person of Jesus.
61' lµt, corresponding to 61a Tov TraTepa. The Christian life is a mediated
life. John, though he has been called a mystic, is unaware of any religious
life which is not wholly dependent on Jesus. Cf. 1.18 and see Introduction,
PP· 85ff.
58. No fresh thought is added in this rather confused verse, which sums up
the teaching of the discourse.
o~iTos has no proper antecedent. 'What I am talking about, the true food
which is given in my flesh and blood, which is I myself, is ... '.
ov Ka6ws. The connection is muddled through too great compression but the
meaning is clear. Once more the contrast is drawn between the manna (and
the Law it was taken to symbolize) and the heavenly bread which is Christ.
Only the latter confers eternal life. Martyn ( 108f.) compares 3.14, where, in a
similar context, Ka6ws stands unnegated, and concludes that John's attitude
to the Mosaic Prophet-Messiah was complex. This is no doubt true, and
the insight valuable, but it may be better to see the major contrast between
Torah and Jesus.
59. lv CTWayc.>yij, 'in synagogue'. At v. 24 we learned that the scene was
Capernaum, but the discourse with its interruptions suggests a less formal
occasion than a synagogue sermon. For Jesus preaching in a synagogue cf.
especially Mark 6.1-6 and parallels.
Kaq,apvaovµ. See on 2. 12. The synagogue which has been excavated at TellJ::Ium is certainly not earlier than the second century A.D., and is therefore
not the synagogue referred to in the gospels, though it is not impossible that
it was erected on the site of the previous building. See E. L. Sukenik, Ancient
Synagogues of Palestine and Greece (1934; Schweich Lectures 1930), 7-21.
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At the end of the verse aa(,f,6:TCfl is added by D a Augustine, an imaginative
supplementary detail characteristic of the Western text.

15. REACTION AND CONFESSION
6.60-71
The present paragraph marks the close of the Galilean ministry of
Jesus, and in it John presents, in summary form and in dependence
upon certain significant synoptic incidents, the result of that ministry.
Cf. 12.37-50, where the work of Jesus in Jerusalem, and indeed his
whole public ministry, is similarly summarized. Bultmann places
6.60-71 immediately before 12.37-41, and after II.55-12.33; 8.30-40.
It seems to make satisfactory sense as it stands.
The synagogue discourse comes to its close, and not 'the Jews'
only, who have already made objection, but also some of the disciples
complain of what has been said. It cannot be accepted. Without being
told,Jesus knows their thoughts, and at once volunteers the explanation.
All that he has said about the bread of life must be viewed in the light
of two facts, the ascension and the gift of the Spirit. All crude misunderstandings must be abandoned. The Son of man, whose 'flesh' all must
eat, is one whose home is in heaven, to which he returns. Flesh as such is
unprofitable: only the Spirit (who, it must be remembered, rested and
abides upon Jesus-1.32) can give life. The substance of Jesus' discourse is the means by which Spirit, and thereby life, is conveyed. It is
not surprising, however, that some should be offended; they lack faith,
and only by faith can the truth of what Jesus has said be perceived,
since he has spoken not of flesh as such, which all can see and understand, but of the flesh of the Son of man, and of the Spirit. Faith, moreover, is not a human achievement but the gift of God, and for this
reason Judas, whatever the piety and ability which may have suggested
his choice as an apostle, is marked out as the traitor.
Jesus next uses the defection of many disciples as a means of challenging the faith of the Twelve. They, being (with the exception ofJudas)
men whom God himself has drawn to Jesus, make their confession of
faith: there is no other than Jesus to whom such men may go. The
reply of Jesus emphasizes, with a trenchancy remarkable even in this
gospel, both that he has chosen the Twelve (they have not chosen himcf. 15.16) and that he well knows the future treachery of Judas. The
frailty of man and his complete dependence upon the predestinating
grace of God are alike brought out.
This passage, which is evidently of great importance in the movement
and thought of the gospel, seems to rest upon a number of synoptic
passages: the rejection of Jesus in the synagogue of his own ,rcx-rpls
(Mark 6.1-6; Matt. 13.54-8; cf. Luke 4.16-30; see above on John
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4.43-54), the confession of Peter in the neighbourhood of Caesarea
Philippi (Mark 8.29; Matt. 16. 16; Luke 9.20) and the prediction of the
betrayal by Judas Iscariot (Mark 14.18; Matt. 26.21; Luke 22.21; cf.
John 13.:21). In Mark these are isolated units of tradition; in John they
are worked up into a whole in which the reader is compelled to consider both the reaction to Jesus of representative persons in the past,
and his own. It is not a matter of chance that in a certain synagogue
Jesus marvelled becaus~ of men's unbelief (Mark 6.6), nor was the
confession of Mark 8.29 either a lucky guess, or the result of profound
human insight. Neither the unbelief nor the faith was independent of
the power of God.
Jesus now, in John's narrative, l~aves Galilee to make the offer of
eternal life in Jerusalem.
For the relation of this paragraph to the rest of the chapter see
p. 284, where it is noted that Bornkamm has argued that vv. 60-71
relate to vv. 35-50, and drawn the conclusion that w. 51-8 are an
interpolation. If this is true v. 63 will not refer to the eucharistic flesh
of Christ (which, it is held, could hardly, after v. 53, be said to be of no
avail) but to flesh as this is intended in 3.6, 'the natural principle in
man which cannot give life' (Brown, 300). The difficulty in this view,
and it seems insuperable, is that the word crap~ does not occur in w.
35-50; it occurs only (in this chapter) in vv. 51,52,53,54,55,56. Further,
it will be noted that in all these verses the reference is to my flesh, or the
flesh of the Son of ma11, with the exception of v. 52, where the uncomprehending crowd say, How can this fellow give us.flesh to eat? They thm
make precisely the mistake that is corrected in v. 63. Flesh as such will
do men no more good than the quails in the desert, but the flesh of the
Son of man is the vehicle of the Spirit and the mouthpiece of the Word
of God (1.32; 1.14).
That this passage reflects the historical situation represented by
the Johannine Epistles (Fenton) is true; John howeve~ is not absentmindedly reading back contemporary events in a crudely anachronistic
fashion, but using his historical material to make clear the nature of
decision, confession, and the life of faith. Cf. I John 2. 19.
60. fr. Twv µcx€lTJTWv. On John's partitive use of lK see Introduction, p. 8.

The disciples are here clearly distinguished from the Twelve; vv. 66f. Not
only the crowd but the disciples too are to be tested. In 2.11,23; 4.39-42
signs led to faith; here they lead to unbelief. Miracles are an unsatisfactory
ground of faith.
cn<Arip6s, originally of physical objects, 'hard', 'harsh', 'rough', means
'hard' not in the sense of 'difficult to understand', but 'unacceptable,
harsh, offensive'. It is parallel to vµa, cn<CX116cxAf3e1 in the next verse. For the
usage cf. Gen. 21. 1 I ; 4~!.7; J udc 15 ( quoting I Enoch 1.9) ; Hermas, Mandate
,m, iii, 4f.; iv, 4 (of IYToAo:i).
Tfs 6vvo:w1 o:vTov ro<o11£1v; John's usage is not decisive on the question whether
avToi:i refers to Myos or to Jesus himself. aKovetv with an accusative always
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refers to a thing; with a genitive it refers g times to a person, g times to a
thing, though of these last 7 are TT)S cpwvfis (or Twv p1wc'xTwv) Ttvos, so that the
personal source of sound is in mind. The balance of probability is therefore
perhaps slightly in favour of 'who can hear (listen to) him?' aKovetv is here
close to the meaning 'obey' (as 17~~ in the Old Testament).

6 I. elows 6k 6 '1110-oOs ev ECXVT<f!. John means a supernatural knowledge; see on
1.4 7f.
C1Kcxv60:Al3e1. The verb is common in the Synoptic Gospels but in John occurs
only here and at 16. 1. The noun o-Kcxv6o:Aov is not used at all. See Derrett,
Law, 255f. What is it that offends crowds and disciples and so leads them into
disbelief? It is natural, and probably correct, to answer: the thought of
eating the flesh and drinking the blood of the Son of man (vv. 53-6). This
would offend not only Jews but also John's Hellenistic public (Dodd,
Interpretation, 341 ). V. 62 has suggested that the offensive thought is the
descent of the Son of man: Does his descending offend you? What then if
you see him ascending ... ? In fact these are both partial expressions of the
total scandal, which is that 'a mere man, whose life ends in death, solemnly
lays the claim that he is the Revealer of God! And this declaration, which
demands of man the abandonment of all his securities, is clearly seen at the
cross to be a demand for the surrender of life itself, a demand to follow right
to the cross' (Bultmann, 445).

62. {av ow 6ewpfiTe Tov vlov Tov &v6pc.:mov &vo:!30:ivovTcx o;rov riv To ;rp6Tepov; The
sentence is evidently incomplete; it wants an apodosis. Commentators
generally have adopted two kinds of supplement. (i) If the condition is
fulfilled the offence will be greater. 'Clearly we have to understand: "Then
the offence really will be great!"' (Bultmann, 445; but see below). (ii)
If the condition is fulfilled the offence will be diminished or removed.
'Jesus by no means intends to heighten the C1Kav6aAov, but rather to solve the
riddle of his paradoxic;,.! speech. His ascension ... will prove that he had
not required anthropophagy' (Bauer, 101). (i) and (ii) are not however to
be regarded as mutually exclusive. 'Each of these two interpretations
appears to contain elements of the full meaning' (Westcott, 109). This
becomes especially clear when it is recalled that the ascending (&vo:!30:(ve1v)
of the Son of man means at once suffering and glory; he returns where he
was before (cf. 1.1) by mounting upon the cross (see on 3.13-15). The whole
process of the return of Christ to the glory of the Father, including as it
did the crucifixion, was both the supreme scandal, and the vindication of
Christ as the Bread of Life; and, at the same time, the proof that eating his
flesh and drinking his blood was neither murderous nor magical. This
allusion to the scandal of the cross also makes clear the nature of the offence
given by Jesus in the course of his ministry. This verse asks indirectly the
question asked directly in v. 67 (Bultmann, 445). The offence must be faced
and the costly decision of faith made before man can eat and drink the flesh
and blood of Christ and; being united with him in death, receive the gift of
eternal life. It is impossible to say why John has left his sentence incomplete.
The hypothesis is attractive that he did so in order to leave room for the
twofold interpretation which he seems to have intended; but this could
have been done equally well if he had written Tl ovv tav •••• See however
B.D. §482.
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vlov TOV av6pw1TOV avapcdvoVTa. avapalvetv and l<aTa[3alve1v (when used
theologically) occur always in contexts dealing with the Son of man (except
20.17); and with Son of man belongs also the characteristic Johannine
use of Vljlovv. These observations, particularly relevant in the present
context, strongly reinforce the view that for John Son of man is a being who
descends from heaven to the work of salvation and ascends to glory (and
finally judgement). See on 1.51.
To '1t'p6Tepov, used adverbially. It implies, what John elsewhere explicitly
states, the pre-existence of the Son of man.
TOV

63. The way is now open for a full understanding of the discourse. The
ascension makes possible, both logically and chronologically, the work of
the Spirit (cf. 7.39).
To 'lt'vevµa lcn1v To 3wo1To1ovv. 3wo1To1eTv (also 5.2 1) is a Pauline word ( 7 times;
see especially I Cor. 15.45, 6 foxaTos 'ASo:µ Els 'lt'vevµa 3wo1To1ovv; 2 Cor. 3.6,
To St 'lt'vevµa 3wo1To1eT). Though this word is not used in the earlier chapters
of John (nor in the last discourses) the essential property of the Spirit is to
give life: 3.5f.,8 the Spirit effects the new birth; 4.23f. the Spirit is brought
into connection with the discourse on living water (see the notes); 7.38f.
again the Spirit is living water. In the Old Testament also this is a fundamental concept regarding the Spirit; see H.S.G. T. 18-23, and especially
Gen. 1.2; Ezek. 37.1-14. It is important to note the standpoint which is
established by this reference to the Spirit. John is writing with the completed
work of Christ (7.39) in mind, including his ascension and the gift of the
Spirit, and the discourse of this chapter is incomprehensible except from
this standpoint; otherwise the words of Jesus could have led only to a crude
cannibalism. Moreover it was necessary that Jesus himself should be understood as the bearer of the Holy Spirit (cf. 1.32f.); otherwise his flesh and
blood would lose all meaning. It is not as the supremely great man but as
the obedient, Spirit-filled Son of the Father that he confronts men. The
antithetical statement follows at once.
fi o-c:xp~ 0V1< wcpeAeT ov6Ev. These words cannot be unrelated to the statement
about the o-ap~ of the Son of man in v. 53, but it would be wrong to suppose
that this is the only context to which they belong. It is part of the truth that
explicit reference to the inadequacy of the flesh as such was needed, with the
reference in vv. 7of. to Judas' defection, to make clear that faith is essential
in the eucharist (Guilding, 59), but it is also true (Martyn, 138) that John
rejects the notion that the eucharist as a rite is in itself capable of solving the
problem caused by the separation ofJesus from his disciples (as Martyn says,
the discourses of chapters 13-17 deal with this issue). Quite apart from their
bearing on the eucharist, however, the words are a problem: see 1.14.
The offence 'arises when one's gaze is directed to the o-apf (Bultmann, 446).
Neither devout participation in the eucharist, nor a historically exact
account of the ministry of Jesus, even if it did full justice to his supposed
winsomeness of character,'wisdom, and piety, would constitute the revelation
of God. There is no revelation apart from the Spirit and the Word, and no
reception of revelation apart from the initiative of God himself (6.44).
Lindars' true remark, 'In the composition of man it is the Spirit that gives life,
and the flesh is ofno avail', applies also to Jesus. It is worth noting (Charlesworth, J. & Q., 96) that here (and at 3.6) the dualism is between flesh and
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Spirit, not, as at Qumran, between two spirits. See also the note on 6.39,
and the introductory note to this section.
'Ta pl\µcrra a ly~ AfAaAT)Ka vµiv ;rvevµa lcrnv Kai 3001\ lC1'T1v. For the lifegiving word
(Myos) of Jesus cf.. 5.24. The words of Jesus are the words (pl\µcrra) of God.
Cf. Isa. 40.6ff. (1 Pet. 1.24f.). It may be that the eucharist still forms part
of the background of John's thought, not in that p,iµcrra are the eucharistic
words (not given by John, but presupposed), or that they (cf. the Hebrew
1:1,,:i,) should be understood as matters ('That which I have told you of,
sacramental feeding, is Spirit and life'), or that the eucharist, like the
miraculous feeding, is a a,iµeiov, a signum efficax and thus a verbum visibile (Dodd,
Interpretation, 342f.), but in that action and word are parallel as they are at
13.8-11 (feet-washing) and 15.3 (cleansing by the word) (Lightfoot). But
the thought is wider. The words of Jesus are what men consume (Jer.
15.16; Ezek. 2.8-3.3; Rev. 10.gff.; also L.A. 111, 172f., where Philo, inter·
preting the manna says that what the Israelites ate was 'TO iavTov (sc. 'TOO
&ov) pfjµa Kai Tov lavTov Myov). pl\µcrra need not refer exclusively to the
words of the preceding discourse; all the words of the incarnate Christ may
be meant, and John no doubt does not forget that Jesus himself is the creative
word of God ( 1. 1). The lyC:, is possibly though not certainly emphatic: My
· words are able to give life, whereas those of Moses were unable to perform
what was promised. See Deut. 8.3; Mekhilta Exod. 15.26 (370.., §1): The
words of the Law (il,il'I ,,:ii) which I have given you are life {Clil C"M) for
you; Gal. 3.21. Jesus supersedes Torah as the source of life. His visible flesh
and his audible words (p,iµcrra) bear witness to the Spirit and the Word
through which he becomes revelation and salvation.
64. &;>,.;>,.' elalv l~ vµwv 'T1ves oi ov TT1anvova1v. It is implied that the life contained
in the words of Jesus is received on the basis of faith, and this knife edge
inevitably divides the hearers of Jesus into two parties, which however do
not necessarily correspond with visible groups, since even among those who
are reckoned to be µa6T)Tal there are unbelievers.
ijSe, yap. Cf. v. 61.
l~ apxfis, probably from the beginning of the ministry, but in this gospel,
where all things are commonly traced back to their origin in the eternal
counsels of God, not impossibly from the apx{i of 1. 1.
Tlves elalv ol µ,; TT1C1TevovTES is omitted by P66* e sin cur, µ{i alone by K and a
few other MSS. Both are probably accidental variants, though the latter may
have been intended to bring out the fact that Jesus knew his own (rather
than those who were not his own).
6 ,rapaSC:,aoov avT6v. Cf. v. 70.
65. Sia TovTo. Jesus knew of the existence of faith and unbelief before these
were manifested in the secession of disciples; he therefore, in order to prepare
the true believers, explained the divine initiative which underlies faith.
dpT)Ka vµiv. V. 44 .•. lcxv µ,; 6 ircrr,;p ••• iAKVC71J avT6v. There is no difference
in meaning between the two clauses and they illuminate each other. Faith
in Christ is not merely difficult; apart from God it is impossible (cf. Mark
10.27). Coming to Jesus is not a matter of free human decision, and the
present circumstances will make clear (vv. 66ff.) the difference between
opinion and faith.
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{i 6e6oµtvov cxvTcj> !K Tov 1rcxTp6s. For both construction and sense c£
3.27.
66. lK TovTov, 'for this reason' or 'from this time'. There is a similar ambiguity
at 19.12. Both meanings are applicable, and there is no reason why John
should not have had both in mind.
arrijMov els Tex 6rrfaeu, 'fell away'; the expression is curious; cf. 18.6; 20.14,
and I Mace. 9.47, t~eKA1vev a1r' CXVTov els Tex 61rfaeu. The Greek seems to rest
upon a Hebrew construction, possibly ,,me l10l (nasog 'abor), which means
sometimes 'to turn back' (Isa. 50.5), sometimes 'to be turned back', 'to
be repulsed' (Isa. 42.17). In the group of passages where it bears the latter
meaning the LXX rendering regularly includes els Tex 61rfac..>. Nevertheless
the meaning in the present passage is 'fell away' rather than 'were driven
back'.
oVKht µET' avTov mp1emhovv. 'No longer followed him as disciples'. This
expression also is Hebraic; see Schlatter, 182f.

67. Jesus now challenges the Twelve, who appear to form a distinct group
among the disciples. John assumes that his readers know, presumably
from Mark or some other form of the synoptic tradition, who they are.
µii Kai vµeis .••• 'In a direct question µii either demands the answer No (as at
Matt. 7.9, etc.), or puts a suggestion in the most tentative and hesitating
way (John 4.29)' (M. 1, 193). The latter alternative applies here. Kcxl l'.iµets
emphasizes the distinction between the Twelve and the other disciples:
' ... you also, as well as they?'. That the question was a real one is shown
by the presence of Judas among the Twelve; yet on the other hand, Jesus
knew that none whom the Father had given him could be lost (vv. 37-39,
10.27-9).
68. Ifµeuv Tlhpos. See 1.42. In Mark the confession of Peter at Caesarea
Philippi (8.29) takes place soon after the feeding of the Four Thousand; in
Luke it is in even closer proximity to the feeding of the Five Thousand. In
view of the many synoptic parallels in this chapter it seems probable that
John is here reproducing the synoptic incident and order.John shows at this
point no knowledge of the special Matthaean material (Matt. 16.17-19). On
the relation between John and the synoptic tradition see, in addition to
commentaries, F. Hahn, Titles, 231-4; E. Dinkier, Signum, 303ff. Cullmann
(V. & A., 210) refers also to Luke 22.31ff.
p{iµcxTa 3c..>ijs cxlc..>vfov, anarthrous; Tex p{iµaTcx would imply a formula. Cf. v. 63.
The words of Jesus are words which are in themselves living, deal with the
subject of eternal life, and convey eternal life to those who believe. Those who
have once become aware of the meaning and possibility of eternal life can
take refuge with no other. John probably uses these words to link the tradi·
tion of Peter's confession with the context in which he has placed it.
69. mmaTe\/Kcxµev Kai tyvwKcxµev. The use of the perfects of mCJTEve1v and
y1vwO"KE1v is characteristic ofJ ohn; for maTeve1v see 3.18; 6.69; 8.31 (participle);
11.27; 16.27; 20.29; for y1vwaKE1v, 5.42; 6.69; 8.52,55; 14. 7 (pluperfect, with
perfect as a variant); 14.9; 17.7. Here, as often, the sense is: 'We are in a
state of faith and knowledge; we have recognized the truth and hold it.'
For the relation between faith and knowledge see Introduction, pp. 81f.,
and on 1.10. Overa great range of their use the verbs 'ITIO"TEVEIV and y1vwC1KE1v
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seem to be used synonymously. Cf. 11.42; 17.8,21 with 17.3; 16.27-30 with
7. 17; I 1.27 and 20.31 with 6. 69; and note the synonymous parallelism of 17.8.
Several times mcrTeve1v stands first (6.69; 8.31f., cf. 10.38); but it cannot be
assumed that faith is the beginning of a process of which knowledge is the
end since the reverse order is also found (16.30; cf. 1 John 4.16). The one
certain distinction is that while Jesus is said to know God (7.29; 8.55; 10.15;
I 7.25) he is never said to believe in him. Faith (it may be inferred) includes
the dependence of the created being upon the Creator; it is something which
man as such can never outgrow (here John parts company with the gnostics).
What follows is a genuine confession, since ( 1) it grows out of the situation
and is therefore a decision, not general assent, and (2) it is an answer to the
challenge of the revelation, not independent speculation (cf. Bultmann).
av et (cf. the lyw elµ1 of Jesus himself) 6 aytos Tov eeov. There is considerable
textual variation, most of which can be ascribed to the desire to harmonize
with Matt. 16.16 and Mark 8.29. The reading of the text, which is certainly
to be preferred, is given by P 75 X B D sah. The title 6 ay1os Tov eeov occurs in
Mark 1.24 ( =Luke 4.34), where it is the confession of the supernatural
knowledge of a demon, and should be understood as a messianic title, though
evidence for its use in this sense is wanting. There is no good ground for
regarding it as equivalent to the Priestly Messiah of Qumran. Dinkier (op.
cit., 303) takes the use of the term to be proof that John was not using Mark,
since Mark's 6 XptcrT6S would have been acceptable to John, who uses
XptcrTos 19 times, Mecrcrias twice; at this point however John is moving away
from the technical language of Judaism into more universal categories (cf.
4.42). In 17. 11 Jesus addresses God as m':mp ay1e (elsewhere in John ay1os is
applied exclusively to the Spirit), and theJohannine use ofay16:3e1v is distinctive and important.Jesus is he ov 6 1TaTflp riylacrev ( 10.36), and for the sake of
the disciples he sanctifies himself ( 17. 19, ay16:3w lµavT6v). Jesus is the emissary
of God; in Jewish terms the Messiah, more generally, the Holy One of
God, who comes from God and goes to God.
70. OVI< lyw vµo:s TOVS 6w6eKa l~EAE~6:µ11v; lyw vµcis takes up riµeis . . . O'V in
Peter's confession of faith, which is true so far as it goes but must not be
allowed to suggest that the maker ofit is in any sense conferring a benefit upon
Jesus. The Twelve have not chosen him; he has chosen them (cf. 15.16). The
Twelve are mentioned under that title only here (vv. 67, 7of.) and at 20.24;
John has little or no interest in the number as such. This is perhaps because
its original significance was eschatological (cf. Matt. 19.28=Luke 22.30),
and because the Twelve as such played no important role in the history of
the church. The number however remained in the recollection of the church
and was convenient to use when it was desired to distinguish between the
main body of disciples and an inner circle, and to point out that even in the
inner circle chosen by Jesus himself one was a devil. John does not record
the choice and appointment of the Twelve.
1<al l~ vµwv. Kai is 'And yet', or 'And even'. No human virtue or privilege
creates security.
616:f,oAos. Elsewhere in the New Testament (except where it is an adjective
meaning 'slanderous') 616:f,oAoS means Satan, the prince of evil; so also
John 8.44; 13.2; cf. fowvas at 13.27. The sense of the present verse is explained by 13.2: Satan has made Judas his ally, a subordinate devil. Cf.
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Mark 8.33, where Peter after the confession is addressed as Satan (616:j?,or.os is
not used in Mark). Perhaps John is intentionally correcting Mark-the real
devil is not Peter but Judas. Cf. Luke 22.3 where Judas' sin is ascribed to
Satan, and 22.31 where Jesus prays that Peter may be strengthened against
Satan's devices. See also E. Haenchen, Die Bibel und Wir (1968), 130, for
the suggestion that the name Simon (v. 71) reflects the old tradition in
which Simon Peter was a devil (Mark 8.33).
71. Tov 'lov6cxv !!µColvos 'l01<ap1wTov: Judas, (the son) of Simon Iscariot. This
man is mentioned in eight places in the gospel. In four ( 13.29; 18.2,3,5) he
is called simply (o) 'lov6as, twice with the addition of o irapa616ovs. In one
(12.4) he is 'lov6as o 'l01<ap1wTT)S'; in three (6.71; 13.2,26) the longer title
including the name Simon is used. In the last four passages there is consider·
able variation, which turns principally on two points: (i) the question
whether the name 'lo-Kap1wTT)S is to be attributed to Judas or to his father
Simon (mentioned only in John); (ii) the interpretation of Iscariot as o:iro
KapvwTov (at 6. 71 in Ke q,; at 12.4; 13.2,26-cf. 14.22-in D only). Of course,
it is natural that father and son should bear the same surname, especially if
Iscariot is derived from n,•ip ll)'K ('ish q"riyyoth), 'man of Kerioth'. For
this place cf.Jer. 48.24,41; Amos 2.2. The reading o:iro KapvwTov is no doubt
based upon some identification and variant spelling of the Old Testament
place, but we have no knowledge of its origin. In the present passage it is
best to follow the Nestle text (P 66 P75 B W cur; cf. vg scariotis and sin
omitting Simon) against 'lov6, !{µ, 'lo-Kap!WTT)V (W); 'lov6. ~:£µ. !Kaptw6 (D it)
and 'lov6. !!µ. o:iro KapvwTov (K e q,). On the name, see B. Gartner, Die
rlitselhaften Termini N azoriier und Iskariot ( 195 7), who after discussing other
suggestions proposes to derive Iscariot from the root ipll) (falsehood, deceit).
But 'man ofKerioth' is not as difficult as Gartner (and C. C. Torrey, whom
he quotes) suggest.
Els lK Twv 6w6eKa. Judas' status as one of the Twelve is emphasized (as in
Mark 14.10,18,20), and with it Jesus' foreknowledge. He was not deceived
by Judas, though he had chosen him. Psychological reconstructions of the
character and motive of Judas are not profitable. For the question what
Judas betrayed see on 18.2. 'Who will build on his own decision, or make of
the consciousness of his election a sure possession?' (Bultmann).

16. TO JERUSALEM
7.1-13
The activity of Jesus in Galilee, which had proved a safer place of
retreat than Jerusalem, was cut short by the arrival of the feast of
Tabernacles. His brothers (whose foolish suggestion showed their
unbelief) urged him to seek publicity among the great crowds who
always assembled for this, the most popular of the pilgrim feasts. It was
absurd, they said, for him to think that he could be a public figure while
he restricted his activity to an obscure corner. To such an argument
Jesus could not yield; it ignored the essential difference between himself
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and other men. In the first place, unlike others, he could not choo~e his
own time for coming and going; his time wz.s appointed by God. In the
second place, his destiny was not popularity but the hatred of the world,
a hatred such as no one else could experience, since he alone brought
the world into judgement. Accordingly he remained in Galilee.
Nevertheless, when his independence of human advice had been
demonstrated, he did go up to Jerusalem, but secretly, without any
attempt to attract attention. His failure to appear, however, provoked
a covert discussion about him: Was he a good man or a deceiver?
In one respect this narrative invites serious historical objection. It is
presupposed that Jesus had hitherto worked in obscurity, but this i:ii
by no means the impression conveyed by John himself. Both in Jerusalem (e.g. 2.23; 5.1-9) and in Galilee (e.g. 2.1-II; 6.1-15) Jesus'
works had been witnessed by the people; indeed 7.11-13 implies that
Jesus was a well-known public figure. The passage then has the appearance of an artifidal construction, and it seems to be based on 1natcrial
drawn from the earlier gospel tradition. The visit of Jesus to his n<npls
(already hinted at in 4.44 and 6.59-61) supplies the reference to his
brothers (Mark 6.3; Matt. 13.55); the secret journey to Jerusalem (7.10,
ov ipavepws o)..f\a. ws tv KPVTITQ) recalls Mark 9.30 (ov1< tj6EAEV tva Tl)
yvoi). But, further, one of the main and most characteristic Marean
themes reappears in these verses, that of concealment and revelation
(on this theme in Mark see, among other works, W. Wrede, The
Messianic Secret in the Gospels (E.T., 1971); A. Schweitzer, Tiu Mysttr)' of
the Kingdom of God (E.T., 1925), 180-2 I 8; The Q_uest of the Historical Jesus
(E.T., 1911), 328-95; H.S.G.T.,118-20, 154-7). It is natural that men
should wish and plan for publicity, but the way of Jesus was rather the
way of secrecy until the appointed time should arrive (6 1<01pcis, 7.6,8).
On John's treatment of the 'messianic secret' see further Introduction,
p. 71. For him, the moment of Jesus' manifestation to the world
(,Q 1<60-µC}l) never in fact arrives ( 14.. 22) ; the contrast between revelation
and concealment is ultimately not chronological but theological. Jesus
becomes manifest to those whom the Father draws to him (6+t-), but
to them only. The debate of 7.12 serves to introduce the arguments and
discourses of chs. 7-12, in which this fact is made clear. Signs have
evidently failed to convince the brothers, and will surely not convince
Jerusalem. For the composition of chs. 7,8, see Lindars.
1. µno: -raii"ra. For this Johannine transition see on 2.12. It is not implied
that the sequence of events is immediate, and accordingly there is no support
here for the view (see pp. 23, 272) that the order of chs. 5 and 6 should
be reversed.
mp1m6:Tet. Imperfect of customary action; mpmaTITv is sometimes used by
John symbolically (in light, or darkness), also with the meaning 'to conduct
one's life', 'pass one's time'; cf. 11.54.
ov yap fi&e7'.Ev. This is the reading of the majority of MSS. ov yap ,TxEv i(oV<71av
is read by W a b cur Chrysostom Augustine, and is probably right, since (i)
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its early and widespread attestation is hard to understand if it was a merely
local blunder or emendation, (ii) it canot be explained as having originated
from the common text by accidental error, (iii) the change from etxEv
l~ova!av to f)&Aev is much easier to understand than the reverse, and (iv)
lxe1v l~ova!av 'to be able' is a Johannine idiom; cf. 10.18 (bis) and perhaps
19.1 o. Here, with the negative, it means 'could not', perhaps 'was not free to'.
Martyn, 58f., suggests that references to Judaea and Jerusalem may suggest
the danger to which Christians were exposed if they entered the Jewish
quarter of the city in which the gospel was written. John may well have been
aware of this danger, but his interests were too fundamentally theological for
such covert allusions to be probable.
l3{i-row CXVTov ol 'lov6aio1 airoK-reiva,. Cf. 5.18, where the same words are used.
This suggests a connection between chs. 5 and 7, but not that 7 ought
necessarily to follow immediately after 5. (i) Similar language is common;
see 7.19f., 25,30; 8.37,40; 10.39; 11.8, and cf. 18.4,7f. (ii) In vv. if. John is
setting the scene for the ensuing chapter. He reminds the reader that Jesus
'was walking' in Galilee (6.59), and that the Jewish opposition had been
fierce. The step taken in v. IO was therefore both dangerous and decisive.
On 'the Jews' see on 1.19; they represent 'the world' (cf. v. 7), but in such a
way that the atmosphere of danger that pervades chs. 7,8 has a forensic
element, which enables the dispute of these chapters to supply the place in
the Passion Narratives of a Jewish trial; see pp. 334, 523f.
2. lyyvs. See on 2.13 for this formula.

fi aKT)V01TflYla, the feast of Tabernacles, or Booths. For the basic institutions
of the feast see Lev. 23.33-6,39-43; Deut. 16.13-15; cf. Exod. 23.16 (Ingathering); also the Mishnah Tractate Sukkah (see on vv. 37f.; 8.12). Miss·
Guilding finds significance not only in the rites of water-drawing and lamplighting (referred to in the Mishnah) but also in the dwelling in huts (cf.
1.14, laK{ivooaev) and the vintage festival (cf. 15.1-16.24). In Leviticus and
Deuteronomy the word aKT)V01TT)y!a is not used; the Hebrew n,:,o;, lM (l1ag
ha-sukkoth) is literally rendered fop-r11 aKT)vwv. Elsewhere, e.g. in Josephus, the
word aKT)V01TflYla (perhaps under the influence of Hellenistic religious
terminology-see Deissmann, 116f.) is used. 'That it was called simply
"The Feast" shows that Tabernacles was the most popular of all Jewish
feasts. Josephus (Ant. vm, 100) says that it was the holiest and greatest
feast (fop-r11 6:y100-rc:rrT) Kai µeyla-rTJ) among the Hebrews. Tabernacles lasted
seven days, from 15th to 21st Tishri (September-October); of these the first
day was sabbatical. A special festival day with a festival assembly (n,~:17,
Lev. 23.36) marked the eighth day (22nd Tishri)' (S.B. II, 774; see also
Bonsirven II, 123-5).
3. ol a6e}..cpol cxv-rov. The brothers of Jesus are briefly mentioned at 2. I 2; here
only do they play a definite part in the gospel story (at 20.17 'my brothers'
are the disciples). For a full account of the traditional views of the relationship of the 'brothers' to Jesus see J. B. Mayor, The Epistle of St James ( 1897),
vi-xxxvi. It may be said here that there is nothing in the Fourth Gospel
itself to suggest any other view than that the brothers were sons of Joseph
and Mary. In this incident they appear as unbelievers (cf. Mark 3.21,31-5
and parallels; and perhaps 6.3 and parallels), and there is no indication of
their subsequent conversion (except in the variant reading noted in v. 5).

310

7.1-13

TO JERUSALEM

tva Kai ol µa6T)Tal crov 6ec.>p{iaovcnv aoii Ta epya a: ;roteis. iva with future indicative (not subjunctive or optative) is not classical, but occurs several times in
the New Testament and elsewhere in Hellenistic literature. See B.D., §369.2,
and for papyrus examples M.M. s.u. (1). The suggestion made by the brothers
might seem to imply that the disciples of Jesus, or at least a majority of them,
were to be found in Jerusalem. This would be contrary not merely to the
synoptic tradition but also to 6.66-71. It has been suggested (Torrey 155, 158)
that a mistake has arisen in the translation of a primitive Aramaic document
through the omission of a single letter (i). The restored Aramaic text would
give the sense ' ... that they [the Judaean public] may see your disciples
[accusative now] and your works .... ' It is in favour of this view that v. 4
speaks of a manifestation not to disciples but to the world. The suggestion
however is not necessary and arises out of too literal and rigorous a reading
of the text. The defection of many disciples has just been mentioned (6.66),
and the suggestion of the brothers (who also do not believe) is that by a
public display of his power in the capital Jesus may recover his position. This
explanation, which seems the simplest and best, not only renders linguistic
emendation unnecessary but also makes it unnecessary to think of a distinct
group of Judaean, or Jerusalem, disciples, or to draw the conclusion (Wellhausen) that John by modifying his source has produced nonsense. For epya,
seep. 75·

4. The words of this verse recall several synoptic sayings; cf. especially
Mark 4.22 and Luke 8.17; Luke 12.2 and Matt. 10.26. For the linguistic
contacts see Lindars. More important, they recall one of the fundamental
themes of Mark, that of the messianic secret. An unescapable condition of
the glory of Jesus was that he should first undergo a period of obscurity and
humiliation. The same condition is implied here, since the unbelieving
advice of the brothers is rejected. Their assumption is that a sufficient display
of power will establish Jesus as Messiah, whereas his messianic vocation is
suffering and death.
CX\JT6S is read by P66 c P 75 N nc 9 Cu it vg cur pesh sah; the neuter a1h6 is in
P66* B D* cp. In these MSS. the position of the pronoun varies; it is omitted
altogether by be (boh), and perhaps by cur, but it is impossible to tell which
Greek text is supported by the Syriac. It seems probable that John did not
write the pronoun and that his text has been supplemented in various ways,
correctly by N De etc.
lv mxppT)alc;x. ;rappT)ala is aJohannine word (9 times). It is used in two senses:

(i) 'plainly', without the obscurity of parabolic utterance (10.24; 11.14;
16.25,29), (ii) 'publicly', 'openly' (7.13,26; 11.54; 18.20). There is no doubt
that (ii) is the meaning intended here. For the word, see W. C. van Unnik,
J.R.B. 44 ( 1962), 466-88, especially 482; also De Semitische Achtergrand uan
;rapp11ala in het NT (1962).
cpavepc.>aov creavTov T<';> K6aµ'l). The brothers, since they do not believe, represent the world; and the world naturally looks upon itself as the final bar of
judgement. IfJesus is to vindicate his mission and authority he must therefore
commend himself to the world. But Jesus does not receive glory from men
(5.41), and it is the Father who seals the truth of his work (5.37; 6.27). He
never manifests himself in glory to the world, either during the ministry or
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after it ( 14.22, see the note), since the world as such is incapable of apprc·
hending him.
5. ovot yap (introducing an explanatory comment-'for not even') ol
6:Ser.cpol avTov hrfcrTevov. Unless they were challenging him to a show of
power with a view to his embarrassment their unbelief did not include
scepticism with regard to the power of Jesus to perform mighty works (cf.
Mark 3.22-Jesus' enemies accept his power to exorcize but attribute it to
black magic). They believed that Jesus might be able to dazzle Jerusalem
with miracles but had not begun to perceive the meaning of what they had
already beheld. Cf. the fact that in Mark the request for a sign (8.11f.)
stands immediately after the miracle of the Four Thousand. Cf. also the
reply of Jesus there.
ti, aVT6v: T6TE is added by D it sin cur to mitigate the condemnation of the
brothers and to harmonize with Acts I. I 4, etc.
6. 6 Katpos 6 lµos ovrrc.:> iro:pecrnv. Katp6s occurs in John only at 7.6,8; it is not
distinguishable from the more common c:'3pa; see on 2.4. xp6vos, on the other
hand, always means extent, not a point, of time: 5.6; 7.33; 12.35; 14.9. On
improper distinctions between the two words, see J. Barr, Biblical Words for
Tim~ (196:;i), 62f. For this refusal cf. 2.4; Jesus means that the moment has
not come for him to manifest his glory; and when it does come it will not be
such a manifestation as the brothers have in mind, for his glory will be mani·
. fested in crucifixion and exaltation. The point is sharpened by the use (vv. 8,
10) of 6:vapa!vE1v, in itself a proper word for the festival pilgrimage to Jeru·
salem, but also John's word for the ascent of Jesus through death to the
Father (3.13; 6.62; 20.17).
6 Se Katpos 6 vµhepos. Jesus because of his divine mission, and unique destiny
is compelled to await the predetermined moment; with his brothers this is
not so. Their visit to Jerusalem has no particular significance and can there·
fore be made at any time. They are free to make their visit at any
moment-Ka1p6s-they please. Jesus is not, because he waits upon the
Father's word. This (not because the word Katp6s is used) is why his actions
are significant.
7. The falsity of the presuppositions of v. 4 now appears. Jesus cannot
commend himself to the K6crµos and win its favour; the K6aµos of necessity
hates him. The world cannot hate his brothers, for they are of the world
and the world loves its own (cf. 15.18f.). The world however hates to be
convicted of sin (e.g. 3. I 9-2 1 ; 7. I g; 8.3 1-59; 9.39-4 I ; also I 6.8f.; cf. Wisd.
2.14f.); hence its constant hatred of Jesus, and the fact that his only cpavepc.:>atS
(cf. on v. 4) to the world consists in his being lifted up on the cross.
8. oVK: so I:< D it vg sin cur boh. ovrrc.:>, though read by P66 P 75 B W E> pesh
hi sah, is certainly wrong, being an attempt, based on the second part of the
verse (ovirw 1rmr.11pc.:>Tat; cf. v. 6, ovirw rro:peaTtv), to remove what was felt,
in view of v. 10, to be a difficulty.
OVK avaf3afvc.:>. There is (as was noted by early copyists) a superficial contradic·
tion with v. 10. It may be taken that John's own understanding of the words
was not such as to suggest moral obliquity on the part of Jesus. There are
parallels at 2.4, where Jesus apparently refuses to perform a miracle at the
request of his mother on the ground that his hour has not yet come, and
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subsequently does what has been (implicitly) asked; and at 11.6, where
Jesus, told of the illness of his friend Lazarus (again with an implicit request
for a miracle), remains where he is two days and goes to the scene of need at
what appears, by human standards, to be the wrong time. This need not
however, mean (Bultmann) that 7. 1-13 was originally the introduction
to a miracle. The point is that John's oVK 6:val3alvoo merely negatives the
request of the brothers, and does not negative absolutely the intention of
Jesus to go to Jerusalem at the proper time. He refuses in the plainest terms
to comply with human-and unbelieving-advice, acting with complete
freedom and independence with regard to men, but in complete obedience
to his Father. If this interpretation is satisfactory there is no need for the
hypothesis (Torrey, 135, 137f.) ofa slight misreading ofan Aramaic original,
which should have been rendered 'I will not go up yet, for my time .. .'.
For the ambiguity in the word a:val3alve1v see on v. 6.
6 lµos Kaipos ovnoo nmMpooTa1. The meaning is that of v. 6a; and there is
perhaps a verbal echo of Mark 1. 15, nmAflpooTai 6 Kaip6s. John hints that
the promised time was not fulfilled in the ministry of Jesus, but only at his
death and exaltation.
9. av-rois. avT6S is read by P 66 2( D* W b vg, and the pronoun omitted
altogether by a few Greek MSS., and bye sin cur pesh. av-r6s isJohannine and
probably to be preferred; the short reading would be preferable if any
strong motive could be found for the addition ofa pronoun in early copies.
IO.

6:vli3T}o-av, aorist in the sense of the English pluperfect. When they had

gone up.
ov cpavepws a:AAa ws lv KpvnTc;>. When Jesus did finally leave Galilee for
Jerusalem it was in a manner the reverse of that recommended by his
brothers (v. 4, ov6els y6:p Tl tv KpvnTc"i'> ••• cpavlpooaov o-eavT6v ••• ). There are
important parallels here with Mark. (i) Unlike Mark, John recounts
several visits ofJesus to Jerusalem; it is the more striking that on this occasion
he represents a decisive departure from the north for a ministry in Jerusalem
andJudaea, precisely as does Mark (9.30; IO.I). (ii) This decisive departure
is secret; cf. Mark 9.30. Undoubtedly, John's contrast of a concealed with
a manifest departure and entry is theologically motivated: Jesus can be
manifested as Son of God only to his own; no publicity can declare the
truth about him. But it may be that John is also reproducing primitive
tradition, for which there is no need to look further than Mark, even though
the dates of arrival in Jerusalem are different (Mark, Passover; John,
Tabernacles).
ws is omitted by 2( D pc it syr cur, perhaps rightly; it may have been added
to lessen the impression of contradiction and deceit.
I I. ol oi'iv 'lov6aio1 l:~flTOVV av-r6v, 3T}TEiv is here used in its simple sense, 'to
seek', 'to search for', not (as in v. 1) 'to seek means', 'to seek an opportunity'. Cf. I 1.56. Nevertheless, the search is probably hostile. The 'Jews'
(see on 1.19) are regularly in John the enemies of Jesus; it is among the oxAot
that some hold a good opinion of him (v. 12), and they are restrained from
expressing it by fear of the Jews (v. 13).
hi Tfj fopTfj, as at 2.23, where see the note.

313

TO JERUSALEM

7.1-13

n-ov lo,lv lKEivos; Cf. 9.12. It is possible that in these places (and at 9.28)
l1<Eivos carries a derogatory sense-'that fellow'; but this is not always so, or

necessarily so here.
12. yoyyvo-µ65 generally signifies a murmuring complaint, as of Israel in the
wilderness (see on 6.41); but sometimes it means 'subdued debate', and
must have this meaning here, since the crowds are divided and some of the
murmurers say &ycx66s foT1v, which however inadequate it may be as an
opinion of Jesus is not a complaint.
lv Tois oxA015, The multitudes (or multitude; the singular is read here by
P66 M D latt syr) play an important part in this chapter (cf. v. 32), and
in ch. 12. They stand as an independent but uninstructed party between
Jesus and the Jews (or Pharisees). Their independence does not however
qualify them to make a right judgement concerning Jesus, for this can only
be made by faith, and to say simply &ycx66s lo-T1v (cf. Mark 10.17) is beside
the point.
ol µiv • •• <'xAA01 Se ••• P6 6 M D W omit St; it was probably added in an
attempt to improve the construction, which should however have been ol
µev ••• ol Sil ••.
n-Aav~ Tov oxAov. For the Jewish opinion of Jesus as one who led the people
astray see Justin, Trypho 69, Kai yap µ6:yov eTvat <XVTov hoAµc.lv Atye1v Kai
Aaon-Mvov; 108 ••• &1ro '1110-ov Ttvos raA1Aalov irMvov ••• ; Sanhedrin 43a (a
baraitah): On the preparation of the Passover Jesus was hanged, and a crier
went before him forty days proclaiming, 'He must be led away for stoning,
because he has practised sorcery and led Israel astray. If anyone knows
anything to justify him let him come and declare it.' But no one found
anything to justify him, and he was hanged on the preparation of the Passover. It is probable that John knew this charge as one already circulating
among the Jews in Asia in his day (cf. the complaint of the Jews against
Polycarp, Mart. Pol. 12.2). He might have been expected to put it on the lips
of 'the Jews', but evidently wishes to show division among the people as a
whole. For the theme of 'leading astray' see Martyn, 60-8, 151-4; John's
language may reflect charges against Christians.
13. 1rapp110-!<i(. See on v. 4 and contrast the yoyyvo-µ6, ofv. 12. It is not quite
impossible that the meaning here is 'plainly', 'unambiguously', but the
opinions expressed in v. 12 are plain enough, and almost certainly what
John means is that they were not expressed publicly.
Sia Tov cp6~ov Twv 'lovSalc.lv, The same phrase occurs in Esther 8.17 (Bauer,
109), but there is no reason whatever to think that John is alluding to this
passage. 'The Jews' ( 1. 19) have already set themselves against not only
Jesus but his followers also. Cf. 9.22; 16.1f; John was doubtless personally
aware of these conditions. The crowd also are Jewish; ol 'lovSaiot must be
for John a technical term."

17. CONTROVERSY IN JERUSALEM

This passage falls into four sections.
Vv. 14-24. Not at the beginning (cf. 7.8,10) but in the middle of the
feast Jesus appeared in Jerusalem and taught in the Temple. That an
uneducated person should do so provoked comment, and in turn the
reply that though Jesm did not derive his doctrine from any earlier
teacher he was nevertheless not speaking what were merely his own
thoughts. His teaching came from God; and this could be recognized
by any one who intended serious obedience to God. This however the
Jews did not mean to give; they did not keep even their own Law, though
this, had they understood it, would have pointed them to Christ and
thus shown that he and his teaching were of God. The Law itselfjustified
an act on the Sabbath which effected the physical and ceremonial
perfection of man, and thereby justified the sabbath work of Jesus.
Vv. 25-36. The question however was raised whether Jesus could be
the Messiah in view of his well-known human origin. This origin Jesus
admitted, but dismissed the objection as irrelevant. He did not stand
before his people as the distinguished representative of a famous or
religious city, but as the envoy of God himself, whose true origin was
in God. Along with the argumentative opposition to the claims of
Jesus went an official attempt to arrest and kill him, which was necessarily unsuccessful because the time for his decisive work had not yet
come. The attempt however served as the occasion for teaching
complementary to that about his origin: he was going whither his
hearers could not follow. He had come from God and was going to
God (cf. 13.3).
Vv. 37-44. His relation to God, and thereby his authority, having
been made clear, Jesus, taking advantage of a feature of the Temple
ritual at Tabernacles, introduced a new theme into his teaching and
made proclamation of the gift of God (cf. earlier references to water,
3.5; 4. I 4-). Through him, and in consequence of his exaltation, the
Spirit was to be given as never before. So bold an assertion renewed the
division among his hearers. Some counted him 'the prophet'; others,
still arguing from the known (or supposed) origin of Jesus in Galilee,
alleged that he could not be the Messiah.
Vv. 45-52. The Jewish rulers, foiled in their attempt to arrest Jesus,
reproached the constables who were responsible for the miscarriage of
their scheme, and by pronouncing the ignorant multitude accursed,
sealed their own doom (cf. 9.4of.). Nicodemus claimed for Jesus the
common rights of the law, only to be met by a reiteration of the argument that nothing good could come out of Galilee.
The great Jerusalem debates now, at the volition of Jesus himself,
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begin, and there are no further substantial narrative parallels between
John and the Synoptic Gospels till the feast and anointing at Bethany
(12.1-8). John does, however, in the present chapter, make use of
synoptic material, especially the fact that Jesus was known as Jesus of
Nazareth (i.e. of Galilee), though according to the tradition contained
in both Matthew and Luke he had been born in Bethlehem. The simple
factual misunderstanding of vv. 41f. leads John to a more subtle and
theological treatment of the origin of Jesus; the important question
(which lies behind all the Christological material in this gospel) is
whether or notJesus comes from God (cf. Mark I 1.27-33; Matt. 21.237; Luke 20.1-8). Whether he comes from Nazareth or Bethlehem is
comparatively irrelevant.John's teaching about the death ofJesus (that
is, his going to God) is only adumbrated here; it will be given more
explicitly later, especially in the Last Discourses; but he makes in this
passage one of his most explicit statements about the Holy Spirit (vv.
37-9). See Introduction, pp. 88-91; the Spirit is most intimately
bound up with Jesus, and is (as elsewhere in the New Testament)
thought of in eschatological terms; the gift of the Spirit is a consequence of the glorification of Jesus.
On the construction of the chapter see in addition to the Commentaries]: Schneider, Z.N. T.W. 45 (1954), 108-19. The material seems to
fall into two cycles:
Verses
Verses
Jesus teaches
15-24
His teaching evokes speculation among the
people
Mission of the Jewish officials and its consequences
This pattern however reflects John's style rather than the use of sources;
the chapter, which must be read in close connection with chapter 8,
which is continuous with it, is as a whole coherent in its handling of
the themes of judgement, division, and passion (Dodd). The discussions
take place during the Feast of Tabernacles (7.2,14), but the argument
that chapters 7-9, with 15.1-16.24, are determined by the lections
for this season (Guilding, 98) is not convincing. As throughout the
gospel, John, though willing to pick up and develop hints, including
hints provided by the calendar (see on v. 37 and 8.12), is ultimately
determined by his subject-matter. Here, as in chapters 5, 9, and IO (see
on these chapters, and Introduction pp. 137f.) Martyn sees John
operating on two levels, telling a story about Jesus and also writing
with reference to a concrete situation in his own environment; see the
detailed notes below. If, however, this observation is correct (and it is
at least partially true), John as a theologian concentrates his attention
rather on the story of Jesus than on his own circumstances; with this
chapter we enter upon the great debates which extend as far as chapter
10 and to a great extent replace the synoptic 'Jewish Trial' narratives.
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See pp. 523f. On the question whether this chapter, or at least 7.15-24,
should follow immediately after 5.47 see on v. 15, and p. 23.
14. TfjS fopTfjS µecrovaT')s (µecro:3ovcrT')s, P66 De; µEaT')S OVC"T)S, wit; µecrovcr11s is
common and may possibly be an 'improvement' of one of these expressions).
John may mean the fourth day of the feast; or, less precisely, some point
between the beginning and the end; not the beginning, when his brothers
urged Jesus to go, and not the end when he made the proclamation of vv.
37f.; possibly, in view of vv. 22ff., on a Sabbath, but John is more interested
in the Sabbath as a theological factor than as a date.
&vef311. On the ambiguity of this word see on v. 8. When finally Jesus does
'go up' he does so in conformity with neither custom nor good advice,
but in free obedience to the Father.
Els To lep6v. Cf. 2.13-22; 10.23 for Jesus' presence in the Temple. For the
large crowds, and entertainments, in the Temple during the feast of Tabernacles see Sukkah 5.2-4 (for the presence of Hillel, Sukkah 53 ab). In the
Temple pre-eminently Jesus came to his own ( 1. 11), and his own did not
receive him.

I

15. irws ovTos ypaµµCXTo: otsev µiJ µeµa611Kws; Those who take the view (e.g.
Bernard, xixf., 258f.; Bultmann, 237ff.) that 7.15-24 should follow immediately upon 5.4 7 suppose that this question arose out of the reference to the
ypaµµo:To: of Moses in that verse. The complaint (scornful rather than merely
surprised; ovTos contemptuously, 'this fellow') is however sufficiently
introduced by the presence of Jesus teaching in the Temple (v. 14). Cf. Acts
4. I 3, where the Jewish authorities, perceiving that Peter and John &v6peu1ro1
6:ypaµµo:Tol elcrtv Ko:l l61wTa1, t60:vµo:3ov. In this context the question does not
mean (though the words could mean), How is this man able to read? but,
How is it that this man who has never been a disciple in the rabbinic schools
can carry on a learned disputation? It would not be surprising that an ordinary man should be able to quote Scripture. Any reasonably intelligent man
who heard the Law read through year by year in synagogue and recited the
Shema daily would be able to quote parts. This is against a close connection
between this verse and 5.4 7; in fact the question serves primarily to elicit the
theme of the next verse, and indeed of the next two chapters-the relation of
Jesus to, and his mission from, the Father. There is one other apparent crossreference to ch. 5: 7. 1g (Tl µe sT)TEiTe 6:iroKTeivo:1;) recalls 5. 18 ((~flTovv o:vTov ol
'lov6aio1 6:iroKTEivo:1); but this does not compel us to accept the hypothesis of
a primitive disarrangement of the sheets of the gospel. It is possible that the
echo is due to the fact that 5 and 7 were derived by John from one source into
which he interpolated ch. 6. Cf. Martyn's analysis (49f.) of5.1-47; 7.11-52
as parallel with chapters 8 and g. It should be noted however that already in
7. 1John has reminded the reader that the Jews were seeking to kill Jesus, and
continually returns to the theme (see references on v. 1). The teaching of chs.
7 and 8 demands this antagonism as its background. John's chronological
connections are at least tolerable and his theological connections are in
perfect order; the latter can hardly be mended, the former only slightly, and
that at the expense of the latter.
16. ~ lµiJ 6160:xiJ ovK foTtv !µ11. Jesus' answer is in part a direct reply to the
scornful question ofv. 15. He laid no claim to the teaching succession which
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authorized the utterances of an ordained Rabbi, but he was not a selftaught upstart. If others drew their teaching from a rabbinic lecture room,
he brought his from his Father (6 m\µl!'as µe, a common Johannine formula).
The answeris not however simply based upon the analogy of the authorization
given by precedent to rabbinic pronouncements (halakhoth); throughout the
gospel it is emphasized that Jesus proceeded from the Father, that his words
and works were the words and works of the Father, and that his authority
was not that of a learned, influential, or distinguished man, or of.a 6eio~ avfip,
but the authority of God. See e.g. 5.19; 6.57; 8.26,38; 14.9f. Whether or not
this claim is true cannot, however, be determined by intellectual analysis,
but only by the kind of decision described in the next verse.
17. Uxv TIS 6eA1J To 6eAT)µa av-roO [sc. of God, who sent Jesus] Tl'OteTv. A free
human decision about the claims of Jesus is impossible (cf. 6.44). The only
condition for understanding the claims of Jesus is faith. 'Doing the will of
God' does not mean ethical obedience as a preliminary to dogmatic
Christianity, but believing in him whom God sent (6.29; Bultmann, 274).
Such faith enables the believer to perceive the congruence of the moral
character ofJesus' mission with the divine will.
'!l'6npov ••• fl, a classical construction, occurs here only in the New Testament.
The alternatives are absolute; the extreme humility of the J ohannine Christ
is to be noted. He does not speak as a Mos avfip with authority of his own;
his humility and obedience allow him to speak with the authority of God.

18. The only test applicable to the claims of Jesus cannot be applied by
those who receive 66~a from one another (5.44) but only by those who, by
believing, have renounced such 66~a. IfJesus were simply giving utterance,
as other men do, to his own thoughts he would naturally seek his own glory
and adopt the best means of making his own opinions prevail; but action of
this kind he had deliberately eschewed (vv. 3-8; the sequence of thought here
is another argument against transposing vv. 15-24 to the end of ch. 5); on
the contrary his single-minded seeking of God's glory proves (to those who
are able to apprehend it as proof) his freedom from ulterior motive and
that he has come in God's name. 'In the Palestinian Targum the dutiful son
is one "who has consideration for the glory ('iqar or 'honour') of his father"
(Gen.32: 7(8), 11(12), TJ1 ;Lev. 19.3,Neofiti)' (McNamara, T. & T., 142).
&AT)6fis elsewhere in John is applied to a person only at 3.33; 8.26, in each
passage to God. The truthfulness which characterizes God as a witness is
naturally transferred to the Son who seeks his Father's glory.
Neither 6:61Kla nor any of its cognates occurs elsewhere in John. Here it
means the opposite quality to being &7'T)6f\S, faithful and reliable; in the
LXX it sometimes renders -,piv (sheqer, falsehood).
19. ov Mwvcrfis E6wKEv (so B D; many MSS., assimilating to v. 22, have
6e6wKEv) vµiv Tov v6µov; If the paragraph 7.15-24 be taken to follow immediately after 5.4 7 the introduction of Moses at this point is easy to understand, and, as has been suggested, this may have been the original sequence
of thought in a source used by John. In the present context however the
reference to Moses arises out of the demand (v. 17) that those who would
understand the origin of Jesus' teaching must do the will of God. For the
Jew, the will of God is contained and expressed in the Law of Moses (Hoskyns,
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357f., comparing Ps. 40.9: I delight to do thy will, 0 my God; Yea, thy
law is within my heart). Why then does not the Jew, possessing the Law,
recognize that the teaching of Jesus is from God? Because he does not even
do the Law-i<al ('and yet', Kai adversative) ov6els t~ v1ic~v ,ro1ei Tov voµov.
They do not do the Law; they do not do God's will; no wonder then that
they seek to kill Jesus. The inadequacy of the Law and the departure of Jesus
are elucidated in the ensuing paragraphs.
vµTv ... ~~ vµwv. Jesus appears to distinguish himself more sharply from the
Jews than is historically likely. It is true that the evangelist is concerned here,
as Paul was, to fasten the Law upon the Jews as at once their pride and their
condemnation; yet there is truth also in the view that he writes as one en·
gaged in the later debates between church and synagogue, when the Christians
had come to feel themselves a distinct body. Cf. Justin's Trypho where also the
Jews are regularly vµeis, etc. Cf. in John 8.17; 10.34 'your law'. For the
connection between Moses and the Law cf. 1.17, 6 v6µos 61a Mwvo-fo.>s lo6611,
John is here probably thinking of the whole law as Moses' gift, and as
transgressed by the Jews; in the source there may have been a special
reference to the sabbath law. In the latter case the argument will be: In
view of the exception I am about to cite (v. 22) it cannot be maintained that
any Jew keeps the sabbath law. But more probably John connects the
transgression of the Law (as a whole) with the attempt to kill Jesus (cf.
8.39f.). If this is so, it may be said with confidence that the paragraph
7. 15-24 belongs not to ch. 5, where Jesus reveals the relation between himself
and the Father and exposes the unbelief of the Jews, but to chs. 7 and 8,
where he turns the tables upon his adversaries and attacks them vigorously.
20. The crowd, perhaps (see on v. 12) in contrast with the authorities,
indignantly repudiate the charge that they are plotting against Jesus' life.
5a11,16v1ov txe1s. Cf. 8.48,52; 10.20. The words do not seem to mean more than
'You are mad', but they recall the synoptic accusation (Mark 3.22 and
parallels) that Jesus cast out demons in the power of Beelzebul. There is no
theological treatment of the charge in John, just as there are no stories of the
exorcism of demons.

I

21. lv fpyov l,ro£11aa. The reference is probably (see v. 23) to the miracle of
5.1-9. The use oflpyov for the mighty works ofJesus is characteristic ofJohn;
see Introduction p. 75 and on 4.34. It is this usage that is in mind rather
than the thought that work done on the Sabbath breaks the Law.
1Cal ,rcxvns 6cxvµC(JeTE. Neither Oavµa3e1v nor any synonym occurs in 5.1-18.
It is contrary to Johannine usage to connect 61a To0To (v. 22) with 6avµC(Jn1,
equating TovTo with iv lpyov; and the suggestion of confusion in Aramaic
(Torrey, 5) is not convincing.
22. 61a ToiiTo. 'for this reason'; the reason however is not clearly stated-a
fact that leads some (e.g. Sanders) in disagreement with the preceding
note to connect 616: ToiiTo with v. 21. Though not clearly stated a reason
exists. It is probably not the negative one-Moses gave you command of
circumcision in order that a precedent (see below) for breaking the law (of the
Sabbath) might exist, but a positive one-Moses gave the command of
circumcision to serve as a type of the complete renewal of human nature
(6).ov &vepc,mov vy1fi hrol110-a, v. 23) which Jesus effects.
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IK 'TWV 1TCX'Tepwv, i.e. from the patriarchs. On this use ofmnTJP see on 4. 12,20;

6.31. Circumcision was practised by Abraham (Gen. 17-rn), the heir of
the promise, and, like the promise itself, was antecedent to the Mosaic
Law, and took precedence ofit (cf. Gal. 3.17).
Iv acxppa-r~ mptTeµveTE avepw,rov (a human being). The law of circumcision
required that a child be circumcised on the eighth day (Lev. 12.3). It
followed that if a child was born on the Sabbath its circumcision fell due
also on the Sabbath. It was required that in these circumstances the circumcision should go forward, notwithstanding the law of the sabbath rest. See
Shabbath 18.3; 19.2: They may perform on the Sabbath all things that are
needful for circumcision; Nedarim 3. 11 : Great is circumcision which overrides even the rigour of the Sabbath. There are many sabbath controversies
in the Synoptic Gospels, but the present argument is used in none of them.
Dodd ( Tradition, 332f.) sees here an indication of a Christian sabbath
halakah, drawn on independently by the evangelists.
23. el mp1Toµ,'Jv :>.cxµpave1 6 av6pw1ros lv acxppa-r~. This is the customary fact
which can be assumed as protasis to the argument.
tvcx µ,'J :>.veij 6 v6µos Mwvaews. For Metv v6µov cf. 5. 18. There might appear to be
a contravention of the Law in the practice of circumcising on the Sabbath; in
fact the practice has the opposite effect, and fulfils the Law, since it completes
man's perfection. Cf. Nedarim 3.11: Rabbi (i.e. Judah the Patriarch, c. A.D.
165-200) says: Great is circumcision, for despite all the religious duties which
Abraham our father fulfilled, he was not called 'perfect' until he was
circumcised, as it is written, Walk before me and be thou perfect (Gen. 17. 1).
From such principles it was easy to draw further conclusions. Thus T. Shabbath
15.16 (134), R. Eliezer (c. A.D. 90) said: Circumcision overrides the Sabbath.
Why? Because if one postponed it beyond the appointed time one would on
its account render himself liable to extirpation. And does this not justify a
conclusion a minori ad maius (i~ini ',p, a very common rabbinic formula)?
If he overrides the Sabbath on account of one of his members, should he not
override the Sabbath for his whole body (if in danger of death) ? Cf. Toma
85 b: R. Eleazar (b. Azariah, c. A.D. IOO) said: If circumcision, which concerns one of a man's 248 members, overrides the Sabbath, how much more
must his whole body (supposed in danger of death) override the Sabbath?
These extensions of the principle drawn from the practice of circumcision on
the Sa.bbath refer only to cases where life is in immediate danger. This
condition was not satisfied in the sabbath healings recorded in the gospels,
certainly not in 5. 1-9; a man who had waited thirty-eight years might well
have waited one day more.
lµol xoM'TE (here only in the New Testament; for xo:>.ova6a1; 'to be angry')
6'Tt 15:>.ov &vepw,rov ( cf. the rabbinic passages cited above) vy1fi l,ro!T')aa Iv
aa(3l3aT~; The reply might be: We are angry because it was not necessary
that you should make this whole man well on the Sabbath (see Abrahams,
Studies 1, 135). But John carries the whole argument a stage further with the
assertion that Jesus' action was not a transgression of the word of God in
the Old Testament but a fulfilment of it; his action was not permitted, but
demanded by the Law for its own fulfilment. This gives a striking and
important turn to the sabbath controversy which plays so large a part in
the Synoptic Gospels but is never really explained in them. Jesus' attitude is
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not a sentimental liberalizing of a harsh and unpractical law (comparable
with but more extensive than that underlying the 'erub regulations-see
Erubin passim), nor the masterful dealing of an opponent of the Law as
such; it is rather the accomplishment of the redemptive purpose of God
towards which the Law had pointed. There is a similar, but by no means
identical, controversial treatment of the practice of circumcision on the
Sabbath in Justin, Trypho 27.
24. µ11 Kplvrn ('Cease to judge .• .'; for the force of the present imperative
in a prohibition see M. 1, 122-6) Ka.' 61j11v. The primary meaning of 61j1tS is
'appearance', as here; at I 1.44 it is 'face', as often in the papyri (M.M.,
Bauer, Worterbuch, s.v.).
TTJV 611<alav 1<pla'IV 1<plvcm:: so K e W. The present imperative 1<plveTe in (P 66 )
P 75 B D has been shortsightedly conformed to that in the first part of the
verse but is in fact less appropriate than the aorist-Stop judging by appearance, adopt a right judgement. For the contrast between a judgement based
on appearance only and a right, fair judgement cf. among many passages
Deut. 16. 18f., ..• Kptvovo'IV Tov Aaov 1<pla1v 611<alav· oVK hnyvooaovTat TTp6aeuTTov
••. ; Lysias, Orat. xvi, I 9 ( I 4 7), oVK cS:~1ov aTT' 61f'eeus • • • ov-re cptAEiv ovTI!
µ1aetv ov6eva, aAA' lK Twv lpyeuv O'Komiv. See also Zech. 7.9, 1<plµa 6l1<a1ov
Kplvcm:, and Isa. I 1.3f., though the latter passage is more suitable to 8. I 6,
since it refers to the righteous judgement of the messianic King. The Jews
must not jump to the conclusion that Jesus is a Sabbath-breaker, but enter
by faith (v. 17) into the true meaning of his mission. 'Since Jesus here alludes
to things which took place at a considerably earlier time, and simply assumes
that his hearers had witnessed the miracle at the Pool, it is natural to suppose
that 7.15-24 should be transferred to and interpreted in the context ofch. 5,
the original place of these verses being after 5.47. But they can also be understood in their present position, in which they are fixed by the reference ofv. 25
to verses 19f. John thinks rather of his readers, who have only just learnt of
these things, than of the hearers of the discourse' (Bauer, I II).
25. 'lepoaoAvµenwv. In the New Testament the word occurs only here and at
Mark 1.5. It is possible, though far from certain, that John means to distinguish the local residents from the crowds who had come from Galilee for
the feast. The reference is to 5.18; 7.19; the plot against the life of Jesus
continues in the background of the whole chapter (and of the rest of the
gospel). The suggestion that this verse originally followed v. 14 is possible,
but is certainly not necessary.
26. Trapp11alc,t. See on v. 4. Jesus, recognized as a man whom the authorities
desired to arrest, was at liberty and publicly pursuing his ministry. What
could this mean?
µfiTToTE (a tentative suggestion; 'Can it possibly be that .. .'?; M. r, 192f.)
6:A116ws Cyveuaav ('really have recognized', not in semblance or pretence) ol
c5:pxovTeS (see on 3.1; for the vagueness of John's terminology in describing
Jewish parties and authorities see on v. 32) 6Tt ovT6S laT1v 6 xp1aT6s; One
possible explanation of the fact that Jesus was at liberty presented itself at
once: the authorities had changed their minds and recognized that he was
the Christ. But this was improbable, for even the lay mind could think of an
objection.
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27. &1111a Tov-rov (not necessarily disrespectful here; attracted out of the 6Tt·
clause into the principal sentence as object) oi6cxµev lT60ev ta.Iv. Cf. v. 41
and 6.42. Jesus was well known to have been a resident in Nazareth; 1.45;
18.5,7; 19.19.
6 6e xp1aToS oTav lpXTJTcx1, ov6els y1vwaKe1 lT60ev foTlv. The belief that the Messiah before entering upon his office would be hidden is attested in Justin,

T rypho 8, XplCTTOS' 6e El Kcxl yeyEVT]TCXl KCXl ECTTl lTOV, ayvc.>CTTOS lcrn Kai ov6e CXIJTOS
lTc.> lcxvTOV llTICTTClTCXl ov6e lxe1 6wcxµiv TlVCX, µtxp1s av fMC:,v 'H11lcxs XPICT1J CXVTO\I
1<0:I q,o:vepov m:io-1 lT01iiCT1J; cf. I 10. It is also presupposed by common rabbinic
statements about the 'appearing' of the Messiah (see S.B. n, 489; BoussetGressmann, 230). This however does not amount to much more than saying:
'The Messiah will not be known until he is known', and is not a full parallel
to the words in John, which imply that when the Messiah is known to be
Messiah it will still not be known whence he has come. John (who uses the
objection of this verse in order to lead up to the pronouncement of the next)
probably used the well-known Jewish belief but adapted it to his own thought
of a supernatural, heavenly redeemer. The Son of man, or heavenly Man, is
hidden in his origin: I Enoch 48.6, And for this reason hath he (the Son of
man) been chosen and hidden before him, before the creation of the world
and for evermore; 4 Ezra 13.51f., Then said I, 0 Lord that hearest rule, shew
me this: wherefore I have seen the Man coming up from the midst of the sea.
And he said unto me, Like as one can neither seek out nor know what is in
the deep of the sea, even so can no man upon earth see my Son, or those that
be with him, but in the time of his day. John is not however simply saying:
You are right; the origin of the Messiah will be mysterious, only more
mysterious than you think. He is theologizing, or retheologizing, a concept
that had become secularized. 'To admit the truth of the doctrine of the
secret origin of the Messiah is, or should be, equivalent to the admission that
all human judgement about it is, and is bound to be, inadequate; and this
admission the Lord's opponents are not prepared to make' (Lightfoot; see
also Bultmann, 296). Cf. also the biblical inquiry, Where shall Wisdom be
found? (Job 28; (1) Bar. 3.14f.; Wisd. 6.12; Prov. 1.28f., referred to by
Brown).
28. {Kpa~ev. Kpa3e1v, used originally of a loud inarticulate cry, is used by John
(1.15; 7.28,37; 12.44) to introduce solemn pronouncements. Jesus replies,
though he has not been addressed. He is in fact speaking to the world
(Bultmann; better, perhaps, to the Jews as representing the world) before
God's tribunal.
Av Tt;'i lept;'i 616aO"Kc.>v. Cf. v. 14,
1<0:µe oi6o:Te 1<0:I oi6cxTe lT60ev elµI. Jesus admits, and indeed could not deny, the
truth of the claim made by the Jerusalemites, in their own sense, though
there is another sense in which his origin is quite unknown to them. It is
possible that these words should be punctuated with a question mark. If this
is done Jesus at once begins to cast doubt upon the confident knowledge of
the men of Jeusalem. But it seems in closer accord with John's manner of
thought and expression that the truth of the Jewish objection should be
admitted before its inadequacy is exposed. (There is also factual error in
what the Jews think about the parentage and birthplace of Jesus-see on
vv. 41f., 8.41.)
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Kai ('and yet', 1<al adversative) air' lµCXVToO oVK l:\fl:\vea: I did not come by

my own prompting, on my own authority, for my own purposes. Behind
Jesus stands another who sent him and who alone gives meaning to his
mission; it follows that his visible movements are an inadequate indication
of his nature and authority.
fo·nv o:Af16tvos 6 ireµl.f'aS µe. 6 ireµlf'aS µe is a commonJohannine formula, but the
words here carry their full weight: Jesus points away from himself to one
who sent him (see on 20.21); this Sender, though invisible, is no figment of
the imagination, but real and faithful to his own character. On o:Af16tv6s see
on 1.9; it is here synonymous with o:Af16ris; cf. 8.26.
6v vµeis oVK oY6an. The Jews claimed that, over against the heathen, they
knew the true God (cf. Rom. 2.17-19; God was revealed in the Law, and
only Israel among all the nations had received the Law; see also 4.22);
but if they had really known him they would not have rejected Jesus (8.42).
It is in fact no longer through the Law but through Jesus that God wills to
be known, though the Law remains a valid testimony to Jesus and to the
revelation given in him (5.46).
29. ly&> olSa a1Tr6v. Like all true knowledge (according to John) the knowledgeJesus has of God is based on relation; he has come forth from God. It is
impossible to distinguish between o:iroa-reAAEIV in this verse and 1reµire1v in
v. 28.
30. !311-rovv ovv av-rov maaai. The subject is still 'some of the Jerusalemites' (v. 25). This then appears to be a popular movement to seize Jesus, to
be distinguished from the formal attempt at an arrest (vv. 32, 45); but it
would be unwise to suppose that John meant the distinction seriously; he
has already spoken ofan attempt by 'the Jews' to kill Jesus (5.18, etc.). He
doubtless thinks of a miraculous deliverance of Jesus from the hands of his
assailants; cf. Luke 4.30.
ovirw EAf1Av6e1 fi wpa a1TroO. The hour is the hour of the death and glorification
ofJesus (see on 2.4). Until the appointed time he may work unhindered. Cf.
vv. 6ff.
31. lK -roO 6x:\ov 6~ iro:\:\ol eir!O""revaav els av-r6v. The believers are drawn not
from the ruling class but from the crowd (e1< -roO 6x:\ov emphatic, standing
before Se), presumably the crowd of Jerusalemites. Cf. 8.30; they play no
real part in the narrative or in history and serve to balance those who (v. 30)
seek to seize Jesus. His words necessarily have this twofold effect; cf. x. I I f. ;
3.18-21, et al.
µ-1) irAElova O'fll,lEla 1ro111ae1; Their faith is based upon signs; cf. 2.23; 4.48, et al.,
supposing that signs can be added up as mere portents. They do not ask the
meaning of the signs; the thing signified. Martyn, in view of the fact that
the Messiah was not expected to work miracles, raises (103) the question of
the logical basis of this observation, and answers it by referring to theJohannine equation of the wonder-working Prophet with the Messiah. This is a
shrewd remark, but it would be rash to affirm that it was only in J ohannine
circles that this equation was made, and that no Jews hoped for miracles
from the Messiah; moreover, it would be natural for Jews, even though
they had not been expecting a miracle-working Messiah, to wonder, if
confronted by miracles, whether the miracle-worker might not be the
Messiah.
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hrolT)otv] "ITout, M* D

e fit vg, perhaps rightly.

32-6 is a separate paragraph not closely connected with the preceding
verses. It is concerned with the search for Jesus, looks back to vv. 10-13, and
is resumed at v. 45, where the messengers return to those who sent them. The
intervening section, vv. 37-44, is no doubt intended to cover the lapse of
time, but perhaps covers too much, since with v. 37 we reach a new day (v.
32 is still governed by the date ofv. 14).John is however far more concerned
with the flow of thought than of narrative.
32. yoy"YV3ovTos. See v. 12, yoyyvaµ6s. Here (as there) discussion or debate,
not complaint, is meant.
ol &px1epEis Kai o1 Cl>ap1aaio1. Most of the chief priests (members of leading
priestly families, the 'court' of the high priest) were Sadducees (Acts 5. 17;
Josephus, Ant. xx, 199); we should not in general expect to find them acting
in concert with the Pharisees. They regularly appear together, however, in
John (7.32,45; 11.47,57; 18.3). In Mark (14.1, and elsewhere in the passion
narrative) the chief priests and the scribes (many, though not all, of whom
were Pharisees) conspire to secure the death of Jesus. John has assumed that
the combination, which represents hardly less than a general movement of the
whole Sanhedrin, took place much earlier. This seems doubtful, and throws
suspicion on John's supposed knowledge of Palestine in the time of our Lord.
It seems that, either in ignorance or with no concern for accuracy in such
matters, he simply takes ol 'lov6aio1 as a general term for the enemies of
Jesus, analysing it on occasion into ol &px1epeis (or o1 o:pxovns) together with
o1 Cl>ap1aaio1. Cf. v. 48.
vnT)phas tva maac..:>atv avT6v. The unofficial and unsuccessful attempt ofv. 30
is now taken up by the hierarchy. Only the chief priests had V'ITT)phat at their
disposal (cf. 18.3). Martyn (73f.) sees this as a two-level word (representing
bazzanim), referring both to the Jerusalem police sent to arrest Jesus and to
the synagogue officials who took action against Jewish Christians.
33. ovv. avTois is added by many MSS., but omitted by P66 P 75 MB D W e,
rightly;Jesus did not confine his remarks to the temple police sent to arretit
him, but spoke generally. The comment ofvv. 35f. is ascribed tool 'lov6alo1
who must therefore be taken to be the hearers of the original speech.
ht xpovov µ1Kpov µe6' vµwv elµ1. Jesus is unperturbed by the plot to arrest him
because he knows that before his hour comes there must intervene a 'little
while' (cf. 12.35; also 13.33; 14.19; 16.16-19, where µ1Kp6v is used without
xp6vov), in which he must accomplish the remainder of his ministry (9.4;
JJ.9f.). His lot is determined not by the Jewish ' thorities but by himself, in
obedience to the. will of God. This fact is exprt.used in time by the chronological limitation of his ministry. Faith is not a natural human possibility
but is linked with the ·specific divine action in Jesus which thus, though in
itself it has the nature of gift, and communicates life and truth, comes to
have the effect of judgement (cf. 3.19ff.). In the presence of Jesus men are
summoned (by God's gift) to decision, and the decision will not always be
open.
Kai vnayoo, and then I shall go: temporal para taxis, as at 2.13; 4.35; M. u,
422. vrraye1v is used for the departure of Jesus from this world here and at
8.14,21f.; 13.3,33,36; 14.4f.,28; 16.5,10,17. This choice of words is character-
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istic of John, who wishes to show that the death of Jesus was not merely
physical dissolution but a going to the Father; cf. his use of VlfoOv (sec on
3.14). Here John has chosen the word partly because it can be used appropri·
ately with lflTeTv (vv. 1, 11, 19, etc.).
34. lflTflO"ETE µe, that is, after the departure of Jesus to the Father. Now (v.
30) they were seeking to arrest him; there would be a time (the final judge·
ment rather than a time of national necessity is meant) when, too late, they
would seek his aid. Cf. 8.21; 13.33; Thomas 38 (Many times have you
desired to hear these words which I say to you, and you have no other from
whom to hear them. There will be days when you will seek me (and) you
will not find me).
6'!Tov elµI lyw vµets ov Svvacree lMeiv. This saying is, in John's manner, expressed ambiguously, so as to give rise to the misunderstanding of the next
verse. The primary reference of course is to the death ofJesus; his adversaries
also will die, but their death will not mean a departure to the Father. It is not
impossible that e1µ1 should be accentuated eTµ1, 'whither I am about to
go .. .'.
Notwithstanding Augustine's 'Nee dixit, ubi era: sed ubi sum. Semper enim ibi
erat Christus quo fuerat rediturus: sic enim venit, ut non recederet' ( Tract. in Joh.
xxxr, 9, quoted by Brown, but see the whole passage; and cf. Fenton) it docs
not seem right here to stress the continuous sense (for which see 8.58 and
note) oflyw elµ1; the present passage stresses rather the temporal limitation
ofJesus' ministry (see on v. 33); he will not always be accessible as he now i!.
35. 'll'pos tCXVTovs for 'll"pos aAAflAovs, as often in Hellenistic Greek. The Jews
are puzzled by the saying; and it is clear (v. 36) that they are not satisfied
with their own explanation ( they attempt another at 8.21f.).
µii (cautious and tentative suggestion; cf. v. 26) els TTJV 610:cr'll"opav Twv 'EAAflveuv
µeAAEl '!l"opevecr6cx1; Perhaps Jesus' 'going away' means that he is leaving
Palestine, so that Palestinian Jews will no longer be able to find him. '610:crrropa in the LXX frequently refers to the dispersion of the people among the
heathen (Deut. 28.25; 30.4;Jer. 34(41).17), but also to the dispersed people
as a whole (Isa. 49.6; Ps. 147(146).2; 2 Mace. 1.27; Ps. Sol. 8.34); it is
further used, as here, to refer to the place in which the dispersed are found
(Judith 5.19)' (Bultmann, 309). A genitive after 610:crrropa often denotes the
persons scattered; here it is clearly a 'genitive of direction' (B.D., §166).
1<0:I 6166:C11<E1v Tovs •EAAT)vcxs. This is a further step. Jesus will not merely visit
the scattered Jews but will also teach those who by birth arc not J cws at all.
In John •EAAT)V occurs here and at 12.20. In the latter passage the •EAAT)ves
may well be proselytes. The same meaning may hold here, but in view of
the use of •EAAT)V in the phrase 610:crrropa Twv 'EAAflVCuv it is by no means impossible that John includes the heathen pure and simple: at least, if he docs
not ascribe this meaning to the Jews he probably held it himself, for, with
characteristic irony, he makes the Jews utter incredulously and uncomprehendingly what is in fact the truth. Jesus, through the church, will go
into the Dispersion, and will teach Gentiles, both heathen and proselytes.
There may further be in his mind the thought of the Christian Dispersion
(see I Pet. 1.1 ; also John 11.52; 10.16) ; so Hoskyns, 364. J. A. T. Robinson,
though less confident about this passage than about 12.20, thinks it probable
that here too .. EAAT)VES means Greek-speaking Diaspora Jews. To others, e.g.
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Sanders and Brown, this view seems improbable. See the note on 12.20, and
Judaism, 1 1- 14.
37. iv Se Tij foxa-rll riµep<;'( T,j µeyaAl) TfiS fop.,.fis. Or the feast of Tabernacles and
its duration see on v. 2. The question that arises here is whether by 'the last
day' John means the seventh and final day of the feast itself, or the eighth
day, that of the ni~:P, or closing festival. On this day the sukkah (booth, or
tabernacle) itself was taken down, the Hallet was recited and the rejoicing
continued (Sukkah 4.1,8, see below). In favour of the seventh day it has been
argued that (i) there is no sufficient ground for calling the eighth day (not
strictly part of the feast at all) the 'great day' of the feast, and (ii) the rites
of libation and lights (see below on 7.38; 8. 12) seem to have ceased on or
before the seventh day (see Sukkah 4.1, and 5.1 with Danby's note). For
the eighth day it may be urged (i) The eighth day was a rest day (like a
Sabbath) with special sacrifices (Sukkah 5.6). It was held in honour:
Sukkah 4.8, 'The Hallet and the Rejoicing, eight days' [a reference to
4. 1]-this is to teach us that a man is bound to recite the Hallet and observe
the Rejoicing and give the honour [due to the Feast] on the last Festival-day
[the eighth day] of the Feast as on all other days of the Feast. (ii) Josephus
speaks of Tabernacles as an eight-day festival (Ant. m, 245, !cp' riµepas 6K'TW
eop'TfJY &yovws, 247). (iii) Jesus' sayings about water and light may not
have been suggested by the festival ritual; and if they were there is no reason
why Jesus should not have proclaimed the true water and light after the
merely symbolic water and light had been withdrawn from the Temple.
On the whole it seems that a better case can be made for the eighth day; but
it is doubtful whether John was deeply concerned about the matter and
possible that he was quite unaware of the question raised by his words.
Ela'Tl)KEt. See on 1.35. A public proclamation rather than conventional
teaching is suggested.
(Kpa~ev. eKpa3ev (M D 0), the imperfect, seems less apt, and may well be
right.
37b, 38. The punctuation of the words ascribed to Jesus is uncertain. (i) We
may (with Nestle) place a stop after mvhc,>, and a comma after els !µe. The
phrase 6 ma'TEV(.)Y els !µe is then a nominativus pendens (see Introduction, p. 10,
and cf. 6.39; 8.45; 15.2; 17.2), resumed in avTov. The rivers of living water
flow out of the belly of the believer, and to this the 'scripture' refers. (ii)
We may (as e.g. Bultmann, 303, on account of the difficulty of finding an
Old Testament text to satisfy (i), and the rhythm of the clause) place a
comma after 'ITpos µe and a stop after els !µe. This gives a couplet in parallelism: If any man thirst let him come to me/He that believes on me, let
him drink. The reference to Scripture, Ka6ws efoev fJ ypaq,11, may now be
applied either to what precedes or to what follows; and in !K 'TfiS Ko11'.las avTov
the pronoun may refer to Christ or to the believer. It is not easy to decide
between these complicated alternatives. Each yields not merely sense but
Johannine sense (Hoskyns, 365-9). The question is made more difficult by
the problem raised by the words Ka6oos eTmv ti ypaq,11. ti ypaq,11 (singular)
generally refers to a particular passage of the Old Testament, but this
quotation cannot be located with confidence (see J. T.S. old series 48
(1947), 156; and below). We cannot therefore say with certainty whether
lcxv 'TIS ••• els !µe or 'ITO'Taµol ••• 3wv'Tos forms the quotation, and cannot

326

CONTROVERSY IN JERUSALEM

therefore decide whether or not 6 mcrrevwv Els lµe is to be connected with
noTaµol. The ancient authority for (ii) consists of some Western Fathers, the
colometry of the old Latin MSS. cl and e, and a possible allusion in the
Epistle of the Martyrs of Vienne (apud Eusebius H.E. v, i, 22; the martyr
Sanctus was refreshed and strengthened in his sufferings v1To TfiS ovpaviov
lT11YfiS TOV v6aTOS TfiS 3wfis TOV l~{OVTOS lK TfiS v116vos TOV Xp1cnov-but the reference may be to 19.34, not to v. 38b). This does not weigh heavily against
the majority of Greek Fathers, who take the alternative view. Certainty is not
attainable, but (i) may be preferred because (a) the parallelism produced by
(ii) is at best imperfect, and there is therefore no compelling reason for thinking that it was intended; (b) the invitation mvhw is better connected with
Uxv TIS 61'+'~ than with 6 mo-Tevwv; as thirsty, a man is properly summoned to
come and drink; as a believer, who has come and drunk, he can be the
subject of a statement. The fact that P66 places a point between mvhw and
6 mo-Tevwv provides strong support for punctuation (i) which is not seriously
weakened by the arguments ofG. D. Kilpatrick (J. T.S. 11 (1960), 34off.-If
any man thirst, let him who believes in me come and drink) and N. Turner
(Insights, 144f.), or by the one Coptic MS. that connects mvhw 6 ma-miwv
(K. H. Kuhn, N. T.S. 4 (1957), 63ff.).
lav TIS ... mvhw. The thought is similar to that of 4.10-14; 6.35; cf. also
19.34, and see the note. There is similar language in Rev. 22.17, 6 6t'f'WV
ipxfoew, 6 eeAWV Aa~ET(;) v6wp 3wfi s 6wpeav, and probably at least an indirect
allusion to Isa. 55. 1. There may also be a special allusion to the ritual of
the feast of Tabernacles. On the seven days of the feast a golden flagon was
filled with water from the pool of Siloam and used for libations in the Temple
(Sukkah 4.9). This rite is not mentioned in the Old Testament (but see
below on Zech. 14.8) or in Josephus, but there is no reason to doubt that it
was carried out before the destruction of the Temple (cf. Sukkah 4.9 end,
with Josephus Ant. xm, 372; these passages suggest that the rite was as early
as Alexander Jannaeus). It probably originated in a rain-making charm,
but the crudity of the practice had been refined away, leaving the custom
of beginning prayers for rain at Tabernacles ( Taanith I. 1; according to
R. Eliezer b. Hyrcanus (fl. A.D. 80-120) from the first day of the feast,
according to R. Joshua b. Hananiah (fl. A.D. 80-120) from the last (eighth)
day). This reference to rair is expressed in terms of the second of the Eighteen
Benedictions ('the Power of Rain'), which also speaks of God as one who
gives life to the dead, mighty to save (Singer, 44: :irivi:,', :ii :ir1N 0'11t.l :,•nt.l).
It seems probable that this feature of the festival suggested the form of the
saying here ascribed to Jesus, especially in view of the similar facts to be
adduced at 8. 12. It is of course true (Hoskyns, 365) that the notion of Christ
as the dispenser of the water of life has a far wider Old Testament and
Johannine background than the feast of the Tabernacles would in itself
suggest; but this is no reason why the celebration of the feast, with its allusion
to 'water from the wells of salvation' (Isa. 12.3), should not have supplied
the cue for the teaching here given on this subject. Lightfoot emphasizes
the eschatological significance of Tabernacles, and Martyn (98ff.) quotes
Eccles. R. 1.8 (Rabbi Berekiah said in the name of Rabbi Isaac: As the first
redeemer was, so shall the latter Redeemer be. What is stated of the former
redeemer? And Moses took his wife and his sons, and set them upon an ass
(Exod. 4.20). Similarly it will be with the latter Redeemer, as it is stated,
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7.14-52

Lowly and riding upon an ass (Zech. g.g). As the former redeemer caused
manna to descend, as it is stated, Behold, I will cause to rain bread from
heaven for you (Exod. 16.4), so will the latter Redeemer cause manna to
descend, as it is stated, May he be as a rich cornfield in the land (Ps. 72.16).
As the former redeemer made a well to rise, so will the latter Redeemer bring
up water, as it is stated, And a fountain shall come forth of the house of the
Lord, and shall water the valley of Shittim (Joel 4.18)-translation as
given by Martyn) and observes that we have here (cf. 12.14f.; 6.35;-also
4. 14) one of the signs related to the Moses-Messiah typology (see further
Meeks). In offering water Jesus fulfils this expectation. On 'coming' to
Jesus see Essays, 62-5, and the notes on 6.44f.
38. 6 mO"Tevwv ••. v6cXTo5 3wvT05, Cf. 4. 14. Christ is himself the fountain of
living water, but it is a valid inference that the believer, being joined to him,
is also, in a secondary way, a source of living water. The divine life is rooted
within him. Cf. Thomas 108: Whoever drinks from my mouth shall become
as I am and I myself will become he, and the hidden things shall be revealed
to him. For vowp 3wv see on 4. 10.
fl< Tfj5 Ko1;>..la5 av-rov. Ko1;>..la may represent (S.B. u, 492) the rabbinic rii1
(guph, body), which could be used with the meaning 'person', 'self'; but
'JU would naturally be represented by O"wµa, not Ko1;>..(a, which points rather
to "li::1t, (libbur) or lt,:1 (befen). The Greek word of course is used metaphorically, and signifies that the living water flows out of the man's personality (cf. lv avTc';',, 4. 14); the choice of word however must be significant. See
the next note.
Ka6C:,5 eimv,; ypa~11. On the punctuation of these verses that has been rejected
in an earlier note the ypa~fl may state or imply (a) the invitation to the thirsty;
( b) that living water flows from the belly of the believer; (c) that living water
flows from the belly of Christ. On the punctuation accepted above, only (b)
is admissible. (a), (b), and (c) can all be paralleled in a general sense in the
Old Testament (see J. T.S., loc. cit.), in that God is there represented as a
fountain ofliving waters who supplies men's need of water. Further precision
is difficult to attain, but it may be that special attention should be paid to
Zech. 14, one of the prophetic Haphtaroth for the feast of Tabernacles
(Abrahams, Studies 1, 11f.; H. St. J. Thackeray, The Septuagint and Jewish
Worship (1921), 64-7). Zech. 14.8 runs, Living waters shall go out from
Jerusalem. Now in rabbinic tradition Jerusalem was the navel of the earth
(e.g. Jubilees 8. 19: Mount Zion-the centre of the navel of the earth; Ezek.
38.12; Sanhedrin 37a), and it is possible that John used this word as a means
to transfer the prophecy from the city to a person. Other Old Testament
passages (e.g. Isa. 58.11) may have made the transference easier. See also
Deut.8.11; Ps.114.8; Isa. 43.20; 44.3;Jer. 2.13; Ezek. 47.1-12;Joel. 4(3).18.
1QH 8.16 speaks ofa fountain of living water (c••n C'~ »i:i~), but as Braun
(ad loc.) points out this is a common Jewish conception; in 1QS 4.20-2 the
water is for cleansing rather than for giving life. CD 3. 16f.; 6.4-II; 19.34
are better parallels, but there the water is Torah, and this too is a common
Jewish conception by no means peculiar to the Qumran sect. It is not
necessary to suppose (Torrey, 108-11) that a mistake took place in the
rendering of Aramaic, ;,u (gawwah) 'the midst of her (Jerusalem)' being
taken as ;,u (gawweh) 'the midst (belly) of him'; neither in Aramaic nor in
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Greek was the gospel interested in water flowing out of Jerusalem, but in
water flowing out of believers (or Christ). For reference to other interpreta·
tions see M. u, 475, Bultmann, 303f., and Schnackenburg II, 215f.
39. TovTo 6e elmv mpl Tov rrvsvµcXTos. Water, especially living water, was some·
times used as a symbol of the Holy Spirit; see S.B. II, 434f., and especially
Gen. R. 70.8, where the water-drawing of Tabernacles is interpreted as
drawing the Holy Spirit. It is the Spirit who mediates divine life to men.
Cf. 1 Cor. 12.13.
fµeAAov 1\o:µ!3avE1v ol maTevao:VTES e!s avTov. The comment is John's, and he is
contemplating the age in which he himself lived. o! maTEvao:vTeS are not the
apostles only but also those who should believe through them (17.20; 20.29).
OV'll"W y~p ~v 'll"VEvµo:, 6·n 'lriaovs ovlibrw l6o~aae11. This is the simplest and
probably the correct text. Various attempts were made to exclude the possible
though unintelligent inference that the Holy Spirit did not exist before the
glorification of Jesus. After TiveGµo: the Latin and old Syriac VSS., and some
Fathers, add 6e6oµtvov; the same reading, with the addition of ay1ov, is in Be
hi. D adds &yiov tTI' cxvTois, and sah has 'they had not yet received Spirit'.
These variants are almost certainly 'improvements', and we should prob·
ably reject also TrVeiiµo: &y1ov (C.u) in favour of Nestle's TIVeiiµo:. John does
not mean to deny the earlier existence of the Spirit, nor indeed that he was
active in the prophets; and he says expressly that the Holy Spirit descended
upon Jesus himself at the beginning of his ministry (x.32). He means rather
that the Holy Spirit was not given in the characteristically Christian manner
and measure until the close of the ministry. This corresponds closely with the
almost complete silence of the Synoptic Gospels regarding the Spirit; that
John has so much more to say on the subject is due to the fact that he writes
from a later standpoint (see]. T.S. new series 1 (1950), 1-15). He himself
recognizes clearly the dependence of the gift of the Spirit upon the completed
work of Jesus (see in addition to the present passage 20.22; also 19.34 with
the note), and in this recognition he is in close touch with the eschatological
roots of the Christian proclamation. The Spirit was a gift of the new age
(see H.S.G. T., especially 152-62); in John's idiom this is expressed by saying
that after Christ's return to the Father, Father and Son send the Holy
Spirit (14.16,26; 15.26). Jesus is glorified in and through his death; cf.
12.23; 17.x. See on 3.14 as well as the passages mentioned. Cf. also passages
where it is said that the disciples are to understand later: 2.21f.; 12.16;
13.7; 16.4; 20.9.
Brown raises the question whether sacramental symbolism is to be found in
these verses. Is the water the water of baptism? If the question is put in this
crude form the answer must be No. John is not simply speaking of baptism in
veiled terms. It is however proper to recall that though the water of baptism
is not drinking water but water in which the convert is immersed and bathed
yet Paul could write ( 1 Cor. 12. 13), In one Spirit we were all baptized into
one body ... , and we were all given one Spirit as drink (hr0Tla611µEV); and
John was certainly not unaware of the rite of baptism. The fact remains that
in these verses water is an image of the Spirit, not a means by which the
Spirit is conveyed, and not a word conveys any positive indication that
baptism is in John's mind. This silence, when a reference would have been
easy, can hardly fail to be significant; see Introduction, pp. 82-5.

32 9

CONTROVERSY IN JERUSALEM

40. lK 'TOO /5x"Aov. The prepositional phrase is used as a substantive governing
a plural verb; understand 'Ttves, as at 16.17. The construction is probably
Semitic in origin; B.D. §164.2.
oih6s lcrrtv a°AT)6oos 6 iTpoq,{j'TT)S. For OAT)6oos cf. v. 26. For 6 iTpoq,{i'TT)S cf. I .21 ,25;
6.14; perhaps 4.19, not 9.17. Whatever this designation of Jesus may mean
elsewhere it is here clearly distinguished from the claim, which follows, that
he is the Messiah. We are therefol'.e not dealing with the messianic interpretation ofDeut. 18.15,18 which appears in Acts 3.22f., and among the Samaritans, but seems to have no parallel in Jewish literature, unless 1QS 9.11 and
4QTest 5-8 are to be cited, though in these passages the Prophet is not
identified with the messianic King. John 1.21-5 shows equally clearly that
'the prophet' is not Elijah redivivus. Subsidiary eschatological expectations,
based perhaps in part on texts such as Deut. 18.15,18 and Mal. 3.1 (where
it is not necessary to identify the 'messenger' with the returning Elijah of
3.23f.), may however have existed. At I Mace. 4.46; 14.41 certain questions
are deferred until the appearance of a prophet, but there is no evidence
that this deferment ever became part of the eschatological hope (S.B. u, 479).
See also the reference to Martyn on v. 37, and Introduction, pp. 74f. On
the present passage Martyn (103) sees not a sharp distinction between the
Mosaic Prophet and the Messiah but the 'easy modulation from the Mosaic
Prophet to the Mosaic Prophet-Messiah'. That there was an 'easy modulation' need not, in an area where there were few if any precise definitions, be
denied; it is not inconsistent with the plain fact that e"Aeyov ••• &°AA01 e"Aeyov
makes a distinction-some said one thing, others another.

,p. o~"T6S lcrr1v 6 xp1crr6s. Others went further and held that Jesus was not a
forerunner but the Christ himself; cf. Mark 8.28f. The claim of Jesus to
supply the Spirit naturally gave rise to the belief.
ot Sl D.eyov. K D have again cS:A°Ao1 e"Aeyov, to make it quite clear that another

division of the multitude is meant. It is argued that a messianic interpretation
of Jesus' words is impossible; the circumstances of his birth did not accord
with prophecy.
µ,'i yap. yap strengthens µf\, which expects the answer No. 'What, does the

Christ ••• ?'
42. (i) The scripture referred to is, for the place of the Messiah's birth,
Micah 5.2, Kai av, 8T)6°Aeeµ oTK~ 'Eq,p&ea, ••• l~ o~ µ01 l~eAEVae"Tat TOO eTva1 Els
cS:pxoV"Ta "ToO 'lapaf\"A. The use of this passage seems to be Christian; it is not
quoted in rabbinic literature for the origin of the Messiah until late (see
Bonsirven 1, 378), and though it is used in Justin, Trypho 78, it is found on the
lips of Justin, not his Jewish opponent. Several passages declare that the
Messiah will be of the seed of David, e.g. Ps. 89(88).4f., wµoaa llavel6 T<tJ
Sov"Act> µov, "'Ews "ToO aloovos ho1µaaw "To a1Tepµa aov, K"T°A. Fitzmyer (Essays, 86)
sees a reference to 2 Sam. 7. 11-14, as in 4QFlor. Cf. Rev. 5.5; 22. 16. (ii) We
may feel confident that John was aware of the tradition that Jesus was born
at Bethlehem (for the probability that he knew of the doctrine of the virgin
birth see on 1.13); he writes here in his customary ironical style. The critics
ofJesus ignorantly suppose that because he was brought up in Galilee he was
also born there. For contemporary criticism of Galilee, see G. Vermes, Jesus
the Jew (1973), 42-57. (iii) But John's irony goes far deeper than this. The

330

CONTROVERSY IN JERUSALEM

birth place of Jesus is a trivial matter in comparison with the question
whether he is tK 7wv ave..> or tK 7wv Ka-Tc..> (8.23), whether he is or is not from
God. Cf. 7.28 where though Jesus admits that his hearers know whence he
came he emphasizes that human origins are irrelevant (cnr' tµoorroii ow
t;\{i;\v6a), and 8.14 where Jesus denies that the Jews (truly) know whence he
came-they judge Kai-a 71)v acxpKa. See also 3.8-no one knows whence
comes and whither goes one who has been born of the Spirit. This refers
primarily to Christians, but a fortiori to Jesus himself. It follows that all
disputes about the birth place of the Messiah, the heavenly Man, are far
wide of the point. A preconceived and rigidly held dogma prevents men
from coming to Jesus in faith (Bultmann); cf. 6.42 and the reference there
to Conzelmann.
6,rou i'jv llcxvdS. See I Sam. 16. 1, etc.
43. axlaµcx ow tya,ETo, that is, between those who held that Jesus was the
Prophet, those who held that he was the Christ, and those who rejected his
Messiahship on the ground of his supposed Galilean origin. The word
axlcrµcx occurs in several important places in the gospel (7.43; 9.16; 10.19),
and summarizes the result of the mission of Jesus, since the inevitable effect
of his word was to create a division among his hearers: the shining of the
light distinguished between those who loved and those who hated it (3.1921). Cf. Mark 4.11f.; this division among men is, in the New Testament, an
inseparable part of the mission ofJesus. See further 12.37-50.
44. This verse closely resembles v. 30; though it is not impossible that
'Tivis ••• t~ a:irrwv refers to some of the v1r11pha1 of v. 32. The notes of action
suggest that it would be possible to take together vv. 25-31 and 37-44, and
vv. 32-6 and 45-52. It is not impossible that John has taken over and
combined two sources, but that he himself did combine them is shown by the
unity of thought. Elaborate rearrangements of the chapter are justifiable
only if the material as it stands is unintelligible. Lightfoot, noting that the
v1r11pha1 appear to return on the day after they are sent, observes that John
is not interested in historical consistency.
45. hceTvo1, the chief priests and Pharisees, though strictly the word should
mean 'the former'. For the sending of the v1r11pha1 see v. 32. From this point,
according to Martyn (74), John concentrates on the contemporary situation
of the church, not on the historical situation of Jesus. The1·e is truth in this
view, but it should not be taken to mean that John is simply describing his
own affairs as it were in cypher.
46. ov6t1ron tM;\11crev o\fl'c.,S &vepc,.mos. The stress appears to lie on the last
word. The speech of Jesus is not the speech of a man. The constables were
cowed by his superhuman authority, though they draw no precise conclusion
about his person. Cf. 18.6.
47. µ1) Kal vµets (You also, in addition to the crowds who believed) 1rmM:v11cr6e; V. 12 (ir;\avi;i 7ov 6x;\ov) suggests that the verb is passive rather than
middle. Have you also been deceived, led astray? Behind ,r;\avav may lie the
technical rabbinic use of nio, no• (suth, yasath). The 'Jamnia loyalists'
(Martyn, 104) interrogate their unsuccessful C'lTM (bazzanim, see v. 32). The
next verse, however is against Martyn's distinction (76) between 6:pxovi-es
and cJ>ap1crcxT01.
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48. It is implied that Nicodemus (3. r, &vepc.:mos b< ,wv <Ilap10-af(A)v ••• &px(A)v
,wv 'lov6a((A)v; see the note) though an inquirer had not become a believer.
The description of Nicodemus puts rulers (apxov-res) and Pharisees side by
side; this verse distinguishes them (unless John means very broadly 'the upper
class of Jews', over against those mentioned in v. 49).
49. 6 llxr..cs oo,os 6 µ11 y1vw01<(A)V ,ov v6µov. These persons correspond to the
rii<il '~:J ('amme ha'arets), 'people of the land', of rabbinic literature. 'The
term is in express or implied contrast to talmide bakamim, 'scholars'; the
educated class sets itself over against the masses of the people' (G. F. Moore,
in Beginnings r, 439; see the whole very useful short note, 439-45). Not to
know the Law meant, the Law being what it was for Judaism, lack of both
education and religion. The authorities, however, put their trust in the Law;
hence 'it is among those who, according to the world's standards, are the
most questionable, that we may in the first place expect to find a readiness
to receive the word of the Revealer' (Bultmann).
hrapa.oi elcrw. There is abundant evidence of bad feeling between the
'people of the land' on the one hand and scholars and Pharisees on the
other; the former were genuinely. believed by the latter to be outside the
limits of true religion. Thus P. A both 2.6: Hillel used to say: A brutish man
(ii::2, bor, a very bad example of the 'am ha'arets) dreads not sin, an ignorant
man ('am ha'arets) cannot be saintly (that is, in the technical sense of legal
observance). Cf. P. Aboth 3.11, R. Dosa b. Harkinas (c. A.D. go) said:
Morning sleep and midday wine and children's talk and sitting in the meeting-houses of the 'amme ha'arets put a man out of the world (cause his death).
A passage which shows both that this dislike was returned by the 'amme
ha'arets and also that the gulf between the two classes was not impassable is
Pesahim 49 b: R. Aqiba said of himself: When I was an 'am ha'arets I used to
say, 'I wish I had one of those scholars, and I would bite him like an ass.'
His disciples said, 'You mean like a dog.' He replied, 'An ass's bite breaks
the bone; a dog's does not.'

50. 6 lMwv irpos a&rov ,rp6,epov. Cf. 3. 1f. There is much textual variation
in these words, which are perhaps a gloss. They are omitted altogether
by N*. Martyn ( r 55ff.) rightly compares the role of Gamaliel in Acts 5.34-9.
ds wv l~ a&rwv. Possibly John means that for all his good will and fairrnindedness, Nicodemus remains one of the Jews, not one of the disciples.
51. Cf. Exod. 23.1; Deut. 1.16; 17.4; Josephus, Ant. XIV, 167; Bel. 1, 209;
Ex R. 21.3: Men (literally, Flesh and blood) pass judgement on a man if
they hear his words; if they do not hear his words they cannot establish
judgement on him. The Law is here spoken of personally, as ifit were judge.
Tov avepc,:mov is any man who is on trial. &t<ovew irapcx Ttv6s is a classical
expression for hearing a man's defence. Cf. v. 49; it is misuse of the Law that
makes men deaf.
52. µ11 Kai ov lK ,fis rar..1r..cx£as ET; If Nicodemus defends Jesus the Galilean it
must be out of local patriotism. The Jerusalem authorities could not accept
pleas from such a source.
lpEVVf1aov. Cf. 5.39. Search the Old Testament Scriptures.
11:cxl HiE ••• We may punctuate either !p. 1<al t6s· 6,1.,. (Search and see; for
out of Galilee. , .) ; or lp., 1<ai i6e 0,1 •• , (Search, and by doing so discover for
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yourself that ... ). The former alternative is better. The argument ascribed
to the Pharisees seems to be without parallel in Jewish literature. Contrast
'R. Eliezer (c. A.O. go) said: Thou hast no single tribe in Israel from which
a prophet has not come forth' (Sukkah 27 b); 'Thou hast no town in the
land of Israel in which there has not been a prophet' (Seder Olam R. 21;
quoted S.B. II, 519). In view of the fact that Jonah the son of Amittai (2
Kings 14.25) came from Gath-hepher in Galilee the point may be (Sanders):
Scripture gives no ground for supposing that a prophet will come from
Galilee in the future. This is however rather strained, and the verse must cast
some doubt on John's firsthand acquaintance with Judaism. The two early
papyri, however, P 66 and P 75 , both read 6 1rpo<pTJTf\S, 'the Prophet', the
messianic prophet, will not come from Galilee. This is an attractive reading,
but Lindars is probably right in regarding it as due to assimilation to v. 40.

53. On 7.53-8. II see pp. 589-92.

18. WHO IS JESUS? (I)
8.12-59
The controversy begun in the preceding chapter continues and is now
concentrated upon the person and authority of Jesus himself. These
questions turn upon one that has already been under discussion, namely
the Whence and Whither which determine the nature and work of
Jesus, but several new themes are introduced.
Vv. 12-20. The chapter opens with a pronouncement of Jesus about
himself (I am the light of the world), brought forward from ch. 9 (see
the introduction to that chapter and the notes on 9.4f.,39-41). The
pronouncement is not explained here, but is introduced merely to raise
the questi,:m of witness-bearing. It is objected that a man's claims for
himself are irrelevant, and untrustworthy, just as no man ought to sit
alone in judgement. Jesus refutes the objection by a twofold argument.
First, unlike other men, he knows his origin and destiny, and hence is
able to bear true and reliable witness about himself. Secondly, it is in
appearance only that he witnesses and judges alone; in fact, he is
inseparable from the Father, and their combined witness ought to be
acknowledged as valid by those who accept the Jewish Law. Thus the
origin and end of Jesus in God justify his activity in bearing witness to
the truth and in judging.
Vv. 21-30. In this paragraph also the basis of the argument lies in
the origin and destiny ofJesus. Unlike other men, he is not of this world,
not from below, but from above, that is, from God. Whither he goes
none can follow, for he goes to a death and to a glory neither of which
can be shared by other men. Because of these things Jesus is a revelation
of God; he teaches what the Father teaches, he acts always in obedience
to the Father, who consequently is heard and seen in all that Jesus says
and does. Thus Jesus can even describe himself in terms that recall
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(1)

8.12-59

the eternal and self-existing God (w. 24, 28, eyoo etµ1; see the
notes).
Vv. 31-59, 'a locus classicus of Johannine theology' (Dodd, Tradition,
330; see 33off.; also Revue d' Histoire et de Philosophie religieuses 3 7 ( 195 7),
5-17). The same theme is developed again, but in new terms (though,
according to Guilding, 107, truth is equivalent to light). A fundamental
affirmation is first made: through Jesus the truth is made known to
men, and by the truth he sets men free. In the course of the ensuing
argument it appears that it is from sin (v. 34) and from death (v. 51)
that they are liberated. This affirmation leads to a development of the
primary theme in which Jesus and his adversaries are contrasted. They
claim descent from Abraham, but belie the claim by their evil works:
Jesus (it is implied) is the true descendant of Abraham. But with such
a narrow and nationalistic statement it is impossible for John to rest.
Ultimately (as family resemblance shows) the Jews are descended
from the devil, the agent of sin and death, even as Jesus is the Son of
God. This is the reason for their unbelief when the truth is spoken to
them.
For the most part this discourse is couched inJewish terminology: the
debate turns, for example, on the Law, Abraham, the devil. This is
natural if the debates in this part of the gospel are John's equivalent
for the trial of Jesus before the Jewish court (cf. pp. 523f.). Occasionally, however, the influence of Hellenistic thought breaks through (see
the notes on w. 12, 23, 32f.). There are cross-references to other parts
of the gospel (e.g. vv. 48, 50). The contacts with the Synoptic Gospels
are numerous, subtle, and instructive. The theme of light is related to
synoptic sayings (Mark 4.21f.; Matt. 4.16; 5.14; Luke 2.32). John
seems again (cf. 1.13) to show knowledge of the belief that Jesus was
born ofa virgin. He hints at this when the Jews are made to claim (v. 41)
that they were not born of fornication but have God as their father.
Probably slanders about the parentage of Jesus were already current.
The argument about the descent of the Jews from Abraham recalls
not only the language of Paul (Rom. 4, 9; Gal. 3, 4, especially 3. 16)
but also the saying of John the Baptist (Matt. 3.9; Luke 3.8). The
Beelzebul controversy (Mark 3.22-30; Matt. 12.24-32; Luke 11.15-22;
12.10) is recalled by v. 48 (cf. 7.20).Jesus is greater than Old Testament
worthies (v. 53); cf. Matt. 12.39-42; Luke 11 .29-32. The treatment of
descent from Abraham, a privilege which Jesus mmimizes in comparison with something greater, recalls his question about the Messiah and
David's son (Mark 12.35-7; Matt. 22.41-6; Luke 20.41-4).
John, it appears, is working with primitive Christian material, but he
has deepened it, and sharpened its edge. Thus, in the first place, its
Christological significance is brought out much more clearly; Jesus is
unmistakably 'from above', the eternal Son of the eternal God. In the
second place, there is revealed the sharpest antagonism to the Jews.
This is due in part, no doubt, to the controversies between church and
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synagogue in Ephesus and its neighbourhood towards the end of the
first century, controversies in which, it may be,John himself had played
some part, and learnt thereby not a little about Judaism (on this
possibility see especially Martyn); but it is primarily due to a genuine
theological understanding, for if the Jews who rejected Jesus were not
right they were very wrong indeed. In perceiving this John secs clearly;
but it is difficult to think that the writer of v. 44 had ever felt towards
Israel the love and longing of Rom. 9.1-3; 10.1.
Many attempts have been made to rearrange the contents of this
chapter; Sanders for example thinks that vv. 12-20 would come better
after 5; 7.15-24; he suggests 8.12-20;7.1-14;7.25-42 as the original
sequence. For a discussion of Bultmann's radical rearrangement of the
gospel see (in addition to his commentary) Smith. The chapter contains several possible allusions to Isa. 43, possibly because this may have
been the Haphtarah for the first Sabbath of Tabernacles (Guilding,
107-10).
12. Tr&A1v o?iv av-roTs lA&AT)a.v 6 'ITJc;ovs Aeyc..:,v, The discourse is continued from
7.52. There is no indication of a change of place, and 8.20 shows that Jesus
is still in the Temple (as at 7.28); but in these central discourses John seems
indifferent to details of sequence and movement. lMATJO"EV ••• AEyc..:,v need not
be a Semitism; see M. n, 454. It is not clear whom Jesus is here addressing.
Since controversy immediately arises we may suppose the Jewish leaders
rather than the crowd. This is Jesus' first utterance since 7.37f.
lyw elµ1. On these words, used with a predicate, see on 6.35.
'TO q,ws Tov Kfoµov. As with most of the greatJohannine descriptions ofJesus,
the background is complex; see for much detail G. P. Wetter, Cl>W~ (1915).
It may be briefly outlined as follows. (i) The feast of Tabernacles (see on 7.2,
37f.). In Sukkah 5.2-4 is described the ceremony of the first festival day of
the feast. In the Court of the Women 'there were golden candlesticks .••
with four golden bowls on the top of them and four ladders to each candlestick.... They made wicks from the worn out drawers and girdles of the
priests and with them they set the candlesticks alight, and there was not a
courtyard in Jerusalem that did not reflect the light of the House of Waterdrawing (l'l:lMWm n•:i, or n:iiMll.'l'l n•:i; the pointing is uncertain; see Danby,
179, note 12). Men of piety and good works used to dance before them with
burning torches in their hands, singing songs and praises... .' Also in the
Tabernacles Haphtarah (Zech. 14) there is reference to light: 'It shall come
to pass, that at evening time there shall be light (ecrrat q,ws)' (v. 7). If the
allusion to 'living water' (7.37f.) was in part suggested by the ceremony of
water-drawing it is equally possible that the ceremony of lights may have
suggested the inclusion in the same context (it must be remembered that,
since 7.53-8. I I is not part of the original text of the gospel (see pp. 589f.),
the context is the same) of the saying 'I am the light of the world', and the
two possibilities tend to confirm each other. (ii) Pagan Religions. That God is
light is the basic assumption of most gnostic systems, and of the oriental
religions which form their base. It was from the East, and especially from
Persia, that the religion of the Sun (which took various forms, notably that
of Mithraism) passed westward over the Roman Empire, leaving traces of

335

WHO IS JESUS? (I)

8.12-59

the most diverse kinds, especially in the belief in divinized men, often
portrayed as gods with rays emanating from their heads (see, e.g., H.P.
L'Orange, Apotheosis in Ancient Portraiture, 1947). Macrobius (Liber Saturnaliorum, 1, xxiii, 21) points out this attitude to the Sun, which became Jess and
less a god, and more and more a symbol of cosmic light or truth: Postremo
potentiam solis ad omnium potestatem summitatem referri indicant theologi, qui in
sacris hoc brevissima precatione demons/rant, dicentes: ,it..1e iravToKpCXTop, KOO"µov
irvevµa, KoO"µov Svvaµ1s, KoO"µov cpws. Light was especially the sign of God
manifest. Lucian (Pseudomantis, 18) represents Glycon, the god preached by
Alexander of Abonuteichos, as proclaiming himself: elµi rMKwv, Tphov alµa
ll.16s, cp6:os &v6pwiro10"1v. A revealer-god was naturally a light to men, and in the
Hermetic revelation we have (C.H. 1, 6) TO cpws lKeivo, ecp11 [sc. o no1µ6:vSp11s],
ly~ vovs 6 O"OS 6e6s. The light here brought into the process of revelation is
the primal light, the beginning of the Hermetic cosmogony (1, 4). Poimandres
continues ( 1, 6) o Se lK voos cpwTe1vos Myos v!os 6eov. Here the writer refers
again to his cosmological vision where ( 1, 5) lK Se cpwTOS Myos ci:y1os liref311
Tij cpvO"e1 (the primal moist nature-the formless mass out of which the universe was made). It is by the holy Word that creation is set in motion. When
Tat (the disciple who receives the revelation) inquires the meaning of what
he has been told, the answer is ( 1, 6) TO lv O"ol f3t..eirov Kai aKovov, Myos KVplov,
O St vovs iraTTJP 6e6s. OV yap S1tO"TOVTal arr' aAATJAWV' EVWO'lS yap TOVTWV {O"TIV TJ
3wfi, In this very important passage the following points are clear: (a) The
Word is the agent of the Father, active in creation, standing in a cosmological
relation to the world and men; (b) The Word is the immanent revealing
activity of the Father, standing in an epistemological relation to men; (c)
As Nous is cpws, so the Word is cpwTe1V6s; they are Father and Son, so that the
Word is (at least in part) personal; (d) The union of the two is 30011. This
collocation of light and life, of the cosmological and revealing functions of
the Word, who is the Son of God and the light of men, is very close to John's
thought. (iii) Judaism. In Genesis (r.3) light is the first created thing; it is
not (as in the Hermetica) equated with God. Nevertheless, light frequently
accompanies theophanies (e.g. Gen. 15.17), and is inevitably a symbol of
divine instruction (e.g. Ps. 119(118).105: Thy word (v6µos) is a lamp unto
my feet, and a light (cpws) unto my path; cf. Prov. 6.23). Wisdom already
comes within the range of the light metaphor at Prov. 8.22 (LXX, Klip1os
fKT10"ev µe apxriv oSwv avTov-the first creation was light), and at Wisdom
7.26 it is said explicitly, cmavyaO"µa y6:p eO"T1v [sc. TJ O"ocp!a] q>WTOS a1Siov. At Ps.
27. 1 the Hebrew text is, The Lord is my light ('iiR) and my salvation, but
the LXX, perhaps fearing an identification of God with impersonal light, in
the Persian manner, rendered, Kvp1os cpwT10"µ6s µov KTA., The Lord is my
illumination. This point is missed by Philo (Som. 1, 75), who, after quoting
the Psalm in the LXX form, goes on to speak of God as cpws, and also of the
Word, in precisely the Hermetic manner. 'God is light, for .. [reference
to Ps. 27.1 follows). And he is not only light, but the archetype of every other
light, nay, prior to and high above every archetype, holding the position of
the model of a model [adding a second irapaSeiyµaTos, with Colson and
Whitaker). For the model or pattern was the Word which contained all his
fullness-light, in fact; for, as the Lawgiver tells us, God said, Let light come
into being (Gen. r.3).' The parallelism between John, Philo, and the
Hermetica is very remarkable. The Rabbis naturally (in view of Ps. II 9. !05;
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Prov. 6.23) spoke of the Law as a Lamp or light (Test. Levi 14.4: The
light of the Law which was given for to lighten every man; Ex. R. 36.3 ...
What is the lamp of God? The Law (Prov. 6.23); further S.B. 11, 521f.,
552f.). But 'light' was also used in a specifically messianic sense. It is
used of the light which shines upon the Messiah and is bestowed by him upon
the righteous, and Light is a name of the Messiah; the messianic light is
sometimes identified with the primal light of creation. See S.B. 1, 67, 151,
16 I; u, 428; the evidence is not very early, but it may well be that Hellenistic
and rabbinic Judaism were developing on parallel, and not unconnected,
lines. There is confirmation for the interpenetration of Hellenism and
Judaism in the Qumran material. The following passages have been noted
as significant: I QS 2.3; 3.7,2of.; 4.11 (Charlesworth in J. & Q.., rnxf.
finds 3.13-4.26 particularly relevant to John; in addition the scroll dealing
with the war of the sons of light against the sons of darkness must be borne
in mind. Whether however these passages contribute anything to the understanding of the Fourth Gospel is doubtful; even 3.7, which contains the
expression 'light of life' (C"n:, '1iN), betrays rather an affiliation with the
Old Testament which John shares, and the contrast in 3.20£ (cf. 4. I 1)
between light and darkness is hardly more dualistic than any moral philosopher who distinguishes between good and evil and is prepared to use
metaphor in his exposition. John and the Qumran author share the conviction that right and wrong are and remain ultimately distinct; they have
little more than this, and their acquaintance with the Old Testament, in
common. (iv) In the Synoptic Gospels the metaphor of light is used several
times. In the parable of the lamp (Mark 4.21£ and parallels), the lamp probably refers in some way to the revelation conveyed in the ministry ofJesus. At
Matt. 4. 16, Isa. 9. I is quoted and finds fulfilment in the work of Jesus (6 Ao:os
••. q,G,s ei6ev µeyo:); at Luke 2.32 Jesus himself appears to be the fulfilment of a
light-prophecy of the Old Testament. Simeon's words (q,ws els 6:rroK<XAV'ftV
eevwv) recall Isa. 49.6, 16ov 6E6WKC( ae . . . els <pWS tevwv. At Matt. 5. 14 the
disciples are described in the words used by John (vµeis eaTe TO q,ws Toii
K6aµov). Jesus, with his followers, assumes and fulfils the destiny of Israel.
Cf. Thomas 77: Jesus said: I am the Light that is above them all, I am the All,
the All came forth from Me and the All attained to Me.
This brief review of the background of the phrase 'the light of the world'
shows that John stands within the primitive Christian tradition (cf. also Acts
I 3.4 7; Phil. 2. 15; Col. 1. 12f.; Eph. 5.8; 1 Peter 2.9). Nevertheless, it remains
very probable that in the formulation of his statement he was influenced
both by Hellenistic religion and by Jewish thought about Wisdom and
the Law; cf. pp. I 52ff. Yet for John 'the light of the world' describes
what is essentially a soteriological function rather than a cosmological
status. Lindars rightly notes that 7.27£,41,52 referred to the emergence of
the Messiah from obscurity (Galilee); cf. Isa. 9.1f. Jesus (as the following
words show) is light illuminating; and it is by being light, not by pointing
to it, that he gives light.
6 6:KoAovewv µ01. aKoAov8eiv expresses the obedience of faith; see on 1.37.
ov µ11 rreptrrCXTT)O"lJ tv Tfj aKoTlc;t, 6:;i.;i.' ~~et TO q,ws Tfi s 3wfi s. Light in John is not
merely a component of the universe; it is active and saving; the disciple is
delivered out of the darkness of the world (1.5; 12.35,46). The light has
life in itself and gives life (cf. 4.rn,14; 6.35,51; also 1.4). 'He, and He only,
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irradiates human existence with the knowledge of its nature, meaning, and
purpose' (Lightfoot). In 1 QS 3. 7 'the light oflife' probably refers to the Law
and is thus a parallel only in that Jesus takes the place of the Law.
13. The subject of light is now dropped, and is not taken up again till 9.5.
The real subject matter of ch. 8 is the authority of Jesus, viewed over against
a Judaism that has betrayed its own origin, but the dialogue had to be set
in motion by a pronouncement of Jesus about himself (av mp\ o-eCXVToO
11cxpTVpeis), and this one is anticipated from 9.5; it is however entirely
suitable to its context, since light cannot but bear witness to itself and is
authenticated by its source; ' ••. it would no longer be God's \.Yord if it
demanded other authorities recognised by men to confirm its authenticity'
(Bultmann). Cf. Guilding, 107.
1'i 1,1cxpTVplcx o-ov oVK fC1T1v O:Af\6t\s. For the adjective (here 'veracious') see on 1.9.
In the Old Testament it is expressly stated that one witness is inadequate on
a capital charge (Num. 35.30; Deut. 17.6; cf. Deut. 19.15), but in the
Mishnah the application of the principle is extended (Rosh Ha-Shanah 3. 1;
Ketuboth 2.9: None may be believed when he testifies of himself..•• None
may testify of himself. These passages deal with particular cases but appear
to apply to them a general principle).
14. oTt ol6cx ir66ev i")Mov Kcxl iroO viro:yt,J. Cf. 5.31, where there is an apparent
contradiction, and see the note there. Here Jesus vindicates his right to make,
in conjunction with his Father (v. 16b), statements about himself. Indeed
if he did not make them the truth could never be communicated to men,
who (as Bultmann says) are dependent on the self-knowledge of the Revealer.
For the important question whence Jesus comes and whither he goes see also
7.27f., 34f.; 9.29f.; 13.36f.; 14.4ff.; 16.5; 19.9; cf. 3.8, but here John thinks of
a unique property of Jesus, not of one shared by Christians. Man as such is a
creature of the present; that is why his testimony about himself is unreliable.
He does not know what brought him to the present hour or where the next
moment will find him. Jesus on the other hand knows whence he came, and
therefore fully understands himself, and whither he goes, and is therefore
subject to no temptation to conceal or twist the truth; hence his own witness
regarding himself is true. He is not as other men-vµeis 6! oVK oi6cxn. The
Jews are not in themselves qualified to bear true self-testimony; nor can they
understand why Jesus is so qualified. The ensuing discourse traces their
complete ignorance of the origin, destiny, and significance of Christ, and of
their own.
15. vµeis KcxTa TT]V o-6:pKcx Kplvne. An observation arising out of the situation.
In refusing the testimony of Jesus to himself the Jews judge him on the basis
of what they see-his flesh, not allowing, or conceiving, that he is the Word
become flesh. Cf. 2 Cor. 5. 16, el Kcxl lyvwKcxµev KCXTcx o-6:pKcx Xpto-T6v; neither Paul
nor John repudiates the true humanity (o-6:p~) of Christ, but each insists that
a judgement about him on a purely human basis, formed by appearance
only, is necessarily a false judgement. John has KCXTCX TT]V o-6:pKcx (here only),
Paul always (and frequently) KaTa o-6:pKa (except possibly 2 Cor. u.18). No
other New Testament writer uses the phrase.
tyw ov Kplvt,J ov6eva. Cf. 12.47; also 5.30; when Jesus does judge it is in the
name and as the agent of God. It was perhaps on account, and in illustration,
of these words that the Pericope Adulterae ( 7.53-8. II) was added by those
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MSS. that contain it. Cf. on the other hand 5.22; 9.39. In both sets of
passages however the ~tress lies on the complete unity of will and action
that exists between the Father and the Son; and, as the next verse shows,
John is able to emphasize from time to time whichever aspect of the truth
seems to him important at the moment.
16. Kai icrv 1<plvc.> si !yC:,. For the position of St cf. 6.51; 7.31. Here it has the
effect of reversing the whole negative proposition of v. 15b. Jesus doe& not
issue such judgements as do the Jews, but he cannot be made to deny altogether his right to judge; only his judgement is of a different kind. It is also
6AT)&1vfi (see on 1.9; here synonymous with 6Ari0fis, unless the sense i3 that
Jesus' alone is authentic judgement).
llT1 µ6vos oVK Elµ!. See above on vv. I 3, 15. Cf. P. A both 4.8: He (R. Ishmael,
late second century A.D.) used to say: Judge not alone, for none may judge
alone save One. According to John, judgement, by the Father's will, belongs
equally to the Father and the Son (and to the Holy Spirit, 16.8,11). In the
Father is the eternal standard of rightness beyond which is no appeal;
the Son, being the light of the world, is the occasion by which mankind is
separated into the two groups of those who love, and do not love, the light
(3.2of.). This process is continued in the ministry of the Holy Spirit.
6.,-,-' lyw Kai 6 1Tlµ1j1cxs µe. No verb is expressed, but the sense is clear: I am not
alone, but I and the Father are together, and judge together. On the sending
of the Son see on 20.2 I.
17. The conditions of the Law (Deut. 17.6; 19.15) are thus fulfilled. Jesus
and the Father are two consenti.ent witnesses. See J. P. Charlier, in R.B. 67
(1960), 503-15.
Kai iv T<tJ v6µt:> 5E Ti;i vµnlp~. St stands fifth (cf. v. 16), making the preceding
words very emphatic. It is unlikely that Jesus himself, speaking as a Jew
to Jews, would have spoken of your law. As at 7.19 (cf. rn.34; 15.25) John
indicates the rift that had opened between synagogue and church, and
also his intention to fasten upon the Jews the witness, disregarded by them,
of their own Scriptures. Also 'Jesus stands in the same relation to the Torah
as his Father' (Odeberg, 292).
18. tycki E!µ1 6 µapTVpwv. On John's use oflyw elµ1 see on 6.35; the present use
however is not identical with those in which a simple predicate (such as 'the
light of the world') follows. The article with µo:pTVpwv is to be noted; the
meaning is almost 'I am he that is in a position to witness'-for the reason
given above. Cf. Isa. 43. IO, LXX, yevw-ei µ01 µcxpTVpes, KC:XI lyC:, µapTVS, Cf.
Guilding, I 08.
Kai µo:p-r..1pei .•• 6 ..• ncxT1')p. For the Father's witness to the Son cf. 5.37;
comparison of the language or' that verse with this suggests equivalence of
function and status between the Father and the Son.
19. noiHtn\v 6 'Tl"CXTrJP aov; As often in John (see on 3.4), a profound statement
by Jesus is misunderstood by his hearers, and the misunderstanding leads to
further teaching. Here the question, though for the moment left unanswered,
leads up to the discussion in the remainder of the discourse of the origin and
departure of Jesus, and of his parentage and that of the Jews. Bernard (297)
thinks that the Jews understand that by his Father Jesus means God, and
this is perhaps borne out by v. 41, where the Jews assert that it is they who
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can claim divine parentage, whereas Jesus was not even born in wedlock.
In any case, however, the request that Jesus should as it were, produce his
Father remains a foolish and perhaps perverse misunderstanding of his
meaning. Contrast the question of 14.8, which shows slowness of understanding, but not perversity.
o<rre eµi ot6cru ... The foolishness of the question about the Father proves
that the questioners do not understand Jesus himself. They judge him KaTcx
TTJV acxpKa (v. 15), and therefore entertain similar views about the Father.
But if they had rightly understood him, had known whence he came and
whither he went, they would have known the Father also (cf. 1.18; 14.7,9).
20. lv Tei$ ya3o<pvAa1<el'l). The sense in which ya3o<pvAa1<elov (cf. Mark 12.41,43)
is used is not clear. In Josephus (Bel. v, 200) the plural is used to describe a
number of chambers in the Temple used as strong rooms for the preservation
of the Temple valuables (and also private property committed to them, cf.
Bel. VI, 282; Ant. xix, 294): similar rooms seem to be referred to in A1iddoth
-4, 5. But no public teaching could have taken place in these rooms. There
were also in the temple thirteen 'Shofar-chests' for the reception of offerings.
The Shofar itself was the horn on which trumpet blasts were blown, and the
receptacles may have been named from their shape. Each was inscribed with
a name indicating the use made of the gifts placed within it. The Shofarchests were in the Temple (Shekalim 2.1; 6.1,5; !Vij:'~:J), but it is nowhere
stated where in the Temple they were situated, though it is generally assumed
that they were in the Court of the Women, since (according to a note in the
Tosephta and Mark 12.41f.) women as well as men had access to them. It
may be noted that the ceremony which may be alluded to in v. 12 took
place in the Court of the Women. We may therefore think ofJesus as teaching
in a certain part of the Court of the Women, but it is impossible to give
precision to John's words, and possible therefore that he himself had no
precise conception of the plan of the Temple in his mind. See however S.B.
II, 37-45.
OTI OVTICA) EAT')Av6et t'i wpa av-roii. Cf. 7.30; 2.4.
2 I. As at v. 12, the discourse is resumed with 'TTCXAtv. The points raised in the
short opening discussion arc developed and combined with one another. (i)
Whence Jesus comes: vv. 23; 26, 29 (o,reµl!'as); 41f.; 48; 58 (eyw elµi). (ii)
Whither he goes: vv. 21f., 28, 35, 54. (iii) Who is the Father? vv. 26f., 38,
54f. (iv) Who is Jesus? vv. 23-6, 38, 54f. Each of these themes, moreover,
is applied, as it were, in reverse, to the Jews. As Jesus is eK Twv ave.>, they are
be Twv 1<cxTc.>; whither he goes,they cannot come; God is his Father, they are of
their father the Devil-even their descent from Abraham is misleading; he
cannot but speak the truth; they cannot but speak falsehood.
lyw v,rcxyc.> 1<al 3T'lTflcreTe µe. Cf. 7.33f. By v,rayc.> John generally refers to the
death of Jesus, by which he departs to the Father. The Jews will seek him in
vain; they cannot ascend into heaven where he will be and they do not offer
to God an obedience unto death. Peter ( 13.33,36) can do no more than they;
only by faith (v. 24) can any one be united with Jesus in his death and
resurrection.
lv Tfj aµapTI~ vµwv o:,ro6aveicr6e. Cf. v. 24 (where the plural aµapTla1s is used).
The singular focuses attention upon the cardinal sin of rejecting Jesus. Cf.
9.41, t'i aµapTla vµwv µeve1, which belongs to the same context of thought;
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those who in their self-sufficiency reject the light place themselves outside the
scope of its salutary (though not its condemnatory) effect. Cf. Mark 3.28f.
and parallels. lv is probably locative (in a state of sin), but may be instrumental (by reason of sin).
22. o! 'lov6aio1 are as usual the adversaries of Jesus (see on 1. 19), and though
in this chapter some of them believe, their faith is not satisfactory (vv. 31,
37).
µT}Tt &rroKTeveT lavT6v; For µTJTI see on 4.29. Again (cf. 7.35) a wrong interpretation is given of the impending departure of Jesus. Both misunderstandings
(see on 3.4), however, conceal a true, though unwitting (cf. 11.51), understanding of the intention of Jesus; through the church he will teach the
Greeks, and he will lay down his own life (ro.r r,15). It is also true that they
will kill him.
23. The parallelism is striking, but it arises rather out of the subject matter
than out of a conscious attempt to write in the style of Semitic verse (or out
of the translation of a Semitic original).
vµels lK Twv KCXTc.> laTe, lyw lK Twv c5:vc.> elµ!. For Ta c5:vc.> cf. Col. 3. rf.; there is no
corresponding New Testament parallel to Ta KaTc.>, Ta c5:vc.> (here as in Colossians) means the heavenly world; Ta KaTc.> means (as the second part of the
verse shows) this world; not hell, but all that is not contained in the heavenly
world. Little can be learned from Greek usage: ol c5:vc.> are the living, ol K6:Tw
the dead; there are o! c5:vc.> eeol and o! KaTc.> 6eol. But the distinction is between
this world and the underworld, not between this world and an upper world.
There is a closer parallel in Hagigah 2. 1: Whosoever gives his mind to four
things it were better for him if he had not come into the world-what is
above (:,',:u~', :,~)? what is beneath (mm', :,~)? what was beforetime?
and what will be hereafter? Such subjects, though forbidden, were discussed;
see Hag~gah 14 b (a baraitah): There are four who entered into Paradise (that
is, engaged in speculation regarding the heavenly dwelling place of GodS.B. m, 798), and these are Ben Azzai, Ben Zoma (both c. A.O. 110), Al)er
(that is, the apostate Elisha b. Abuya, c. A.O. 120) and Aqiba (t c. A.O. 135).
There is thus no reason why the ultimate context of this verse should not be
Judaism rather than Hellenism, though it has probably been shaped in a
popular Platonic mould.
fK TovTov Tov Koaµov. The Hebrew c',i:u ('olam, Aramaic N~?:U) could mean
'world' as well as 'age'; here undoubtedly 'this world' is the lower world
as opposed to heaven, whence Jesus has come. The thought in this verse is
not so much that of a world of appearance and a world of reality, as of a
primitive 'three-storey' universe, in which heavenly beings may come down
from their proper abode (cf. 1.51) to visit the earth.
24. drrov, at v. 21. The change from singular to plural (aµapTla1s) is significant only as pointed out on that verse. It is possible that there is an allusion
to the fate of unbelieving Judaism in the disaster of A.O. 66-70; but this is
not the primary thought.
lo:v yap µfl maTeva!)TE oTt lyC::, elµ1. Faith in Christ is the only escape from sin
and its consequences. The difficulty lies in the clause which expresses the
content of faith. lyC::, elµ1 occurs several times in John with a predicate; for
these uses see on 6.35. The absolute use of !yC::, elµ1 at 6.20; 18.6 (see the
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notes) can be readily understood from the context; here however it seems
impossible to supply an appropriate complement from the context. Moreover
the r;_ucstion that follows (av Tis El; v. 25) suggests that the words were not
plain to the hearers, that is, the expression here anticipat.:s v. 28 with a view
to raising in the sharpest terms the question who Jesus is.
fyw Ell,.lt without complement (see also vv. 28, 58, and 13.19) is hardly a
Greek expression, and it is therefore natural to look into its Jewish background. The words occur not infrequently in the I.XX where they render •.m
1m1 ('ani hu', literally 'I (am) he'), which occurs especially in the words of
God himself, and there is a particularly close parallel to the present passage
in Isa. 43.10, tva yvwTi KO:l 1TIO'Tt\JO'T]TE Ko:I 0\/VfjTt 6Tt iyw dl,.ll (aci:, "ltt). Similar
passages occur at Deut. 32.39; Isa .•p.4; 43.13; 46.4; 48.12. In the Isaiah
passages the meaning of the Hebrew is apparently 'I am (for ever) the same'
with perhaps an allusion to the name:,,:,• (YHWH) given in Exod. 3. 14-16;
so G.K., 459, n. I ,s.nd more recently K.B., s.v. Kin, 9. The context demands
a similar meaning for the Greek, though lyw d111 is in itself (as Greek) a
meaningless expression. The Lord, the first and with the last, is the eternal
one. The elµ!, that is to say, is a properly continuous tense, implying neither
beginning nor end of existence. This meaning is particularly appropriate
to v, 58 (where see the note), and appropriate also to the present verse, where
it reinforces the assertion that Jesus belongs to the eternal, heavenly world
{IK Twv c5:vc.>). See G. Klein, Der lilleste christliche Katechismus und die jiidische
Propaganda-Literatur ( I 909), 44-55; cf. 55-61 ; Dau be, N. T.R.J., 325--9;
Dodd, /11terpretation, 93-6 (especially for the related phrase Ki:,i 'lM, I and he);
and Brown, Appendix IV, 533-8. It is not however correct to infer either
for the present passage or for the others in which lyC:., dµ1 occurs that John
wishes to equate Jesus with the supreme God of the Old Testament (see E.
Stauffer, Jesus and His Story (E.T., 1960), 102, 142-59; on this, Haenchen,
Weg, 511). This is not demonstrated by the Jewish material (S.B. n, 797; see
however Isa. 47.8; Zeph. 2.15 for the blasphemous use of the words by men),
and is in the contexts impossible. Note that in v. 28 it is followed by 'I do
nothing of myself, but as the Father taught me I speak these things ... I
always do the things that are pleasing to him', and in 13. 1g by 'He who
receives me receives him who sent me' (13.20). Jesus is the obedient servant
of the Father, and for this reason perfectly reveals him. lyoo dµ1 does not
identify Jesus with God, but it does draw attention to him in the strongest
possible terms. 'I am the one-the one you must look at, and listen to, if you
would know God.' This open form of words is better than 'I am the Christ,
the one who can save you' (Sanders; cf. Lindars), jmt because it is open.
More satisfactory is Bultmann: 'He is everything he has claimed to be.'
chro6aveicnle. Cf. Isa. 43.25 (Guilding, 108).
25. av Tis d; The lyw elµt of Jesus, though full of meaning, is formally no
definition of his person; it is the kind of revelation that must bewilder unbelief (cf. the 'messianic secret' of the Synoptic Gospels; see Introduction
pp. 7of.). Possibly this question should be regarded as an example of the
misunderstandings which it is characteristic of John's style and method to
relate (see on 3.4). The Jews fail to grasp the real force of what has been
said, supposing the sentence to be unfinished. Cf. C.H. 1, 2, crv yap Tis d;
(addressed to the Revealer).
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TTJV &px,iv o -rt Kal °AaAfJJ vµTv; Cf. Isa. 43. 12 (Guilding, 108). The difficulty of
this sentence has perhaps been exaggerated. It must be observed at the
outset that (Tiiv) apx11v is used quite frequently in Greek adverbially (see
L.S. s.v. &pxri I. 1, c). All now turns on whether the sentence is a question or a
statement. If it is a question, TTJV apxriv will have the meaning 'at all' and
OTt must be written OTt and translated 'Why?'-'Why do I speak to you at
all?' This meaning of oTt is quite possible (e.g. Mark 9.28), but taken as a
whole this rendering goes so badly with the next verse (;ro°A">.6: ex<,) mpl vµf::Jv
l.aN:tv), and seems so pointless, that it must be rejected and the sentence read
as a statement, writing 0T1 as o, Tt and supplying tyw elµ1. TflV apxriv must

now be rendered 'at first', 'at the beginning', 'in the beginning'; cf. e.g.
Thucydides 11, 74 (o,he TTJV apx11v, ,,ovTe vvv); Gen. 41.21; 43.18,20 (in
each place= i1 1mn:i, bait' billah, 'in the beginning') ; Dan. 8. 1 (Th. -rriv
&px,iv = LXX Tflv ;rpwTflv = i11mn:i); 9.21 (LXX Tflv apxriv = Th. lv Ti:\ apxi:\ =
;,1;,nn:i). We must choose between the renderings (a) I am from the beginning
what I tell you, and (b) I am what I tell you from the beginning. Of these (a)
gives the better rendering of the present ">.a°Aw. It suits the sense of the whole
discourse, and it follows up the tyw elµ1 of v. 24 (as interpreted above)
particularly well. It should probably be accepted. See however Turner,
Insights, 14off.
26. Cf. 12.49. The connection between the two parts of the verse is obscure.
Perhaps it is best to take EX<,) in the sense of 'I can'. This is well attested in
Greek (cf. 8.6; Heb. 6. 13; Sophocles, Philoctetes 1047, 'ITOAA' o:v ">.eye1v exo1µ1).
We should then take the verse as follows: I can say and judge many things
about you; (but in fact I forbear to speak my own words and pass my own
judgements) preferring to speak the things I have heard from him that
sent me; and they are true for he is true. For the sending ofJesus sec on 20.21;
on a°AT}6flS see on 1.9.
Els Tov 1<6aµov. Perhaps, I address these words to the world; more probably
Els with the accusative is, according to Hellenistic usage, used for lv with
the dative (see M. 1, 63, 234f., 245).
27. It is not clear from the sentence as it stands whom the Jews can have
thought Jesus meant. Tov 6e6v, added after e">.eyev by ~* D it (vg), though
perhaps not the original reading, suggests the right sense. The Jews did not
understand that Jesus had been sent from God.
28. oTav V\jlWC1flTE. On the double meaning of this verb see on 3. 14. It ·is
appropriate here: the exaltation of Jesus in glory proves that his claim tyw
dµ1 is true; and the fact that he was lifted up on the cross in death, though
effected by the Jews (v'1'WC1flTE), proves his complete obedience to the Father
who sent him.
-rov vlov Toii av6pw;rov. On John's use of this term see Introduction, pp. 72f.
and on 1.51. Its use here is consistent with the synoptic tradition (cf. Mark
8.31), and with its double application to the heavenly origin and authority
of Jesus (3.13) and his humble, earthly, human life. See Higgins, Son of Man,
168f.; also S.S. Smalley, N. T.S. 15 (1969), 295 andJ. Riedl, in Jesus und der
Menschensohn (Festschrift A. Vogtle, 1975) 355-70.
yvwaea6e 0T1 lyw elµ1. On !yw elµ1 see on v. 24. The subject of yvwaea6e is
apparently the Jews, who have lifted up the Son of man (by crucifying him).
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John can hardly mean that they, after the crucifixion, will accept the heavenly
status of Jesus, for he knew well that most of them had not done so, and he
evidently regards 'the Jews' as the opponents of the church. Either John
changes the subject awkwardly and addresses his readers-'You men will
know'; or he means that the Jews will learn the truth too late. 'The Cross
was the Jews' last and definitive answer to Jesus' word of revelation, and
whenever the world gives its final answer in the words of unbelief it "lifts up"
the Revealer and makes him its judge' (Bultmann).
For the latter part of the verse cf. 5.30; 6.38, etc.
29. Cf. v. 16. Because Jesus is constantly obedient to the Father he is never
without God. It is unlikely that John is consciously correcting or contradicting Mark 15.34.
30. 'TTOAAol hrlo..nvaav Els alJ'T6v. Cf. 2.23; 7.31; 10.42; 12.11,42. References to
many believers strike an anachronistic note, but are not a crude displacement
of post-resurrection circumstances into the ministry and a thoughtless
interpolation (though vv. 30,31a may well have been John's addition to a
now untraceable source). The discourse proceeds (see vv. 31,37) to manifest
and discuss the inadequacy of faith that does not abide in the word of Jesus
and recognize the truth (vv. 31f.).
31. Tov~ 'TTE'TTIO'TEVK6TaS Ml;> 'lov5alovs. Many commentators regard Tovs
mmaTEVK6Tas M'i' as a gloss. On the change in construction with manVE1v
.see M. 1, 67f.; it can hardly be accidental, especially if the two clauses are
John's insertion into a source. Merely to place credence in Jesus' words is
not enough; men must abide in his word.
Im, vµETS µElv1rrdv ,c;-, My~ ,c;-, tµc;-,. Cf. T. Joseph 1.3, lµe1va lv ,ij &A.1'}0elc;t KVplov;
also Thomas 19 (If you become disciples to me and hear my words ... ).
There are several similar but not identical expressions in ch. 15. Those who
have believed Jesus, that is, accepted his word, must continue in it if they
are to be true disciples and to know the truth.
32. yvwaea-61 ,riv o:Afi0e1av. This expression is in close parallel with yvwaeaea
c5.1 tyw elµ1 (v. 28). On o:A,;ee1a in John see on I. 14; here it is closely related to
the eternal existence and the saving mission of Jesus, and not far from the
meaning 'Gospel' (cf. T. W.N. T. I, 244f.; but Bultmann in this article takes
&A,;ee1a to mean revelation).
Ii o:Afi0e1a lAev0epwae1 vµas. In Judaism the truth was the Law; and study of
the Law made a man free. P. Aboth 3.5: R. Nehunya b. Ha-Kanab (c.
A.D. 70-130-roughly contemporary with John) said: He that takes upon
himself the yoke of the Law, from him shall be taken away the yoke of the
kingdom and the yoke of worldly care; but he that throws off the yoke of the
Law, upon him shall be laid the yoke of the kingdom and the yoke of worldly
care. Cf. P. Aboth 6.2, which however is late. Josephus speaks similarly:
in Ant. rv, 187, after speaking of the blessings secured by obedience to
the Law, he adds ,riv ,' lAev0eplav fiyeiaee µri ,o 'TTpoaayavaimiv ols av vµas ol
1')yeµ6ves npanuv &~1wa1. Cf. also c. Apionem n, 183, 291f. The Stoics believed
that man acquired freedom by living in accordance with Logos, the natural
law that was the governing principle of all things. Philo developed this
notion under a thin veneer of Judaism in the treatise Quod Omnis Probus
Liber Sit (note, e.g., 44, o:p' 6:~1ov ,ov 'TTpovoµlas ,oacxv,TJS TETV)(TJK6,a (one who
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like Moses worshipped the true God) SoiiAov i\ µovov ~pov dva1 voµl1i1v; ).
The Rabbis and the Stoics, however, did not think of 'truth' and 'freedom' in the same way, and it must not be assumed that John's thought was
either Stoic or rabbinic. tMV&epos, l>.evtlepoiiv occur in this context (vv.
32f., 36) only in John, and it is clear (v. 34) that by them John means to
express primarily the Christian liberation from sin; that is, being made free
is nothing other than a synonym for salvation (cf. 17.3, where knowing God
is the ground of eternal life). Again, knowledge does not stand over against
faith as purely rational analysis (Bultmann, 435) but involves a relation of
man to God (see Introduction, pp. 81f., and on 1.10). Ignatius, Philad. 8.1;
Odes of Solomon 10.3; 17.gff.; 42.15ff. may be compared, but the parallds
are not close.
33. lrneKp16TJO'cxv. Again the colloquy proceeds by means of a misunderstanding; the Jews fail to grasp what Jesus means by freedom, and that they can
have it only as a gift, not as a moral or political achievement.
cnrepµcx 'Al3pcxaµ foµev. Cf. Gen. 12.2, et al.; in the New Testament, Rom. 9. 7;
II.I; 2 Cor. u.22; Gal. 3.16; Heb. 2.16; also Matt. 3.8f.; Luke 3.8; cf.
Dodd, Tradition, 33 I.
ovSevl Se6ovAeVKcxµev ,,.c.::,,,.oTe. Cf. Shabbath 128a, All Israelites [being descended from Abraham, Isaac, and Jacob] are kings' sons (attributed to R.
Aqiba and others). Cf. Josephus, Bel. vn, 323, Long ago, my brave men, we
determined neither to serve (Sov;\eveiv) the Romans nor any other save God,
for he alone is man's true and righteous Lord .•. (336) ... we preferred
death to slavery (6avCXTov lMµevo1 Tl'po Sov;\efcxs). The true 'seed of Abraham'
was reckoned through Isaac 'the son of the free woman', not through
Ishmael 'the son of the bondwoman' (cf. Gal. 4.22-31). It is probable that
the claim John puts into the mouth of the Jewish objectors is not that they
have never been in political subjection (which would have been absurd),
but that they have never lost their inward freedom of soul; but this very
claim, uttered in human pride over against the representative of God
himself, is an instance of the bondage referred to in v. 34. Bauer (125) aptly
compares Mark 2.17 where the Jews are confident that they are well and
have no need of a physician. Here they are confident that they are free men
and have no need of a liberator; cf. also 9.4of. See the reference to Philo on
v. 32.
34. 6 1To1wv TTJV 6:µcxpTlcxv. Cf. 1 John 3.4,8f.; also the corresponding expression, 1To1eiv Tf\V a:Aii6e1cxv, John 3.21; 1 John 1.6. The use of the verb 1To1Elv
insists upon the actual performance of sinful acts, and the meaning is twofold.
He who actually commits sin demonstrates thereby that he is already the
slave of sin; also, by the very sin he commits he makes himself still further a
slave. Sidebottom, 94f., sees here a reference to the Testament of Abraham.
SoiiMs tO'T1v ,iis 6:µcxpTlcxs. This notion is not characteristically Jewish. Cf.
however a saying attribr ~d to R. Aqiba (t c. A.D. 135): In the beginning it
(the evil yetzer or inclination) is like a spider's thread, but in the end it is
like a ship's cable (Gen. R. 22.II). Cf. also T. Asher 3.2; T. Judah 19.4. In
Greek thought the notion of bondage to and through sin is comparatively
common. In the opening lines of his treatise (referred to above) Quad Omnis
Probus Liber Sit Philo refers to a companion work mpl Toii 6oii;\ov dva1 Tl'CXVTa
q,cxii;\ov. See also C.H. x, 8, ft KCX1<060:lµc..>v [sc. "l'VXfl], lxyvoflO'CXO'cx {avTflv, SovAEvu
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awµaa1v O:AA01<6,01s Kai µox611pois. This last parallel is significant, but it must

be observed that John does not say that the soul is the slave of the body, but
that the man who practises sin is, body and soul, the slave of sin. Sin is not
a concomitant of matter as such but an alien power which takes possession
of the will and makes use of the whole man. Cf. Rom. 6.17, 6oiiA01 Ti)S
aµap,ias. The last words (,fis o:µap,fas) are omitted by Db sin Clement; they
may be an editorial supplement (rightly) giving the sense of the passage,
provided that sin is understood not simply in moral terms but as the barrier
between man and God.
35. The connection of this verse with its context is not immediately apparent. It must be remembered that in v. 33 there began a discussion, which
continues to the end of the chapter, of the true descendants of Abraham. This
recalls Gen. 21.9; Gal. 4.30. The free son, Isaac, remains in the household,
while the slave-born son, Ishmael, is driven out. The Jews now claim to be
the free sons of Abraham, but in truth they are not, being slaves (not of
Abraham but of sin). Hence their status is lost; cf. Mark 12.9; Matt. 3.9;
8.11f., and many other passages. Who then is the son, who abides for ever?
Not the Christian, it seems, but Christ himself, who in John is regularly
vies ,oii eeoii, while Christians are ,eKva. Jesus is both the true aTitpµa 'Aj3pao:µ
(cf. Gal. 3.16) and the Son of God. He abides for ever. This els -rev alc.i>va
renders improbable the view (Dodd, Tradition, 379-82) that in this verse 6
vl6s and 6 6oiiAos are elements in a parable. The words 6 vies 1,1tve1 els Tov
cxlwva are omitted by X 33 and a few other MSS., probably by homoeoteleuton. On alwv in John see on 4. 14.
36. vl6s in this verse as in v. 35 is Jesus, free himself and the liberator of
others. Cf. Gal. 5. 1; Rom. 8.2. Alternatively, the parable ofv. 35 is continued.
6vTc..)S, The Jews counted themselves free, but theirs was a false freedom. To
be made free by the Son, who never acts except in harmony with the Father's
will, is to be liberated by God himself, and thus to share the only true
freedom. ov,c..)s is similar in meaning to o:A716ws; see on 1.9 for this group of
words.
37. alTepµa 'Al3paaµ fo,e. Cf. v. 33. In the physical sense this was indisputable,
and in this sense Jesus admits it. But the truth, hinted at in v. 35, appears in
vv. 38b, 39f., 44·
371,ehe µe o:TI01<,eiva1. Cf. 7.32; 8.20. The words follow oddly after v. 31, Tovs
mma,ev1<6,o:s. Either John is writing very carelessly or he means that the
faith of these Jews was very deficient.
ov xc.,)pEI must mean 'has no place in', or perhaps, 'does not operate in'.
Cf. 15.7.
38. The contrast between Jesus and the Jews in their different lines of
descent is carried further, and the original point of departure abandoned
(though it continues to influence the discourse). Descent from Abraham gives
of the Jews a false, and of Jesus an inadequate, description. The father of
Jesus is God, of the Jews the devil; he and they both draw their activity from
their parentage. Jesus does not speak of himself, but reveals what he has
seen in the Father's presence (lTo:pa with the dative; he was-and is-with
God; cf. I. 1, also 5. 19). The Jews do the things they have heard from their
father (the devil); here Tiap& is used with the genitive; their existence is
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purely human. M. 1, 85 suggests that ToO mrrp65 means ('God) the Father',
not 'your father (the devil)'. If this translation be adopted TroteiTE must be
taken as an imperative, as it must be (if read-see below) in v. 39. But it
seems that this verse contains a statement rather than a command, and the
true parallel is v. 4 I, where TroteiTe is an indicative.
TJKovcraTe] foJpCXKaTe (with minor variations), P66 K* D Wit vg sin pesh hl sah
Tertullian. This variant is doubtless due to assimilation, and a failure to
perceive the difference between the direct seeing of supernatural things
which Jesus enjoys, and the hearing which is possible for men.
39. Tex fpya ToO 'Aj3pacxµ TroteiTE. 'Conduct is the clue to paternity' (Sanders).
Descent from Abraham, in the only true sense, cannot be proved by a
pedigree; see on vv. 33f. and cf. Rom. 2.28f.; 9.6f. The latter passage
is so close to the Johannine that it (or some similar Pauline argument)
may well have been known to John. Cf. also the Q passage (Matt. 3.9 =
Luke 3.8) where John the Baptist bids the Jews not to claim descent from
Abraham but to bring forth fruit worthy of repentance. Imitation of Abraham was of course commended in Jewish circles also; e.g. P. A both 5. I 9: A
good eye and a humble spirit and a lowly soul-[they in whom are these)
are of the disciples of Abraham our father.
The text of v. 39b has been transmitted in several forms. The chief variants
are:
(i) ilcrTE, P66 KB D vg Origen Augustine: ?iTe, e Wit sah bah.
(ii) lTroteiTe, p 7s K* B2 D e it sah boh Origen: Tro1eiTe, p<i6 B* vg: lTro1eiTe &v,

w.

Only two strictly 'correct' forms of this conditional sentence are possible:
(a) lcrTt ••• TroteiTE; (b) ?in ... lTro1eiTE av, though 'the addition of &v in
the apodosis was no longer obligatory' (B.D., §360, I; see 9.33; 15.22,24;
19. I I; P. Oxy. 526. roff., and other papyri). It is very probable on transcriptional grounds that the original text was neither (a) nor (b) and that the
variants arose as attempts to improve the Greek. The weight of MS. evidence
suggests that the original reading was !cne •.• tTro1eiTe. This must be translated, 'If you were ... you would do .. .'; the present tense (lcrTE), and possibly the absence of av, give greater vividness-'If you really were .. .' (cf.
Luke 17.6, 'If you only had .. .'). The evidence of P66 however strengthens
the case for Tro1eiTe, and Sanders may be right in taking the sentence ironically: If (as you claim) you are Abraham's children, then (I suppose I must
admit that) you were doing what Abraham used to do (when you attacked
me).
40. vvv 6e 3T)TEiTE. The adversative 6e supports the reading of the potential
imperfect (tlTroteiTe) in v. 39. In fact the Jews show works very different
from those of Abraham. The contrast is not only moral; Abraham's mind
was not closed against the truth.
Tf!V &Mee1av vµiv AeACXAT)Ka. cx;\i)6eia, as the following relative clause shows,
must be not simply 'what is true' but 'the truth' revealed in the whole
mission of Jesus from God.
{I. ToO naTpos vµwv.

Cf. v. 38. The 'father' intended is of course the devil;

v. 44·
ljµei5 lK rropvelas oVK lyevvi)611µev (there are several variants, none significant,
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of the last word). The J cws find a fresh way of turning the argument against
Jesus. The implication (especially of the emphatic -fiµeis) is that Jesus was
born of iTOpve!o:. This allegation is found in Jewish sources (the earliest
probable-not certain-reference is Yebamoth 4. 13: R. Simeon b. Azzai
(c. A.D. 110) said: I found a family register in Jerusalem and in it was written,
'Such-a-one is a bastard through [a transgression of the law of] thy neighbour's wife'; see further R. T. Herford, Christianiry in Talmud and Midrash
(1903), 35-50) and also in the accusation of Celsus (apud Origen, c. Celsum
I, 28).
lva 'ITCXTlpa txoµev Tov 6e6v. Cf. vv. 33, 34, 39; also Matt. 23.9 (Dodd, Tradition,
331f.); the theme of fatherhood cannot stop short on the human level, and
the Jews now trace their ancestry not to Abraham but to God. It is probable
that John is subtly bringing out by implication what he believes to be the
truth regarding the birth of Jesus, who, though the circumstances might to
the uninitiated suggest fornication, was in fact born of no human act but of
God (see on 1.13). His main contention however is not that the birth ofJesus
was effected in a particular way, but that Jesus was from God: sec the next
verse.
42. Cf. v. 39; if appropriate behaviour may be expected from descendants
of Abraham, much more should children of God love his Son. They above all
should recognize that he had come from God (cf. 3.2; 1 John 5.1).
1<0:I l)i<c.>, This word may suggest the arrival of a divine prophet; cf. Philostratus, Vita Apollonii 1, 1, ws lK t.1os {jKov-rcx; Origen, c. Celsum vu, 9, lyw 6
6e6s elµ1, fJ eeov iTCXiS ••• l)Kc.> OE ••• lyw lie 0-WCTCXI 6eAc.>. But the word need not
recall the connotation of such passages as these; it means simply 'I have
come'. l~i;A6ov denotes the departure of Jesus lK Tov eeov, {]Kc.> his arrival in
the world.
ovoe yap o:TI' lµcxvTov t:>,fi:>,vecx, &:>,\' lKeiv6s µe o:1TeaTe1Aev. Once more the mission
of Jesus is emptied of every suggestion of self-will or self-seeking. This is a
very common and essential J ohanninc emphasis; sec especially 5. 19-30 and
the notes. Jesus did not come into the world of his own accord; he came because he was sent. His ministry has significance not in any wisdom or virtue
of his own (nor in a miraculous birth-see on v. 41), but in the fact that he
is the delegate of God himself. His debates must not be understood as selfdefencc; they are a manifestation of the Father. For the 'sending' of Jesus
see on 20.2 1.
43. Ao:A1av ••• Myov. The two words must be distinguished or the sentence
is meaningless. Ao:A1a is audible speech, the spoken word (not, of course,
'chatter' or 'loquacity' as often in earlier Greek): the Jews fail to understand the sayings they hear (cf. their frequent misunderstandings, e.g. in this
chapter vv. 19, 22, 25, 33, etc.). This is because they cannot grasp and obey
(for the use of 6:Kove1v see on 5.24) Jesus' message, the divine Word which he
bears (and indeed is). See Dodd, Interpretation, 266.
ov !Svvcxcree must be given full weight; cf. 12.39.
44. vµeis lK Tov iTCXTpos Tov 61cx~6Aov lcrTt It would be possible to translate
'You are of the father of the devil', but, though the last clause of the verse
(sec below) lends a superficial attraction to this rendering, and there are
some gnostic parallels (see Bernard 313, Bauer, 127-9), it is unsatisfactory.
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The contrast requires the sharpest contrast with God the Father of Jesus,
and this is found in the devil, who destroys the life God creates (&vepw·
1To1CT611os) and denies the truth God reveals (\J1EVCTTTJS), I John 3.8 puts the
interpretation beyond doubt. Translate therefore ' ... your father the
devil', though to express this unambiguously Tra-rp6s should not have had
the article (B.D., §268, 2).
TO:S tm6vµlas .oo m:npos vµwv, the desires characteristic of your father, e,>.nt
1To1ETv, you mean, intend, to do, are set upon doing. See Isa. 43.27 (Guilding,
108).
&vepwTro1<.6vos i'j11 &Tr' apxf\s, because he robbed Adam of immortality, Gen.
3, cf. \Visd. 2.24; Ecclus. 25.24; Rom. 5. 12. Just as the Word is what he is in
the beginning (I.I), so the devil is what he is from the beginning.
Iv "I";:\ &>.TJ6eic;x oVl< f<nTJKEV. The variant ovx (P 75 W) is to be rejected, but it is not
impossible that we should read ovi< lcrrriKev (see M. n, 100). This would
mean (perfect of tcn1w1 with present intransitive meaning) 'does not stand
in the truth'. It is however better to take the smooth breathing, and take
ICTTTJKEII as the imperfect of the late verb CTTT)KEIV (see on 1.26), 'did not stand',
'was not standing'. This would agree well with the 6:Tr' apxfis of the preceding
sentence; possibly a fall from truth lv 6:pxfj is presupposed. The converse
statement (oVK lo-T1v ar.T)6s1a tv av.Q), in which 6:>.fi6e1a does not have the
article (see Moule, Idiom Book I 12), is intended to empha$ize that the devil
has nothing in common with truth. Cf. Eph. 4.2 I. 3Wfl ar.il &>.T)6Eta bestow
authenticity of existence; hence the devil kills and lies (Bultmann).
TO 1Yeii6os, what is false, takes the article in parallel with D&>.fi6rnx.
Ix Twv l61wv, of his own substance or characteristics. Lying is his nature.
1<al 6 TraTDP av.ov. The construction is very harsh but it seems that there is no
acceptable alternative to the rendering 'he is a liar and the father of it [that
is, of the lie, or falsehood]'. It has been suggested that the whole sentence be
taken differently: 'When a man speaks a lie he speaks of his own, for he is a
liar, and so is his father [the devil]'; but this is more difficult still. It also
seems wrong to render ' ... and so is his [the devil's] father', though, as
noted above, the first clause in the verse could be taken in a way comona.nt
with this. On the grammatical problem sec Bultmann's full note (318f.);
also Turner, l11sights, 148ff. The awkwardness is probably due to the fact
that John is forcing the negative parallel with Jesus and his Father.
45. ly~ 6t lh1. The !yC:, stands first for emphasis: 'But I, because I .. .'. It is
unnecessary to conjecture a false rendering of an Aramaic , (Burney, 77 1
M. u, 436, Black, 74, 92). The 0.1 makes excellent seme.
ov 'ITlcrrtVETE µ01. It is because (cm) Jesus speaks the truth that they do not
believe. They have inherited falsehood from their father, and can therefore
no more believe the truth than they will come to the light (3.19).
46. In this verse (omitted by D), and v. 47, the foregoing arguments are
resumed.
Tis I~ vµwv lhlrxu ~1t mpl c!tµap.!o:s; For !Myxew mpi cf. :6.8. Accusations arc
made against Jesus in this chapter and elsewhere; none can be proved. Cf.
T. Judah 24.r, nfo:ra crµap,ia ovx evp1:6fiaeTa1 lv avT4i, There is a iimil..r
saying in Thomas 104: 'Which then is the sin that I have committed, or in
what have I been vanquished?
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al •.. ov mcrnve,t 1,101; Cf. v. 45; the question is answered in v. 47.
-47. Only he who is from God (cf. v. 42) hears the words of God. The Jews
do not hear the word of Jesus (v. 43) because they are not from God but
from the devil. Their reaction results from a condition prior to the historic
mission of Jesus.
4-8. ov Ka:>..ws :Vyoµev ~µeis. Cf. 4. I 7; I 3. I 3; also Mark 7.6, Ka1..ws hrpocp{rrevaev.
In Modern Greek a corresponding expression Ka1..a 6~ 1..eµe lµeis means 'Are
we not right in saying?' (Pallis, 20), and this is the meaning here.
IaµaphTJs el av, For the relations of Jews and Samaritans see 4.9; for John's
interest in Samaritans, see 4.4off. The Samaritans were regarded as a
mixed (cf. v. 41) and apostate race. It may however be noted that the
two accusations receive but a single reply (v. 49, lyoo 6aiµ6v1ov ovK fx(o))
and this may mean that the charge of being a Samaritan was equivalent to the charge of possession. To this suggested equivalence the best
parallel that can be offered is the fact that Dositheus and Simon Magus,
the Samaritans who claimed to be sons of God, were regarded as mad
(possessed). Alternatively, the charge is that Jesus is a heretic; but there is
no evidence that 'Samaritan' was a regular term of abuse for heretics, and
it is very doubtful whether Jesus held views peculiar to the Samaritans. Cf.
Justin, Trypho 69, and the observations on this in Martyn 64f. Cf. also
Origen, c. Celsum v1, I I ; vu, 8.
Sa11,16v1ov lxe1s. This charge is brought several times in John; 7.20; 8.48,52;
10.20. Cf. Mark 3.22 and parallels. In John the charge seems to imply little
more than madness (see especially v. 52) and is simply dismissed; in the
Synoptic Gospels it is vigorously refuted, and becomes the occasion of important teaching. This corresponds with the absence of exorcism narratives from
John.
4-9. ,1µw ,ov ira.epa µov. The claims ofJesus are not arrogant or demented self.
assertion but (as John constantly emphasizes) mere obedience to the Father.
irr1µ03ne, not so much 'you insult' as the antithesis of ,11,1av, 'you fail to
give me due honour as the Father's Son'. Cf. 5.23.
50. lyoo 6~ ov 3TJ•W ,riv 66~av µov. The converse of ,1µw ,ov ira,epa.
la,1v 6 37J,wv Kai Kplv(o)v, For the construction cf. 5.45. The former part of
the verse compels us to supply with 31'),wv, ,riv 66~av µov; the forensic meaning
of Kplve1v is not to be found in 3TJ"TEiv also. It is the Father who seeks the glory
of Christ (as Christ seeks his), and he also judges, vindicating the truth and
at the same time condemning its adversaries.
51. For the thought of this verse cf. 5.24; 6.40,47; I 1.25. It is suggested by
the Kplve1v of the preceding verse. Those who keep Jesus' word (14.23f.;
17.6) will escape judgement because they have already passed from death
to life. Cf. Mark 9. I.
Mva.ov ov µi'l ee(o)pT}alJ (='experience', like ISeiv at 3.3) must refer to the
death of the soul.
52. The Jews however once more suppose that Jesus' words are meant
literally, and therefore amount to proof that he is mad (has a demon).
'Al3paaµ chreeavev. Cf. Iliad xx1, 107; Lucretius m, I 042ff. (Bultmann).
ov 1,111 yeva7J,a1 6avchov for eava,ov ov IJTJ ee(o)pT}alJ of the previous verse. It is
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doubtful whether any variation in meaning is intended; John is fond of
using pairs of synonyms. yevea6a1 6avchov is used of physical death at Mark
g. 1, and it is possible that, if a distinction between the two verbs is intended,
John is ascribing to the Jews the crude view that physical immortality was
claimed, whereas the truth, which they misunderstood, was that Christians
should not be overcome by death. Cf. Thomas I (whoever finds the explanation of these words will not taste death); Fitzmyer, Essays, 370.
53. µTJ av µe{3c,Jv el; The question of course expects the answer No, like the
question of the Samaritan woman (4.12). It expresses John's characteristic
irony; the true answer (known to him and his readers) is the reverse of that
presumed by the Jews.
iraTpos ,;µwv is omitted by D W it sin. The words may have been omitted
because it has already been denied that the Jews had Abraham as father
(vv. 39f., 44) or added in conformity with v. 56.
Kai ol irpo<JlfiTat &ire6avov. The construction is very loose-'and so did the
prophets', almost an afterthought.
Tlva aeavTov iro1eis; Cf. 5.18; rn.33; 19.7. Once more the Jews simply invert
the truth.Jesus does not make himself someone: rather he empties himself of
all personal dignity and emphasizes his obedience to and dependence upon
God (vv. 28, 38, 42, 50), that God may be all.
54. What Jesus 'makes' himself is of no significance; such self-glorifying
would be no glory. Cf. Heb. 5.5. On 66~a, 6o~a3e1v, see on 1.14.
faTtv 6 1TaTTJP µov 6 6o~a3c,Jv µe. Cf. v. 50. Jesus glorifies the Father and the
Father glorifies him; cf. 17. 1,4f. But this is not a visible glorification that can
be proved before spectators.
eeos ,;µwv foTlv. For ,;µwv (P66 P75 8 W), vµwv is read by KB D; but the direct
speech of the former reading is to be preferred, since the more vivid clause
might be toned down into the less colourful. The Jews, claiming the promises
of the Old Testament (e.g. Gen. 17.7), think of God as theirs, unmindful of
the fact that by their own behaviour they have disavowed the relationship
(v. 42). Cf. 4.22.
55. Kai (adversative-'Although you claim ... yet ... ') oVK fyvooKa'T&
avT6v. Cf. 7.28; 1 John 2.4. No difference is intended between the verbs
y1voocn<e1v and el6foa1; see on I. 10. For the perfect fyvooKaTe cf. 6.69.
6µ010, vµiv. vµwv (P66 K) may be right; cf. the Latin vestri similis.
Tov i\oyov avToO TT}pw. Cf. I 5. Io; 17.6. Obedience is a characteristic feature of
Johannine 'gnosis'.
56. 'Aj,pao:µ 6 iraTTJP vµwv-as you claim (vv. 33, 39). The argument of these
verses is ad hominem. For the continuing life of Abraham, see J. Jeremias,
Heiligengriiber in Jesu Umwelt ( 1958), I 34f.; Derrett, Law, 86; McNamara,
T. & T., 144f.
{iyaAAtaaaTo (a strong word, here and at 5.35 only in John) tva i61J TTJV ,;µepcxv
TTJV fµTJV. The iva is explanatory and introduces the ground of the rejoicing;
this is a feature of John's style (see Introduction, p. 8). Bauer (131) compares B.G.U. rn81.3, fxapT}v tva ae &aira3oµa1; cf. also the Modern Greek,
xalpoµa1 vex ae ec,Jpw ('I'm glad to see you', M. u, 476). The belief that to
Abraham were disclosed the secrets of the age to come is at least as old as
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R. Aqiba. In Gen. R. 44.25· there is recorded a difference of opinion between
him and R. Johanan b. Zakkai, the latter holding that God revealed to
Abraham this world only, while R. Aqiba believed that the age to come
also had been revealed to him. If he were shown the age to come this would
include the days of the Messiah. (In Tanhuma B. :i,w "M, §6 (6oa) (S.B.
n, 525) this is deduced from Gen. 24.1, Cl'~':J l:Cl, literally, 'He went into
the days'). 'Days' (plural) is the usual Jewish expression, but for the singular
cf. Luke 17.22; John, with the ministry of Jesus within his knowledge,
is able to make the moment of eschatological fulfilment more precise. Abraham's rejoicing may be derived from Gen. 17.17, already taken by Philo
(Mut. 154-69) to signify rejoicing, not incredulity. Cf. also T. Levi 18.14,
Then [in the days-lv Tais iiµEpms (v. 5)-of the 'new priest'] shall Abraham
and Isaac and Jacob exult (o:yat.t.10:creTa1). There is thus no need for ti~
suggestion (Torrey, 144, 148; cf. M. II, 475f.) that an original Aramaic
cn,::ix N:11:J ('Abraham prayed .. .') was corrupted by the loss of an K to
cn,:ix :i:::i ('Abraham rejoiced .. .') For Abraham's foresight of Jesus cf.
Barn. 7.7 (;rpo!3t.eyms). It is idle to ask whether by Jesus' 'day' John intended
his ministry or the coming in glory of the Son of man. He meant that the
work of salvation, potentially complete in Abraham, was actually complete
in Jesus.
57. mvTf\KovTa frr1 ov,rw lxe1s. Probably fifty is a round number, and no more
is intended than to point the contrast between a short life-time and the great
interval separating Jesus and Abraham; but quite early this passage with
2.20 was taken to prove that Jesus during his ministry was between forty and
fifty years old (lrenaeus, adv. Haereses II, xxii, 5f.). Contrast Luke 3.23.
Such literalism is beside the point, and invites the extension of Bultmann's
comment, 'The Jews remain caught in the trammels of their own thought'.
Cf. however G. Ogg, N. T.S. 5 (1959), 291-8.
'A!3paaµ tC:,paKas; The reading suggested by v. 56, 'A!3paaµ lwpcndv CTE, is found
in P 75 l:( sin sah; it is doubtless a correction. The reply of the Jews (according
to the better text) differs from the statement of Jesus because, assuming the
superiority of Abraham (v. 53), they naturally think ofJesus seeing Abraham
(if such a thing were possible).
58. nplv 'A!3paaµ yevfoem. Before Abraham came into existence; perhaps,
before Abraham was born, since y!vecrem can have this meaning. Cf. v. 56;
Isa. 43.13 (Guildin~, 108).
tyw eh.ti, On the r,bsolute use of these words see on v. 24. The meaning
here is: Before Abraham came into being, I eternally was, as now I am, and
ever continue to be. Cf. Thomas 19: Blessed is he who was before he came into
being. Cf. Ps. 90.2. Lindars is right in saying that there is no allusion here
to Exod. 3.14.
59. 7d0ovs. Cf. 10.3.1-3; 11.8. Stoning was the punishment for blasphemy
(Lev. 24.16; Sanhedrin 7-4), but this does not mean that Jesus had claimed
to be God. See the important note in Bultmann, 327f.
lKpv[3ri, reflexive, as ~1<pv~riv at Gen. 3.10. Cf. 12.36; Jesus deliberately withdraws, but the concealment is only temporary; see 9. I. For Jesus' escape
from arrest cf. 7.30,44; 8.20; also 18.6. Adversaries are powerless against
him until he wills his own death at the appointed time. John probably
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intended to suggest a supernatural disappearance, comparable with the
obscurity whence Jesus had come (7.4,10).
fl< 'Toii lepoii. Cf. v. 20. The text is expanded by the addition of (Kal) 61e"Aewv
Sia µecrov CX\JTWV (hropeveTo), Kal il"apfiyev OVTu) in K 0 " ec w "A pesh hl boh;
but the shorter text is almost certainly right. The longer text is an assimilation to Luke 4.30; there may be some traditional connection between the
two narratives. Davies (Land, 290-6) assigns a special place to this verse in
the development of John's presentation of Jesus. After Jesus has replaced the
Sabbath (ch. 5), the manna (ch. 6), and the water and light ceremonies of
Tabernacles (chs. 7 and 8), and before he is consecrated (at Dedication) as
the replacement of Tabernacle and Temple (ch. 10), we see here 'the
departure of the Divine Presence from the old "Holy Space'" (296).

19. THE MAN BORN BLIND:
JUDGEMENT AT WORK
9.1-41
The foundation of this chapter is twofold: a simple miracle story in
which blindness is cured, and the saying, I am the light of the world
(cf. 8.12). The miracle is an efficacious sign of the truth of the saying,
and the divisive,judging effect of the light, alluded to elsewhere (3.19ff.,
cf. 12.35f.,46), is brought out in the narrative. The means of transition
from the story of healing to the pronouncement of judgement is found
in the fact that the miracle takes place on a Sabbath.
The narrative element is straightforward but skilfully handled. Jesus
is not asked to cure the blind man; he acts entirely of his own volition,
but uses means of cure not unknown to contemporary medicine and
magic. An instructive parallel to the whole incident is found in Dittenberger, Syll. I I 73. 15-18 (Deissmann, 132). In this inscription a miraculous cure (probably by Asclepius) is recorded as follows:
To Valerius Aper, a blind soldier, the god revealed that he should go (t"Aeeiv,
cf. v. 7, vTiaye) and take the blood of a white cock, together with honey, and
rub them into an eyesalve (cf. the use made of clay and spittle, v. 6) and
anoint (tmxpeicrai, cf. v. 11) his eyes three days. And he received his sight
(avs~"Aelfle, cf. v. 11), and came (e"A111o.v6ev, cf. v. 7, i'jMev) and gave thanks
publicly to the god.

As in the inscription, the cure is not effected instantly; before it is
completed the man must wash in a specified water. When however it is
complete no small astonishment results, and doubt is cast on the
identity of the man who professes to have been blind and to have been
made to see. Sure of his sight, he knows only that his benefactor's
name is Jesus, but nothing of his whereabouts. At this point, when the
man is brought to the Pharisees, the sabbath question is raised and
produces a dilemma.Jesus must be a sinner for he breaks the Sabbath:
Jesus cannot be a sinner for a sinner could not work such a cure. Further
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inquiry only confirms the basic facts of the case, and the Jews are
reduced to abuse. They contrast Jesus, who is of unknown origin and
authority, with Moses through whom God gave the sabbath law; and
they expel the blind man, who dares to question their assumptions.
At this point Jesus re-enters the story in person. First, he discloses his
identity to the man whom he has cured; the latter believes and worships
him, thus showing that he has received spiritual as well as physical
sight. Next, speaking in his character as the light of the world, he states
the awful purpose of his mission: For judgement did I come into the
world, that those who see not might see and those who see might
become blind (v. 39). The Pharisees, interjecting a question, are met
with a specific condemnation based on the general principle just stated.
This short chapter expresses perhaps more vividly and completely
than any other John's conception of the work of Christ. On the one
hand, he is the giver of benefits to a humanity which apart from him is
in a state of complete hopelessness: it was never heard that one should
open the eyes of a man born blind (v. 32). The illumination is not
presented as primarily intellectual (as in some of the Hermetic tractates)
but as the direct bestowal of life or salvation (and thus it is comparable
with the gift of living water (4.10; 7.37f.) and of the bread of life
(6.27)). On the other hand, Jesus does not come into a world full of
men aware of their own need. Many have their own inadequate
· lights (e.g. the Old Testament, 5.39f.) which they are too proud to
relinquish for the true light which now shines. The effect of the true
light is to blind them, since they wilfully close their eyes to it. Their sin
abides precisely because they are so confident of their righteousness.
The cure of the blind man has no precise parallel in the Synoptic
Gospels (for similar stories cf. Mark 8.22-6; 10.46-52). There is no need
to suppose it invented as a whole; it was probably drawn from the stillflowing stream of tradition. The charge that Jesus failed properly to
observe the Sabbath is found several times in the Synoptic Gospels and
has already occurred in the Fourth (see the Introduction to and notes on
5.1-18). For earlier traditional material bearing on the pronouncement
'I am the light of the world' see the note on 8.12. The divisive, critical
effect of the ministry of Jesus upon his contemporaries is also deeply
rooted in the earlier tradition. The allegation that Jesus casts out
demons by Beelzebul is met (Mark 3.28ff.) by the pronouncement that
such blasphemy against the Holy Spirit is never forgiven; it is an
eternal sin (cf. v. 41, fi o:µcxpTicx vµwv µeve1). The synoptic parables
reveal at once a distinction between ol lt'epl cxv-rov cruv Tois 6w6eKcx
and iKeivo1 ol E~u) (Mark 4.10f.) and a few verses later in Mark we
learn that to him that has shall be given, while from him that has not
shall be taken away even that which he has (4.25). Jesus observes a
hardening (lt'Wpu)cr1s, Mark 3.5; cf. 6.52; 8. I 7) in those who have eyes
but fail to see (the lt'Wpc..:cr1s in Mark 3. 1-6, if understood as blindness,
could have suggested the present sabbath story). And much of the syn354

9.1-41

THE MAN BORN BLIND: JUDGEMENT AT WORK

optic material suggests that the ministry of Jesus constitutes the test by
which men will stand or fall (such sayings as, e.g., Mark 8.38; Matt.
I 1.6, 21-4; Luke 7.23; 10.13-16, and many others). John has with unsurpassed artistry and with profound theological insight brought out
one of the major themes of the Christian faith. (For the same theme in
Paul c£ Rom.9-11; 1 Cor. r.18,23f.; 2 Cor. 2.15, and other passages.)
John's insight into the theological significance of the earlier tradition
is the most important single factor in the shaping of this chapter, and,
unlike other kinds of analysis, hardly a matter of conjecture. It may be,
for example, that the Tabernacles lections Lev. 13, 2 Kings 5; Deut. 10,
2 Kings 13.23ff. affected the story and also account for parallels with
John 15, 16 (Guilding, 121-5), but the allusions are by no means explicit.
Vv. 2-5 may be a Johannine interpolation into a traditional story
(Dodd, Tradition, 184-8), but though v. 5 (and possibly v. 4) serve the
useful purpose of a cross-reference to 8. 12 this cannot be said of vv. 2,3.
There is a clear break between v. 7 and v. 8, but to say that vv. 8-41
must be a dramatic expansion because miracle stories are interested
only in the healer and not in the healed (Martyn, 5) overstates the
matter. John may have intended to convey teaching on baptism (see
especially Brown, 38off.), often in the early church thought, and spoken,
of as cpc.,.:mcrµ6s; there is no doubt (see also Hoskyns) that the chapter
was early associated with baptism. But John himself never makes the
association explicit (cf. his allusion to the eucharist in 6.51-6), and we
impoverish his theology if we make it so. He is concerned with faith,
conversion, light, darkness, judgement, rather than with particular
settings for them, however important in their own way these may be.
Cf. Schnackenburg 11, 325-8.
This observation may lead to a reference to Martyn, whose book on
the setting of John finds its starting-point in this chapter. (There is an
important anticipation of it, to which unfortunately Martyn does not'
refer, by the late E. L. Allen, J.B.L. 74 (1955), 88-92.) The essence of
Martyn's hypothesis (for which see further Introduction, pp. 137f.) is
that John 'wishes to show how the Risen Lord continues his earthly
ministry in the work of his servant, the Christian preacher' (9). John
thus writes history on two levels, a simple historical level which gives a
narrative of what was done and said by Jesus, but also a contemporary
level which (though still in the form of a story about Jesus) describes
the Christian mission to Jews and their response to it. Details will be
brought out in the notes below. Many of Martyn's suggestions are
convincing; it is certainly true that John's fundamental concern was
to apply the traditional story of Jesus to the post-resurrection (and
indeed end-of-century) period. He is however in some danger of
narrowing the scope of John's work, which was rather to bring out the
full theological content of the tradition than to adapt it to a particular
diaspora setting.
See also Bornkamm 1v, 65-72.
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l. Trapaywv. Jesus is presumably still in Jerusalem, presumably not still in the
Temple (8.59). The participle conveys only the vaguest indication of the
circumstances; cf. Mark I. 16.
·
IK ytvnfis. At Acts 3.2; 14.8 men are described as having been ill tK KOtAlas
µ1yrp6s. ytVETT} is not used elsewhere in the New Testament, but John's
expression is good Greek for 'from the hour of birth'. This feature of the
man's case is often used as evidence of John's 'heightening the miraculous',
and v. 32 to some extent supports this view; but it seems probable that John
also has in mind the fact that mankind is not by nature receptive of the light
(cf. 1.5,10f.). Man is spiritually blind from birth. The present narrative,
combined with Mark 10.46-52, is probably alluded to in the Acts of Pilate
6.2 (And another Jew came forward and said: I was born blind: I heard
words but I saw no man's face: and as Jesus passed by I cried with a loud
voice: Have mercy on me, 0 Son of David. And he took pity on me and put
his hands upon mine eyes and I received sight immediately).

2. TIS f\µapTEv. It is assumed that sin, by whomsoever committed, was the
cause of the blindness. This was the common belief in Judaism (not only in
Judaism; for Lucian see Betz, 156); see e.g. ShabQath 55 a: There is no death
without sin (proved by Ezek. 18.20) and no punishment (i.e. sufferings)
without guilt (proved by Ps. 89.33). When a man has been blind from birth,
the sin must be sought either in the man's parents, or in his own ante-natal
existence. That the sins of parents could lead to physical defects in their
children is attested in passages cited in S.B. 11, 529, and ante-natal sin
was regarded as possible; see the interpretation of Gen. 25.22 in Gen. R. 63.6;
also Song of Songs R. 1.41 (when a pregnant woman worships in a heathen
temple the foetus also commits idolatry). The continuation shows that more
is involved here than a 'biblical conundrum' (Guilding, 124) based on 2
Kings 14.6. All history serves the glory of God and its manifestation in Jesus.
tva here expresses result.

3. ovTe ovTos f\µapTev ovTe ol yoveis aVToO. Not all sickness could be ascribed
to sin. It was recognized that there were il:l:'Ut ?lll 1•,ic', 'punishments of
love'. 'If the sufferer accepted them willingly, long life, confirmation of his
knowledge of Torah, and forgiveness of all sins were his reward' (S.B. n,
193). Such chastisements cannot however be in mind here, for they might
be recognized by the fact that they did not hinder the study of the Law, as
blindness certainly would do. Moreover John's positive account of the
purpose of the man's suffering is different (see next note).
CXfo.A' tva q,avepw6ij Tex epya TOO eeoO tv aVT<';'>. The expression is elliptical, but the
meaning is clear: Neither his own sin nor his parents' was the cause of his
being born blind; he was born blind in order that (or, with the result thatcf. the use oftva in v. 2) ... Cf. 11.4; Lazarus's sickness is limp TfiS 66~11s ToO
eeoO. The question with regard to iva is grammatically interesting but theologically less important than at first appears. In any case John would not
suppose that the man's birth and blindness were outside the control, and
therefore the purpose, of God. Cf. Exod. 9. 16, eveKev ToVTov 61eT11pfi611 s tva
fv6el~c.:,µai Iv aol TTJV laxvv µov, Kai OTrWS 61ayyeAij TO ovoµa µov tv Tr6:0-1J Tij yij,
quoted (with several variants) in Rom. 9.17. The iva is too closely in accord
with John's style and thought to make it necessary to suppose that iva ... tv
ex1h<';'> misrepresents an Aramaic relative (J. Hering, Le Royaume de Dieu et sa
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Venue (1937), 22, n. 2), or that it is used imperatively (Turner, Insights, 145f.).
a parallel in 1QS 4.4 (';,!:( •w,:r.,), but, as Braun points
out, John and Qumran are drawing independently on the Old Testament.
Here the works of God are 'the works God wills me to do'. The same words
are used in a different sense at 6.28. See further Introduction, p. 75, and
on 4.34; 5.36.

To: lpya Toii eeov finds

4. ,iµo:s oEi epy6]rn6ai Tex lpya Tov ,ri:µ'+'avT6S µe. The singular pronoun is read
throughout by e W it vg sin pesh, the plural by P 66 P 75 x* and a few other
MSS.; there can be little doubt that B D are right with ,iµo:s ... µe, This,
the more difficult reading, corresponds to other passages (notably 3. I I) where
Jesus associates with himself the apostolic community which he has gathered
about him. As the Father has sent him so he sends them (20.2 I-see the note),
and therefore upon them as upon him there rests the obligation to do the
work of God while opportunity lasts. It is not suggested that the disciples
took any part in the miracle; but cf. 14. I 2. The ,iµo:s is particularly important
to Martyn (7f.) since it points to the 'continuation of Jesus' works ... in the
deeds of Christian witnesses'. Dodd (Tradition, 186) however sees in 'We
must work while it is day' a proverb which John adopts to his use by adding
Tex lpya 'TOV 1TEµ'f'avT6S µe.
leus 11µepa lcn!v. ews with the present indicative and meaning 'while' is used
here only in John; at 21.22,23 it means 'until'. Cf. 12.35,36, where oos is
used (so here also in Wand a few other MSS.). Cf. P. Aboth 2.15: R. Tarfon
(c. A.D. 130) said: The day (cf., however, pp. 241f.) is short and the task is
great and the labourers are idle and the wage is abundant and the master of
the house is urgent. Here 'the day' refers to the length of a man's life; it has
the same meaning in John, with however special reference to the fact that
Jesus' life is the appointed 'day of salvation', and that Jesus himself is the
light of the world, whose departure means the coming of night-lpxeTat vv~.
The same twofold imagery is continued in this phrase. vv~ is used with more
than its literal meaning at II.IO; 13.30 (and perhaps 3.2, cf. 19.39), and
doubtless here.
5. oTav lv Tei> K6aµ'1) w. It would have been better to repeat the lws of the
previous verse. John does not mean 'As often as I am in the world' or
'When I am in the world' (implying some future uncertainty). To be
'in the world' (c',i:i::J, ba'olam, in rabbinic Hebrew,) is to be alive-'in
the land of the living'; but in view of the special use of K6aµos in John (see
on I.IO) more than this must be intended here; because God loved the
world Jesus was sent into the world to save it: 'While I live my human life,
and while I carry out my earthly mission of salvation.'
q,ws elµ\ Tov K6aµov. See on 8. 12. The statement here lacks the emphatic
Johannine lyw elµ1 (and thereby perhaps underlines the significance of that
form when it does occur; pronouncements can be made without it). Even
more clearly than at 8. 12 it here appears that 'light' is not a metaphysical
definition of the person of Jesus but a description of his effect upon the
cosmos; he is the light which judges and saves it. In him only the world
has its day in which men may walk safely (12.35); in his absence is darkness.
6. TaiiTa el,rwv. The connection with. what goes before is very close. Having
declared that his mission in the world is to be its light Jesus proceeds at
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once to illustrate his words by giving light to the blind man, and by judging
those who, confident in their own vision, turn their back upon the true
light. At the same time, he is as an obedient man doing God's will while he
has opportunity.
hrrv<1cv xaµal. In this miracle (contrast 2.3; 4.47; 11.3; cf. 5.6) Jesus takes
the initiative. The blind man, introduced as the theme of a theological
debate, becomes the object of divine mercy and a place of revelation. Spittle
is used in two Marean miracles (Mark 7.33; 8.23); not elsewhere in the
New Testament. xaµal is used only at g.6; 18.6; it is used as here for xaµci31
by classical writers also. In antiquity spittle was believed to be of medicinal
value; see, e.g., the well-known story of Vespasian at Alexandria (Tacitus,
Historiae 1v, 81 ... precabaturque principem ut genas et oculorum orbes dignaretur
respergere oris excremento .•• caeco reluxit dies; Suetonius, Vespasian 7; Dio
Cassius LXV, 8). Tacitus rationalizes, but the use of spittle was in general
accompanied by magical practices (cf. Betz, 150) which made it suspect in
Judaism. Thus at Sanhedrin 10.1 R. Aqiba says that 'he ... that utters charms
over a wound' has no share in the world to come, but the Tosephta (12.10
(433)) adds to the same saying, 'He that ... and spits' (ppiii). In this case
however the spitting is upon the wound, not upon the ground; but the
practice recorded in John is reflected in a saying attributed to Samuel (died
A.D. 254): One must not put fasting spittle on the eyes on the Sabbath (r.
Shabbath 14, 14d, 17f.). This was the application of a general principle:
anointing on the Sabbath was allowed only with those fluids commonly used
for anointing on weekdays. Shabbath 14.4: If his loins pain him he may not
rub thereon wine or vinegar, yet he may anoint them with oil but not with
rose-oil. King's children may anoint their wounds with rose-oil since it is their
custom so to do on ordinary days. Irenaeus (adv. Haer. v, xv, 2 ... that
which the artificer, the Word, had omitted to form in the womb, he then
supplied in public) saw an allusion here to Gen. 2.7, but this is improbable.
For hrt6TJKEV (Band a few other MSS.) l,rtxp1aev is very well attested (FM P 75 K
D W e W) but may be due to assimilation to v. 11; l,rexp1aev would have
been followed by an accusative, not by eTII. For the act of anointing cf. the
cure of the soldier recounted in the inscription quoted in the introduction to
this section.
7. v,raye vllya1. The asyndeticjuxtaposition of two imperatives may be a sign
of Semitism (Black, 64). It is however possible that viljlat should be omitted
(with one MS.; see B.D., §205). If vlljlat is read, for the construction cf.
Epictetus 111, xxii, 71, iv' aV"To ;\ova!J els <1KCXq>TJV. In John vl1TTe1v is used only in
this chapter and in ch. 13. There it is always active (except at 13.10, vl1j10:<16a1);
in this chapter it is always middle. The double imperative does not occur at
2 Kings 5.10 (,ropcveels ;\oOaai), but there maybe an allusion to the story of
Naaman; see p. 355.
ds (unless vl1j10:1 is omitted, used, as often in late Greek, for ev) TT)V K0Avµl3116po:v
Tov !1;\waµ (o lpµYJveveTo:1 'Amaw;\µevos). For John's manner of explaining
non-Greek words see on 1.38. The Pool of Siloam (Isa. 8.6, cf. Neh. 3.15)
was situated within the city walls, at the southern extremity of the Tyropoean valley. The Hebrew name is n';,111 (shiloaM, derived from n';,111, to send.
At Isa. 8.6 (there is no rendering at Neh. 3.15) the Hebrew name is rendered
by the LXX !(e)1;\waµ; Josephus customarily uses a declinable form !1;\wa.
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John, with whom &nocr,0-Aftv and nlµm1v are important words (see on 20.21),
brin~ out the der:vation of the name of the pool. Jesus himself is 6 lnn~
ITTa~µivof, and he gives light to the blind,just as he is himself a !pring ofliving
·w;i.ter. ln Isa. 8.6 it is said that the Jews refused the waters of Shiloah, just
as in this chapter they refuse Jesus; and at Gen. 49.10 the similar but not
identical name ii',•w (shiloh) appears, and was, rightly or wrongly, interpreted
messianica!ly by both.Jews and Christians (thus Gen. R. 98.13; 99.10; Targum
of Onqelos). h was from Siloam that the water used in the libatiom at the
feast of Tabernacles (see on 7.37f.) was drawn.
&ni'jMw ovv. The man's obedience was complete and so was his cure.
8. TO npo,1:pov. For the adverbial use cf. 6.62; 7.50.
c5Tt 1TpoactiTT1~ ~v. The subject of the oTt clause has been attracted into the
principal sentence, where it becomes the object. Cf. 4.35 1 and sec M. n, 4-69;
there is no need to suppose (Burney, 78) that 0T1 is a misl'endering of the
Aramaic i, which should here have been translated OTE,
g. lyw Eh,11. I am he, the man you speak of. lyw elµ1 is used in the same way
in 4.26. This simpic use of the words warns the reader against ;usuming
that lyw elµ1 was necessarily to John a religious formula. At this point he is
writi-lg simple narrative. Lightfoot's comment, 'Underlying these two verses
[8 and g] is the question whether a man after baptism and rebirth is the
same person as before, or not', is too sophisticated.
10. ,'\11et;>xe11crav. For the augment of cxvo!ye111 see Rutherford, 83, 85. John is
not consistent.
11. 6 &vtlpwrros 6 Myoµevo~ 'l11crovs. The words are intended as a description
of Jesus in purely human terms. The blind man has much to learn before he
makes the confession and offers the worship ofv. 38.
l,,-txp1ae11. In v. 6 lrrrn11Ke11 is (probably) used; fmxplu11 is not used elsewhere
in the New Testament. See the inscription referred to on v. 6; cf. also the
use of xpfe111 at 2 Cor. 1.21 and the use of xp!crµa: at I John 2.20,27.
&vil3)..e'l1a:. Sec again the inscription mentioned above. 6:11a:f')Aim111 properly
means 'to recover sight' (previously enjoyed and since lost); but its use to
describe the cure of blindness (see, in the New Testament, Mark 10.51f.;
Matt. 11.5 = Luke 7.22; et al.) would naturally lead to its employment even
where the cured man had never previously seen.
12. rrov lcrTlv tKeT11os; Cf. 7.1 I. The speakers (cf. vv. 8ff.) arc the people
generally. The Pharisees, as the official opposition, arc not introduced till the
next verse.
13. Tovs <t>ap1cra:fov,. See on r.24. Martyn (12) thinks of the Beth Din in
Jamnia rather than of a Pharisaic Sanhedrin in Jerusalem. This sort of
consideration may explain why the healed man was brought 'to the
Pharisees'.
The redundancy a:vTov •.• Tov rroTe TV<pMv (cf. v. 18, a:v-rov Toii cxva:l3Aiq,cnrros)
recalls Aramaic usage (Burney, 85; M. 11, 431).
I 4. fiv tit cr6:l3!3crrov. It was forbidden to perform cures on the Sabbath unless
life was in danger (see S.B. 11 623-9); kneading was also forbidden (Shabbatn
7.2), and making clay would fall under ~his prohibition. A passage in Abodah
,Zarah 28b (S.B. 11, 533f.) reveals a division of opinion on the question whether
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the eyes may be anointed on the Sabbath; for the use of spittle on the
Sabbath sec the passage quoted on v. 6. As at 5.9, Sabbath is mentioned not
for its own sake but in order to lead to weightier theological matters.
15. Sec the introduction to this section. The examination of the blind man,
and through him of Jesus, now begins. At the same time, for the discerning
reader, the Pharisees themselves are being judged.
16. oVK fcmv ovTos irapa: &oO o c5:v6pwiros. The order of words is unusual, but
ovTos must be connected with o c5:v6pwiros. The emphasis, if any is intended,
might be rendered 'He is not from God-this man'; and certainly he is no
more than man. Cf. Deut. 13.2-6: a prophet or dreamer of dreams, even
though he succeed in performing signs and wonders, must not be believed
but must rather be put to death, if he tend 'to draw thee aside out of the
way which the Lord thy God commanded thee to walk in'.
@.).01 Se-that is, of the Pharisees, who were divided in their opinion.
irws 6vvaTai c5:v6pwiros aµapTwMs To1aOTa cnweia iro1eiv; The word aµapTwMs
occurs only in this chapter in John. The argument is repeated in v. 31 (cf.
:1-2), but as just noted it is not a sound biblical argument; the New Testament
as well as the Old Testament is aware of miracle workers who are able to
lead astray even the elect. Nevertheless, John himselfregards a faith based on
signs as a true, though inferior, kind of faith; see especially 14. 1 r. For the
word crriµeiov see Introduction, pp. 75-8.
Kai crxlcrµa i'jv lv avTois. For the word crxicrµa see also 7.43 (with the note);
10.19.
I 7. :.\tyovcnv, that is, the Pharisees.
Tl av :.\eye1s mp\ avToO. The emphatic pronoun carries the investigation a step
further; in effect, the man is provoked to align himself with Jesus (contrast
the lame man of ch. 5).
6T1 five'l'~ev. Burney (76f.; cf. Black, 74, 92; M. n, 436) found here a mistranslation of the Aramaic particle,, which should, he thought, have been rendered
by a relative, not by chi. This gives the form in which the sentence appears
in the Vulgate (qui aperuit), 'What do you say of him who opened your
eyes?' It would however be as easy, and more attractive, to render the
presumed Aramaic, 'What do you say of him, you whose eyes he opened?'
See M. I, 94, where however it is argued that it is unnecessary to suppose that
there is a Semitism in the text, since the Modern Greek iroO is used in a '"'.ay
similar to the Aramaic i and Hebrew ,wN. But all these speculations are
unnecessary: see L.S. s.v. chi, IV: 'oTt sts. = with regard to the fact that': sec
e.g. Plato, Protagoras, 330 e: 6Tt 61: Kai lµt oiet e!miv TOVTo, irapriKovcras. This
supplies exactly the sense required here. Cf. 1. 16; 8.45.
irpoq>TJTTIS foTlv. This avowal is not the same as that "of 6. 14; 7.40, where the
article is used (see on these verses). Cf. rather 4.19; the formerly blind man,
like the Samaritan woman, is simply aware of the presence of an unusual
person, who excites wonder and respect. No ordinary man could have given
sight to the blind. Cf. v. 32.
18. oVK lirlaTEvO"av ovv cl 'lov6aio1. John speaks indiscriminately of 'the Jews'
and 'the Pharisees', probably with no clear knowledge of conditions in
Palestine before A.D. 70 (see on 1.24). The dilemma ofv. 16 was real. A man
who was good enough to perform the miracle would not have performed it on
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the Sabbath. There was a mistake somewhere, probably in the man's story.
CXVToii Toii avaj,hl\jiaVTOS' may be an Aramaism; see on v. 13.
19. ov vµeis ;\eyeTe oTt TV~Ms lyevv11611. A mixed construction; more natural
would have been ov v. ;\. TV~Mv yevv716fjva1.
In this verse, and the two following, the circumstances of the cure as well as
the gravity of the disease are brought out with the fullest clarity. This is a
common feature of miracle stories, but the form of the present narrative is
dictated primarily by the main theme of the trial of the man, and of Jesus
through the man, and of the Jews through Jesus.
2 I. TJAtKlav exe1 is often followed by an infinitive expressing what the person
in question is of fit age to do. Here the infinitive is to be supplied: either 'to
respond rationally to inquiry' or 'to make legal response'. If the latter is
meant, the age in Jewish law is at least thirteen.
22. TaiiTa ehrav. The whole of this circumspect speech, but (as v. 23 shows)
especially the last sentence, is intended by the parents to throw back the
whole responsibility upon their son.
i\611 yap GWeTe6e1VTo, The agreement had already been made (pluperfect);
but we have heard nothing ofit in John, though there have been attempts to
arrest Jesus himself (notably 7.32). The whole matter, including both the
offence and the punishment, is anachronistic, See below. Behind avvne6etVTO
Martyn (32) sees the verb 7pr,, used in Berakoth 28b, quoted below.
lav TtS' avT6v oµo;\oyria,;i xp10"T6v. This is the Christian profession of faith,
corresponding to Paul's ec'xv oµo;\oyriaTJS' To pfjµa ••• (Rom. 10.9). According
to Mark Jesus was not during his ministry publicly confessed as Messiah
(except by demons). That the synagogue had already at that time applied
a test of Christian heresy is unthinkable-though Sanders thinks it not
'intrinsically improbable' that the Jews determined to silence the followers of
Jesus during his ministry.
cmoavvo:ywyos- yevT}Tat. The word is peculiar to John in the Greek Bible:
9.22; 12.42; 16.2. It is doubtful whether the ordinary synagogue 'excommunication' is meant. On this see a very full account in S.B. IV, 293-333;
also J. Juster, Les Juifs dans ['Empire romain (1914) n, 159-61, and Schurer
n, ii, 59-62. Martyn, 24, 148ff., reaches a conclusion similar to that proposed
here. The matter is particularly important to him as indicating the setting in
which the gospel took shape. There was a light, informal punishment called
l"ID'Tl (n•ziphah), and the regular punishment, called indifferently ..,,l (nidduy)
and ;,r,~iv (shammattah; there are other vocalizations of both these words). The
latter was commonly imposed for a period of thirty days, but if this did not
produce reform two further periods of thirty days might be added; after this
the normal punishment gave place to the more severe cin (lzerem), 'ban'.
Nidduy was reckoned a more severe punishment than the synagogue flogging.
Apart from the magical influences believed to be set in motion (which,
being believed in by the victim, were a sufficiently real punishment), the
person thus temporarily excommunicated was forbidden all dealings with
Israelites except his wife and children. He was not however cut off from the
religious practices of the community, and it is this which makes it doubtful
whether John, by his word aTioGWcxywyos, refers, or at least refers accurately,
to synagogue excommunication. There is a closer parallel .to the situation
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presupposed by John in the twelfth of the Eighteen Benedictions (the socalled 'Heretic Benediction', Cl'J')':)i"l n:,i::i, birkath ha-minim). This Benediction has undergone much revision, but in its earliest form (as propounded by
Samuel the Small for Rabban Gamaliel (A.O. 85-90); see Berakhoth 28 b
and in particular J. Jocz, The Jewish People and Jesus Christ (1949), 51-7) it
must have run somewhat as follows: For the renegades let there be no
hope, and may the arrogant kingdom soon be rooted out in our days, and
the Nazarenes (c•,~ili"l) and the minim (Cl'l')':)i"l) perish as in a moment and
be blotted out from the book of life and with the righteous may they not be
inscribed. Blessed art thou, 0 Lord, who humblest the arrogant (Jocz's
translation of the form of this prayer given in a MS. from the Cairo Genizah).
The Benediction was probably intended as a means of marking out Jewish
Christians and excluding them from the synagogue community; it hardly
amounts to the 'cursing' mentioned in Justin, Trypho 16, which is probably
the result of a sharpening of feeling between Jews and Christians in the
province of Asia, a sharpening of which John itself shows, probably, the
early stages. It is probable that among the readers of John were Jewish
Christians who had been put out of the synagogue, being regarded, not
improperly, as apostates.
24. Ms 56~av 7c;i 6ec;i. Not 'Give the praise for your cure to God, and not to
Jesus' but 'Admit the truth'. Cf. Josh. 7.19, Sos 66~av a{iµepov 7't) Kvp!ci> &i;>
'lapaTJA; 1 Esdras 9.8; 2 Esdras 10.1 I. At Sanhedrin 6.2 Josh. 7.19 is quoted in
this sense.
fiµets of6aµev. They speak with the responsibility and authority of Judaism,
and correctly. There is no doubt (see above) that Jesus had transgressed the
Law, and therefore was in the technical sense a aµap7c.>A6s.
25. Iv ot6a. The man will not however give up the other side of the dilemma
stated in v. 16. It is also beyond question that he has received sight at the
hands of Jesus. The only possible conclusion that could be drawn from the
two given facts (the man's recovered sight, and the conviction of Jesus by
the Law of sinfulness) was that the Law itself was now superseded-a conclusion Paul had long before drawn. The Law in condemning Jesus had
condemned itself (Gal. 3. 10-14); this theme forms the theological basis of
the present chapter. The Law condemns itself, and so do its exponents,
when they try and condemn Jesus.
27. µt'i Kai vµets 6eAE7E. The µt'i of 'cautious assertion' (M. 1, 192f.; cf. 4.29),
here forming an ironical question: 'What? Don't tell me that you also
wish.,.?'
28. av µa0fl7ftS et !Ke(vov, fiµets Se 7ov Mc.>Oatc.>s laµlv µa6fl7a!. lKEivos is probably
contemptuous, 'that fellow'; B.D. §291, 1. Jesus and Moses, with their
disciples, are intentionally thrown into sharp contrast. For the importance
of Moses in Judaism see the references given on 5.45. Martyn (14, cf. 88)
thinks that the view expressed here must have come from Jews known to
John, since his own view (5.46) was that Moses wrote about Jesus. Note
however the contrast of 1.17. 'Disciples of Moses' was not a regular term for
rabbinic scholars; see however Matt. 23.2 and a baraitah in Toma 4a where
the Pharisaic, as against the Sadducean, scholars are called i"llt'D ,lt' ,,,,D,n
(disciples of Moses; S.B. n, 535). John uses the term to bring out the opposition, already revealed in the sabbath healing, between Jesus and the Law.
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Men must now ally themselves with either the new authority or the old.
This opposition runs deep into the gospel tradition, and is found in the
Synoptic Gospels (e.g. Matt. 5.21f., 27f., 31f.,33f.,38f.,43f.). It appears also
in rabbinic sources; e.g. P. Aboth 5. 19: How do the disciples of Abraham our
father ( the Jews) differ from the disci pies of Balaam the wicked (the Christians)? Cf. Deut. R. 8.6: Moses said to them (the Israelites), Lest you should
say, 'Another Moses is to arise and to bring us another Law from heaven', I
make known to you at once that it is not in heaven; there is none ofit left in
heaven (with reference to Deut. 30.11f.).
29. MC.lOO'eT AEAC!Afll<EV 6 6e6s. So frequently in the Pentateuch; see especially
Exod. 33. 11, And the Lord spake unto Moses face to face, as a man speaketh
unto his friend.
ToiiTov Se oVK oiSaµev 1r66ev lCTTlv. ToiiTov is attracted out of its proper position
in the indirect interrogative clause into the principal sentence. This verse is
in formal contradiction with 7.27 where it is argued that Jesus cannot be the
Messiah because his origin, in Nazareth, is known. Each allegation is however, to John, false, and each ironically true; they do not point to the use of
different sources. The Christian revelation began not with an awe-inspiring
theophany but with the incarnation of the Word, a process in which both the
divine Word and the flesh which he took must be taken seriously. Cf. also
3.8; 8.14.
There is a close parallel to this verse in P. Eg. 2. The words follow upon
the passage quoted above on .'>·45 and are as follows. Lines 14-19; a[v],wv
Se'.Xe[y6v,C.l]v e[v] oi6aµev6:~ MC.ll?-~[AflO'Ev] 6 es[·] O'e Se ovK oi6aµev [1r66ev el].
lmo1<p16els 6 ~ el[ mv aliTo ]is· vvv 1<a,T}yopei,a1 [vµwv ,; a]i:r10":e.l[ a ••• On the
connection between John and this papyrus see Introduction, p. 110, and on
5.39,45. All the passages hitherto quoted (they are consecutive) refer to
Moses and the Old Testament.
30. lv ,oli,ci>. AJohannine phrase; cf. 4.37; 13.35; 15.8; 16.30.
vµeTs oVK oiSa.e. Cf. 3. 1o; the leaders of Israel should know the credentials
and authority of so notable a miracle-worker.
1<al fivo1~ev. 'And yet .•. '.
31. 6 6e6s &µap,C.l:>.wv oVK CC1<ove1. Cf. 16.23--7; 1 John 3.21f.; Isa. 1.15; Ps.
66. 18; 109. 7; Prov. 15.29 ;Job 27.9; 35.13. Naturally so simple an idea can be
paralleled in extra-biblical sources also. In Jewish literature the biblical
passages above are applied; for a Greek expression of the same thought cf.
Philostratus, Vita Apollonii 1, 12, If you too really care for goodness (1<a:>.o1<&ya6las), go boldly up to the god and tender what prayer you will (evxov,
6 ,1 ret:>.e1s). It is of course not denied that the penitent prayer of a repenting
sinner is heard; it is the hypocritical prayer of one who has no intention of
offering obedience that is disregarded.
eeoO'E~TJS occurs nowhere else in the New Testament (6eoO'e~e1a at I Tim.
2. IO). It is common (with the meaning 'pious') in Hellenistic religious
literature (for examples see Bauer, Worterbuch); and perhaps was especially
applied to Jews-see the inscription from Miletus quoted in Deissmann,
446f. (,61ros Elov6eC.lv ,wv 1<al 6eoO'e~lov [-IC.lv lgd.]). Cf. also the centurion
Cornelius, described as evO'e~ris 1<al q,o~ovµevcs ,ov 6e6v (Acts 10.2), whose
prayers and alms caused him to be remembered by God ( 10.4)·. The juxta-
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position in John of the two phrases, the Hellenistic 6eoc;ej311s and the Jewish
To 6eA1iµa aVTov no1fj, is striking (Bultmann, 337) and very characteristic of
John's theological and linguistic workmanship.
32. fK Tov alwvos. Cf. Isa. 64.4, &no Tov alwvos oVK fJKovc;aµev. This renders the
Hebrew c':,ili7J, and in later Hebrew the phrase M':, c':,ili7J occurs frequently,
meaning simply 'never' (see Jastrow, rn52b). But the expression is not
necessarily translation Greek, or even a Semitism; see the examples given by
M.M. (s.v. alC:,v), and, e.g., a second century A.D. inscription from Olympia,
which claims a record: fJv µ6vos an' alwvos &v5pwv lnolf1<1a (Dittenberger,
Syll., 1073.48f.).
33. See 3.2 and the note. For the omission ofw cf. 8.39; 15.22,24; 19.11.
34. fv aµapTla1s <1V lyevv116f\S oAos. See on v. 2; the Jews find it convenient to
believe that the man's blindness was due to sin. oAoS (oAc.>S is read by A, a
few other Greek MSS., and sin) is predicative; cf. 13.10.
f~ej3aAov aVTov f~c.>. This is presumably the fulfilment of the threat to put
disciples of Jesus out of the synagogue; see v. 22. Contrast 6.37, also 10.4;
when the good shepherd puts forth (lKj3a1'Aeiv) his sheep he leads them to
pasture.
35. ropwv av-r6v, The story is not yet complete. The light has shone and it has
created division between the children of light and the children of darkness.
The Jews have cast out the man (and so have rejected Jesus); he for his part
refuses to deny the light that has come to him in the opening of his eyes.
But he has not yet understood what has taken place, or come to faith in
Jesus. Jesus therefore, taking the initiative (cf. 5.14), as he must, finds the
man. Martyn, 16, sees here the initiative of the Christian preacher.
<1V m<1Teve1 s d s Tov vlov Tov &vepC:,nov; The pronoun is emphatic: Do you, over
against those who have expelled you, believe? Tov vlov Tov &v6pC:,nov (P66 P 75
K B D sin) is to be preferred to Tov vlov Tov eeoii (e W it vg); it is most
improbable that the latter should have been changed into the former. Nowhere else in John is m<1Teve1v used with 'Son of man'. There is however a close
parallel to this passage in 12.34ff., where the question regarding the lifting up
of the Son of man becomes acute and Jesus replies in terms of the light, which
is in the world for a little while that men may believe, and goes on to quote
the passage from Isa. 6 which is alluded to in vv. 39-41. In these verses Jesus
appears as judge; hence perhaps the otherwise surprising use of the title Son
of man (Martyn, 131-5). He is also (Bultmann) the eschatological bringer of
salvation, at work in this age.
36. Kai TIS l<1T1v. The words may be taken in two ways. (i) I do not know what
Son of man means. Who is this person? What are his functions, etc.? (ii) I
know sufficiently what Son of man means. But who among men is the Son
of man? How can he be identified? The reply here suggests (ii); but cf.
12.34.
Kvp1e, If the word is to be interpreted as used in a historical dialogue it should
be rendered 'Sir', though it must have a different sense in the confession
of faith in v. 38. But it is doubtful whether John intended to make this
distinction.
tva mO"Tevc;c.> Els aih6v. It is unnecessary to suppose that tva misrepresents
the Aramaic,, originally intended as a relative (Burney, 76; M. n, 435f.).
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Cf. 1.22, and in each case supply 'Answer me (us), in order that I (we)
may .. .'.
37. lwpo:Ko:s cxvT6v. Contrast Mark 14.62 (IS\jleaee Tov vlov Tov &vepwrrov) where
seeing the Son of man is a future event. He will be manifested as a figure
belonging essentially to the world of futurist eschatology. In John, while the
eschatological background remains, the Son of man can be seen by faith (but
only by faith-cf. 6.36) now and in the future, on earth or in heaven. Truly
to see Jesus is to see God (14.9).
o'.ho:'.hwv µeTa croii lKeiv6s l<TTtv. Cf. 4.26, lyw elµ1, 6 '.ho:'.hwv aot, The use here of the
third person (lKEiv6s en1v) seems to prove that eyw elµt may well mean simply
'I am' with a predicate supplied from the context. Jesus asserts his identity
with the Son of man. Cf. 1 Enoch 71. 14, Thou art the Son of man (on the
text of this verse see R. H. Charles, ad loc. (Text, 1906; Translation, 1893
and 1912); E. Sjoberg, Der Menschensohn im iithiopischen Henochbuch (1946),
154-9).
38. After the self-revelation ofv. 37 the man's response is that of Christian
faith and worship (rrpoaeKvvftaev need mean no more than 'did him rever·
ence', but in the Johannine context there is no doubt that it bears a deeper
meaning). Cf. the reactions of men to theophanies in the Old Testament;
e.g. Exod. 3.6. The sign and its interpretation are now both complete: the
blind man has received physical sight, and has also, through Jesus the light
of the world, seen the truth and believed in Jesus as the Son of man. But 'the
immediate cause of the confession is neither a theophany, nor a straightforward demand that he should believe, compliance with which would be no
more than an arbitrary act of will. But whereas man's experience would
remain obscure to him without the intervention of the spoken word, so too the
word itself is only intelligible because it reveals to man the meaning of his
own experience' (Bultmann).
39. The narrative being now completed Jesus sums up its meaning. For
synoptic parallels to vv. 39ff. see Dodd, Tradition, 327f. V. 38,39a are
omitted by P75 K* W band a Coptic MS. C. L. Porter (N. T.S. 13 (1967),
387-94) argues convincingly that they are a liturgical addition to the text.
ds (for the purpose of) 1<p!µo:, 1<plµo: occurs here only in John, though the
verb Kp!vetv and noun 1<p!cr1s are common (see 3. I 7). There is a superficial
contradiction here with 3. 17 (ov ya:p &m\aTEtAev 6 6e6s Tov vlov els Tov 1<oaµov
tvo: 1<plv1J Tov 1<oaµov; cf. also 5.22; 8. 15f.); but in fact the judgement inevitably
implied by the presence of Christ is brought out at once in 3. 18-2 I. The
'light and darkness' imagery of 3. 19-2 1 lies behind and explains the present
narrative.
ly~ ..• ?]Mov. The purpose of the mission of Jesus is often expressed in John
in these and similar terms: 10.rn; 12.46f.; 18.37; cf. 5.43; 7.28; 8.42;
12.27; 16.28; 17.8. The pre-existence of Christ, and the vital place of his
mission in the eternal purposes of God, are presupposed.
Els Tov 1<6aµov ToiiTov. For the contrast between the 'other world' which is
the natural home of the Son of man and 'this world' see especially 8.23;
cf. 9.39; 11.9; 12.25,31; 13.1; 16.11; 18.36. For1<6crµosseeon 1.10.
tva ol µTl !37'.trrovTES l37'.errwa1v 1<0:l ol !37'.errovTES TVq>t.ol yevwVTo:t. The language is in
part borrowed from a number of Old Testament passages, notably in Isaiah.

365

THE MAN BORN BLIND: JUDGEMENT AT WORK

9.1-41

For the gift of sight to the blind cf. Isa. 29. 18 (ocpea:>.µoi TVcp:>.wv c51j1ovTa1); 35.5
(avo1x6tiaovTat 6q,6a:>.µol TV<pAwv); 42. 7 (avoi~at oq,ea:>.µovs TV<pAwv); 42. 18 (ot
TV<p:>.ol, aval3Ai1j1aTE 16eiv); cf. Ps. 146.8. For the blinding of those who see, cf.
Isa. 6.10; 42.19. John's words are also in part based upon the miracle itself:
the physically blind man received sight, though it is not true conversely that
those who could see were struck with physical blindness. But the primary
intention of the saying is to bring out the underlying meaning of the miracle
and 'trial', which is also the meaning of the ministry of Jesus as a whole. To
receive Jesus is to receive the light of the world; to reject him is to reject
the light, to close one's eyes, and to become blind. Cf. Mark 4. 11f., where
also reference is made to Isa. 6. 1o; and John 12.40, where the Isaiah passage
is quoted; see especially on this verse for the predestinarian teaching of the
gospel. It should be noted that in some sense men 'predestinate' themselves
by their confidence, or lack of confidence, in their own spiritual vision. The
man born blind emphasizes his ignorance throughout: he does not even
know whether or not Jesus is a sinner (v. 25); he does not know who is the
Son of man (v. 36); he emphasizes that he knows one thing only (v. 25). On
the other hand the Jews make confident pronouncements about Jesus (vv.
16, 22-he is certainly not the Christ; 24-i'iµeis oi6aµev; 29--,;µeis oi6aµev);
they will not be taught (v. 34). They are in truth the instructed members of
the community; they are ol l3Mll'oVTes, and, when the true light shines, they
refuse to see it because they regard their own illumination as sufficient. Cf.
their attitude to John the Baptist and the Old Testament (5.35,39). For the
double meaning (Cullmann, V. & A., 183) of 'blind' cf. Tvcp:>.ol TU Kap61~,
P. Oxy. 1.2of. (Fitzmyer, Essays, 396).
40. lK Twv <l>aptaalc..,v ... ot µET' aliToii c5VTes. Cf. I 1.31, ol ovv 'lov6aiot ot c5vTES
µeT' cxVTfjs. µETa does not imply any kind of alliance-see e.g. 3.25, 3TJTT}ats ...
µno: 'lov6cxlov.
µ11 Kcxl 11µeis ..• ; 'What, are even we •.. ?' expecting the answer, No.
41. The reply of Jesus brings out the point that was anticipated in the
note on v. 39. The blind have no sin; cf. Paul's ov Se oVK eaTtv v6µos, ov6e ll'apal3cxa1s (Rom. 4· 15); aµcxpTlcx 6e OVK l:>.:>.oyeiTCXI µii OVTOS v6µov (Rom. 5.13), and
elsewhere. Those who are blind may be willing to obey the directions of
Jesus (vv. 6f.) and so receive sight. Those however who enjoy the light of
the Law are unwilling to leave it for more perfect illumination, and so become
blind, losing the light they have. Cf. 15.22; also Prov. 26.12 (Sidebottom,
207).
11 aµcxpTicx liµwv µfoe1. µeve1v is one of John's characteristic words. Generally it
is used in a good sense (e.g. of the abiding of Christ), but cf. 3.36,,; 6py11 Toii
6eo0 µevet ill'' cxVT6v. The blindness of such men is incurable; cf. the synoptic
saying about blasphemy against the Holy Spirit, especially Mark 3.29 (see
the parallels also), oVK exe1 &q,ea1v els Tov cxlwvcx, a:>.M. lvox6s laT1v cxlc..:iviov aµcxpTti1.laTOS, Cf. also I John 5. 16f., the sin 'unto death'. The blindness of such
men is incurable since they have deliberately rejected the only cure that
exists.
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No break is indicated by John between chs. 9 and 10; but the present
passage is rather a comment upon ch. 9 than a continuation of it. A
signal instance of the failure of hireling shepherds has been given;
instead of properly caring for the blind man, the Pharisees have cast
him out (9.34). Jesus, on the other hand, as the good shepherd, found
him (9.35, evpwv avT6v) and so brought him into the true fold.
As often in the Johannine discourses it is difficult to pursue a simple
thread of argument, and the treatment of the shepherd theme in
particular lacks the form of the ,synoptic parables. As it stands, it is
neither parable (so also Dodd, Interpretation, 134f.; but see below)
nor allegory, though it is related to both forms of utterance. It is a
symbolic discourse in which symbolism and straightforward statement.
alternate and stand side by side. This juxtaposition does not make for
clarity; nor does the fact that two contrasts are worked out side by
side, one between the good shepherd and thieves and robbers, and
another between the good shepherd and hirelings. Again, the meaning
assigned to the sheep seems to vary (see the notes), and beside the
declaration 'I am the good shepherd' stands another, 'I am the door'.
John's meaning as he goes from point to point is on the whole intelligible,
and an attempt to bring it out is made in the notes on the several verses;
that John combines more themes than one, and that his thought moves
in spirals rather than straight lines, is not an adequate reason for
rearranging the paragraph. The points so far mentioned are covered
in the first sixteen verses; but already in v. 11 another theme is given
out; Jesus will die for the sheep. The precise significance of his death is
not shown, but it is mentioned in connection with the statements that
Jesus knows his sheep as the Father knows him, and that he has 'other
sheep' to bring.
The origin of the designation 'the good shepherd' is discussed in
the notes on v. I 1 ; here it is necessary to point out only the general
dependence of the paragraph on the Old Testament, and upon the
earlier gospel tradition (cf. Mark 6.34; Matt. 9.36; 18.12-14; Luke
15.3-7). That parables about sheep and shepherd should be crystallized
by John into the great Christological affirmation 'I am the good
shepherd' is characteristic of his style and method.
It has already been shown that the shepherd discour: c: follows
naturally upon 9.4 r, and it is presupposed by 10.26-9; accordingly it
seems unnecessary to transpose the order of the chapter as has been
proposed (the order suggested by Bernard is vv. 19-29, 1-18, 30-42).
The paragraph is also linked to the preceding chapter by 10.21 (TVq,Awv
6q,6cx:\µovs a:vo'i~o:1) and by the word crxicrµcx (10.19) which sums up
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the effect of the cure of the blind man. Against such transpositions see
Dodd, Interpretation, 353ff.; on the connection between ch. g and ch.
10, Guilding, 129f. ('The real reason for the transition of thought lies
in the sequence oflectionary readings upon which the Fourth Gospel is
framed, since on the sabbath nearest to the Feast of the Dedication
[see 10.22] virtually all the regular lections for every year of the cycle
contain the theme of sheep and shepherds and of God the Shepherd of
Israel').
There have been several attempts to penetrate behind John's text to
his sources. J. D. M. Dcrrett (St. Th. 27 (1973), 25-50) reconstructs a
parable which, he suggests, John had in front of him. The evangelist
"decoded" it by tracing back the biblical allusions, and based his
chapter upon it' (50), using the methods of halakah and haggadah (27).
There are acute observations in this article, but taken as a whole it
must be described as fanciful. Sanders thought that vv. 1-5 contained
an original parable in which the sheep represented Israel entrusted to
the Messiah and under attack from false messiahs. Vv. 7-18 are an
allegorical variation by a Christian prophet. J. A. T. Robinson
(,?_.N. T. W. 46 ( 1955), 233-40) finds in vv. 1-5 a fusion of two parables.
The first, in vv. 1-3a, originally posed a 'challenge to the evpwpoi of
Israel. Would they be prepared to recognize and open to him who
came to them by the door of the sheep-fold and had the right to entry?'
(237). The second is contained in vv. 3b-5; its original point may have
been that Jesus' 'authority cannot be proved by signs: it is self-authenticating' (235). The fusion of the two has obscured the point of vv. 1-3a
by taking emphasis away from the evpwpoi and laying it upon the
shepherd. This analysis is, broadly speaking, accepted by Dodd
( Tradition, 382-5); there are short but good notes on it in Lindars, and
a full discussion in Schnackenburg. It seems in fact that the chapter as a
whole contains more than two such pieces of synoptic or quasi-synoptic
tradition, reworked in the Johannine idiom of language and thought.
All however are focused on the figure of Jesus (this is true not least of
vv. 1-3a) and have been unified by this process.
I. 6 µi) elo-epx6µevos 616: TfiS evpo:s els T,iv o:v;\i)v TWV npo~cm..iv. The details in this
account of shepherds and sheep agree well with what is known of shepherding
in the east; see e.g. A. M. Rihbany, The ~yrian Christ (1927), 207-16. But
of course such details belonged not to Palestine only but to most of the
Mediterranean (and indeed other) countries of a similar state of civilization.
av;\fi is used as a 'steading for cattle' in Homer; later it becomes 'court'
or 'hall' (so L.S.). Here presumably it means the enclosed courtyard of a
house, used as a fold for sheep (o:0;>,,1ov is 'fold', 'stable', and so on).

avo:~o:lvwv o:AAo:x66ev, literally 'goes up from some other point'. It is not
impossible (in view of the special use of 6:vo:~o:lve1v in John-see on 3.13)

that there is in the back of John's mind the thought of those who would
ascend to heaven by some other means than the cross; but undoubtedly the
main, and probably the only, thought is composite: 'climbs the wall (in-
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stead of going through the door)', and 'goes in from some other quarter
(than the door)'.
r;Ai1TTI1s fo,lv Kai AtJO-T{is. The words are not synonymous (though John may
not have intended any clear distinction between them here). Judas, who
pilfered money from the money-box, was a KAElTTT\S (12.6), Barabbas, who
was implicated in murder and perhaps armed revolt (Mark 15.7), was a
AtJO"Tf\S (18.40). Perhaps Kai means something like 'or'. The KAElTlT\S Kai
A1JO"T11 s is not to be precisely identified; John refers not to a person but to a
class. Messianic pretenders may be in mind; perhaps more probably the
many 'saviours' of the Hellenistic world (see further Bultmann, 37 if.).
2. 61a Ti'js evpas. At this point in the discourse the door and the shepherd arc
clearly distinguished; later Jesus is identified with both (see especially v. 7).
This leads to some obscurity in the presentation of the material, and has given
rise to attempts to improve its order. F. Spitta (Z,.N. T.W. IO, (1909), 59-80;
rn3-27) thought that the original parable (of synoptic style) was contained
in vv. 1-5, I 1b-16a, 18c. For Bultmann's rearrangement see on 10.39; for
the two parables found here by J. A. T. Robinson see the introduction to the
section.
3. 6 &vpwpos. Cf. fl 0vpwp6;, 18.16f. The use ( ='porter') at Mark 13.34 is
more usual. The evpwp6s of a sheepfold was perhaps an under-shepherd; or
possibly one fold served more than one flock (see below) and had an inde·
pendent porter.
TO: i61a rrp6~aTa cpwvsi KaT' c5voµa. Notwithstanding Rihbany (lac. cit.) this can
hardly mean anything other than that each sheep has a name and that each
name is called by the shepherd. Since the shepherd calls his own sheep it is
implied that there are in the fold other sheep which are not his. Cf. v. 16,
where it appears that the shepherd has other sheep which are not of the
original fold. This, then, is the fold of Judaism, which contained the first
disciples and also the unbelieving Jews, of whom the former were to be
joined by Gentile believers.
r;ai f~6:yE1 avTa, For this, and for the following verses, cf. Num. 27. I 7, ...
5o-T1S t~eAEVO"ETal rrpo rrpoawrrov a\JTWV Kai 00-TIS elaEAeVO-ETal rrpo rrpoaw1TO\I
Kai oaTtS f~6:~e1 aVTovs Kai OGTtS ela6:~e1 aVTovs, Kai oUK foTat awaywyri
r;vpfov ws rrpo~aTa oTs oUK fo-Ttv rro1µfiv. It can hardly be doubted that this

cnrrwv,

passage was given a messianic interpretation and alluded to in that sense,
though such an interpretation does not appear elsewhere; but the fact that
the required man is appointed in Num. 27.18 would equally prevent Jews
from using the verse as a prophecy and suggest such a use to Christians,
since the person appointed is Joshua (in Greek, 'fT}aovs). Passages such as
Mark 6.34 may have suggested to John's mind the use of the Old Testament
passage.
4. This verse is not allegorical but simply parabolic; it describes what a
shepherd does. The reading TC! i61a lTCXVTO: ( (P66) P 75 ~ B D 8) is certainly to be
preferred to To: i61a rrp6~aTa ( W); the omission of rr6:vTa in M* is probably
accidental. iK~CXAtJ recalls 9.34; see the note.
ot!'iaa1v TTJV cpwvriv avTov, Cf. v. 27. It is most improbable that v. 27 should
precede this verse; see the introduction to this section. Cf. 18.37, and see
below on v. 14. The parabolic verses ( 1-5) provide material for the ensuing
discourse.
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5. &AAo,p!Ci). Presumably a thief or robber is in mind. The thought of the
hireling is not introduced till v. 12. Those who truly are Christ's elect sheep
cannot be deceived by the pretenders ofv. 1. Jesus calls by name all those
whom the Father has given him (6.37,39; 17.6,9,24; 18.9), and since they
are his own they hear his voice and follow him (cf. 3. 19-2 1, where the same
truth is differently expressed-those who are children of the light, whose
works are good, come to the light). There are others who are not Jesus'
own sheep since they have not been chosen and given him by the Father
(8.47; I0.26f.); these do not hear his voice; cf. v. 6, lKEivo1 Se oVK lyvc,.)aav. Cf.
Mark 4. I 1f. If vv. 1-3a, 3b-5, were originally separate &AA6,p1os will have
meant simply 'a stranger'.
6. ,av.11v 'TT\V irapo1µ!av. irapo1µ[a (on the background and usage of this word
see, in addition to commentaries, E. Hatch, Essays in Biblical Greek (1889),
64-71; B. T. D. Smith, The Parables of the Synoptic Gospels (1937), 3-15; L.
Cerfaux, 'Le theme litteraire parabolique clans l'evangile de saint Jean',
in Coniectanea Neotestamentica XI (1947), 15-25) occurs again in 16.25,29, but
nowhere in the Synoptic Gospels; nor does irapaf3o'-t't, which is common there,
occur in John. In biblical usage there is little or no distinction between the
two terms. In the LXX, irapaf3o'-t't is the usual rendering of?tD~ (mashal), and
translates no other word. irapo1µ{a is occasionally used for ?!D~ (mashal), and
seems to have increased in popularity in the later VSS. (see Hatch Ioc. cit.).
What special flavour irapo1µ!a may have had in biblical usage is accounted
for by its use in Prov. I.I: one of the meanings of?tD~ (mashal) is 'proverb',
and this meaning ,rapo1µ!a naturally acquired (cf. 2 Peter 2.22, the only
other use of the word in the New Testament). But at 1 Kings 4.32 ( =3
Kdms 5. 12) the proverbs (C'?tD~) of Solomon are irapaf3o'-al, and it is impossible in John to translate irapo1µla as proverb. In 16.25,29, speech iv irapo1µla1s
is contrasted with speech (tv) ircxpp11alc;x; irapo1µla must therefore mean some
kind of veiled or symbolic utterance. The synoptic similitudes and the
Johannine 'allegories' have often been contrasted; in fact, neither are the
synoptic speeches pure similitude nor the Johannine pure allegory. The
Christocentric tendency of the synoptic parables is accentuated by John,
who composes symbolic discourses which bring out the fact that the death
and exaltation of Jesus are the life of men.
lKEivo1 Se oVK lyvc,.)aav. See on v. 5. 'They' are the Jews of ch. 9, who there
and elsewhere (see on I. 19) are the adversaries of Jesus. They are not his
sheep and therefore do not hear and understand what he says.
7. &µriv &µriv '-lye,.) vµiv. See on 1.51. At v. I this formula introduced the
opening section of the parable. Here it introduces a second stage, not an
interpretation of the first, but an interpenetration of its material with statements about Jesus in the first person singular.
lyw Elµ1, On these words, used with a predicate, see on 6.35. This lyw dµ1
(cf. 15. 1) contrasts sharply with the common synoptic formula 'The kingdom of God is like .. .', and the contrast is significant. John finds in the
person ofJesus himself that which the synoptists find in the kingdom of God.
ft evpa (see further v. 9) ,c7>v irpof3a,c,.)v, This is a surprising identification; we
should have expected Jesus to say 'I am the shepherd of the sheep' (this
occurs in P 75 sah but cannot be other than a secondary correction of the more
difficult text). That he does not shows that we have here not simply an inter-
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pretation but a development of the parable in characteristicjohannine style.
The difficulty of the sudden introduction of Ovpa is removed by the suggestion
(Torrey, 108, 111-13, cf. Black, 259, n. 1) that the original Aramaic of the
passage ran: l<l:17 'i 1m11, li'liX XlK ( •• •'atheth ra'ehon .. . , I came as the shepherd
of the sheep), and that the ·words were wrongly divided by the translator, as
follows: Xll7 'i p:w,n 'liK XlK ( ••• 'ithai tar'ahon •. . , I am the door of the
sheep). The suggestion cannot however be accepted. Torrey finds it necessary to dismiss v. 9 as an addition to the text designed to support the misreading ofv. 7. This is an unwarrantable hypothesis; v. 9 in fact bears out
the difficult reading of v. 7. And although v. 7 is unexpected it makes good
sense and stands in no need of emendation.
8. 'lfcn>TES (om. D, perhaps wishing to exclude Old Testament worthies from
condemnation) 6ao1 ~Mov 'ITpo eµov ('1Tpo eµov, om., perhaps rightly, P 45 P75 K* it
vg sin pesh, with some support from e, which has the order, 'ITpo eµov ~Mov)
m"1TTa1 elalv 1<al AT)CTTal (cf. v. 1). It is certainly not intended to dismiss
the prophets and other righteous men of the Old Testament as thieves and
robbers. The thieves and robbers of this verse must be the same as those of
v. 1, who climb up 'some other way', false messianic claimants and bogus
'saviours'. It is most unlikely that there is a polemical reference to John
the Baptist, or sectaries of his, though Cullmann ( V. & A., 174) thinks this
possible. Cullmann also thinks that there may be an allusion to the Qumran
Teacher of Righteousness (in K. Stendahl, The Scrolls and the .New Testament
(1958), 31; against this see Braun, who points out that the messianic figures
ofQumran are not called shepherds). See further on vv. 11, 18. Brown sees a
reference to Pharisees and Sadducees. The suggestion (Odeberg, 329) that
Abraham and the prophets cannot be referred to because 'ITplv 'Appaaµ
yevea6a1 lyw elµ1 (8.58) is not satisfactory because in this sense there was no
one 'ITpo Xp1aTov, and thus the whole sentence falls to the ground as meaningless. As in v. 1 it is not possible to single out particular persons whom John
may have had in mind; it is rather his intention to emphasize the unique
fulfilment of the Old Testament promises in Jesus, and within the framework
of the parable his emphasis had to take this form. Bultmann thinks that the,
basis of John's thought is to be found not in the Old Testament but in
gnosticism; he is certainly right in seeing that John's intention is to emphasize
'the exclusiveness and absoluteness of the revelation'.
&X>..' oVK fi1<ovaav av-rwv Ta 'ITpopaTa, that is, the sheep who were Christ's own
(v. 3). They were predestinated as his, and could not be led astray by false
Christs.
g. lyw £1µ1 ,; evpa. For the use of eyw elµ1 with a predicate see on 6.35, and cf.
especially v. 7,,; 6vpa Twv 'ITpopcm.,v, though it may well be (see J. Jeremias,
T. W ..N. T. s.v. evpa) that the meaning is not identical in the two verses. In
v. 7 it seems to be, 'I am the door to the sheep', by means of which the true
shepherd will enter; in v. git is rather, 'I am the door by means of which the
sheep enter into the fold.' V. 7 is perhaps open to both meanings; such
ambiguity would be in accordance with John's style. In any case it is quite
unnecessary to suppose that this variety amounts to contradiction, and that
the two verses are drawn from different sources, or that one is a supplement.
There is much variety in this discourse-for example, on no interpretation
can 'I am the door' and 'I am the shepherd' be made to fit neatly together.
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The only unity in the discourse is Christological; Jesus draws to himself
every epithet which the picture of sheep and shepherd suggests. The word
evpa calls to mind a very complicated background (see J. Jeremias, op. cit.,
and Bauer, 139, I 44). (i) Ancient people who thought of a heaven situated
above the earth naturally thought of it as entered by a door or doors; this
idea appears in Greek literature from Homer onwards. In itself it is not
important, but it formed the basis of gno5tic mythologies, most of which
included the descent of a redeemer from heaven to earth, and the ascent
of the redeemed (see Introduction, pp. 36-41, 78ff.). From this the notion
of a Redeemer who was himself the door between heaven and earth was not
far removed. Cf. r.51. (ii) The notion of a heavenly door appears also in
Jewish sources. In the Old Testament itself we have 'the gate of heaven' (.,PC'
C'7:>ll.':1, ii 1tu1'11,ov ovpavov, Gen. 28.17), and 'the doors of heaven' (C't.lW •n,'T,
llvpas ovpavov, Ps. 78(77).23). In the apocalypses the gate of heaven appears
frequently: e.g. I Enoch 72-5 (the Book of the heavenly Luminaries, e.g.
72.2, The luminary the sun has its rising in the eastern portals of the heaven
and its setting in the western portals of the heaven); 3 Bar. 6. 13 (The angels
are opening the 365 gates of heaven). This apocalyptic use is of twofold
significance: (a) the visionary receives a view of the eternal truth of heaven
(cf. Rev. 4.1), and (b) it is out of heaven that the eschatological salvation
descends. The doors of heaven (apart from being the entrances and exits
of angels, luminaries, and so on) are the means by which knowledge and
salvation arc conveyed to men. Material such as this has been worke~ up
into a characteristic piece of Johannine Christological writing, in which
Jesus appears as the Mediator, or Revealer. Cf. John's use of the term Son of
man (and see especially 1.51), and of Word, since the Word is the bringer
both of knowledge and salvation. Cf. Odes of Solomon I 7.6-1 1 ; 42. 15-1 7.
(iii) A third set of parallels is to be found in the Synoptic Gospels and earlier
Christian theology. There come under consideration not only those passages
in which words such as 'door' or 'gate' are used, but also the many sayings
about entering the kingdom of God; see Matt. 7.13f. (=Luke 13.24); Luke
13.25; Matt. 25.10; Matt. 7.7 (=Luke 11.9); Mark 9.43,45,47 (=Matt.
18.8f., Elcre1'0etv els .~v 3w~v). These synoptic passages have for the most part
an eschatological reference, which John has characteristically transformed,
using Old Testament material which the earlier tradition had already
selected, but applying it with special reference to the person of Jesus (rather
than to the kingdom) and in such a way as to make it appropriate to the
intellectual atmosphere in which he lived. (iv) Two further points may be
added here. (a) Ignatius (Philad. 9.1) speaks of Jesus as av.cs wv 6vpa ,ov
'TTa.p6s. It is not easy to say whether he is in conscious dependence on John
(see Introduction, pp. 11of.); his meaning does not seem to be identical with
John's. (b) In describing the "death of James the Just, Hegesippus (apud
Eusebius, H.E. u, xxiii, 8, 12) makes 'some of the seven sects' of the Jews
inquire of James 'What is the door of Jesus?' (,is ti evpa ,ov 'l11aov;). The
passage is possibly corrupt (see the note in M. J. Routh, Reliquiae Sacrae I
(1846), 234-8, still the best source of information) and in any case obscure.
Direct dependence on John (or vice versa) is improbable. It would be mistaken
to suppose that this wealth of parallel material was consciously-or unconsciously-present to John's mind. He is, in the first instance, developing
a parabolic picture in which God's elect are a flock of sheep. He uses it,
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as he uses most of his material, to masnify the figure of Jesus. There is only
one means of entering the fold; there is only one source of knowledge and life;
there is only one way to obtain spiritual nourishment; there is only one way to
heaven. And the single means of access to all that is good is Jesus.
61' !µoO Uxv TIS e!creMTJ. Jesus is the only means of entry into the messianic
community as he is the only bringer of salvation. See an outstanding note
(dealing with 10.7-10) on 'The exclusiveness and absoluteness of revelation' (and the 'intolerance of revelation') in Bultmann, 375-80.
crc..i611creTcx1 (on crw3e1v see on 3.17; cf. Jer. 31.10-Dodd, A.S., 85), Kcxl
t!crei.evcreTcxt Kcxi !~eAevcreTcxt Kcxi voµ,')v evp11cre1. The believer is first of all delivered,
then finds freedom in the fold (cf. 8.32,36), and finds also the means of sustaining life (mentioned in the next verse). With voµri cf. the 'water of life' (in
ch. 4) and the 'bread of life' (in ch. 6).
IO. 6 KAElTTllS, the unauthorized entrant (v. 1), whose purpose is clearly no
good one.
6vcr1,1. 6ve1v is not used elsewhere in John; 6vcricx is not used at all. o:1ToKTe{ve1v
is fairly frequent (twelve times), and 6vEtV was probably chosen here as particularly appropriate to the slaughtering of animals. This means that this word
at least is still part of the parable-allegory, not the interpretation-the killing
of Christians in persecution is not in mind.
a1ToAEcr1J. o:1ToAMvcx1, unlike 6ve1v, is an important Johannine word; see on 3.16.
It is commonly used in a theological sense, and may here mean much more
than 6ve1v. 6:1To;>..focx1 is precisely what Christ will not do to any of his own
(6.39; 18.9; cf. 3.16; 6.12; 10.28; 17.12).
tvcx 3c..iriv exc..icr1v. The purpose of the mission of Jesus is to give (eternal) life to
the world. This thought is fundamental in John and constantly recurs; see
e.g. 3.16; 20.31. For 3w11 see on 1+
1<cxl 1Tep1crcrov exc..icr1v (om. P 66 * D, perhaps by homoeoteleuton), 'to have abundance, even superfluity' (of life). Cf. Xenophon, Oeconomicus xx, 1, o! µev

,

CXVTWV &<p66vws TE 3wcr1 Kcxi lTEptTTCX exovcrtv, o! 5' ov5e 'TCX 6:vayKcxia 5vvcxvTat
1Top {3ecr6cx1.
I I. !yw elµ1. See on 6.35.
6 1To1µriv 6 KaMs. 1<aMs corresponds to the Hebrew i10' ()'apheh), used for
example at Ex. R. 2.2. in describing David as a shepherd (i10' illi,, ro'eh
yapheh). It may be compared with etAT)6tv6s, used several times with the
characteristic J ohannine predicates of Jesus (see on 1.9); here Jesus is contrasted not with temporal human copies of an eternal reality, but with men
(thieves, robbers, and hirelings) whose attitude to the sheep was the reverse
of his own. Brown renders model, Lindars ideal; Betz, 103, notes that KcxMs
is used of the 6eios o:vrip. The background of the description of Jesus as Shepherd is closely akin to that of Door (see on v. 9); see especially Bauer, 143f.
(i) In the Old Testament God is described as the Shepherd of his people: e.g.
Ps. 23. 1; 80.2; Isa. 40. 11 ; Jer. 31.9; cf. Ps. 74. 1 ; 79. I 3; 95. 7; 100.3, where the
same description is implied in the description of the people as sheep. David (or
the Davidic Messiah) is spoken of as a shepherd in Ps. 78. 70-2; Ezek. 37.24;
Micah 5.3 (cf. Ps. Sol. 17.45), and inJer. 2.8; 10.20; 12.10 we read of unfaithful shepherds who injure God's flock. Unfaithful shepherds and God as
the true shepherd are found together in Zech. 11.4-9, and in Ezek. 34 passim
(emphasized by Dodd, Interpretation, 358ff.; Sidebottom, 75, compares the
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use ofEzek. 15 in John 10) these two ideas are combined with that of David
as God's shepherd. In Isa. 63. r 1 (LXX) Moses is the 'shepherd of the sheep'.
This description is found also in rabbinic writings, e.g. Ex. R. 2.2 where it is
said that Moses was first tested as a shepherd of sheep before being allowed to
act as shepherd of God's people (for other examples see S.B. n, 209, III, 407).
In the Qumran literature CD 13.gf. is not a good parallel since it refers not
to a messianic figure but to the Overseer and contains only the analogy 'as a
shepherd .. .' (... :,3,7ii::,). (ii) In non-Jewish circles also gods and great men
were described as shepherds; Bauer (Joe. cit.) notes the following: Anubis,
Attis, Yima, Zarathustra, Marduk, and the Phrygian god. Babylonian kings
and Greek heroes (especially Agamemnon-see the discussion in Xenophon
Memorabilia III, ii) were spoken of as shepherds of their people; Apollonius of
Tyana (Philostratus, Vita VIII, 22) spoke of his disciples as his flock (Trolµv11).
(iii) Important sayings in the synoptic tradition bear upon the subject. See
especially Mark 6.34 (cf. Matt. 9.36); Matt. 18.12-14 (cf. Luke 15.3-7);
Mark 14.27 (=Matt. 26.31); Matt. 25.32. In most of these passages the
comparison between the ministry of Jesus and the work of a shepherd is
general, but the messianic shepherding of God's people lies in the background.
Cf. in the rest of the New Testament Heb. 13.20; 1 Peter 2.25; 5-4- (iv) Philo
draws together the biblical and Hellenistic themes. Thus (in the manner of
Ex. R. above) he argues that Moses was first trained and tested as a shepherd
of sheep before being allowed to act as shepherd of God's people (Mos. 1,
60-2), since shepherding is the best preparation for rulership (616 Kai
Trotµeves Aawv ol f,ao-tAeis, 61). God is the Shepherd of his people and also
employs as shepherd his firstborn Son or Word (Agr. 50-4). Dodd, Interpretation, 57, adds Post. 67f. Even more than Philo John is primarily dependent
upon the biblical and messianic meaning of the shepherd imagery, but he is
doubtless aware also of other ideas of divine kingship, and it is not wrong to
say that the 'subject [sc. of John 10.1-18] is: the Divine-spiritual world and
Jesus as the all-inclusive centre of that world by virtue of his unity with his
Father' (Odeberg, 313), provided it is recognized that for John, guided as he
was by the earlier tradition, these notions are focused upon the incarnate life
and death of Jesus. A parallel to John's thought without this essential condition is found in Manda d•I;Iayye (also a 'good shepherd') in the Mandaean
writings. The importance of these, and with them the essentially gnostic background oftheJohannine concept of the shepherd, is stressed by Bultmann. It
is however better to see John moving from an Old Testament base in a
gnostic direction than assimilating gnosticism to the Old Testament.
TTJV l!'VXT\V avTov Ti0110-1v. A new thought is here introduced, suggested by the
eva-1) Kai cl:TroAfo1J of v. 10. The thief takes the life of the sheep; the good shepherd gives his own life for the sheep. Tt0Eva1 TT)V l!'VXTJV is peculiar to John and
I John ( 10.11, 15, 17f.; 13.37f.; 15.13; 1John 3. 16); cf. 6ovva1 TT)V ljlVXTJV (Mark
10.45). It may represent the rabbinic iwi::il icr:, (masar naphsho, 'to give one's
life'; cf. :izi•r:,', ir:,~3,7 ic)';), masar 'atsmo t•mithah, 'to give oneself up to death');
more probably it is a variant of 6166va1 TT)V l!'VXTJV intended to emphasize the
free action of Jesus in dying; see v. 18. Here and elsewhere the unusualness
of the expression gave rise to variants; in this verse P45 K* D it vg sin have
6!6wo-1v, Clement (2/4), lm6i6wo-1v. This feature of the parable is not derived
from the Old Testament or any other source, nor does it enter into the
synoptic shepherd parables; it is based specifically upon the crucifixion as
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a known historical event. For the prediction of the death of Jesus cf. Mark
8.3 I; 9. I 2,3 I; 10.33f.,38f.,45; I 2.8; and the parallels.
v1rep Twv 1rpol36:Twv. In the Synoptic Gospels v1rep is used of the death of Christ
only at Mark 14.24 (and at Luke 22. 19f., if these verses be counted part of
the original text of Luke). But in John v1rep nearly always carries the significance of death: 6.5 r; 10. Ir, 15; I 1.5off.; 18. 14 (and cf. I 7. 19 with the note)the death of Jesus; 13.37f.-Peter promises to lay down his life for Jesus;
15.13-a man lays down his life for his friends. The word, however, though
certainly suggesting a sacrificial (in no technical sense) death for the benefit
of others, conveys no more precise shade of meaning.
I 2. 6 µ10-6wTos Kai oVK wv 1ro1µfiv. On ov with the participle see M. I, 231f.:
'In many of these examples [taken from the papyri] we can distinctly
recognize, it seems, the lingering consciousness that the proper negative for
a statement of a downright fact is ov•••• Much the same principles may be
applied to the New Testament.' Philo (Post. 98, Agr. 27-9) contrasts the
shepherd (1ro1µfiv) with the inferior cattle-rearer (KTT)voTp6q>os), but the
point of his contrast is quite different from John's.
Tex 1rp6l3aTa i61a. Cf. v. 3.
6ewpei Tov r.vKov. For such attacks cf. I Sam. I 7.34-6, and for the hireling's
flight 4 Ezra 3.18 (... sicut pastor gregem suum in manibus luporum malignorum
(derelinquit)).
Kai 6 r-vKoS 6:p1r6:3e1 avTo: Kai o-Kop1r!3e1. These words must, in view of the
reading which must certainly be accepted in v. 13 (see below), be regarded
as a parenthesis, adding vividness to the picture. 6:p1r6:3e1v, 'to carry off', is
used of wild animals from the time of Homer; 0Kop1r!3etv, 'to scatter', is
found in the LXX and late writers only; see especially Mark 14.27 (quoted
from Zech. I 3. 7) 1raT6:~w Tov 1ro1µeva, Kai Tex 1rp6l3aTa 61ao-Kopmo-6110-ovTa1. There
may be a recollection of Mark here, but more probably John was reconstructing a situation sufficiently familiar to him; cf. Acts 20.29-grievous
wolves will harry the Ephesian flock.

13. Before 0T1, many MSS. add 6 6e µ10-6wTos q>evye1; these words are however
omitted by P~ 5 P 66 P 75 X B D W e and other MSS., no doubt rightly. Without
them the construction though not impossible is awkward; they were added to
improve it. W also omits 0T1 µ10-6wT6S foTtv; this too improves the construction
and is a corruption.
ov µer.et avT0 mp!. For the construction of the impersonal verb cf. 12.6, and
for the sense (in reverse) 1 Peter 5.7. The hireling's flight is due to his
character and relation with the sheep; he cares for himself and his wages,
not for the sheep.
14f. lyC:, elµ1, The repetition brings out the importance of the new theme of
mutual recognition which is introduced in these verses. Jesus, the good shep·
herd and no hireling, owns the sheep; he knows them and they know him
(cf. v. 3). This mutual knowledge is analogous to the mutual knowledge
which exists between the Father and the Son; on this characteristic J ohanninc
theme of knowledge see Introduction, pp. 81f., and on I. ro; 6.69. The present
passage, which stresses the mutual knowledge of God and believer, raises
acutely the problem of the origin of John's conception of knowledge. 'This
profound conception is by no means peculiar to Christianity, but a common
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possession of oriental-hellenistic mysticism' (E. Norden, Agnostos Theos
(1923), 287). This view is to some extent borne out by passages such as the
prayer from the magical papyrus published by C. \Vessely (Denkschrift der
kaiserliclzen Akademie, Wien, Phil.-Hist. Classe xiii ( 1893), 55; cf. R. Reitzenstein, Poimandres ( 1904), 2of.) : ... ol66: ae, 'Epµfi, TIS el Kai rr66ev eT ••• ol66: 01:,
'Epµfi, Kai av lµe. lyw e!µ1 av Kai av lyw. It seems very probable that John was
not unaware of language of this kind, which bears so close a resemblance to
his own. Yet the differences pointed out in the notes referred to above remain,
and are indeed underlined by these verses, which conclude with the statement that Jesus lays down his life for the sheep. This makes any kind of
identification between God and worshipper unthinkable; man is not deified
but delivered. Moreover, knowledge here evidently implies and includes love;
it is a moral relation between distinct persons. Cf. Matt. I I .27 = Luke 10.22;
John's explicit reference to Jesus' sacrificial death however makes it clear
that the relation is neither mystical nor pietistic (Bultmann). Mutual
knowledge means mutual determination-of the shepherd to his sheep
in love, of the sheep to the shepherd in gratitude, faith, and obedience.
I 6. a.At.a rrp6!3aTa •.. ovK ••• lK Tfi s avt.fi s TaVTT) s. Cf. 1 1.51 ff.; Isa. 56.8; and
see 0. Hofius in :?:_.N. T. W. 58 (1967), 289ff. For the avt.iJ see v. I. This verse
reinforces the interpretation given at v. 5. The av:>.iJ is Israel and it contains
some who are Christ's own sheep and some (the unbelieving Jews) who are
.not. The incarnation makes clear the predestined distinction between the
two groups. Christ then has some sheep in the avt.iJ of Judaism, but also
others who are not of that avt.iJ, that is, Gentiles. John was written in the
context of the Gentile mission.
Keo<eTva Set µe &yayeTv. The Gentile mission is itself an activity of Christ,
just as his ministry in Palestine was.
TfiS cpeuvfi s µov &Kovaovcnv. Cf. v. 3, where the Jewish 'sheep' hear the shepherd's voice. There is no significance in the fact that in v. 3 &Kove1 (singular)
is used, whereas here the plural is used. In this verse the neuter plural subject
is further from the verb and the thought of the 'sheep' as individual persons
takes precedence. Cf. in the first part of this verse & ovK foTtv.
yeviJaETat (P 66 P 75 ~* W) µia rroiµvT), els rro1µiJv. There is much to be said for
the plural verb, yeviJaoVTat (P 45 B ~ D 8)-not 'there shall be' but 'they shall"
become'. John's thought is not identical with that of the Stoic view of the
unity of mankind, although the Stoics sometimes used similar language (cf.
Zeno quoted in Plutarch, de Alex. virt. 1, 6, ... els 61: !3ios iJ Kai K6aµos warrep
&yet.T)S c;vvv6µov v6µep Kotvi;:, avVTpecpoµevTJs). For John, the unity of the one flock
is not a given unity naturally existing, but a unity created in and by Jesus;
though it is not impossible that he wished to convey to his readers that the
achievement of the Stoic ideal had been anticipated in the church. As is
indicated by the first part of this verse, his primary thought is of the unity of
Jew and Gentile in the church; cf. especially Eph. 2.11-22; 4.3-6. He also
emphasizes again, as frequently, the unity of believers with Christ and of
Christ with the Father. For the 'one shepherd' cf. Ezek. 34.23. For µla rrolµvT)
the Vulgate has unum ouile, 'one fold'. This is a mistranslation but not so misleading as is sometimes supposed; there is nothing to suggest that John
thought of one flock lodged in a number of different folds.
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I 7. !i1cx TOVTo µe o 1TC:XTT\P ayc:x1r(ii. The relation between the Father and the Son
is essential and eternal; John does not mean that the Father loved Christ
because the crucifixion took place. But the love of the Father for the Son is a
love that is eternally linked with and mutually dependent upon the Son's
complete alignment with the Father's will and his obedience even unto
death. It is this that makes him the Revealer (Bultmann).
Yvc:x 1raA1v M~w c:xvTt\v. It is possible, but, in view of the weakening of ivc:x in
Hellenistic Greek, not certain, that purpose is intended and stressed: the
resumption of life was the intention behind the suffering of.Jesus; he died
that the power of his resurrection might be manifested and released. Other·
wise the clause means simply, 'with a view to taking it again'.
18. ovoeis ?jpev c:xvTriv a1r' lµov. fipev is the reading of P 45 ~* B; all other authorities read c:xipe1. The aorist is the more difficult reading and is probably
to be preferred. It does not refer to earlier unsuccessful attempts upon the
life of.Jesus, but to the crucifixion viewed as an event in the past-viewed,
that is, from.John's own standpoint. It is very unlikely that, in the production
of the gospel in Greek, an Aramaic participle properly referring to present or
future was wrongly given a perfect sense (Torrey, 114); the same tendency
which led to the substitution of c:xipet for fipev would have prevented such an
error. It is also unlikely that there is an unfavourable comparison with the
Qumran Teacher of Righteousness, where martyrdom (ifit is rightly inferred
from texts that are anything but explicit) was unwilling; cf. v. 8 and the note.
To prove that Jesus accepted death voluntarily was an important point in
early Christian apologetic.
e~ova!c:xv EXW in John means little more than possum; 7. 1 (see the note); 19. 1of.
TC:XVTTJV TT)V evToAt\v. The words evToAt\ and foTEAAea6c:x1 are frequent in the latter
part of John (and in I and 2 John). The Father gives a commandment to
Jesus (10.18; 12.49f.; 14.31; 15.10) and he gives commandments to his
disciples (13.34; 14.15,21; 15.10,12,14,17). The characteristic ('new')
commandment of Jesus is that his disciples should love one another (13.34;
15.12,17). If they keep his commandments they abide in his love and show
their love for him ( 14. 15,2 1 ; 15. 1o,14). Similarly the love of the Father for
the Son is bound up with the Son's voluntary acceptance of suffering in the
work of salvation. The word evToAt\ therefore sums up the Christian doctrine
of salvation from its origin in the eternal love of God, manifested in Jesus, to
the mutual love of Christians in the church. Jesus himself found complete
freedom of action in obedience (v. 18a); so will the disciples.
19. ax !aµc:x; for this word see 9. 16. It is unnecessary (with Bernard-see the
introduction to this section) to suppose that vv. 1-18 and vv. 19-29 have been
displaced and that v. 19 should immediately follow 9.41, the crx!aµc:x being
then the result of the healing of the man born blind. The axiaµc:x is caused by
Tovs Myovs TovTovs, that is, by the parable of the shepherd and the door. (It is
true that sometimes in the New Testament Myos (like the Hebrew -,:ii)
means not spoken word but thing, fact, deed; but this usage never occurs in
John.) In Mark also parables produce division (Mark 4. 10-12); both miracles
and parables are revelation, the shining of the true light, and it is this that
distinguishes man from man (3. 19-2 1).
20. liCX1µ6v1ov lxe1 Kai µc:x!vnc:x1. There is one charge only here, not two; the
madness is not distinct from but is regarded as the result of demon possession.
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Cf. 7.20; 8.48; Mark 3.21f.,30. Cf. Wisd. 5.4, Tov !,lov a&roO [sc. TOO 6n<alov]
li'.oy1crcxµi;6a µavlav. Cf. also Justin, Trypho 38.1 (Martyn).
21. The words of Jesus, though possibly obscure (v. 6), are intelligent and
searching, and some at least cannot view a beneficent miracle as a sign of
madness. The section ends dramatically and appropriately with division
and suspense, which are resumed in the next (v. 24). I QS 4. I I is not a
significant parallel.

21.

WHO IS JESUS? (II)
10.22-42

The middle section of the gospel (chs. 7-10) comes to an end with
another section which is primarily Christological. The question who
Jesus is is raised bluntly (v. 24), and answered not indeed in the terms
in which it was asked but with equal plainness.
Although the material which begins in ch. 7 (when Jesus goes up to
the feast of Tabernacles) is plainly a unit as regards thought, John
places the conclusion at the feast of Dedication (v. 22). For conceivable
connections between the themes suggested by the feast and those of
this passage see the note on v. 22. In response to a demand that he
should plainly declare who he is,Jesus (a) draws attention to the witness
of his works, (b) explains that the objectors cannot believe because they
are not of his sheep. Faith rests upon election, not upon human choice.
Those however who are his enjoy the infallible protection of the
Father. To be Christ's is to belong to the Father, since he and the Father
are one. This claim provokes another murderous attack, the Jews
(rightly) asserting that Jesus is claiming to be divine. Jesus counters
by reference to an Old Testament passage in which men to whom .the
word of God came are said to be divine; why then should not the
incarnate Word of God be so described? The touchstone of his claims
lies in his works; if they are the works of God the reciprocal indwelling
of God and Christ may be accepted. This argument proves, however, to
have no effect. The works correspond to the words and have no automatic effect; they can be received only by faith.
This paragraph recalls the discourse on the good shepherd, and certain earlier Johannine incidents (v. 32). It has no direct parallel in the
Synoptic Gospels (cf. however v. 39) but its substance is closely related
to the Marean theme of the messianic secret (see Introduction, pp. 7of.).
Evidently it is not clear to the Jews whether Jesus is or is not claiming
messianic status; evidently also he does not intend to give an unambiguous answer to their question (cf. 8.25). He will not say, 'I am
the Messiah.' The two points of his answer, noted above, are found in
Mark, and in other strands of the synoptic tradition. Thus, although it
is wrong to seek from Jesus a sign from heaven (Mark 8.11-13; Matt.
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12.38f.; 16.1-4; Luke 11.16; 12.54-6), the works he performs are
nevertheless full of meaning to those who have eyes to see; indeed they
are the clearest evidence he offers of his royal authority (Mark 4.41;
8.17-21; Matt. 11.4-6=Luke 7.22f.; Matt. 12.28=Luke II.20).
Further, men are divided in the Synoptic Gospels as in John into two
classes, those who are Christ's sheep and those who are not, and it is recognized (though by no means so clearly stated as in John) that the
ground of this distinction lies ultimately in the Father's will (Mark
4.IIf.; Matt. II.25ff.; 16.17; Luke 10.21f.). John brings out the point
that the issue between Jesus and the Jews is in the last resort Christological, and makes clearer the absolute relation between Jesus and the
Father. Lightfoot rightly points out a measure of parallelism between
this paragraph and Mark 14.55-64 (note especially the high priest's
question, Are you the Christ?), and Dodd, Interpretation, 361, observes
that there is 'a movement from Jewish messianic categories to categories
more akin to Hellenistic religious thought'.
At the close of the incident (which is also the close of the great central
section of debates, chs. 7-10) Jesus withdraws to the place where John
used to baptize. The purpose of this topographical note is twofold.
First, Jesus is represented as retiring to a place of safety, whence, at the
right moment and of his own free will (11.7), he will return to Jerusalem
in order to give life to the world by his death. Second, he is once more
brought into relation with the Baptist, and an opportunity is thereby
given for reconsidering the Baptist's witness.
22. lyh,tTo T6Te To: lv1<alv1a-the Feast of the Dedication, or /Janukkah
( :i::iun). On this feast see 0. S. Rankin, The Origins of the Festival of /Janukkala
(1930). It celebrated the rededication of the Temple (in 165 n.c.) after its
profanation by Antiochus Epiphanes. It began on the 25th of the month
Chislev (approximately, December), and lasted eight days. It was an
occasion of great rejoicing. See I Mace. 4.36-59; 2 Mace. 1.9,18; 10.1-8;
Josephus, Ant. xu, 316-25. No note of time has been given inJohn's narrative
since the references (7.2,37) to the feast of Tabernacles, held in October, and
it seems probable that here he has no other intention than that of indiQ.ting
the lapse of a short interval; it does not seem possible to detect any symbolical
correspondence between the conduct of the feast and the ensuing discussion
(though according to Rankin (191-256) lfanukkali was the 'feast of the new
age'). It is worth noting that though the lighting of lamps was so marked a
feature of the feast that already in the time of Josephus it was called 'Lights'
(cpwTa, Ant. xn, 325) Jesus is not here spoken of as the light of the world.
See however on vv. 30, 34, 36. !Janukkah and Tabernacles resembled one
another (in 2 Mace. 1.9 lfanukkah is referred to as 'the Tabernacles of the
month Chislcv'), but this fact does not seem to be significant.
XE111wv ~v, December. But XE1µC:,v may mean 'wintry weather', and this
note may be intended to give the reason why Jesus Wa5 walking in Solomon's
porch and not in the open.
23. Iv Tfj enc~ Toii :roAoµwvo~. Cf: Acts 3.11; 5. I 2. According to Josephus
(Bel. v, 184f.; Ant. xv, 396-401; xx, 22of.) it was on the eastern side of the
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Temple. It is not mentioned in the Mishnah tractatc Middoth, and certainty
regarding its location cannot be achieved. See Beginnings v, 483-6. In Mark
u.27 Jesus walks in the Temple immediately before the question about
authority and the parable of the Vineyard owner's son (Lightfoot).
24. lKVKAc..,aav. The word occurs repeatedly in Ps. II 8( I I 7). 10ff., but it is
very doubtful whether an allusion is intended. For ol 'lov6aio1 see on 1. 19; they
arc the enemies of Jesus, and John does not find it necessary to specify any
particular sect.
fc..,s 1T6Te TflV '+"'XflV i'tµwv aipe1s; The words are generally understood to mean,
'How long do you [mean to] keep us in suspense?' But Pallis (23f.) quotes
Pcrnot who on the basis of Modern Greek idiom translates 'Jusqu'a quand
vas-tu nous tracasser [trouble, annoy, vex, pester] de la sorte ?' The idiom
is not wholly modern, for we may cite Sophocles, Oedipus Rex 914, vljloO yap
aipet 6vµov 01611Tovs; Euripides, Hecuba 69f., ... aipoµa1 ••• 6eiµaa1, cp6:aµaa1v.
This point is not unimportant, for if the meaning is suspense, we must think
of not unfriendly Jews who simply wish to find out the truth; if it is annoy·
ancc we must think of Jesus' adversaries who are vexed by his not wholly
explicit claims which give no adequate basis for attack. It is very unlikely
that TflV '+"'XflV iiµ&v aipe1v means 'take away our life', that is, destroy us.
II av et 6 XptaT6s, e!1Tov iiµiv 1Tapp11al~. For 1Tapp11ala see on 7+ For the whole
sentence cf. Luke 22.67, el av et 6 Xp1n6s, el1Tov iiµiv. John may be dependent
upon Luke (see G. Delling, Der Kreuzestod Jesu in der urchristlichen Verkiindigung
(1971), n. 577), but the whole of the present section recalls the Marean trial
before the high priest, with its question, charge of blasphemy, and murderous
attack. This challenge can be taken in two ways (see the preceding note):
either as the request of puzzled men, or the attack of those who have already
made up their minds that Jesus is not the Christ and are seeking an opportunity to accuse him. There is a 'messianic secret' in John, though it is
expressed differently from Mark's (see Introduction, pp. 7of.). To 'his
own sheep' Jesus is the good shepherd-the Messiah; the others cannot
'hear his voice' and believe (vv. 26f,). Jesus is at the same time a hidden
and a manifest Messiah.
25. ehrov vµiv, Kai ov maTeVeTe. Cf. Luke 22.67, lo:v vµiv ehrc..,, ov µTl maTevaT)TE.
The Jews are right, and yet Jesus is right also (Bauer, 145). Only to the
Samaritan woman (4.26) has Jesus specifically declared himself to be the
Messiah (cf. his avowal to the man born blind (9.37)· that he is the Son of
man). Yet his teaching has so constantly enforced and illustrated his unique
relation with the Father that there should have been no room for doubtand indeed with the elect there is no doubt (6.69).
Ta fpya & lyw 1To1&. The nominativus pen dens is characteristic of John. This
sentence extends the previous statement; Jesus has spoken (et1Tov), and his
actions also have declared his status, precisely because he has not done them
in his own authority but tv Tcj) 6v6µaT1 Tov 1TaTp6s µov. On the lpya of Jesus,
their testimony, and the faith generated by them, sec Introduction, pp.
75-8, and on 4.34; 5.36.
26f. See on v. 24, and cf. vv. 3, 5, 14f.; and especially 12.39, oVK lSvvavTo
mawiuv, with the notes. At the end of this verse D lu it add Ka6ws et,,.ov vµiv;
this may be a gloss; in any case it shows decisively that vv. 1-18 must always
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have preceded vv. 19-29 (see on v. 19). The allegory merges into its application (Lindars).
28. 1<&yw 616wµ1 cxvTois 3w,;y cxlwY10Y. Cf. v. 10. On 3w11 see on 1.4, on cx!wY1os
on 3.15. That Christ gives his own eternal life is the constantly recurring
theme of the gospel, here stated Trcxpp11crlc;t, elsewhere expressed as water,
bread, light, pasture, and so on.
ov µ,; a1T6AWYTcx1 els TOY cxlwYcx, the negative result of receiving eternal life. In
Johannine usage els TOY cxlwYcx simply strengthens the negative ov µ11 (cf.
11.26); not 'They shall not perish eternally' but 'They shall never perish'.
ovx apm:xcre1 TIS. Cf. v. 12, 6 AVl<OS a:pmx3e1 cxvTa. But these sheep are under the
care not of a hireling but of the good shepherd. Cf. also v. 29, the sheep will
not be snatched out of the Father's hand. See the reference to the hand of the
prophet and the hand of God in Ezekiel 37. I 7, 19, a Dedication haphtarah
(Guilding, 13of.). This virtual identification of Jesus with God leads to the
charge of blasphemy; cf. Lev. 24.1-25.13, 'the seder for the second year of
the cycle' (ibid.). The connections are not close enough to be quite convincing.
29. The text of the first part of this verse is in confusion. The words between
µov and fcrT1Y appear in these forms:
(a) o 6e6w1<eY µ01 TraYTwv µei3ov, B (it vg) boh;
(b) o 6e6w1<ev µ01 TrCXYTWY µel3wv, KW sah;
(c) os 6e6w1<ev µ01 µel3wv TraYTWY, W sin pesh hl (P66, os e6w1<ev ••• ) ;
(d) os 6e6WKEV µ01 µei3ov 1TClVTWV, e;
(e) 6 6e6wKWS µ01 TraYTWv µei3wv, D.
The masculine os thus appears in P66 e sin pesh hi, the neuter o in K B W it
vg; the masculine µe!3wv is in P66 KW syr, the neuter µei3ov in Be it vg. The
reading of D is either correct, or a radical attempt to clear up a muddleprobably the latter. The attestation of the neuters, though small numerically,
is very strong; nevertheless, the masculines are far more suitable to the
context. If we accept the masculine readings the argument runs: No one
shall snatch them out of my hand; my Father who has given them to me is
greater than all others; no one therefore can snatch them out of his hand. This
is straightforward and makes good sense. If on the other hand we accept the
neuter reading ((a) above), it is difficult to attach a meaning to the sentence
and impossible to fit it into the context. The sentence will run: As to my
Father, what he has given me is greater than all, and no one can snatch ...
The nominativus pendens is J ohannine; but what is the Father's gift to the Son?
The context suggests the sheep, but these cannot be said to be greater than
all. The next possibility is the epyo: ofv. 25 (cf. 5.36); but this is four verses
away. Augustine's interpretation ( Tractatus in Joh. XL VIII, 6), that the Father's
gift to Christ is the being Life, Logos, etc., is even more strained. Internal
evidence seems therefore decisively in favour of the reading (c)-os ...
µe!3wy; but it is impossible to explain how this excellent reading came to be
changed into the difficult o ... µei3ov. It may be that John wrote the text
which has been preserved (perhaps accidentally) in e, that is, os ... µei3ov.
For the neuter adjective cf. Matt. 12.6; 12.41f. ( =Luke I 1.31f.), and
especially the neuter ev of the next verse. This reading must be rendered:
My Father who gave them to me is greater than any other power, and no
one can snatch ... This reading makes as good sense as (c), and in addition
could easily give rise to o ... µei3ov, <!Is ••• µei3wv, and even (in course of
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time) 6 ... µel3wv (a very difficult reading which must presumably be
translated: My Father in regard to what he has given me is greater than all).
This seems to be the only satisfactory way of accounting for all the variants;
the suggestion in M. r, 50 (' ... that the false reading in John 10.29 started
from an original µei3w' (sic)) demands too much conjecture. It should be noted
that in an important article (J. T.S. 11 ( 1960), 342ff.) J. N. Birdsall prefers
reading (b); he agrees with the translation ofit given above. He regards it as
the reading that is capable of explaining the rest. It is probable that 6s
should be read rather than o, since the relative follows the masculine ira-rrip
(but surely here Birdsall overlooks the principle dijfici/ior lectio potior, on which
elsewhere he properly lays some stress). In regard to the choice between
µel3wv and µei3ov we must, he says, apply the criteria of syntax and style,
context and exegesis. On these grounds he rejects µeT3ov, and claims that 'My
Father in regard to what he has given me is greater than all' fits the context,
where 'the subject is the unassailability of the flock of God because of his
guardian power' (344). It must however be remarked that this sentence, with
its relative clause treated as an accusative ofrespect, fits the context no better
than (d), which simply declares that the Father who gave me my flock is
greater than anything else in the world,-and is therefore able to defend his
own. Suitability to the context, which turns out to be Birdsall's main criterion,
thus proves not to favour his reading more than others. It seems, too, unsound
to reject a reading contained in e on the ground that its scribe was not a
native Greek speaker. The question, however, is an open one. Birdsall may be
right; or µeI3ov in 9 may be an itacistic variant of µel3wv; in this case P66
D e W sin pesh hl would be in essential agreement: The Father who has
given (them) me is greater than all. It is a fair question whether any alternative to this is not so difficilis as to be impossibilis. os 6e6wKEv .•• µel3wv is the
reading preferred by J. Whittaker ( Vigiliae Christianaeo 24 ( 1970), 241-60), who
not only gives a strong textual argument but offers a convincing Hellenistic
setting for the reading he prefers.
30. lyw Kai 6 ircmip fo foµev. Cf. I.If.; ,17.11. John is thinking in terms of
revelation not of cosmological theory (Bultmann, 387). His meaning turns
upon the belief that the actions and words ofJesus were veritably the actions
and words of God, who thus uniquely confronted men in his incarnate Son.
This unity is often expressed in moral terms: Jesus, who was sent by God,
acts in such complete obedience to God's will that what he does is a complete
revelation of that will (see e.g. vv. 17f.); here, as in the Prologue, John's
language comes somewhat nearer to metaphysics, but even here the thought
is by no means purely metaphysical and v. 17 is not far away: the oneness of
Father and Son is a oneness of love and obedience even while it is a oneness
of essence. The suggestion (Odeberg, 332) that iyw means the Shekinah and
that union of God with his Shekinah effects salvation is very fanciful. It may
be somewhat more relevant to recall the privileged intercourse of Moses with
God mentioned in Num. 7.89, the last verse of the Torah lection for the
feast of Dedication (.Megillah 3.6); cf. vv. 22, 34, 36. But it must be admitted
that John gives no indication that this verse was in his mind. For the interpretation (including the patristic interpretation) of this verse, and its relation
with 14.28, see further 'The Father is greater than I'.
31. il,'l6:aTaaav ir6:1,.1v 1,.i6ovs. Cf. 8.59. The penalty for blasphemy was stoning,
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but stoning was not a matter of lynch law, though that is what seems to be
in operation here. An attempted lynching is, of course, not impossible, and
Jewish practice in the first half of the first century may have differed from that
which is codified in the Mishnah. Belief that John had first-hand knowledge of
Palestinian Judaism must however be weakened by this verse. According to
Delling (see on v. 24) it corresponds to Luke 22.71.
32. lTOAM epya e6E1~a vµiv KaM EK ,ov lTa,p6s. The works were God's gift to
Jesus (5.36). Not 'many' works have so far been described in the gospelsix, in fact; but John was well aware that many other signs had been clone
(20.3of.) and assumed that they were known. KaMs is used five times in this
chapter (three times of the shepherd, twice of works); elsewhere in the
gospel in one verse only (2.10, of wine). It is impossible to find a single
English word equivalent to the Greek, which suggests deeds of power and
moral excellence, resulting in health and well-being. Their significance,
however, lay in the fact that they proceeded from (eK) God.
33. A166:3oµEv must, in view of v. 39, be described as conative. The word is
not a common one, and is not the technical term used for stoning as a punishment. The only occurrences in the Old Testament are 2 Sam. 16.6,13.
lTepl l3Aa<1cpTJµ(as. It is difficult to comprehend the references in the gospels to
blasphemy under what is known of the Jewish law of blasphemy. The only
formal statement in the Mishnah (Sanhedrin 7.5) is that the blasphemer 'is
not culpable unless he pronounces the name [the Tetragrammaton] itself'.
Two sayings which recall the present passage are ascribed to R. Abbahu
(c. A.O. 300).
Taanith 2, 65b, 59: Ifa man says to you, I am God, he lies;
if he says, I am the Son of man, he will regret it in the end; if he says, I
ascend into heaven-he has said it, but he will not perform it. Ex. R. 29.4:
[Exod. 20.2 is quoted]-Compare a king of flesh and blood, who can rule as
king, while he has a father or a brother or a son. But God says (Isa. 44.6), I
am the first-therefore I have no father; and I am the last-therefore I
have no brother; and apart from me there is no God-therefore I have no
son. R. Abbahu lived in Caesarea and was no doubt engaged in antiChristian polemic; his statements therefore cannot be taken as evidence for
formulated views going back to the time of the ministry of Jesus. It is on the
other hand very probable that such pronouncements were made whenever
Jews and Christians came into conflict. The old midrash in the Passover
Haggadah probably shows the same motive: [Deut. 26.8]-The Lord
brought us forth out of Egypt, not by an angel, nor by a seraph, nor by
a messenger (n•':ilt', shaliab, cf. v. 36), but the Holy One, blessed be he, in
his glory and by himself, as it is said [Exod. 12.12]-I will go through the land
of Egypt in that night, I myself and not an angel; and will smite all the
firstborn in the land of Egypt, I myself and not a seraph; and against all
the gods of Egypt I will execute judgements. I am the Lord, I am he ('lK
Ki:i), and not a messeng~r; I am the Lord, I am he (Kiil 'lK, 'ani hu'; it is not
inconceivable that there is here a retort to the eyw elµ1 placed on the lips of
Jesus in John-see D. Daube, N. T.R.J., 325-9) and no other (or, and not
another). Cf. also the prohibition against speaking with Christians mentioned
by Trypho (Justin, Trypho, 38, ... l3M<1cpTJµa yap lToAM Aeye1s). It is probable
that John also reflects the controversy between church and synagogue (see
e.g. on 9.22), but this is not to say that Jesus was not in his lifetime accused
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of blasphemy; see further on 19. 7. The later humane regulations of the
Mishnah are not decisive for the first century, especially for the Sadducees,
who were in power in the Sanhedrin. See Klausner, 343f.; what to the Pharisees might have seemed no more than a 'rash fantasy' might have seemed far
more serious to Sadducees. For a similar charge of blasphemy in the synoptic
tradition see (apart from the trials) Mark 2.7 and parallels. See]udaism, 48f.
av &vepc.mos wv 1ro1eis o-eavTov Ge6v. See the preceding note and cf. 5. 18. John
reports the words ironically; he knows that Jesus, being God, has humbly
accepted the form of a man.
34. ovK foT1v yeypaµµlvov ••. ; For the interrogative form of introduction cf.
CD 9.5.
.
iv Tei> v6µ't) vµwv. vµwv is omitted by P45 M* D e it sin, perhaps rightly,
since it would occasion no difficulty to an early copyist, and its insertion
(through assimilation to 8.17) would be natural. vµoov, if read, impresses a
modern reader as unnatural, since it is unlikely that a Jew would speak to
Jews of 'your law'. It is probable that John (whether or not he was Jewish
by birth) was conscious of his membership of a community which when he
wrote stood over against organized Judaism (see above on v. 33). Yet it must
be remembered that the Old Testament was also the Bible of the church,
and his purpose in using the word vµwv (ifhe used it) was not to disavow the
Old Testament but to press home upon the Jews the fact that the truth of the
Christian position was substantiated by their own authoritative documents.
'Law' is used to cover the Psalter; cf. 12.34; 15.25; 1 Cor. 14.21. So also
in rabbinic literature Torah sometimes covers the whole of the Old Testament. On the quotation that follows see A. T. Hanson in N. T.S. II (1965),
158-62; 13 (1967), 363-7.
lyw ehra· eeol foTe. Ps. 82.6, cnM C'il?M ~n,l'-'M 'lM. John quotes the LXX
exactly. The next verse of the Psalm speaks of the 'princes' (a:pxovns) and
it may be held to be possible that the use of the Psalm was suggested by the
fact that Numbers 7 ('The Princes'-LXX, cS:pxovTes) was the Torah lesson
for the feast of Dedication; but this is fanciful. According to Tamid 7.4
this Psalm was sung by the Levites in the Temple on the third day of the week;
this fact seems to have no relevance, except to show that though this was a
difficult passage for convinced monotheists to deal with it was not neglected.
The most common interpretation (for the material see S.B. 11, 543) seems
to have been that the words were addressed to Israel when they received the
Law at Sinai. Thus Abodah Zarah 5 a: R.Jose (c. A.D. 150) said: The Israelites
have only received the Law that the angel of death may have no power over
them, as it is written [Ps. 82.6]. Later passages make the same statement more
explicitly, and in others the idea of receiving the Law and so becoming
C'il?M, divine, is made personal rather than historical, but the active and
decisive agent remains the Law. In the passage above it is Israel's sin (in the
Golden Calf) that revokes the promise, in the words of Ps. 82. 7 (Ye shall die
like men); while in others the same notion is expressed in more general
terms. For the interpretation of the Psalm see further J. A. Emerton,]. T.S. 11
(1960), 329-32.
35. 1rpos ovs 6 Myos Toii eeoii lylveTo. For the construction cf. e.g. Hosea 1.1,
Myos Kvplov os lyev11e11 ( il'il) 1rpos (?:17) 'Wo-fie; but the persons intended here
are probably not (as is often thought) the prophets, but, as is shown by the
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above quotations, Israel constituted by the reception of the Law. This
provides a more coherent argument than the suggestion (J. A. Emerton,
op. cit., 33off.) that angels are intended. This finds some support in the
Qumran literature and leads to the argument that Jesus 'does not find
an Old Testament text to prove directly that men can be called god. He
goes back to fundamental principles and argues, more generally, that the
word "god" can, in certain circumstances, be applied to beings other than
God himself, to whom he has committed authority. The angels can be called
gods because of the divine word of commission to rule the nations ... Jesus,
however, whose commission is more exalted than theirs, and who is the Word
himself, has a far better claim to the title' (332). See however M. de Jonge
and A. S. van de Woude, N. T.S. 12 (1966), 312ff.
Kai ov 6vvcrra1 Av6i'jva1 TJ ypacpT}, a parenthesis. For the use of Meiv cf. Matt.
5.19; John 7.23; also John 5.18 (Meiv To ual3!3crrov). The principle was an
axiom both of Judaism and of primitive Christianity; the two differed only
in their beliefs about the fulfilment of Scripture. It is possible that there is
polemic here against the views just quoted, that the divine pronouncement
6eol !O"Te was annulled by the sin of the Golden Calf. The Jews are not to be
allowed to escape the consequences of their own canonized literature-the
argument is ad homines.
36. av 6 ,rcrriJp TJYlauev. The relative clause is an accusative of reference,
governed by ;i.eyen, and explaining the 0T1 clause: Do you say of him whom
..• You blaspheme? ay1ix3e1v is used in John only here and at 17.17,19,
where Christ sanctifies himself for the sake of his disciples, and prays the
Father to sanctify them. There is no real parallel in the New Testament
(only at I Peter 3. 15 is Christ said to be sanctified and there the meaning is
quite different). ay1a3e1v is used in its normal biblical sense-'to set apart
for God's purpose'-and is an eminently suitable word to describe Jesus,
who was appointed to fulfil on earth the Father's supreme purpose as his
messenger. It is sometimes assumed that this 'sanctification' or 'consecra·
tion', especially as used at 17.19 (where see the note), implies a sacrificial
meaning, but this is not so, though of course sacrificial ideas may be implied
by the context. ay1a3e1v and 1Vip do not refer specifically to sacrifices. Here
the whole mission of Jesus, not his death only, is in mind. It is possible that
the first verse of the Dedication lesson (Num. 7.1) may have prompted this
statement, or affected the form ofit. As Moses sanctified (TJylaO"Ev, 1Vip~,) the
Tabernacle and its contents for their holy purpose, so God sanctified
(TJylaC1Ev) Jesus for his mission.
Kai a,riO'TetAEv els TOV Kfoµov. For the sending of Jesus see especially on 20.21.
vlos ToO 6eo0 elµ1. Jesus had not used these words but verses such as 30 certainly
imply their meaning. The ad homines argument of vv. 34-6 now comes to its
close. In form it is naive-though it cannot have been easy for Jews who took
9eol-t:l'il?K in Ps. 82.6 at its face value to answer. If Scripture can describe
men by such a word why should I not use it for myself? But behind the
argument as thus formulated there lies no belief in the 'divinity' of humanity
as such, but a conviction of the creative power of the word of God. Addressed
to creatures it raises them above themselves; in Jesus it is personally present,
and he may therefore with much more right be called divine. (This afortiori
kind of argument is found in the rabbinic writings; but it is so widespread
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wherever logical processes are used that to regard it as a sign of John's
rabbinic knowledge is absurd.) Toii is omitted by P66 * MD, perhaps rightly.
Cf. Wisd. 2.18 (and, for vlo!i &vepwTiov, John 5.27).
37. The crux of the argument is the character of Jesus' works. His sonship
and apostleship could be disproved by deeds not congruent with them. Cf.
8.39f.-the lpya of Abraham and his descendants. Cf. 9+
38. Tois lpyo15 maTcveTe. Cf. 14.11; also v. 25, and the references there. To
recognize that the works of Jesus were the works of God would imply that
God had sent Jesus, that Jesus was his aTI6no'Xos (his n•1,iu, shaliab; see on
v. 33). In rabbinic Judaism prophets are not in general referred to as
c•n•1,iv (sht[ibim) of God; this title is reserved for those who performed works
specifically recognized as works guarded by the divine prerogative. Elisha
was such a n•1,v, because he made conception possible for a barren woman,
Elijah because he brought rain, and Elijah, Elisha, and Ezekiel because they
raised the dead-these three works being all normally reserved for God's
direct intervention (Midrash Ps. 78, § 5 (173b); S.B. m, 3f.). These considerations seem important here, but whether the rabbinic material on
which they are based is early enough to make them truly relevant remains
doubtful.
tva yvc7>TI Ko:l y1vwaKT)TE. The aorist subjunctive denotes the beginning of
knowledge at a point in time-'that you may perceive'; the present subjunctive, the continuous and progressive state of knowledge. For Ko:l y1vwaKT)TI
(P4S P66 P7S B W e), M W vg read Ko:l maTcvaT)Te; the words are omitted
altogether by D (it) sin.
6T1 lv lµol 6 TiaTTJP Kay~ lv Tcj> Tio:Tpl. For the mutual indwelling of Father
and Son cf. among many passages 14. 1of. ; 17.21 ; John here refers back to
v. 30, the statement that provoked the debate ofvv. 31-8.
'The charge to man to believe his works can only mean that man must
allow himself to be questioned by Jesus' words, must allow the security of
his previous understanding of himself to be shattered, and must accept the
revelation of his true existence. The knowledge that he and the Father are
one (v. 30), or as it is stated now, "that the Father is in me and I in the
Father", stands not at the beginning but at the end of the way of faith. It
cannot be blindly accepted as a dogmatic truth, but is the fruit of faith in
the "works" ofJesus. When it is first heard it can only cause offence; but this
causing offence is an integral part of the Revealer's "work"' (Bultmann,
391). The whole of Bultmann's interpretation of vv. 37ff. should be read.
As an analysis of the impact of the revelation upon humanity it is convincing,
but misses something of John's objective Christology.
39. l3riTow ow o:vTov 1ra'X1v m6:ao:1. Cf. 7.30; 8.20,59. John no doubt intends
his readers to think of a miraculous escape (cf. Luke 4.30). Jesus' hour was
not yet come.
This verse marks the close of the third of the great divisions into which
Bultmann divides the gospel ('The Revealer in conflict with the World').
This is a highly complicated block of material, and is constituted as follows:
7, l-13, I 4,25-9; 8.48-50,54f.; 7.30,3 7-44,3 I ,32-6,45-52; 8.41-7,5 I ,52f.,569; 9.1-41; 8.12; 12.44-50; 8.21-9; 12.34-6a,36b; 10.19-21,22-6,u-13,
1-6,7-10,14-18,27-30,31-9. On the question of dislocations in the text of
the gospel see Introduction, pp. 2 1-4, and in the commentary passim.
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40. o:iri)Mev ir6:i-1v irepav Tov 'lop66:vov. That is, to the cast side, to Peraea.
See 1.28, tv Brieavlc;x ••• iripav Tov 'lop66:vov, oirov i'jv 6 'lw6:vvris l3airT[3c.,v, Cf.
Mark IO.I.
,o irpc7nov is used adverbially; for irpc7nov, irp6Tepov should perhaps be read,
with P 45 X 8 it.
41. Kai ei-eyov. Bultmann puts the stop before this, and treats the third person
plural verb as impersonal: Jesus stayed there and many came to him. And
people were saying ...
'lw6:vvri s µiv crriµeiov iiroiricrev ov6ev. Cf. r.20ff.: the Baptist refused all titles
and honours, and would be nothing but a voice announcing the presence of
the Christ. Similarly his activity was in itself void of power, a mere washing
with water (it is clear that crriµeiov must mean much more than 'symbol');
but like his ,vords it had pointed forward to the living water, the Spirit,
which Christ gave. John gives no account (except r.26f.,29) of what the
Baptist said about Jesus; he means in effect that Jesus fulfilled the Old
Testament in the person and predictions of its last and greatest representative.
1.31 has been fulfilled, even though the authorities have not believed.
E. Bammel, 'John did no miracle', in C. F. D. Moule (ed.), Miracles (1965),
179-202, argues that vv. 41,42 are likely 'to be an ancient fragment of
tradition which represents the source's view of the Baptist more faithfully
than does the present text-form of the introductory chapters. Its contents,
based on a Jewish scheme, reflect the Christian-] ewish discussion rather than
the Christian-Baptist one. The fact, that John was not reputed to have done
miracles may have been used as a charge agains.t the Christians, who claimed
the Baptist as a witness for their Messiah' (200).
42. Kai iroAAoi tiricrTevcrav els avTov EKei. Who were these 'many' and what
were they doing at Bethany? Was the work of baptism still in progress in
the absence of John? These questions cannot be answered, and it is doubtful
whether they even presented themselves to John's mind. At the end of the
great central section of the gospel he brings Jesus back to the place at which
his ministry began. The next two chapters introduce the passion, and sum
up the ministry as a whole-henceforth we hear no more of the water of
life, the bread of life, the light of life; Jesus gives life itself. For the iro(I.Aol cf.
2.23; 8.30. John tells us nothing further of these believers. They represent
the abiding fruit of the ministry.
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This, the most striking miracle story in John, is narrated in the plainest
and most matter-of-fact style. The main points in the narrative may be
indicated very briefly. A rather clumsy introduction (vv. 1f.) reveals the
identity of a sick man, Lazarus. Jesus is summoned to care for him, but
defers his help until Lazarus is dead. He then sets out for Bethany (near
Jerusalem) and his disciples accompany him, though they know, in
view of earlier plots, that he is going to his death. As Jesus approaches,
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one of Lazarus' sisters, Martha, goes to meet him; after conversation
she returns to bring the other sister, Mary. There now forms round the
grave of Lazarus a group consisting of Jesus, Mary and Martha, the
disciples (as we may presume-they are not mentioned), and a body of
Jews who have come to console the bereaved sisters. The love of Jesus
for his dead friend is manifest, and the expectation of the reader is
aroused by the orthodox resurrection hope of the sisters, the tentative
faith of some of the onlookers, and a saying ofJesus (vv. 25f.). Nevertheless, Jesus' command to take away the stone which seals the grave
causes surprise. He prays, thereby emphasizing his dependence on the
Father, and bids the dead man come forth. Still in the trappings of
death, Lazarus comes out alive. In the last miracle the last enemy is
overthrown (Fenton); Dodd (Interpretation, 366) rightly says, 'the
Hellenistic society to which this gospel was addressed was haunted by
the spectacle of cpeop6:', but it is not only the Hellenistic world that has
had to come to terms with death.
The meaning of this narrative for John is as simple as the narrative
itself.Jesus in his obedience to and dependence upon the Father has the
authority to give life to whom he will. The incident is a dramatic
demonstration of the truth already declared in 5.21 (cf. 5.25,28),
which is itself the best commentary on the incident. The raising of
Lazarus is no piece of black magic, or even the supreme achievement of
a saint; it is an anticipation of what is to take place at the last day. It
means that the believer has eternal life; that he has passed from death
into life.
What is the historical value of the story? This question depends
mainly on the view taken of the sources and purpose of the gospel. It is
of course possible to take an a priori view of miracle that rules out the
possibility of such an event as this. If such an a priori view is taken there
is clearly no further room for argument, and it is not within the
province of this Commentary to discuss the philosophical aspects of
miracle. If a priori opinions, whether negative or positive, be set aside,
the chief argument against the historicity of the incident appears to
be that there is no place for it in the synoptic tradition. The miracle is
recorded by John not merely as a stupendous portent but also as the
direct occasion of the fatal plot against Jesus ( 1I .46,53). Mark, on the
other hand (it is said), finds this direct occasion in the cleansing of the
Temple (Mark I I. I 8). This argument is worth little, since Mark's notes
on the reactions of the hearers ofJesus cannot always be taken seriously.
For example, as early as Mark 3.6 the Pharisees and Herodians take
counsel crrrws cxvTov a1rot.fowcn. This plot is then entirely lost to view in
the Marean narrative. It is also possible that the miracle story itself
comes from early tradition though its connection with the death of
Jesus may be a Johannine development (Brown). It is perhaps not so
likely that John knew better than Mark the grounds for the Sanhedrin's
action.
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There is no parallel in any other gospel to the Johannine narrative
as it stands (there are resurrection stories in Mark 5.21-43; Matt.
9.18-26; Luke 8.4-0-56; Luke 7.11-16); this, however, need not
in itself mean that the narrative was created by John. There are
suggestive parallels between the Johannine narrative and a Lucan
parable (Luke 16. 19-3 1). The conclusion of the Lucan parable is that,
even should the poor man Lazarus rise from the dead, men will not
be persuaded to repent. No such resurrection takes place, either in fact
or in the fictitious narrative; but it is contemplated. It is probable,
though not certain (see Introduction, p. 46), that John knew
Luke, and therefore knew this parable. There is ground for thinking
that elsewhere (notably Mark I r.12-14,20-5) 'miracles' may have
developed out of parables; may this development not have taken place
in the present chapter? It is indeed possible that this may have hap·
pened, though, as has already been said, it is also possible that John
drew the narrative from tradition, where it may already have undergone
some modification. Dodd, on the other hand, suggests that the name
Lazarus may have come into the parable from the narrative tradition;
it was known that the raising of a man called Lazarus had in fact failed
to win men to faith (Tradition, 229). It is certain that John has himself
edited the miracle to suit his own theological purposes. For the relation
of these purposes to history, and for the relation of the gospel as a whole
to history, see Introduction, pp. r41f. These questions are here raised
in the most acute form, and there is no simple answer to the question,
Did it happen ?-except for those who can say either, Such things do
not happen, or, Everything in the gospel must be taken at face value
and in the most literal sense.
I. fjv 6t TIS &aeevwv. For the construction cf. 5.5 (tiv St TIS &vepc,mos •.. fxwv);
also Judges 19.1; I Sam. I.I; Esther 2.5 and especially Job I.I (6:v6pc,m6s TIS
but John's words are less Hebraistic than any of these.
f.6:3apos. The name ,n17N ('El'azar) had already in Hebrew been shortened
to -,t:1,77 (L•'azar), the form presupposed by the Greek. It is unlikely, though
not impossible, that the etymological significance of the name ('God helps')
was present to John's mind. Elsewhere in the New Testament the name occurs
only in Luke 16.19-31, the parable of Lazarus and the rich man, in which
the possibility of a resurrection of Lazarus is contemplated, though rejected.
o:1To 81"}6avias. The construction is common (e.g. Acts 6.9). &1T6 is synonymom
with !1< in !1< TrjS 1<c0µT'}s. Bethany is mentioned in all the Synoptic Gospels, and
is here distinguished, by the reference to Mary and Martha and by the
distance given in v. 18, from the Bethany of 1.28 (see the note there), which
was in Peraea. The distinction was the more needful since, according to
10.40, Jesus was in Peraean Bethany when word was brought to him of the
illness of Lazarus. Bethany in Judaea may probably be identified with El·
'Azariyeh, S.E. of the Mount of Olives (the modern name is derived from
Lazarus). W. H. Brownlee has a long discussion of Bethany and its significance
in J. & Q., 167-74.
Map!as (here even B, which usually has the indeclinable Semitic form Map1cq.1,

nv ... ),
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has the declinable Map!a) Kai M6:p6as. These sisters are mentioned only by
Luke ( 10.38-42) and John. Luke does not identify their home (Els 1<C:,µ11v T1v6:,
10.38). It seems on the whole probable that John knew Luke (see Introduction, pp. 46f.) and that he was able to locate the sisters at Bethany because
he identified Mary (see v. 2) with the woman who anointed Jesus at Bethany
(Mark 14.3-9; see further pp. 408-15).
2. John points forward to the incident which he describes in 12. 1-8; but
it seems clear that he is able to presuppose that his readers were already
familiar with it; this implies that they were Christians, and knew the
synoptic tradition (or a tradition closely akin to it). The words used in this
allusion-µvpov, 6:Ae!q,e1v, e1<µ6:acmv, iT66es, ep!f-are all used again in 12.3.
All of them arc found in the Lucan anointing story, only µvpov in the Marean.
~v Se Map16:µ ... ~s 6 6:5eAq,os /\6:3apos fta6eve1, 'it was Mary ... whose brother
Lazarus was ill'. The construction is clumsy but not intolerable; the suggestion (Torrey, 144, 148f.) that John rendered a slightly corrupt Aramaic text
is unnecessary.

3. &iTfoTe1Aav ... Aeyovaa1 recalls the use of the Hebrew ir.iM1, (cf. 2 Chron.
35.21), but there is no need to suspect translation. For the message cf. 2.3,
where the mother of Jesus also states a need, implying, without expressing,
a request for help. Here, as in ch. 2, Jesus makes no immediate response.
8v ,,Aeis 6:aeevei. The antecedent of ov is expressed only in the verb. It seems
clear that, at least in this chapter, q,1Aeiv and 6:yam3:v are synonymous; cf.
vv. 3, 36 (q,1Aeiv), and 5 (cxyaiTav). There is in these verses little ground for
the view that Lazarus was the 'beloved disciple'; see Introduction, pp. 116f.
and on 13.23. Cf. 15.14f.
4. oVK foT1v irpos 66:vaTov. This sickness will not end-finally-in death. For
the expression cf. I John 5. 16f., aµapT!a irpos 66:vaTov. Cf. vv. 25f.
aAA' imep Tris 66~11 s -rov eeov. viTep with the genitive of a thing is not uncommon,
but the translation naturally depends upon the context; see Bauer, Wiirterbuch, s.v. v1rep, I b. Here, 'for revealing', 'in order to reveal' the glory of
God. On 66~a sec on I. 14. V. 40 shows that the meaning is not 'in order that
God may be glorified'; here as elsewhere the glory of God is not his praise,
but his activity.
Iva So~aaefj 6 vl6s. The glory of God is however revealed in the glorification
of his Son. This sickness (iva ... is directly explanatory ofii &aeeve1a) provides
an occasion upon which (in a proleptic manner, since his full glorification
lies in the future) God may bestow glory upon his Son. Cf. P. Land. 121 .503f.,
where a wonder-worker prays to Isis for a miracle in similar terms: ''lats ...
56~aa6v 1.101 ws e56~aaa To c5voµa Tov vlovs aov ·wpos. The passage from death
to life, so vividly represented in this miracle, sets forth parabolically the
process by which Jesus himself returns to his glory with the Father.
5. fiycx1ra (tq,IAe1, D a c, is an assimilation to v. 3). This verse corrects a
possible misinterpretation of v. 6; Jesus' delay, and the consequent death
of Lazarus, were not due to lack of affection on his part.
6. -r6TE µev looks forward to fmlTa µeTo: -rovTo in the next verse, and lays
stress on the deliberate delay.
Iv q, ~v (for these three words l1ri Tei>, P 45 D, may well be correct) TOiT't),
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attraction of relative and antecedent into the same clause, a construction
fairly common in John.
6vo i;µepas. The motive for Jesus' delay is not stated. It is not likely (a) that
Jesus was waiting for Lazarus to die, in order that a more glorious miracle
might be effected. Lazarus was already dead at the time Jesus heard of his
illness (cf. v. 39 (TeTapTaios) and the fact that a journey of approximately
one day was involved in each direction); and since in vv. 11, 14 it appears
that Jesus was supernaturally informed of the death we may suppose that
he knew ofit as soon as it took place; consequently he must have known that
ifhe had left Peraean Bethany as soon as the messengers arrived he would have
had the opportunity of effecting a resurrection. It is possible (b) that Jesus
waited in order that Lazarus might be four days dead (for the significance of
this see on v. 39), but this seems far-fetched. A different kind of explanation
has been found (c) in the situation in which the gospel was written, 'the
problem raised in the Church by the continued delay in the promised coming
ofthe Lord' (Guilding, 147):Jesus may delay, but he will come, and resurrection will follow. A more probable view is (d) that John wished to underline the fact that Jesus' movement towards Jerusalem, and so to his death,
was entirely self-determined; no mere human affection led him into a trap
he did not suspect. Cf. 2.3f.; 7.3-9 where Jesus refuses to act immediately
at the request of his mother and brothers; here he refuses to be directed by his
friends. For the 'two days' cf. 4.40.
7. hrena µrn:x TovTo. A pleonasm, but perpetrated with full consciousness,
and for emphasis. 'Then, after the delay just mentioned'; see on T6TE µev
above. Brown points out that vv. 7-10 have nothing to do with the Lazarus
story.
cS:ywµev. The use of this first person plural seems to have grown out of the
classical cS:ye, o:yETe, and to have developed in Hellenistic usage (e.g. Epictetus
m, xxii, 55, cS:ywµev hri Tov &vevrraTov).
ds TT]V 'lov6alav rr6:;\1v. For earlier visits to Judaea see 2. 13; 5. 1; 7. 14. Lazarus
is not mentioned by Jesus in this declaration, nor by his disciples in their
reply; all the stress lies on the journey to the place of danger and death. It
seems clear that John regarded this visit to Bethany as the cause and beginning of the final and decisive journey into Judaea.
8. vvv, of that which has but lately happened; a classical use.
;\166:aa1. Cf. 10.31 ,39· The disciples perceive that to return to J udaea would
bring the ministry of Jesus to a close; they do not perceive that to do so
would bring its intended consummation. Jesus lays down his life for his
friends ( 15. 13). There may also be an allusion to the danger of missionary
work among Jews (Martyn, 59).
9f. ovx.1 6t:>6eKa wpal elaiv TfiS i;µepas; The Jewish day (for details see S.B.
ad Joe.), like the Roman, was divided into twelve equal 'hours' which
occupied the whole period between sunrise and sunset, however long or short
that period might be. During the hours of daylight movement was free and
unhindered, but darkness brought an inevitable cessation of activity. Jesus'
ministry is of limited duration, and he must therefore use such time as he
has in doing God's will regardless of the consequences (cf. 9.4 for a very
similar statement). Thus Jesus in this verse gives a clear and positive answer
to the question of v. 8. The words used, however, especially 'hour' and
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'light', sugge5t that more than a simple answer on these lines may be intended. Elsewhere in John the 'hour' of Jesus is specifically the hour of his
death and exaltation (e.g. 8.20; 2.4); and Jesus speaks of himself as the 'light
of the world' (8.12; 9.5; 12.46). The metaphor of this verse then, though a
true parable (Sidebottom, 178), suggests not merely an argument which any
man might use, but one which relates uniquely to the work ofJesus in illuminating the world through his death.
eav TIS ... lo:v 6e TIS ... In addition to the surface meaning John intends to
suggest that in the light given by Jesus men walk safely; apart from him is
darkness, in which men plunge into sin (9.39-41).
npoo-K6TITet, The word is both biblical and Hellenistic. In the New Testament
cf. Rom. 9.32; 14.21; 1 Peter 2.8; also the words ;rp6o-Koµµa (Rom. 9.32f.;
14.13,20; I Cor. 8.9; I Peter 2.8), ;rpoo-Ko1,TJ (2 Cor. 6.3). The important
passage Isa. 8. 14 is referred to both in Rom. 9.32f. and 1 Peter 2.8. The
stumbling block over which men fall is appointed by God himself. So in
John, the light by which men walk, in the absence of which they stumble, is
Christ, who, simply by being the light of the world, distinguishes between
the children of light and the children of darkness (cf. 3.I9-21 and many
other passages).
TO cpws OVK EO'TIV £V avTci> (ev avTfj, that is, in the night, D). Cf. Matt. 6.23
(=Luke I r.35). A:1cient thought did not clearly grasp the fact that vision
takes place through the entry of light into the eye, and a new point is accordingly introduced; absence of light without is matched by absence of light
within. Cf. Thomas, 24: Within a man of light there is light and he lights the
whole world. When he does not shine, there is darkness. There is some
resemblance in language, but John's point is different: men must not follow
a supposed inner light, but accept Jesus as the light of the world (8.12; 9.5).
t I. Another pregnant saying, misunderstood by the hearers, follows. Jesus'
words mean on the surface, 'Lazarus (now described as 6 cpii\.os iiµwv, a
friend of the whole company) has fallen asleep; but I am going (to Bethany)
to awaken him.' The misunderstanding (implied by v. 12) is evident but
artificial (for the use of this literary device in John see on 3.4). Cf. Mark
5.39; and sec Radermacher, 88, and Cullmann, V. & A., 185. Jesus' knowledge of Lazarus' sleep must in any case be supernatural, and the disciples
might therefore have been prepared for a rather more than commonplace
remark. The reader is intended to observe at once the true meaning of the
words. q,ii\.os is probably a technical term for 'Christian' (see 3 John 15;
Luke 12.4; Acts 27.3; and especially John 15.13-15 and the notes there;
also the valuable discussions in Bauer, Wiirterbuch s.u. and Beginnings v,
379f., and the literature cited). Kotµao-eai is often used of the death of Christians, in the New Testament (e.g. Acts 7.60; 1 Cor. 15.6) and in later
Christian literature (e.g. Ignatius, Rom. 4.2; 1 Clement 44.2; Hermas, Sim.
Ix, xvi, 7). A similar usage cannot be demonstrated for t~v;rvl3e1v (a late word
(e.g. M. Aurelius Antoninus 6.31), condemned by Phrynichus (CC; Rutherford, 305), who prefers &cpv;rv{:~e1v), but its use follows naturally from
Kotµao-eai, and such passages as Eph. 5.14 (i:ye1pe, 6 Ka0ev6oov, Kai &vacna EK
Twv veKpwv) and Rom. 13.11 (e~ v;rvov ~yepefjvat) may be compared. Probably
John avoided eyeipe1v and &v10-T6:va1 because they were too closely linked with
the Christian belief in the resurrection to suit his allusive style. It is clear to
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the Christian reader that Lazarus is dead and that Jesus will raise him up;
and the language used suggests the resurrection of all Christians at the last
day.
12. el KEKoiµT)Tat aw6Jiano:1. The disciples, who fail to grasp the meaning of
what Jesus has said, mean 'If he has fallen asleep he will recover; the sleep
will benefit him'; they imply that he should not be wakened. 'To recover
from illness' is a common meaning of aw3ea60:1; but John himself means to
suggest that Christians sleeping in death will be saved. The disciples,
ignorant as they are, may nevertheless unwittingly say what is true (like
Caiaphas himself, vv. 50-2).
13. John himself points out the misunderstanding of the disciples. The
resemblance between sleep and death has often been noted; e.g. T. Reuben
3. 1, ,rvevµo: Tov v1rvov ... el1<wv Tov 60:vchov. At Eccl us. 46. 19 Koiµ11a1s is used
for death. 11 1<olµT)a1s Tov v1rvov is a clumsy, but sufficiently clear, expression.
14. ,ro:ppT)alc;x. For this word see on 7.4. Here without question the meaning is
'plainly', 'without obscurity or ambiguity of speech'; cf. 16.29.
c!me6o:vev, Black (129) takes this aorist to be equivalent to a Semitic perfect;
it could equally be the aorist of 'what has just happened' (M. r, 135, 139f., 247).
15. xo:lpw 61' vµas ... 0T1 oVK f\µTJv eKei. The 0T1 clause is directly dependent
upon xo:lpw, the ivo: clause being parenthetical. It is sometimes expedient for
disciples thatJesus should be absent from them; cf. 16.7. If Jesus had been
present Lazarus (it is presumed) would not have died, and the disciples'
faith would not have been quickened and confirmed by his resurrection.
ivo: maTEvaTJTE. The grammatical connection of ivo: is not clear; the clause
loosely indicates the advantage the disciples would receive through the
absence of Jesus from Lazarus. There is no specific note at the close of the
miracle that the disciples believed as a result of it; but cf. vv. 42, 45, 48.
Lazarus' illness was v1rep Tfj s 66~1'1 s Tov Oeov ivo: 6o~o:a6fj o vlos Tov 6eov 61'
aVTijs (v .4); cf. 2. 11, where Jesus' manifestation of his glory was the occasion
of faith.
aywµev, See on v. 7, ,rpos o:vT6v-as if Lazarus were still a living person.
r6. 9wµi5:s o Aey6µevos td6vµos. The name Thomas (Hebrew ciNn, T•'om)
does not seem to be attested in earlier literature; Lii6vµos in Greek, however,
is. Both words mean 'twin', and Lii6vµos is rightly given by John as a translation (this is the meaning ofAey6µevos; cf. e.g. 4.25, and for John's translations
of Semitic words see on 1.38). See however B.D. § 53 for the view that
9wµcxs is a genuine Greek name chosen because it resembled the Hebrew
(and Aramaic). The theory was early formed, perhaps in the Syriac-speaking
churches, that Thomas was the twin ofJesus himself, and was to be identified
with Judas (Mark 6.3). This view appears in, e.g., the Acts of Thomas (1, et
al., Judas Thomas; 31, I know that thou art the twin brother of the Christ),
and in the variants at 14.22 (see the notes). See E. Nestle in E. Bib. s.v.
Thomas; also many interesting observations and conjectures in J. R. Harris,
The Dioscuri in the Christian Legends ( 1903) ; The Cult of the Heavenly Twins
(1906); The Twelve Apostles (1927). See now, especially for the wording of
P. Oxy. 654 and the (Coptic) Thomas, Fitzmyer, Essays, 369f. Elsewhere
in the New Testament Thomas is mentioned only in lists of the Twelve
(Matt. 10.3; Mark 3. 18; Luke 6. 15; Acts 1. 13); in John he plays a much
more important part; see 14.5; 20.24-9; 21.2.
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awµcx511Tcxis. The word is hap. leg. in the New Testament; cf. Mart. Pol. I 7.3.
&ywll!v (see on v. 7) Kcxl -fiµeis Tvcx c!mo6cxvwµev µET' cxvTov. Thomas' remark
looks back to v. 8, apparently ignoring, or mistaking, the answer given by
Jesus in vv. 9f. His proposal, though it shows courage and devotion to the
person of Jesus, shows also a complete failure to grasp the significance of
Jesus' death as it is presented in John; it is unthinkable that such a death
should be shared. It is unlikely that Thomas' proposal rests upon early
tradition (cf. Mark 8.34, which, if the words are based upon an authentic
utterance of Jesus, appears to mean that some or all of the disciples may die
with Jesus), and much more probable that here Thomas (like the disciples
as a whole at v. 12) is made to speak an unconscious truth: the journey into
Judaea is for the purpose of death, and later dying with Christ will become the
characteristic mark of Christian discipleship.
17. ropev cxv-rov Tfoaepcxs li611 -fiµepcxs ixovTcx. The construction is J ohannine;
see 5.5f.; 8.57; 9.21,23. Cf. v. 39 and see on v. 6. The µv11µeiov is described in
v. 38.
18. B116cxv{cx. See on v. I. The geographical details of this verse are given
primarily in order to account for the visit of many Jews (v. 19)-they could
easily come out from Jerusalem; but also to draw attention to the fact that
Jesus had, in coming to Bethany, almost arrived at Jerusalem for his passion.
ws (om. D W sin) arro o-To:S!wv Se1<0:rrevTe. The use of ws with a number is
characteristic of John (1.40; 4.6; 6.10,19; 19.14,39; 21.8). For the construction of the whole clause cf. 21.8; also 12.1. It resembles the Latin, e.g., a
millibus passuum duobus. On the question whether John's phrase is to be regarded as a Latinism see M. I, rno-2, Robertson, 424,469,575; according to
B.D., § 161, it is 'genuinely Greek'; so also Radermacher, 100. There are
parallels in Hellenistic writers.
19. Tvcx rrcxpcxµv6fio-wVTa1. The duty of consoling the bereaved has always been
acknowledged and practised in Judaism. For a detailed account of injunctions and customs relating to it see S.B. IV, 592-607, A. Edersheim, Life and
Times ofJesus the Messiah ( 1892) n, 32of. rrcxpaµv6eio-60:1, a word of wide meaning (see L.S. s.v.), is rarely used of 'comfort' in Christian literature, where
irapCXKaAEiv and its cognates are preferred. Thus in the New Testament
ircxpaµv6eio-0a1 is used in John 11.19,31 ; elsewhere only in I Thess. 2. 11 ; 5. 14
where death is not in question, whereas in I Thess. 4.18, in regard to dead
Christians, wo-Te rrapCXKo:AeiTE aAATJAovs. It would however be unwise to conclude that John here used irapaµv6eio-60:1 to denote a non-Christian consolation, since (with the notable exception ofirap00<At1Tos) words of the ircxpCXKo:Aeiv
group are entirely absent from the gospel (and from the Johannine epistles).
There is no need whatever to question the sincerity and good intentions of
these Jews; John uses the term 'Jew' in a historical as well as a theological
sense.
20. It is legitimate to cf. Luke rn.39f., where also Martha appears to be
the more active of the two sisters. It is possible that Luke and John (or their
sources) give an accurate historical picture of Mary and Martha; possible
again that John drew his characterization from Luke; but it is impossible
to infer either of these possibilities with certainty.
21f. 1<vp1e is omitted, probably accidentally, by B sin (cur). Martha is
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confident that Jesus could and would have cured Lazarus had he been
present; and indeed her faith goes further. She implies that if Jesus asks
God for the life of his friend it will be granted.
i<cxl viiv, even now that Lazarus is dead and buried.
6acx a:v cxhiia1J ••• 6wae1. Cf. 2.5 0 Tl av AEY1J ••• 'Tl'OIT]C"CXT&.
23. &vcxaTiiancx1 o &6e7'.cp6s aov. This short saying contains the truth of what is
about to take place: Lazarus will shortly come out of his tomb alive. But
the words, though they express this truth, suggest not falsehood but a more
general truth, and are uttered not so much to inform Martha as to set in
motion the ensuing conversation, in which the Christological basis and
interpretation of the miracle are brought out. The use of words of double
meaning is characteristic of John.
24. avcxaTT]aeTcxt tv Tl) &vcxaTaae1 tv Tl) fo)(CXT1J riµepc;,:. Belief in a final resurrection is a firm constituent of Pharisaic Judaism; see e.g. Acts 23.8, Josephus,
Bel. II, 163 (in the Hellenized form, \jN)(TJV TE 'Tt'ciacxv µev acp6cxpTov, Every soul
is imperishable), Sanhedrin 10.1 (These are they that have no share in the
world to come: he that says there is no resurrection of the dead prescribed in
the Law ... ), Sotah 9. 15, and the second of the Eighteen Benedictions (Singer,
44f., Thou, 0 Lord, art mighty for ever, thou quickenest the dead, thou art
mighty to save; cf. Berakoth 5.2). The phrase Tl fox&T11 ,;µepcx, though based
on the Old Testament (Isa. 2.2, Iv Tcxis taxaTcx1s riµlpcx1s, cf. Micah ,p),
seems to be restricted to John (6.39f.,44,54; 11.24; 12.48); cf. tax&TTl c:'lpa
in I John 2. 18, and fo)(CXTat riµepcx1 several times; also the day of judgement,
variously expressed by Paul. Martha's statement of her faith is thus orthodox
Pharisaism. It was also the faith of the Christians among whom John wrote;
of the dead in Christ it could only be said that they would rise in the general
resurrection at the last day. Martha's belief is in no way discredited but
rather confirmed by the extraordinary events that follow. These demonstrate
two points. (a) The presence of Jesus effects an anticipation of eschatological
events, and his deeds are therefore signs of the glory of God. Wherever he is,
the divine power to judge and to give life is at work. Cf. 5.25; the whole
passage 5. 19-40 is the best commentary on this miracle. (b) The pattern of
the life of all Christians is determined by the movement from death to life
experienced by Lazarus. Christians have already risen with Christ (Rom.
6.4f.; Col. 2.12; 3.1). This movement, to be completed only at the last day,
has already taken place in regard to sin; the resurrection of Lazarus therefore
is an acted parable of Christian conversion and life.
25. tyw e\µ1. See on 6.35. Resurrection and life are to be found only in Jesus.
ti &vaaTaa1s Kcxl ft 3wiJ. avaaTcxa1s, &v1aTava1 are not common in John; apart
from this context they are to be found only in 5.29; 6.39f.,44,54 (all in ch.
6 are of the form o:vaaTiJac.:, ••• tv Ti) fo)(C:XT1J tiµepc;i); 20.9 (the only use of
these words in John for the resurrection of Christ, for which elsewhere
lyeipe1v (2.19f.,22; 21.14; used of God or Christ raising men from the dead
in 5.21; 12.1,9,17) is used). 3wiJ, however, both with and without the adjective
alwv1os, occurs frequently, especially in chs. 5, 6; see on 1.4; 3.15. Cf.
especially 5.29, avaaTacnv 3wi)s; this verse conveys the fundamental notion
of a dual resurrection, either to the life of the age to come, or to judgement
(condemnation). Of this resurrection it is said (5.25) that the hour of its
happening 'is coming and now is'; this is true solely in view of the presence
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of Jesus as Son of man. This theme is taken up here.Jesus is the resurrection
and the life; apart from him there is no resurrection and no life, and where
he is, resurrection and life must be. Jesus is always the realization, in this
world, of eternal life in the experience of Christians; in order that this truth
may be manifested in a sign he accomplishes the resurrection of Lazarus.
The words Ko:i TJ 3w,; are omitted by P 45 a sin; also by Cyprian and sometimes by Origen. (According to Clement, Excerpta ex Theodoto VI, 4, the
Valentinians ascribed to the Lord the saying, eyw elµ1 TJ 3w,i; it would however
be unwise to take this as a definite quotation; it might be a shortened version
either of the long text here, or of 14.6.) This short text may well be original;
it is entirely suitable to the context, yet the addition is one which might
easily be made by a copyist. It makes little difference to the sense, though the
short text emphasizes more sharply the fulfilment of eschatology in Jesus
himself. It would make more difference if avacrTo:cr1s were omitted, for, as
Lightfoot points out, the life is life through resurrection, and this means life
through death, which is presupposed by resurrection.
Jesus now states the truth which was implicit in his claim to be the resurrection, first in a form specially adapted to the present situation, and then more
generally.
o mcrwiwv Els eµe Kav arro6av,:i 3,icreTcxt, The meaning is not, 'If a man be dead
(in sin) and believes, he shall be brought to life.' The aorist arro6av,:i requires
the rendering, 'If a believer die, he shall live (come to life again).' It is of
course a fact that Christians die, but their death is followed by life. Cf. 6.40,
where the sequence is clearly stated: 6 ... mcrTevwv ••• ex,:i 3wT]v o:lwv1ov, Kai
civacrT,icrw cxvTov eyC::. Tfj ecrxcn,:i rJµepc;c. So will it be with Lazarus, the last day
being anticipated for the purpose of the sign. Ko:v is not 'though' (ecxv Kai),
but 'even if'.
26. 'TTCXS 6 3wv Kai 1TICTTevwv els eµe ov µTj arro6av,:i els TOV alwva. Translate' ...
shall never die'. That this (and not ' ... shall not die eternally') is the meaning is clear from 4.14; 8.51f.; 10.28; 13.8, where also the construction ov µi;
(subjunctive) els Tov o:iwvo: recurs. The only death that is worth regarding
cannot affect those who believe in Christ. The difference is thus not great;
Sanders compares the 'second death' cf. Rev. 2. 11; 20.6, 14; 21 .8. Bultmann,
who identifies the propositions ofvv. 25f., is thus more nearly right than Dodd,
who distinguishes them. The question is 'whether a man is ready to let life
and death as he knows them be unreal' (Bultmann), that is, whether he is
ready to accept Jesus as the truth (as well as the life) against apparent reality.
IsJohn here repeating the heresy ofHymenaeus and Philetus (2 Tim. 2.17f.),
who taught that the resurrection had already happened? Cf. John 5.24, and
see the note there. Kasemann ( Testament, 75) suggests that he is, but in the
same book (15) writes rather more cautiously. John did not take over this
inheritance (which goes back to Hellenistic enthusiasm) without modification,
but uses it in the interests of Christology. 'The praesentia Christi is the centre
of his proclamation. After Easter this means the presence of the Risen One'
(Testament, 15). The Christological significance of Martha's faith becomes
explicit in the next verse; see the note. In v. 26, Trcxs •.• ov µ,i should not be
regarded as a Semitism; see M. 11, 434.
27. val, Kvpte. Martha does believe what has just been stated, but this does
not imply the belief that Lazarus will presently come out of his tomb. The
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confession of faith in Christ, or rather the confessional statement about his
person, which follows is not a loose variation of v. 26. It is by true belief in
Jesus as Christ and Son of God that men have life (see especially 20.31 ...
ivo: maw,ovTes 3wiJv exriTe). l\1artha's reply takes the discourse a step forward,
to 'the climax of this theological section of the chapter' (Lindars). She 'drops
the "I", and speaks only of "Thou" '-the genuine attitude of faith (Bultmann).
rrerriaTevKo:. For John's characteristic use of the perfect of mo-Teve1v see on
6.69. It is noteworthy that there and in this passage this grammatical form
introduces what looks like a primitive confession of faith, or creed. Bornkamm (11,192) suggests that the present passage is a baptismal confession. The
confessional implication is less obvious at 16.27; 20.28f., while at 3.18; 8.31
the perfect is readily explicable on the grounds of common usage. The present
however appears with similar formulae ( 1.4.9f.; 4.42), and it would be wrong
to lay great stress on this observation, though the creed-like form of Martha's
words should be noted. They consist of three unco-ordinated elements.
6 xp10-T6s. On Jesus as the Messiah see Introduction, pp. 7of., and on 1.41.
6 vl6s Tov 0eov. On Jesus as the Son of God see Introduction, pp.71f., and on
1 ·49·
6 els Tov K6aµov epx6µevos. It is perhaps best to take these words as the third
of three parallel titles: the Christ, the Son of God, he that comes into the
world; cf. 6. 14 where this participial clause is used with 6 rrpoq,iJTT]S. els Tov
K6aµov corresponds with the description of 3.31 (6 &vweev epx6µevos, 6 EK Tov
ovpo:vov epx6µevos). See also the note on 'coming into the world' on 1.9.
Jesus is the Son of man who comes down from heaven to earth for the
salvation of the world (for K6aµos see on 1. IO). John has taken over the
expression from the primitive tradition (e.g. Matt. 11.3 ( =Luke 7.19f.),
Mark 11.9 and parallels, used in John 12. 13), and used it to express his own
fundamental conception of the mission ofJesus from the Father. See however
Schnackenburg.,
28. The conversation breaks off. If Jesus is what Martha believes him to be
there is no more to say; and all things are possible to him that believes.
i\6:0p<;i: (a1wmj, D it vg sin, may well be right). It is not clear why Martha should
act so; probably the motive was to conceal from the Jews who were with
Mary the fact that Jesus was at hand, but to suppose that they were his
enemies is to assume too much, and is not warranted by the remainder of
the narrative. We have not been told that Jesus had called for Mary.
6 6166:0-Kar-os. The description is surprising after the exalted terms of Martha's
confession of faith (v. 27); yet Mary Magdalene uses it at 20. 16. The word
remained in occasional use as a Christological title: A,fart. Pol. 17.3 (along
with Son of God and King), Ep. Diog. 9.6 (along with Saviour, Physician,
Mind, Light, and other titles); cf. Ignatius, Eph. 15. I; Mag. 9.2.
rrapmT1v. Is it conceivable that this word is intended to remind the reader of
the rrapova!a (a cognate word) of the Son of man at which the dead would
be raised? It seems not impossible, but more cannot be said.
29. fipxeTo 1Tpos o:vT6v. The words are of course to be taken in their literal
meaning; but the reader of the gospel cannot fail to remember that 'coming
to Jesus' is an important thought with John; cf. among many passages
6.35,37.
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30. That Jesus should, after the departure of Martha, remain where he was
instead of going into the village is another inexplicable feature of the
narrative. It may be that this verse, and M6pc;x in v. 28, are marks of the
secrecy which is characteristic of the miracle narratives in Mark; see on v. 33.
ht is omitted, perhaps rightly, by P 45 D e lu.
3 I. ol ovv 'lov60:io1. See v. 19. Nothing is said of these Jews to suggest hypocrisy in either their consolation or their grief.
166VTes ,riv Ma:p1aµ. ,riv Ma:p1aµ is attracted out of the oTt clause into the principal sentence. This 'prolepsis of the substantive' is a 'rather common idiom'
(Robertson, 1034; see W.M. 781f. for a fuller list of references).
Ta:xews; cf. ,a:xv in v. 29. No difference in meaning is intended. wxews is the
more usual form, though in the New Testament ,a:xv slightly preponderates
(12 to 10; but 6 uses of,a:xv are in Revelation). Neither word is used elsewhere in John, but cf. ,axe1ov in 13.27.
Els ,o µv1weiov. In Hellenistic Greek els encroaches upon the use of errf and
rrpos (Robertson, 596; B.D., § 207); they think that Mary is going to not into
the tomb.
tva KAO:VO-!J eKei. Cf. Wisd. 19.3, Trpoo-06vp6µevo1 ,a<pots veKpwv.
32. lmo-ev. Mary acts with greater devotion, or with less reserve, than
Martha, but her words are almost identical; the changed position of the
pronoun µov is probably not significant. The repetition emphasizes the
confidence of the two women, which, partial though it is, is contrasted with
the hesitant question of the bystanders (v. 37).
33. ws eT6ev av,riv KAa:iovo-av Kai ,ovs ... 'lov6a:fovs KAa:fov,a:s. It is clearly the
presence and grief of Mary and of the Jews which form the occasion of the
anger ofJesus (see below), but it is far from clear why the sight oflamentation
should have moved him to anger. We may at once set aside the explanation
that Jesus was provoked by the sorrow of the Jews because it was, in contrast
with that of Mary, hypocritical. No ill is spoken of these Jews, who had
voluntarily come out of Jerusalem to comfort the sisters (v. 19); their sorrow
is not contrasted with, but, as it were, added to Mary's; moreover John
(unlike the synoptists) does not attribute hypocrisy to the Jews (vTroKpmis
and cognates are absent from John). We must consider more seriously the
suggestion that it was the unbelief of the Jews and of Mary that provoked the
indignation of Jesus. The possibility did not occur to them that Jesus should
awaken Lazarus from the sleep of death; they sorrowed as those who had no
hope. It is pointed out that Jesus is again indignant at v. 38, immediately
after the sceptical remark ofv. 37. But it is not necessary to regard v. 37 as a
sceptical utterance (see the notes) and it is therefore not necessary (though
not impossible) to take unbelief as the cause of Jesus' anger. The suggestions
that Jesus was stirred with deep emotion at the concrete fact of death (and
sin), or sternly repressed the natural human feelings which sprang up
within him, do not meet the statement that it was ws eT6ev ... that Jesus
lvef3p1µiJo-a:,o .... See the next note.
lve!3p1µiJo-a:To ,0 Trvevµa:Tt. Cf. v. 38, eµ!3p1µwµevos lv fovT0; ,4'> Trvevµcm has
no reference to the Holy Spirit, but is synonymous with lv fov,0. Cf. 13.21.
According to Sanders, ,0 Trvevµa:Tt 'seems to exclude any external expression';
but that Jesus suppressed his emotions is not suggested by v. 35.
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It is beyond question that eµl3p1µaa601 ( on the spelling sec below) implies
anger. This is suggested by biblical (e.g. Dan. 11.30, eµl3p1µ,;aovTa1 cnr,-<';'> •••
6py1a6fiaovT01 hi TflV 61a6iiKflv) and other (e.g. Lucian, Menippu.r 20, ivEj,pt·
µiiaaTo fl Bp1µC.:, Kai vMKTTJ<rEv 6 Kepl3epos) usage of the word itself, by the use of
the simple form !3p1µaa601 (see L.S. s.v.), of which eµl3p1µaa601 is here only an
intensive, and by the usage of the cognates (e.g. Lam. 2.6, eµl3p1µ,;µaT1 6pyi;s).
Some false or misleading interpretations of the anger of Jesus were discussed
in the preceding note. eµl3p1µ0:a601 is used again in this context (v. 38);
elsewhere in the New Testament only in Mark 1.43 and Matt. 9.30 (and in
Mark 14.5 where the subject is not Jesus). Cf. P. Eg. 2.51. In both of these
passages the word occurs in miracle stories, in which Jesus charged the person
or persons cured not to divulge what had taken place; that is, it reinforces in
the strongest terms the Marean theme of the 'messianic secret'. It seems
plausible to suggest that it may be used in a similar way in John. (For the
existence of a 'messianic secret' in John see Introduction, pp. 7of.) Jesus
perceives that the presence and grief of the sisters and of the Jews are almost
forcing a miracle upon him, and as in 2.4 the request for miraculous activity
evokes a firm, almost rough, answer, here, in circumstances of increased
tension, it arouses his wrath. This miracle it will be impossible to hide (cf.
vv. 28, 30); and this miracle,Jesus perceives, will be the immediate occasion
of his death (vv. 49-53). Cf. 4.48; 6.26. This interpretation is supported by
the following words. See however Hoskyns, 4 73.
h6:pa~ev tOVT6v. Jesus is troubled, as in 12.27; 13.21, at the prospect of the
denouement of his ministry. In John Topaaae1v always means such a fearful
perturbation (cf. 14.1,27), except in 5.4,7 where its use is physical, not
psychological. Jesus is said to have 'troubled himself'. If this is not a mere
variation in the Johannine manner of similar expressions (e.g. fi lfNXTJ µov
TETo:pOKT01, 12.27; hop6:x6ri T<t> nvevµaT1, 13.21) it must be intended to under·
line the contention that Jesus was always master of himself and his circum·
stances.
Hitherto the text ofv. 33 has been expounded as it stands in Nestle; it appears
to yield an intelligible meaning, and this is an argument against resort to
conjecture. The reading of P 45 (P 66 ) D e sah (hopo:xeri T<t> 11vevµOT1 ws tµj,p1µovµevos) is an easier text, since it avoids the statement that Jesus lVEj,p1µfiaaTo,
and should be rejected as an editorial 'improvement' made in reverence for
the person of Jesus. (It presupposes the form eµl3p1µfoµ01 (or -60µ01), as
do some texts at v. 38, Mark 14.5; on the variation between the form in
-6:0µ01 and that in -foµ01 (or -60µ01) see B.D., § go.) The difficult Greek of
this verse has attracted conjecture regarding an original Aramaic. It has
been noted (Torrey, 39, 41-3) that the root Tli (r-g-z) is ambiguous; it often
means 'to be angry', sometimes 'to be deeply moved'. The translator of
John 11.33,38 selected the wrong meaning. To this simple proposal it is
objected, 'If r'gaz was the original, why did a translator go out of his way
to select so unusual an expression in Greek?' (Black, 240). The whole of
Black's discussion (240-3) is very important, but only its conclusion can
be quoted. 'The assumption of an Aramaic source of which the two ex·
pressions [tvel3p1µ,;a0To T<t> 1TVEVµaT1 and h6:po~ev tOVT6v] are "translation·
variants" can account for the Johannine Greek. The Aramaic equivalent of
h6:pa~ev tavT6v is a reflexive form of the verb za'; in Esther 4.4, when Esther
heard of the decree of Haman against the Jews, " ... then was the queen
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exceedingly grieved"; the verb here is a very strong one in Hebrew; it
means literally "she writhed with anxiety"; it is rendered in the Targum by
the equally strong and expressive verb ;:a'; the LXX renders ho:pcxxel'\. The
latter was selected by a Greek translator of the Aramaic ofJohn 11.33, but he
set alongside it the Syriac expression evel3p1µtiao:TO Tcj> Tivevµo:Tt, an even more
expressive equivalent of the Aramaic, and rendered the same verb za' in
v. 38 by the Greek equivalent of the corresponding Syriac 'eth'azaz. Clearly
the translator of the Lazarus story came from a bilingual circle such as Syrian
Antioch where Greek and Syriac were both well known' (242f.). This,
though somewhat complicated by the introduction of Syriac as well as
Aramaic, is probably the best solution of the problem, if any linguistic
problem really exists. If the interpretation given above is correct, the Greek
itself makes sense and no 'solution', however ingenious, is called for. The
same may be said of the suggestion (Torrey, 76, 80) that, in h6:po:~ev lCXVT6v,
io:vT6v represents the Aramaic ethic dative (za' !eh).
34. TI"oii Te6eiKo:TE o:vT6v; Tt6evo:i is used of the disposal of a body in 19.41 f.;
20.2,13,15 (Tioii e6f)KO:S o:vT6v); similarly Matt. 27.60; Mark 6.29; 15.46f.;
16.6; Luke 23.53,55; Rev. 11.9; cf. Acts 9.37. This use of the verb is classical
(e.g. Sophocles, Ajax, 1108-rn, T6v6e ... ls To:cpcxs !yw 6tiac.> 61Ko:ic.>s) and so
frequent that no word for 'grave' need be expressed (e.g. Iliad xxm, 83,
µii !µex awv cm6:vevee T16tiµevo:1 6aTeo:). Accordingly we may here translate,
'Where have you buried him?'
fpxov Ko:l i6e. The same words as in 1.46 (cf. 1.38). S.B. (11, 371) draw attention to a very common rabbinic idiom, but no such reference is necessary here.
35. l66:Kpvaev 6 'lf)aoiis. 6o:Kpve1v (see L.S. s.v.) means 'to shed tears', generally at some misfortune, or in lamentation. The word is different from that
(K:\o:ie1v) used of Mary and the Jews. The aorist probably means 'burst into
tears' (so Sanders). The emotion here expressed is different from that ofv. 33,
and it is not more legitimate to say that Jesus wept than that he was angry at
the unbelief implied by the lamentations of Mary and the Jews; rather he
took part in them. Jesus' tears call forth two comments from the Jews, who
several times in this gospel, of which irony is so striking a feature, are made to
express the truth without perceiving it (see especially Caiaphas' statement in
v. 50, and cf. 3.2; 7.35; 8.22,53; rn.33, et al.). Here also the Jews' comments,
rightly understood, provide a sufficient explanation of the scene.
36. TIWS tcpl:\e1 o:vT6v. Cf. v. 3 (cp1:\etv), v. 11 (cpi:\os). The Jews suppose that
Jesus' grief, like their own and that of Mary and Martha, is due to human
affection. This indeed is not untrue, but it is only part of the truth, for the
love Jesus has for his own is far more than this; see e.g. 15.9, Ko:6ws fiyetlTT')C'ev
µe 6 lTo:TllP, Ko:yc::i vµas tiycxTIT')ao:.

37. 6 6:voi~o:povs 6cp6a:\µovpoii TV<p:\oii. See 9.1-7; cf. 9.32; rn.21. The reality
of the cure is assumed, and no doubt is cast upon it.
lT01fjao:1 ivo:. Cf. Col. 4.16; Rev. 3.9; 13.12,16; and the Latinfacere ul.

These words of 'some of them' are often taken to imply scepticism. If Jesus
were what he claims to be he would have acted so as to prevent Lazarus'
death (they still do not entertain the possibility of a resurrection). He
does not act because he is not able to do so. It is however far from certain
trat this is their meaning. They do not doubt Jesus' power as so far mani400
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fested. They say no more than Mary and Martha have already said (vv. 21,
32) 1 but they express themselves more hesitantly, and show a faith which
we are not justified in dismissing as dissembled though it certainly was
inadequate and even erroneous. They think of Jesus not as the Son of God
who is light and life (though this is the unintended truth contained in their
saying; cf. v. 36) but as a thaumaturge whose capacities, authenticated by
the cure of the blind man, might conceivably have been expected to rise to
this extremity.
38. ,ra1'1v lµ~ptµwµevos lv lcxv,0, Again-cf. v. 33. lv lcxv,0 interprets Tcj>
,rvevµa.1 in v. 33. It is not unbelief but inchoate faith in v. 37 which causes
Jesus' wrath. He sees that a public miracle of decisive character will be
required.
ll\lTJllEiov is a general term, signifying (in late Greek) a tomb, of any kind. It
requires further description.
CJ'TTT)Acxtov (cf. Heb. 11.38; Rev. 6.15) is a 'cavern'; there is epigraphical
evidence for its use as 'grave', and there is ample Jewish evidence for the
use of natural caves (further prepared by artificial means, Baba Bathra 6.8)
for burial (see a detailed account in S.B. 1, 1049-51). It is not stated here
whether the shaft of the cave is vertical or horizontal, but the latter is
suggested by archaeological evidence and by many regulations in the
Mishnah (especially the passage just referred to).
1'16os l,reKetTo l,r' cX\hci>, the usual means of sealing a tomb, e.g. Oholoth 2.4.
Cf. John 20.1. If the shaft was vertical, hi will mean 'upon', if horizontal,

'against'.
39. &pa.e ,ov 1'(6ov. From this point the narrative moves with highly dramatic
speed. John uses aipetv of the stone sealing the tomb of Jesus (20.1); the
other evangelists use avCXKv:\i3e1v, an0Kv:\!3e1v.

It &6e1'q>fi ,oii .e,e:\ev,tJK6,os (these four words are omitted bye it sin; they
may well be a gloss) Mcxp6cx. Cf. v. 44, 6 ,e6vt]Kws. John does not speak of
Lazarus as veKp6s; but it is doubtful whether this is significant. Martha has
now rejoined her sister; we have been told nothing of her movements since
she spoke to Mary in v. 28.
f\611 cS3e1. To these words sin prefixes, Lord, why are they taking away the
stone? The addition appears to contradict the statement of v. 40 that the
stone was then taken away; it may be original. Martha's belief that putrefaction would already have begun suggests that the body had not been
embalmed, though v. 44 suggests the contrary: see on that verse.
.e,ap,aios yap foTtv. Cf. vv. 6, 17; also Herodotus u, 89, .e,ap,aios yeveaecx,,

'to be four days dead'. 'A state of death beyond the third day meant, from
the popular Jewish point of view, an absolute dissolution oflife. At this time
the face cannot be recognized with certainty; the body bursts; and the soul,
which until then had hovered over the body, parts from it (Eccl. R. 12.6;
Leu. R. 18.1)' (G. Dalman, Jesus-Jeshua (E.T., 1929), 220). Other passages
could be cited, and though Lagrange (307) doubts whether this belief existed
in the time ofJesus it is probably in mind here. Martha's words both heighten
the dramatic feeling of the story and prove that Lazarus was truly dead. In
spite of vv. 21-7 she still docs not hope for an immediate resurrection.
401
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40. oVK ehr6v 0-01. Jesus had declared to the disciples that Lazarus' illness
was vrrep TfiS 66~flS Tov eeov (v. 4), but in the conversation with Martha
the word 'glory' is not used. The reference is to v. 26: the raising to life of one
who has died is nothing less than a manifestation of the glory of God.
Uxv maTevcriJS, The change of dependent subjunctives in indirect speech into

optatives was not essential in classical Greek, and tends to disappear in
Hellenistic. Here faith is made a condition of seeing the glory of God; in
2.11 faith is the result of seeing the glory of Christ. There is no contradiction;
both statements are true. On 66~0: see on 1 .14. Dodd (A.S., 40, 84) suggests a
reminiscence of Isa. 40.5 (6cp011creTo:1 fl 66~0: KVplov ... ).
41. ?}pev Tovs 6cp0o:Aµovs avc..>-in the attitude of prayer; cf. 17.1; also Mark
6.41; Luke 18.13; Acts 7.55. The Jewish custom seems to have been to face
the Holy Place of the Temple in Jerusalem (S.B. n, 246f.; E. Peterson, Th. ,Z.
3 ( 1947)' 1-15) ; but cf. Ps. 120 ( I 2 I). 1, ?}po: TOVS 6cp0o:Aµovs µov Els TCX 6p11.
rrcmp. 'Father' is the term by which Jesus frequently and characteristically
speaks of God in John. The vocative in prayer recurs in 17.1; in 17.11 we
have mhep &y1e, and in 17.25 the nominative for vocative, Tl'CXTTJP 6IK0:1e. In
the Lucan form of the Lord's Prayer (Luke 11.2) the address is mrrep, in the
Matthaean (Matt. 6.9) Trcmp TJµG>V. Cf. also the use of Abba (Mark 14.36;
Rom. 8.15; Gal. 4.6), and on this J. Jeremias, Abba (1966), 15-67. John
however is a Greek book; there is nothing extraordinary in the use in prayer
of the vocative ofa divine title, and conclusions based on Aramaic usage must
not be read into John's Greek.
evxo:p1crTw 0-01. Elsewhere in John evxo:p1aTEiv is used only (6.11,23) with
reference to the miracle of the Five Thousand, where it was no doubt
intended to call to mind the eucharist (see the notes). Here its sense is
simply 'to give thanks'. This simple usage persisted in Christian literature
along with the technical.
f)Kovcrci:s µov. No prayer of Jesus has been recorded earlier in the chapter;
perhaps we should think that it was offered at the time of great emotional
disturbance (vv. 33, 38). But much more probably, in view of the next
words (see below), no specific moment of prayer is in mind;Jesus is in constant communion with his Father, who always 'hears' even the unspoken
thoughts of his heart, and therefore has already 'heard' his petition for
Lazarus. If this is true we need not deduce from the aorist fiKovao:s that the
miracle has already taken place and that at this moment Lazarus is alive in
the tomb; the aorist rather expresses the absolute confidence of Jesus that
his prayer will be granted.

.

42. In view of the complete unity between the Father and the Son there is
no need for uttered prayer at all.
a.AM 61a Tov 6xAov Tov mp1eaTwTo:. So far it is true to say (Loisy, 353), 'en
apparence, il prierait pour la galerie'; the spoken word conveys no advantage to either Jesus or the Father, but only to the multitude. But it is not
correct to infer that Jesus uttered the prayer in order to gain glory for
himself; in fact its intention is the reverse of this. We have already observed
(see especially the notes on vv. 33, 37) a tendency, familiar in the Synoptic
Gospels, to think of Jesus as a wonder-worker who, in virtue of supernatural
402

11.1-44

LAZARUS

knowledge and power, is able to perform extraordinary deeds. The purpose
of the prayer is to show that this is not true. Jesus has no authority independent of the Father; it is because the Father has sent him and given him
authority that he can quicken the dead; 'he is no magician, no &ios avrip,
who works by his own power and seeks his own 66~a' (Bultmann). This belief,
that God is seen in the self-effacement of J csus, is fundamental to the thought
of the gospel; see Introduction, pp. 97f., and 'Theocentric'. See also
5.19-30, a discourse which, with its two themes, that Jesus can do nothing of
himself and that he docs whatever things he secs the Father doing, is a most
important commentary on the present story. The vital truth which the bystanders must believe is:
6Tt rrv µe anfoTetAas. The thought of the mission of the Son, whereby he
derives his authority, is central in John; see on 20.21. Once the complete
dependence on God, and the consequent absolute authority of Jesus have
been made clear, the miracle proceeds at once and is described in simple and
matter-of-fact language.
43. 6evpo E~w. 6evpo is an adverb, commonly used in the New Testament, but
here only in John, with the force of an interjection or command: Herc! See
5.28f.; also 10.3 (he calls his own sheep by name).
44. 6 Te0vfj1<ws. Cf. Tov TETEAEVTf\1<6,os in v. 39, and the note.
6e6eµEvos Tovs n66as 1<ai ,cxs xeipas 1<e1p!01s. Cf. 19.40; 20.5,7. mpia (here only
in the New Testament and not common in non-Christian Greek) must here
bear the meaning, attested in the papyri, 'bandage' (in Prov. 7.16 the meaning
is 'bed-clothes'). Such winding strips seem to have been in use in Jewish
practice (e.g. Shabbath 23.4, ... a corpse ... its coffin and wrappings
(r::,•,::,n, takhrikhin). In view of this and similar passages the statement
(S.B. u, 545) that 'Strips of linen, 1<e1p!01, for the binding up of the hands
and feet of the corpse, do not appear to be mentioned in the rabbinic literature' must be supposed to refer specially to the hands and feet, and not to
other parts. Before the time of Rabban Gamaliel II (c. A.D. go), who set a
better example, the dead were dressed with great luxury.
1mi fi 61fitS a0ov crov6ap!cii mp1e6E6e,o. The construction recalls that of a
Hebrew circumstantial clause. At 7.24, 61f11S means 'appearance'; here, as
perhaps at Rev. 1.16, 'face'. crov6ap10v is a transliteration of the Latin
sudarium, 'a napkin' (literally 'a cloth for wiping off perspiration'). It is
not to be confused with the rabbinic
(sudar, 'scarf', 'turban'), which is
not a transliteration. There is some reason to think (S.B. u, 545) that at the
time of the gospels only the faces of the poor were covered in this way.
It is difficult to visualize the emergence of Lazarus thus bound. Hoskyns
(475), following Basil, suggests_ that we hav,: a 'miracle within a miracle'.
6:q,ne av,ov v1raye1v. Lazarus came out of thr tomb alive under the bandages.
It is unlikely that John saw allegorical significance in this statement. The
story ends here, abruptly; there is no more to say.
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23. THE PLOT AGAINST JESUS

This short section is very characteristically Johannine, and no doubt
comes from John's pen, though some points may rest upon earlier
tradition. It falls into three parts.
Vv. 45f. The first verse describes the effect of the raising of Lazarus.
Miracles in John regularly lead either to faith, or to the reverse of
faith; see e.g. on crxicrµa, 7.43. The Pharisees are informed. Here John
links to the story of Lazarus material which he uses to interpret it.
Vv. 47-53. The Sanhedrin is convoked in order that the situation
brought about by Jesus' popular activity may be discussed. Plans are
made for his arrest and death.John writes in his most ironical vein. The
unfortunate results which the Jews seek to avoid are results which in
fact followed (as John and most Christians believed) from their rejection
of Jesus. Caiaphas is made to prophesy against himself and his own
people, just as their own law is elsewhere made to bear witness against
them (e.g. 5.45). In this paragraph Dodd (especially Interpretation, 367f.)
sees traditional material attached by John as a pendant to the story of
Lazarus. See also X. Leon-Dufour, The Gospels and t!ze Jesus of History
(ed. J. McHugh; 1968), IOI. As such it could be historical, or alternatively (as Lindars suggests) the justification for the arrest of Jesus
subsequently accepted by Jews and used in debates with Christians. It
is however so characteristically Johannine that it is best to regard it as
John's own work.
V. 54. The plot is known to Jesus, who withdraws to the wilderness.
John uses the present section for two purposes, historical and doctrinal.
Historically, he shows the final decision of the Jews to kill Jesus, apparently substituting the present narrative for the synoptic accounts
of a trial of Jesus before the high priest. This raises the dramatic tension
of the gospel to a climax which is resolved only in the passion narrative,
but is of dubious historical value. Theologically, John brings out the
true significance of Jesus' death, which he is about to narrate.Jesus, as
the story of Lazarus has shown, gives life to the dead, but he can do so
only at the cost of his own life, which he surrenders that others may not
perish.
45. ol 0.66vTes irpos TT)V Map1cxµ. See 6.19. This participial clause, strictly
understood, means that the Jews who came to Mary were the many who
believed. This is immediately qualified in v. 46, but we have here not so
much a loose construction (Brown, Lindars; cf. the reading of D, Twv
iA66vTwv) as ajohannine idiom. It is characteristic ofJohn to make a sweeping
statement and then qualify it; cf. 1.11f. (His own did not receive him; but
those who did receive him ... ) ; 12.37,42 (They did not believe in him ...
Nevertheless, many ... did believe in him).
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hr!cnevcrcxv. Cf. 6. r 5. For such belief, based on signs, see 2.23. Fenton distinguishes between v. 45, o (singular) lnof11crev, the unity of the revelation,
which leads to faith, and v. 46, a (plural) E1TofT]crev, a multiplicity of discon-

nected actions, which is meaningless.
46. ,tvES 6e. As usual, the effect of the miracle is to divide the beholders into
two groups. The report of the miracle to the Pharisees forms a decisive
point in the unfolding of the J ohannine story. Cf. Mark Ir. r 8, where the
cleansing of the Temple seems to hold a similar place, and on the difference
between John and Mark see Introduction, pp. 47f.
,ovs <l>ap10-a{ovs. On the Pharisees see on 1.24. Here John seems to speak of
them as an official body, like priests, magistrates, or counci!Iors. If he did so
speak of them he was ignorant of Judaism as it was before A.D. 70. This
judgement is only partially palliated by the observation that the scribes
formed one element in the Sanhedrin and that most of the scribes were
Pharisees.
47. ol 6:px1epeis Kai ol <!>ap1craio1. The 'chief priests' were members of the
leading priestly families, most of them Sadducees. See on 3.1; also Jeremias,
Jerusalem, 160-81.
avvt6p1ov. That is, probably, they convoked a meeting of the Sanhedrin, the
governing council and chief court of the Jewish nation. On the Sanhedrin
see Schurer n, i, 163-95.
,! rro1ovµev 0,1 ... It would be better to write the question mark after
no1oiiµev. This is to be distinguished from the deliberative subjunctive
(What are we to do?). It means, 'What are we now doing?' and implies the
answer 'Nothing'. 0,1 will then mean 'for', 'because'; we ought to be active
(as in fact we are not), for this man is doing ... A deliberative use of the
indicative is not, however, impossible; see B.D. § 366 and Radermacher, 155;
also Brown, with references to Schlatter and Lagrange.
no/\Acx ••• O"T]µEia. For rro/\Aa, D it read ,01aiha; this is more awkward than
no/\M and may be original, though possibly an assimilation to 9.16. It may
also reflect the fact that John can hardly be said to have recounted many
signs. It has been sugge5ted that these signs may, at an earlier stage in the
development of the Johannine tradition, have included the triumphal entry
and the cleansing of the Temple. O"TJµEia on the lips of the Jews cannot have
its full Johannine meaning (for which see Introduction, pp. 75-8. It means
here simply 'miracles'; cf. the use at 3.2; 7.31; 9.16.
48. oihws. If we leave him as he is (at liberty). Cf. 4.6.
Trav,es mcr,evcrovcr1v ••• e/\evcrovTat ol 'Pwµaio1, A striking example of Johannine irony. The Jews did not leave Jesus alone, but crucified him; and the
consequence was precisely that which they desired to avoid. When this
gospel was written, throughout the world men were coming to Jesus by
faith (12.32, ,,-6:v.as lAKvaw) and the Romans had destroyed the Temple and
subjugated the Jews.
Tov T6rrov means primarily the Temple, the holy place. Cf. Jer. 7.14; Neh.
4.7; 2 Mace. 5.19; John 4.20; Acts 6.14; 21.28. Possibly a wider meaning,
Jerusalem, may be included. The same ambiguity occurs in Bikkurim 2.2:
(Second) Tithe and First-fruits require to be brought to the Place (cnpr.,,
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that is, Jerusalem, as most interpreters suppose, or the Temple (so Schlatter,
257)). The destruction at least of the Temple is envisaged-a theme that
plays an important part in the synoptic trial narrative (Mark 14.5f.; 15.29).
'To tevos, the Jewish nation. In its present form this double prediction is
doubtless a uaticinium ex euentu; yet in the generation before A.O. 70 it must
have been apparent to many clear-sighted persons that undue provocation,
such as messianic disorders, would result in decisive action by the Romans.
There is therefore no reason why the Sanhedrin should not have regarded
Jesus as in this way a danger to the state. There are interesting verbal
parallels between this verse and those that follow and Esther 3.8,9; 4.1
(Guilding, 168f.), but it is very doubtful whether John found them significant.
49. Kaiaq,os, mentioned again at 18.13£:,24,28. He is not named in Mark
but cf. Matt. 26.3,57; Luke 3.2; Acts 4.6. Caiaphas was appointed high
priest by the Roman procurator Gratus, probably in or near A.o. 18;
Vitelli us, proconsul of Syria, removed from office both Pilate and Caiaphas
in A.O. 36. Only .John (18.13) mentions his relationship to Annas; for the
other details see .Josephus, Ant. xvm, 35, 95.
Tov lvtavTov lKeivov. Caiaphas, as has just been seen, was high priest for
about twenty years. :Moreover, the high-priesthood was not an annual office
but was, in Jewish law, held for life. It is true that some of the Roman
procurators made and deposed high priests with a frequency that made the
appointment seem annual; yet even so no Jew could have written in such a
way as to contradict the fundamental principles of the national religion. If
John by his words in this verse (repeated emphatically in v. 51 and 18.13)
means that a high priest was appointed every year we must conclude that he
was not a Jew. His words however do not necessarily bear this meaning.
Probably he meant only that Caiaphas was high priest in that memorable
year of our Lord's passion. This will no doubt account for his unconscious
prophecy (v. 51).
vµeis ovK oi6aTe ov6Ev. The last word is emphatic. Bernard (404) aptly compares Josephus, Bel. n, 166, The Sadducees ... arc, even among themselves, rather boorish in their behaviour, and in their intercourse with their
peers are as rude as to aliens. This of course was written by a Pharisee.
The reasons advanced (Torrey, 61, 63) for regarding this and the following
sentences as questions are not convincing.
50. ov6e 1,.oyi3eo-ee oTt ••• , nor do you take into account the fact that ...
ovµq,epe1 vµiv. vµiv is read by P 45 P 66 B D (it) and some vg MSS.; ,;µiv is in
e " q, W sin pesh and other vg. MSS.; the pronoun is omitted altogether by
X and a few other MSS. The omission is supported by the variation and may
perhaps be right; otherwise vµiv should be preferred. In a sense not intended
by Caiaphas the departure of Jesus was advantageous: 16. 7 (o-vµq,epe1Fenton). Double meanings continue to mark the paragraph (Cullmann,
V. & A., 185).
tva els av0pc,:mos cmo0c'xv,:i vnep Tov 't,.aov. Cf. Gen. R. 94.9: It is better that this
man be put to death than that the community should be punished on his
account. Johannine irony scarcely reaches a higher point. Jesus was put to
death; and (politically) the people perished. Yet he died vnep Tov 't,.aov and
those of the nation who believed in him did not perish (Kai µiJ •.• &no;\11Ta1)
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but received ctenrnl life (3. r 6). There is no adequate textual ground for
omitting vTrlp ,ov 1..aov, and that the (formally) correct theology comes from
the lips of Caiaphas accords with John's manner. See further Derrett, Law,
418-23; but it is unlikely that John meant that the Jewish suggestion was
that Jesus was innocent and that his death, as one of the righteous, would
benefit the people.
51. 6:q>' Eav,ov OVK eTmv. For the expression cf. 14.10. God is able to speak
through an unwilling agent (Caiaphas) as well as through a willing one
(Jesus).
,ov lv1au,ov lKelvov. Cf. v. 49. It is Caiaphas' connection with Jesus and his
passion, rather than his high-priesthood, that makes him prophe5y (but see
below); we should therefore not follow the few authorities that omit ,ov
lv1rorrov EK(lVOV.

I
'

I

iTrpoq>ri,evo-ev. Caiaphas was made an unconscious vehicle of truth. 'Prophecies made without the knowledge and intention of the speaker are often
mentioned in the rabbinic literature' (S.B. n, 546; examples are given). For
unwitting prophecy see Philo, Mos. I, 274,277,283,286. For the high priest
as prophet see Josephus, Bel. I, 68f.; Ant. x1, 32 7; XIII, 299f.; Philo, Spec. Leg.,
rv,192 (6 -rrpos ar-r't8e1av !Epevs evevs fo71 -rrpOq>T)•TiS); Tos. Sotah 13.5,6; also
Dodd, inNeotestamentica et Patristica (Festschrift 0. Cullmann, 1962), 134-43.
vnep ,ov levovs. Cf. v. 50. levos and Aa6s are evidently used as synonyms.
52. tva Kai ,a ,eKva ,ov eeov ,a 61ecrKopmcrµeva crvvayay,:i els EV, In a Jewish work
this would naturally mean the gathering together of the dispersed Israelites
to their own land in the messianic age. Cf. (among many passages) Isa.
43.5, ... C!TiO 6vcrµwv CTVVCX~W ere; Jer. 23.2f., ... 6tECTK0pTriCTCC"TE 70: Tipor,a,a µov
• , . Elcr5E~oµat ,ovs Y.a,aAo!r.ovs ,ov AaoO µov; Ezek. 34.12, lK3T],11crw ,ex
irp6r,a«l µov, •• ov 61ecrnapT]crav EKei; 37.21,.,. crvva~w avTovs; Ps. Sol. 8.34,
awayaye Tl)V 61acr-rropc:v 'lcrpai'\A; 4 Ezra 13.47 multitudinem collectam cum pace.
See also Philo, Praem., 163-72. Other Old Testament passages that may have
been in mind are Isa. 49.5;Jer. 31.10; and, for the gathering of the Gentiles
to Zion, Isa. 2.3; 56.7; 60.6; Zech. 14.16. The New Testament writers were
not slow to appropriate the language of dispersed Judaism for their own use
(e.g. James 1.1; 1 Peter 1.1). It is however unlikely that John was thinking
of the gathering of dispersed Christians at the last day, but rather the
gathering of men into the church, the one body of Christ (cf. 17.21, iva TrCXVTES
iv &cr1v). There may be a metaphorical allusion to this, with the use of the
same verb (crvvaye1v), in 6.12f.
The question now arises what is meant by the scattered children of God.
We may think that the death of Christ effects the gathering together in one
of those who by nature are children of God, or that the death of Christ
in the first place makes men children of God and thus unites them in the
church. The former view accords well with the Stoic belief in a crmpµaTtKOS
Myos, which is believed by some to underlie John's thought, and with
gnostic language, which is almost certainly recalled here (Dodd, Interpretation,
108, aptly quotes Clement, Exe. ex Theodoto, XLIX, I: chav CTVAAEyfj To: cr-rrepµma
,oO eeoO); but only the latter is compatible with the gospel itself. 1.12f.;
3.3,5 make it clear that men become children of God only by receiving Christ,
by birth of water and Spirit. There are however some who are predestined as
his; cf. 10.16 (see the note). Jesus collects those who belong to him within
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and without Judaism, and lays down his life for them. The unity of the church
thus constituted on earth is to be fully consummated in heaven;John retains
this eschatological hope. This verse is probably reflected in Odes of Solomon
10.5f.: And the Gentiles were gathered together (itul:inl:<) who had been
scattered abroad (7'i1:JtJ) •.. and they became my people for ever and ever.
53. lnr' lKElv11s o~v Ti'jS ~µfpas. For the expression cf. 19.27; and, for the whole
verse, Matt. 26.4.
if3ovi\ev<rnVTo. Cf. 12.10. The process set in motion at v. 46 soon bears fruit.
From the meeting ofv. 47 plans emerged. It may be noted once more that
John suggests that the notable miracle of the resurrection of Lazarus was the
immediate occasion of Jesus' death.
54. irapp110-!~, a common word in John, see on 7.4; here, 'openly'.
mp1mo:Te1 iv Tois 'lov!ia!o1s. Cf. 7. 1. He had come (II. 17f.) to Bethany, near
Jerusalem. lKei0ev, from Bethany.
xwpav. Dadds :foµq>ovpe1v (d sapfurim). This name has been conjectured to be
a corruption of C'i!:>N :itJtu (sh"meh 'ephraim, 'whose name was Ephraim').
In some Semitic form of the gospel (whether an original Aramaic or a Syriac
VS.) dittography took place, and the dittograph was thus corrupted in D.
'Samphurim' would thus have no claim to be an original part of the text
but would reveal something about the origin ofD. An alternative suggestion,
that 'Samphurim' is Sepphoris, seems less probable. Sepphoris is in Galilee,
on the road between Nazareth and Ptolemais; it is not a district (xwpa) but a
town.
'Eq>po:iµ. Cf.Josephus, Bel. xv, 551, where a 1Toi\ixv1ov Ephraim is mentioned. It
is near Bethel and thus tyyvs Ti'js lpfiµov. It is probably to be identified with
the modern Et-Taiyibeh, 4 miles NE. of Bethel; Albright, however, prefers
Ain Samieh. For details see Brown. The name Ephraim serves no allegorical
or other purpose, and is probably traditional.
1Co:KEi lµe1vev. 61frp1f3ev (P 45 p<i 6 D 0 it vg) may be due to assimilation to 3.22.
The aorist eµe1vev is constative. Jesus now waits in retirement for his hour,
which will strike at Passover.

24. THE ANOINTING
I

1.55-12. I

I

The scene is now set for the final Passover of the ministry of Jesus, and
interest is roused by the expectation of the people. Six days before the
feast Jesus took a meal with Lazarus, whom he had raised from the
dead, and with Mary and Martha, the sisters of Lazarus. The occasion
is represented by John as being at least semi-public, and the presence
of Lazarus attracted great attention (v. g). In the course of the meal
Mary anointed the feet of Jesus with perfume; when complaint was
made at her extravagant use of the ointment Jesus defended her. The
incident ends with a note of the belief in Jesus caused by the raising of
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Lazarus, and the determination of the chief priests to kill not Jesus only
but Lazarus also.
In Luke 10.38-4-2 Jesus is entertained in the house of Mary and
Martha (there is no mention of Lazarus). An anointing story is given
by Mark (14.3-9; Matt. 26.6-13), and another by Luke (7.36-50).
Reminiscences of both appear in John; see the notes on vv. 3, 4, 5, 7,
8. For a very valuable discussion of the relation of the anointing stories
to each other and to the narratives of the burial ofJesus see D. Dau be,
N. T.R.J. 301-24, where it is argued that behind all these narratives
there lies a desire to show that the body of Jesus was decently and reverently treated; it was duly anointed, either in the normal way at the time
of burial (John 19.39f.), or by anticipation while Jesus was still alive
(Mark 14.8, ,rpoeAo:~ev µvpicrai). That this motive was operative in the
formulation of the tradition seems beyond reasonable doubt; it does not
however apply directly to the Johannine anointing, since John provides
otherwise for the anointing of the body ( 19.39f.). John has, it appears,
compiled a narrative out of traditional material, and though (see pp.
42-6) the matter is incapable of rigid proof there is no more economical
hypothesis than that thC' tradition reached him by way of Mark and
Luke. Those who bring to bear against this view the observation that it
means that John has by this compilation of material produced a confused narrative tend to overlook the fact that John's narrative is confused wherever it came from, and one source of confusion is not
necessarily preferable to another. It is not necessary here to discuss the
question (answered affirmatively by Brown and Lindars) whether the
Lucan narrative records a distinct incident, but the peculiarly Johannine
features seem secondary. John's interest lies not so much within the
limits of Jewish thoughts and customs as in the anointing as a means of
expressing the royal dignity of Jesus in preparation for his triumphal
entry into Jerusalem (12.12-16). It is particularly significant thatJohn
reverses the Marean order of these two events. It is as anointed king
that .Jesus rides into Jerusalem, and as anointed king that he dies
( 18.33-40; 1g. 1-6, 12-16, 1g). It is true that the theme of Messiahship is
not explicitly mentioned, and that Mary anoints not Jesus' head but
his feet (v. 3, contrast Mark 14.3). This is because theJohannine King
is glorified in death, and is anointed with the spices of burial; hence
John's alteration of Mark; cf. the comment of Heitmi.iller, quoted by
Bultmann: the dying Jesus must be presented before the triumphant
Jesus. See also Schnackenburg II, 464-7.
55. f\v Se eyyvs To 1T6:axa. Cf. 2.13. This isJohn's normal method of referring
to the arrival ofa feast. This Passover is the third named by John (2.13, 23;
6.4); if the unnamed feast of 5. I is a Passover, it is the fourth of the ministry.
&vej311aav, as at 2.13, a word of pilgrimage. Passover was one of the three
'pilgrim feasts'.
lK TfiS xwpas. Either the district referred to in v. 54, or, more probably, 'the
country', 'the provinces', generally.
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tva 6:yv!awcnv lavTavs. Cf. Josephus, Bel. I, 229 (at a festival time the provincials were purifying themselves, cxyvevavTas Tavs hnxwp!avs), VI, 290 (the
people were assembling for Unleavened Bread (=Passover) on the 8th of
Xanthicus (treated by Josephus as equivalent to Nisan), that is, a week before
Passover). See Num. 9.6-12, interpreted in Pesahim 9.1.
56. l3fiTaw. Cf. 7. 1I, 13. The parallel suggests to Brown that John may have
been re-using traditional material in order to effect the transition to the new
paragraph. Vv. 55ff. are in any case an editorial link.
Iv Tc;i lepc;i laTT1K6Tes. The Temple was a popular place for meeting and talking.
Tl SaKEt vµtv; should be so punctuated: 'What do you think?'
,5T1 pursues the question ' ... that he will not come to the feast?' (in view
of the plot to kill him). It is difficult to estimate the force of µfi. It may
introduce an element of doubt: 'He will not come, will he?' Or, taken
closely with av, it may form a very strong denial. The former is more probable.
57. Se6wKe1aav, pluperfect without augment. This is usual in the New Testament and common in Koine Greek (and in some other authors, such as
Herodotus, but not in Attic); M. n, 190; B.D., § 66,1.
ol apx1epeis Kai al <t>ap1aaia1. See on v. 4 7, and cf. 7. 11 ,32; 9.22.
tva. Explanatory iva, 'to the effect that'.
1naawa1v. Cf. 7.30,32,44; 8.20; rn.39.
I. ,rpo l~ i'jµepwv Tav naaxa. For the construction see M. J, rnof.; Moule,
Idiom Book, 74. There is no need to regard it as a Latinism, based on (e.g.)
tlnle diem tertium Kalendas, though such renderings as npo SeKa Svo KaAav66:>v
ileKev!?,p!wv can be quoted (Dittenberger, Syll. 866.38ff.). Other native Greek
passages can be quoted, e.g. Dittenberger, Syll. 736.70 (92 B.c.), ,rpo &µepciv
SeKa Twv µvaTT1plwv (ten days before the mysteries); P. Fay. 118. 15f. (second
century A,D,), ,rpC:, 6vo i'jµepov ay6paaav TO: opv16ap1a TfjS elopTfjS [sic] (buy the
fowls two days before the feast, or perhaps, buy the fowls for the feast two days
beforehand).
John represents the Passover as beginning on the following Friday evening
(13.1; 18.28; 19.31,42). Reckoning six days before this brings us to the
preceding Saturday (see below on v. 2). The hour of Jesus now strikes (v.
23). The Jews have determined to put him to death (11.53,57), and the whole
of this chapter reviews the ministry as an episode now past and looks forward
to the crucifixion. This John places emphatically in the context of Passover
and it is probable that John saw in this connection a significant interpretation of the death ofJesus (cf. 1.29), as sacrificial, and as effecting the deliverance of the people of God. For the six-day interval during which the final
events took place cf. the notes of time in 1.29,35,43; 2. I, I 3, and the discussion
on 2.1. It is possible that some liturgical motive may lie behind these divisions
of significant weeks; ifso, it will have been a concern not of John but of his
source, for John does nothing to indicate it.
riMev els BT16avlav, onav riv Aa3cxpas. See on I I. I. The reduplication of references is awkward, and suggests to Brown that the Lazarus story was brought
rather late into its present chronological sequence. A more probable conclusion is that John derived the Anointing story from Mark, the raising of
Lazarus from a different source; the present note co-ordinates the two. Cf.
Mark 14.3; it will appear probable in the consideration of the next few verses
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thatJohn was familiar with the Marean anointing story; ifhe was not familiar
with Mark's story he was certainly dependent upon a tradition which placed
the event at this point, and at Bethany. Contrast Luke 7.36-50, where the
anointing takes place in quite different circumstances. After the name
Lazarus, 6 Te6vfJKWS is added by P6 6 D 0 W vg; this is a gloss. It is not impossible that ov fiye1pev lK veKpwv 'lriaovs is another, since the repetition of the
name Jesus is awkward; but this is not good enough ground for the deletion
of the clause.
2. hrolriaav ovv CXVTcj> 6ehrvov. For 6eirrvov rro1eiv cf. Mark 6.21; Luke 14.12,16.
In John 6eirrvov is used elsewhere only of the last supper (13.2,4; 21.20);
here also it probably means 'supper'. Outside the New Testament, Greek
usage is not decisive what meal is meant by the word-it can mean a morning,
afternoon, or evening meal; in Luke 14. 12 it stands beside 6:p10-Tov, signifying,
presumably, a later meal. If 6eirrvov is 'supper', we have here the Saturday
(see on v. 1) evening meal, which was connected with the Habdalah (n',i::m),
or service denoting the separation (',•i:i:,, habdil, 'to make separation')
of the Sabbath from the rest of the week. This service was probably connected
with a meal as early as the time ofJesus since there was a controversy between
the school of Hillel and the school of Shammai on the question whether the
order should be the lamp, the spices, the food, and the Habdalah, or the
lamp1 the food, the spices, and the Habdalah; also over the form of the
benediction over the lamp (Berakoth 8.5). See also Singer, 216f. Legends
about Elijah, connected with the bringing in of the Messiah at the beginning
of a week, came to be associated with the Habdalah (I. Abrahams, Annotated
Edition of the Authorised Daify Prayer Book ( 1914), clxxxii), but we do not know
their age; the use of spices however is evidently ancient, and may possibly
be not unconnected with the anointing. It must be added that John himself
shows not the smallest knowledge of or interest in the Habdalah ceremony,
and may well have been unaware of its existence.
lrrofriaav has no subject, and it is therefore not clear who gave the supper.
That Lazarus was sitting at table does not mean that he was not host, and
that Martha served does not mean that she was not hostess (cf. Luke 10.3842); the most probable view is that Lazarus, Mary, and Martha should be
thought of as providing the meal. John simply drops the Marean 'Simon the
leper' and the Lucan 'Simon the Pharisee', and takes it for granted that the
reader will let the brother and sisters take their place.
fi Map6a 61f]K6VE1. Cf. Luke 10.40, T) 6e Map6a mptEO'lTO:TO mpl 1TOAATJV 6taKovlav.
This feature, and the contrasted notice of Mary, suggest strongly that John
was aware of Luke. On the augment of 61riK6ve1 see Rutherford 83, 86; M.
n, 192, 303; B.D. § 69.
o 6e /\ix3apcs els rjv. Lazarus plays no part in the story, and is not mentioned
again till v. 9. This suggests that John had no independent narrative here,
but simply identified the characters of the Marean story, which was placed
at Bethany, with the family he had already mentioned as resident there.
3· ti ovv Map1aµ :\a(3o0aa :\ITpav µvpov vapoov 1TIO'T!Kfjs 'TTOAVTlµov. Cf. Luke 7.37,
,coµlaaaa &Aa(3ao-Tpov µvpov; also the much more striking parallel in Mark.14.3,
ywti lxovaa 6:M(3ao-Tpov µvpov vapoov 1TIO'T1Kfj S 1TOAVTEAOVS, Most striking of all
is the use of the word maTtK6S, which occurs only in these passages and in
writers certainly dependent on them. Its derivation and meaning are
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uncertain, a fact which probably accounts for its omission in Mark by D and
a few other MSS. The omission by P6 6* D of v6:p6ov in John is hardly to be
taken seriously; ifit were the dependence of John on Mark would be as good
as proved for there would be no other way of accounting for the feminine
mnn<i'js. L.S. derive this word from ir!ve1v, and so render liquid. An alternative
Greek derivation is from m<n6s; the meaning will then be genuine (Pliny, Histcria Jfaturalis XII, 43 (26), refers to the possibility of adulterating nard). It is
very unlikely that both in Mark and John the text suffered corruption and
originally read some form of the Latin spicatum, though this appears in the
Vulgate of Mark 14.3. To suppose that mo-T1K6S is a local or trade name (so
that we should transliterate, 'pistic nard') is a counsel of despair, but not
necessarily wrong. Probably the best solution is that John simply took the
word over from Mark, perhaps understanding it to mean genuine, but that
in Mark it was a transliteration of the Aramaic Nj:'l10'El (pistaqa), the pistachio
nut (Black, 223ff., following J. Lightfoot, Horae Hebraicae on Mark 14.3
(edition of 1699 (Utrecht) II, 456)). The ointment would then be that known
as myrobalanum. See further M. II, 379f.; M.M. s.v. i\hpa in the papyri, and
no doubt here, is equivalent to the Roman libra, that is, about 12 oz. v6:p6os
is the Old Testament i i l (nerd, LXX v6:p6os, Song of Solomon, 1.12; 4.13f.),
an eastern ointment. For further details see E. Bib. s.v. Spikenard.
fi:>.mpev TOVS ir66as. Cf. Mark 14.3, KaTtxeev mrrov TT)S KEq>ai'.i'js; Luke 7.38, O'TciC7a
6,r{o-(,,) ,rapa. TOIJS 1T660:s O:VTOV , . , Kai fii\mpev T4'> µvp~ [SC. TOVS ,r66o:s TOV 'IT1C100),
Here John follows the Lucan rather than the Marean narrative. &Aelqietv

means merely 'to smear with oil', as after the bath, or for gymnastics; cf.
Matt. 6.17.
l~tµa~ev To:1s 6p1~lv o:VTfiS, Cf. Luke 7.38, Ta1s Op1~lv TfiS KEq>ai'.fis cruTfiS l~eµaaCTEv.
There is no parallel in Mark, and John omits the Lucan details that the
woman wet Jesus' feet with her tears, and kissed them. By this omission
the wiping is made unintelligible. Further it should be noted that the woman's
unbound hair, and her anointing the feet (rather than the head) of Jesus,
are much more easily explicable in the Lucan context, where the woman is
a penitent sinner, than in John, where she is the sister of Lazarus (and
apparently joint hostess with Martha). John has combined the Marean and
Lucan narratives with each other, and with material of his own, and there is
some confusion. John may have abandoned the anointing of Jesus' head, as
recounted in Mark, because it suggested too crudely the anointing of a
messianic king of a kind inconsistent with his understanding of Jesus, and
adopted a suggestion provided by his other source, Luke.
ii Se ohda bri'.11Pw611 !K -rfis 6crµfis ToO µvpov. For iK meaning 'with' cf. Matt.
23.25; Rev. 8.5. Origen (Ev. Ioannis 1, I 1) saw in this detail a reference to the
prediction in Mark ( 14.9, not reported by John) that the woman's deed
should be universally reported. This is to some extent supported by the use
of the metaphor cf scent in rabbinic sources: Ecclesiastes R. 7.1 : Good
ointment spreads from the bedroom into the dining room; but a good name
spreads from one end of the world to the other. Song of Songs R. 1.22
(on 1.3) explains the verse with reference to Abraham. Before his call (Gen.
12. I) Abraham was like a jar of ointment lying in a corner, whose odour was
unknown. When God called him to go forth his good works became known
and the name of God was magnified, as when the jar is brought out and men
become aware of its scent. Whether John was aware of these (late) rabbinic
4.12
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passages is highly doubtful, and whether he intended to say more than that
Mary's deed quickly became known is questionable, though it may be right
to see here an answer to Brown's argument that John cannot have known the
Marean story, for had he known it he would not have omitted Mark 14.9.
Lindars thinks that the filling of the house with perfume underlines the
extravagance of the woman's deed. There is a possible allusion to this verse
in Ignatius, Eph. I 7. I., 61a TOVTO µvpov EA0:l3ev hri TfjS KEcpo:AfiS O:VTOV 6 Kvp1os,
tva '!TVE!J Tfj tKKAT]O-it:;( 6:cp6o:po-io:v. µ11 6:;\.eicpeo-6e 6vo-w6io:v ••• The allusion would
seem probable if on other grounds it were certainly established that Ignatius
used John; but this is not so (see Introduction, pp. 11of.).
4. 'lov6as 6 'lo-Ko:ptwTflS, On Judas, his name, and the textual variants that
occur when it is mentioned, see on 6.71. In Mark 14.4 the complaint is
made by Ttves; in Matt. 26.8 by ol µo:6T}To:I. See on v. 6.
Els ••• rrapo:6166vo:1. Cf. the similar description in 6.71, also Mark 3. 19;
14.10,18,20,43 and parallels. All the gospels emphasize that the traitor was
one of the inner group of disciples.
5· Cf. Mark 14.4f., els Ti Tl O:TIWAEIO: O:VTT] TOV µvpov yeyovev; T)CVVO:TO yap TOVTO
TO µvpov rrpa6fjvo:1 emxvw CT]Vo:piwv Tpto:KOO"!wv KO:i 606fjvo:1 Tois '!TTWXOiS, The
parallelism is very close and the coincidence in the numbers (610:Koo-iwv in cp
seems to be an accidental error) is particularly striking. It seems very probable
that John knew Mark. The priority is clearly with Mark; in Mark the '300
denarii' is given as an estimate; in John it is assumed as the value of the
ointment.
6. mp! ••• eµet.ev avTc:;',. Cf. 1o. 13 for the construction and also for the sense;
among the true shepherds Judas is a hireling-and worse. The verse may be
John's composition.
KAE'lTTflS fiv. We have no other ground for regarding Judas as a thief, though
he is said to have received money for his treachery. John may have an
independent tradition, but more probably he represents the traditional and
progressive blackening of Judas' character.
To yt.wo-o-6Koµov, Phrynichus (LXXIX, Rutherford, 181; see further M. n,
272) notes that the 'correct' form is yt.WTTOKoµeiov, and that the word should
be used only for a box employed as a receptacle for the mouthpieces (yt.wTTo:t)
of flutes, but adds that it was also-wrongly-used for other receptacles,
containing books, clothes, money, and so on. The papyri amply attest the
meaning 'money-box'. The word is used again at 13.29, where also Judas
appears as treasurer.
Ta (30:t.Mµevo: t(36:o-To:3ev. Both verbs have secondary meanings. l3a;\.t.e1v.
originally 'to throw', is often weakened in Hellenistic Greek 'to put',
!3ao-Tcx3e1v is originally 'to carry'; hence, 'to lift', 'to carry away', 'to pilfer'.
This last meaning is well attested in the papyri; see G. A. Deissmann, Bible
Studies (E.T. 1901), 257.
7. Cf. Mark 14.6,8, acpETE O:IJTT)V ••• rrpoe;\.o:f3ev µvp!o-0:1 TO o-wµcx µov els TOV
lVTaqnaaµ6v. The Marean words arc much clearer than the J ohannine. Mark
means 'Leave the woman in peace ... she has anticipated the anointing of
my body for burial'. The body of Jesus is not in Mark anointed after the
crucifixion, and this act of love forms the only substitute for the last rite
which the friends ofJ esus were prevented by his resurrection from performing.
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The Johannine narrative is confused by the fact that the evangelist later
records an elaborate anointing of the dead body of Jesus by Joseph of
Arimathaea and Nicodemus ( 19.38-42). There is thus no room in John for
a merely anticipatory anointing, which accomplished the rite by a legal
fiction. The confusion however is best explained as due to John's continuing
to follow his Marean source, and thus proves to be a strong argument for his
use of Mark. Two difficulties arise, though each bears upon the other. (i) with
regard to the construction; (ii) over the meaning of Tflpeiv. (i) In Hellenistic
Greek &cpes, &cpeTE had become almost auxiliaries introducing a first person
subjunctive in the sense of an imperative. Possibly a similar usage is to be accepted here, and if so we should translate 'Let her keep it ... '. See M. I, 175.
Alternatively we may render (a) (with substantially the same sense) 'Let
her alone in order that she may keep it ... ' (b) (taking the iva as imperatival
-M. 1, 178f., 248) 'Let her alone; let her keep it .. .'; (c) 'Let her alone;
(this was) that she might keep it .. .'; (d)hesitantly Dodd suggests the possibility that we should construe TflPTJOl) as ifit were T&TflPflKVia ~. 'Allow her to
have kept it.' None of these can be dismissed on purely grammatical grounds,
and the construction remains uncertain and obscure. (ii) It is even more
difficult to understand the meaning of TflpEiv. In what sense can the woman
'keep' the ointment which she has already used? (The variant TETTJPflKEV is a
manifest attempt to alleviate the difficulty.) To suggest that only a small part
of the ointment had been used and that the rest might be preserved is not
only to miss the spirit of the narrative but also to ignore v. 3c. It is equally
inconsistent with the narrative to suppose that John thought ofa miraculously
unfailing supply of ointment. The simplest suggestion is that here Tflpelv
means not 'to keep', but 'to keep in the mind', 'to remember'. We should then
translate ' ... let her remember it (the ointment, or the act of anointing) on
the day of my burial'. As the gospel now stands this would mean, 'Let her,
when Joseph and Nicodemus anoint my body, remember that she has foreshadowed this act of piety and thus shared in it'; but it may reffrct a preJohannine stage of the tradition in which the anointing by Joseph and
Nicodemus was not mentioned (see Daube, loc. cit.), and in this stage it
would presumably mean, 'Let her remember, when my body is consigned to
the grave without due care, that she has anointed it by anticipation'. The
objection to this rendering, and it is serious, is that Tflpeiv does not mean 'to
remember'. It is especially frequent in John and means 'to keep' (e.g. good
wine), or 'to observe' (e.g. the word or command of Jesus; or the Sabbath);
cf. however Luke 2. 19,51 (aweTfJPEI ••• i1eTT)pEt, where however 'in her heart'
is added). One further alternative must be noted: a possible Aramaic original
of the Greek (Torrey, 61-3) could be taken as a question, 'Let her alone;
should she keep it till the day of my burial?' This is a not unattractive
hypothesis, but no explanation is given, or can be given, of the folly of the
translator in thus reversing the meaning of his text. The best possibilities are
(a) that we should disregard the lexical evidence and render 'Let her
remember .. .'; (b) that we should adopt the not very natural view that av-ro
refers to the act of anointing and translate, 'Let her observe the last rite now
with a view to the day ofmy burial'; (c) that we should look back to v. 5 and
fill up the sentence thus: 'Her failure to sell the ointment and give the proceeds to the poor was in order that she might keep .. .'. It cannot be said that
any of these is wholly satisfying.
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8. Cf. Mark 14· 7, 7Ta\lTOTE yap TOVS 7TTc.>XOVS lxeTE µe&' eavTWV, Kai 6Tav &iArrn
6vvaaee cnrrois EV 7TOtijaa1, lµe Se oiJ 7Ta\lTOTE lXETE. This verse in Mark stands
between the command to leave the woman alone, and the saying about
burial. In John the verse is omitted altogether by D sin, perhaps rightly,
since here it has no direct connection with the context (v. 5 being answered
by v. 7, and v. 6 intervening), and may be due to assimilation. For the poor
cf. Deut. 15.11, The poor shall never cease out of the land; for the care of
the dead as a good work superior to almsgiving cf. T. Ptah 4.19 (24);
Sukkah 49b.
9. fyvc.>. Cf. 11.56. 6 ox'-os 1roAiJ5. These are apparently not the ruling Jews
(see the next verse, o:px1epeis), though generally in John ol 'lov6aT01 are the
enemies of Jesus (see on 1.19). 6 ox'-os TI"OAVS (with the article) occurs again
in John only at v. 12, where it denotes the great multitude which came up
to Jerusalem for the feast; at v. 9 it must have the same meaning though
otherwise the suggestion would be natural that the common people (•t,:,
f.,Mi1, 'amme ha'arets; see on 7.49) were meant.
10. ll3ovAeiJO'avTo 6e ol &px1epeis. The chief priests are mentioned (along with
the Pharisees) as having ploaed the arrest of Jesus at 7.32,45; but their plans
mature in 11.47-53. Lazarus proves to be a ground of faith in Jesus and it
therefore becomes necessary to remove him also.
11. v1rijyov. v1raye1v is a common word in John. Here it means that many
Jews left their former Jewish allegiance and way of life to become disciples;
cf. 6.67 where many disciples similarly went away from Jesus and walked
with him no more. There is thus no need for the hypothesis (Torrey, 30, 39f.,
43f.) that 'went and believed' represents J-lDi1Di J"mc, which should have
been translated 'believed in increasing numbers'. Even if the conjectured
Aramaic were accepted it should probably be translated 'believed more and
more'. For the belief of large numbers of Jews cf. 2.23, for the evidential
value of signs cf. 20.3of.

25. THE ENTRY INTO JERUSALEM
12.12-19
The narrative of the entry ofJesus into Jerusalem, riding on an ass and
acclaimed by the crowds, occurs also in the Synoptic Gospels (Mark
11.1-11; Matt. 21.1-11; Luke 19.29-38). The narratives are indeed
not identical, but it can hardly be said that John's differs from Mark's
more seriously than do those of Matthew and Luke. IfJohn introduces
(v. 15) an explicit reference to Zech. 9.9, so also does Matthew (21.5);
if he has Jesus hailed as King (v. 13), so also does Luke ( 19.38). The
most important difference between John and Mark is that in Mark Jesus
initiates the proceedings by arranging for the procurement of an animal
to ride on, whereas in John it is after he has received the plaudits of the
crowd that he 'finds' (v. 14) a young ass and rides on it; for this point
see below. The essential content of John's narrative is the same as
Mark's, and though it cannot be proved that John had read Mark
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there is no simpler and more economical hypothesis than that he had
done so, and modified it in the light of his theological interests; see
Introduction, pp. 42-5. Whether based on Mark or not, the substance
of the narrative is traditional and John does not vary it greatly. He does
however lay stress on two theological themes which have special
importance for him. (a) He emphasizes that Jesus is o l3acr1J..evs TOV
'lcrpal)A (v. 13), the messianic king, who is received in a manner befitting his state. John knows that the charge on which Jesus was in fact
executed was his claim, misinterpreted by the Roman governor, to be a
king; this point he develops fully in the passion narrative ( 18.33-40;
I g. 1-6, 12-16, 1g), and uses the present incident to introduce it. (b) He
notes that, though the disciples later understood the royal significance
of the entry, they did not do so at the time (v. 16; see the note). The
glorification ofJesus was the necessary condition of their understanding
-another main theme of the gospel.
John does not perceive that his expression of these two themes is
hardly possible as history; or, if he perceives it, he is too little concerned
with the details of history to correct the contradiction he appears to
have introduced into his narrative. If the disciples did not understand
the messianic significance of the entry, then a fortiori neither did the
crowd (cf. Matt. 2 1. 11); but if they did not understand the occurrence
in this way they would not have hailed Jesus as the king of Israel. o
epx6µevos may originally have had a different meaning (cf. 6.14, o
,rpoq>l)TT')S o epxoµevos eis TOV Kocrµov).
It may be (see above) that John deliberately reversed the order in
which the acclamation and the reference to the ass occur in the narrative. In the view of several recent commentators (e.g., Dodd, Sanders,
Brown, Lindars) his motive was to show that Jesus could and would
accept the designation King (cf. 6. 15) only when this was defined in
terms of Zechariah's Prince of Peace, who rides not on a warhorse but
on an ass. This is certainly more probable than the view (see the note
on v. 13) that the entry was intended as the cue for a nationalist rising.
Even if (as is unlikely) this was the original intention of the event, John
does not countenance it. It is probable that he had no interest in Mark's
circumstantial narrative, and introduced the ass as briefly as possible
when it was needed to prepare for the quotation from Zechariah.
The Pharisees note the enthusiastic welcome given to Jesus, and
comment, in words full ofJohannine irony, on their failure to deal with
the situation. 'The world is gone after him.'
12. Tij hrcxvp1ov. For t_he note of time cf. 1.29. This looks back to 12. I; the
interval between the day of this verse (five days before Passover) and 13.1
(one day before Passover) is accounted for by v. 36 ('ITJaovs) ci:mi\6oov tl<pv~fl.
In Mark the triumphal entry precedes the anointing (11.1-11; 14.3-9).
After hrcxvp1ov sin adds 'He went forth and came to the Mount of Olives;
and .. .' This recalls Mark 11. II, 19; Luke 21.37; but the origin of the
reading remains obscure.
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6 ox:\os TroMs 6 e:\ewv Els TflV eopTTJV. Passover was one of the three annual

Pilgrim Feasts, and very large crowds assembled in Jerusalem. Josephus
(Bel. v1, 422-5) speaks of a census held under the orders of Cestius Gallus
(governor of Syria at the time of the outbreak of the Jewish War), when the
number taking part in the Passover was estimated at 2,700,000. It is difficult
to believe that quite so large a number was accommodated within the
confines (even though enlarged for the purpose) of the city; but undoubtedly
immense multitudes were present.
CXKovaavTES is constructed ad sensum with ox:\os. Cf. v. 9.
13. Ta l3aia Twv q,01viKwv. l3cc"iov (so accented, L. S., new edition) is derived from
the Coptic ba( i), 'branch of the date-palm'. The more usual form is l3als
(136:'is), butJohn's is attested in the papyri (see M.M. s.v.), and also at I Mace.
13.51 (but nowhere else in the Greek Bible), though here the form l3mwv
(genitive plural) could possibly be derived from l36:'is. In I Maccabees as in
John the palm-branches are used in a triumphal procession. cpo!v1~, sometimes
used of palm-branches (e.g. Rev. 7.9), will here mean 'palm-tree', so that
the full expression, !36:'ia Twv cpo1viKwv, is pleonastic, though it occurs (without
the articles) in T. Naph. 5-4- The use of the palm-branches probably signifies
no more than a jubilant welcome accorded to a notable person; so Mark 1 1 .8,
6::\:\01 Se (foTpwaav) aT1!36:Sas K61j1avTES EK Twv 6:ypwv. It is however not impossible that John may have intended to represent the ::i1,i1, (lulab, literally
'palm-branch'), which was a bundle made up of palm, myrtle, and willow
(Sukkah 3), in fulfilment of Lev. 23,40 (note ... K6:A:\vv6pa q,01v!Kwv •• •), and
used at the Feast of Tabernacles. These lulabs were shaken at the occurrence
of the word Hosanna when Psalm I 18 was sung at Tabernacles (Sukkah 3.9).
According to 2 Mace. 1.9; 10.6 the Feast of Dedication (see on 10.22) was
celebrated in a manner similar to Tabernacles; and for a suggestion that the
entry of Jesus into Jerusalem had the significance of a new Dedication see
F. C. Burkitt, J. T.S. old series 17 (1916), 139-49, with C. G. Montefiore,
The Synoptic Gospels (1927) 1, 259f. See further, in addition to the commentaries, W. R. Farmer, J. T.S. new series 3 (1952), 62-6, and B. A. Mastin,
N. T.S. 16 (1969), 76-82. Experts appear to disagree on the question whether
palms grew and were readily available in the city ofJerusalem; it is probably
safe to say with J. Jeremias, 'If we recall that there are a few palm trees in
Jerusalem even today and that Pseudo-Aristeas 112 enumerates dates among
the products of Jerusalem ... , John's account appears to be within the
bounds of possibility' (Jerusalem, 43). The element of premeditation will then
be confined to e:\al3ov and the article To:, which may however be overtranslated as 'they took the palm-branches', i.e., those that had been brought
(perhaps from Jericho) for the purpose. Palms alone, even if not as a constituent of the lulab, give something of a nationalist air to the scene, but
nationalism and religion often went hand in hand in the first century. The
details in John do not suffice for more than speculation, and may in the end
be best explained, like those in Mark, as the signs of a spontaneous ovation,
though as symbols palms are consistent with the words heard on the lips of the
crowd; see below.
l~fiMov els vTr6:vTT]a1v. This suggests that the crowd was in Jerusalem already
and came out to meet Jesus. Vv. 17f. suggests two crowds, one accompanying
Jesus, the other going out of the city to meet him.
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c!>acxvv6:. A transliteration of the Hebrew ~l i1!.7'lli'1i1, or, more probably, of the
corresponding Aramaic, ~llltv'lil, Ps. 118.25. The LXX translate accurately,
awaov 6ti, 'Save now, we pray'. In John the difficulties are absent which
arise in the Marean use of the word ( 11.10). The Psalm was the last of the
Halle! group sung at Passover; but it was also a special part of the Tabernacles festival; see Sukkah 3.9; 4.5. It may be that the word had already lost
much of its original meaning and become little more than a jubilant shout of
praise.
£VAOYTJµEVCS 6 tpxoµevos tv ovoµaTI KVplov. So also Mark 11.9. Ps. 118.26 runs
iliil' CIU::I N::li11i,::i, Blessed be he that comes in the name of the Lord, where
'in the name of the Lord' should certainly be taken with 'blessed'. John,
however, like Mark before him, meant, 'Blessed be he that comes in the
name, that is, to the work and with the authority, of the Lord.' The LXX
here have the same words as John and Mark, so that we cannot say whether
John has translated the Hebrew, borrowed from Mark, or quoted the LXX.
It is possible but unlikely that there is a reference to Elijah (Daube, N. T.R.J.,
20-3).
Kai 6 f3aa1:\ev5 (Kai 6 !3. P75 B N; 6 !3. P66 D e; 13. W) TOV 'lo-pati:\. Cf. Mark 11.10,
EVAOyT]µEVT] fi tpxoµEVT] l3ao-1:\ela TOV Tl'aTpos fiµwv Llavl6. Luke 19.38 has
ev:\oyT]µevcs 6 tpxoµevos, 6 l3aa1:\evs lv 6v6µaT1 KVplov. Here King is certainly an
interpretation of the Coming One; this is doubtless true in John also, for Kai
(if read) will mean 'that is to say', co-ordinating the two titles in one: the
Coming One is (not Elijah but) the Messiah. The reference, which is probably
John's own interpretative gloss, is a clarification of Mark based on Zech. 9.9
(cf. Zeph. 3.15), which is to be quoted in v. 15. On Jesus as the king of
Israel (not of the Jews; cf. 18.33,39; 19.3, 14, 19) see 1.49; 18.37; 19.19 and the
notes.
14. EvpC:,v 6l 6 'IT]aovs 6v6:p1ov. Cf. Mark 11.1-7, where the securing of the ass
is described in much greater detail. It is unnecessary to suppose that John
intended to correct Mark; evpC:,v could mean 'to find after search', 'to find by
the agency of others', and cuts short a story in which John found no special
significance; he has for Jesus higher categories than that of the Mos 6:vtip with
second sight (see Introduction, p. 74). It is however a valid observation
that, unlike Mark, John places the finding of the animal after the ovation,
and it may be that he intended the selection of the ass as a correction of the
nationalistic enthusiasm of the crowd. It is however equally possible (see
above) that he is simply straightening out the story in terms of its Old
Testament components: Jesus is greeted as the coming King in the language
of Ps. 118; next he finds an ass and so fulfils Zech. 9. 6v6:p1ov, hap. leg. in the
New Testament, is John's abbreviated equivalent of Tl'i::l:\ov ovov in v. 15.
KatlC:,5 foTIV yeypaµµevov. Cf. 6.31.
15. John's quotation of Zech. 9.9 differs from both the Hebrew and the
LXX in two points. (i) John hasµ,; cpol3oii; Hebrew ,Nr.) '''l, Rejoice greatly;
LXX, adequately representing the Hebrew, xaipe acp66pa. The source ofjohn's
version is obscure, and there is no evidence of its earlier existence, whether
in a full translation of the Old Testament or in a Testimony Book. No better
explanation is at hand than that John quoted loosely from memory. A
passage such as Isa. 40.9 (µii cpol3eia6e •.• 16ov 6 6eos vµwv) may have in418

12. 12-19

THF. ENTRY JNTO JERUSALEM

flucnced his recollection (cf. Isa. 44.2; Zeph. 3.16). (ii) Jo~n'i: quotation
ends \l(a0fiµ£VOS hr\ ,rw;\ov 6vo"J, The Hebrew has mll'il'. j:1 ,,:, 1nn ,,nr. 'n: ::2::)1,
Riding upon an ass, even upon a colt the foal of an ass; the LXX, hn·
~'~flKWS lirl vrro3vy1ov Kai rrwAov vtov. Here again John may be quoting
c:arclessly; or perhaps he was aware of the misunderstanding which the
Hebrew parallelism invited (and may have caused in Matthew) and rewrote
the difficult words simply and clearly, caring more for the sense than for
verbal accuracy. John uses Old Testament testimonia more frequently in
narrative than in discourse; here, of course, he is reproducing traditional
material. Martyn (g8ff.) points out that we have here one of the three
messianic signs of Eccles. R. 1.8, where Zech. 9.9 appears as a counterpart to
Exod. 4.20; cf. 6.1-14; 7.37f.; 4.13. In the Midrash the Messiah i3 being
compared with Moses, but this comparison does not appear in the present
pass"ge in John.
&1/ya.T)p !1wv. This expression (the LXX uses the vocative but is otherwist::
identical) arises out of the Hebrew use of the feminine in collectives (G.K.,
4 1 4).
16. lyvwaav. D 9 read ev611aav. voetv occurs elsewhere in John only at 1::q.o
(a quotation) and may well be original; it would be natural to change it to
the very common y1vw01<Etv. For the thought of the verse cf. 2.22; 13. 7; for
l5o~aafll'} cf. 7.39; 12.23 et al. For the Spirit (see 7.39) explaining the ministry
of Jesus see 15.26; 16.13f. Sometimes (though not invariably) the disciples
seem in john to be as slow of perception as they are in Mark; cf. especially
16.29-32. Here they fail to see the messianic, royal, significance of the
entry into Jerusalem, upon which John himself evidently laid some stress.
They do not recognize in Jesus' use of the ass the fulfilment of prophecy.
By emphasizing their failure John probably intended to bring out the
necessity of the glorification of Jesus (and by implication the gift of the
Spirit) before even his closest followers could understand him. It is probable
also that, in doing this, John reproduced, intentionally or unintentionally,
old and reliable tradition, and that the disciples did in fact fail to under·
stand what they saw. If however this view is correct its consequences must
be noted and accepted. If the disciples did not see in the entry of Jesus the
entry of the Messiah it is very unlikely that the crowds did so; why should
they be quicker to see the Old Testament allusion? Yet John represents them
as hailing Jesus as 6 l3aa1:\ru, ,·oO 'lcrpafi;\ (v. 13). The narrative is really self·
contradictory. It may well be that the crowds greeted Jesus as 6 ipx6µevos
without giving that phrase a messianic interpretation; that is to !ay, without
regarding Jesus himself as Messiah. But John (a) introduced the title 6
~acn>.cls Toii 'lapat'JA under the influence of Zech. 9.9 and because it was his
plan to represent Jesus as the true king oflsrael, and (b) remarked-probably
quite truly-that, before the completion of the work of Christ, the disciples
did not understand the proceedings, not perceiving the contradiction he
thereby introduced.
Tavra hro(l'}crav. Only in the Synoptic Gospels, not in John, had they (the
disciples) contributed to the event;John's words show awareness of the older
tradition, probably Mark.
17. fµap'T\lpEI. They proclaimed what had been done as testimony to the
power of Jesus. Cf. the witness borne by the signs themselves, e.g. 5.36.
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6TE)oT1, Ft 6 D it sin pesh. This is probably an attempt to simplify the scene;
sec on the next verse.

18. 61a TOvTo Ko:l vrr11vTT)aev o:vTi;> 6 oxr.os. Cf. v. 13. The words suggest a crowd
accompanying Jesus and proclaiming the miracle, and another crowd
coming out of Jerusalem because they had heard what was proclaimed.
ToiiTo CXVTov rrmott]tdvo:1 To o-T)µeiov. TOVTO is brought into a position of emphasis.
This miracle as John suggests elsewhere (especially I 1.45f.) was of fundamental and decisive importance.
19. ol ovv <l>ap1ao:lo1 eTrro:v rrpos £0:VTOVS. Cf. at I I ·4 7, ol apx1epeis KO:l ol <l>o:p10-o:To1.
It is doubtful whether John clearly distinguished between the two groups.
Black ( 103) suggests that rrpos lo:vTovs represents the Aramaic ethic dative,
and Sanders translates 'for their part'. But see B.D. § 287; lo:vTovs is used for
CXAA!)AOVS.

&"'pehe (probably indicative but possibly imperative) oTt oliK wcper.eiTE ovStv.
Cf. 11.49. For the use of wcper.eiv cf. Matt. 27.24; John 6.63: You are doing

no good, effecting nothing.
I:, K6aµcs. D e cp it vg sin pesh add or.cs, or the like, perhaps rightly; omit, P 116
P 75 K B. C?U7:"I ':,::::, (like similar expressions in Aramaic) is a common idiom
in the sense of'every one' (tout le monde). The usage is Semitic, not Greek. Cf.
in this gospel 7.4; 14.22; 18.20. The Pharisees need mean no more than
'Every one is on his side'. Yet John is writing his own characteristic Greek,
and implies ironically in the words he ascribes to the Jews the two truths (a)
that Jesus was sent into the world to save the world (3.17), (b) that representatives of the Gentile world were at the moment approaching (v. 20), the forerunners of the Gentile church. Cf. also 11.52; 12.32. Universalism is already
implied in Zech. 9.9. Lindars believes that this passage was originally
followed by the Cleansing of the Temple (now transferred to 2.13-25) and
1J.47f.

26.

THE GREEKS AT THE FEAST
12.20-36

;!
r ,-

t

The approach of the Greeks, who come to Philip with the request, Sir,
we would see Jesus, marks the end of the first part of the gospel and the
fulfilment of 12.19. The world is gone after him. John is writing for
Greeks (Gentiles); he knows that the Christian message has reached
them and that the Christian church includes them, but they appear
only on the fringe of the gospel material itself. It is not the result of
accident or of bad writing that the Greeks who desire to see Jesus never
appear in his presence, nor is this due to a careful regard for accurate
history. They cannot see Jesus yet, but their presence is an indication
that the hour ofJesus' death and glory is at hand, since it is only after
the crucifixion that the Gospel compasses both Jew and Gentile. Jesus
now has no further place in Judaism, which has rejected for itself its
place in the purposes of God. Blessed are those who have not seen, yet
420
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have believed (20.29). Paul did not in this way give up the belief that
Israel retained a special vocation (Rom. 9-11 ).
The material introduced by the coming of the Greeks is based mainly
upon the synoptic tradition. The reference to the seed which must die
before it can bear fruit (v. 24) recalls the synoptic parables about seeds
and sowing (Mark 4.3-9,26-9,30-2; Matt. 13.3-9,24-30,31[.; Luke
8.4-8; 13.18f.). The sayings that follow (vv. 25f.), on losing and
saving one's life, are taken with little modification from Mark (8.34f.;
Matt. 10.39; Luke 9.23f.; 17.33). Vv. 27-30 are derived from the
synoptic µarratives of the agony of Jesus in Gethsemane (Mark 14.3242; Matt. 26.36-46; Luke 22.40-6), and the closing section deals with
the title Son of man, and returns to the imagery of light and darkness.
For the former, see Introduction, pp. 71 ff., and the note on 1.51; for
the latter the note on 8. 12. It is important to notice the material which
John has thus selected for this significant point in his gospel; it is in
harmony with the main trend of the gospel as a whole. The central
point is the complete obedience of Jesus to the Father. This theme,
stressed again and again, alone makes possible the revealing of God
which takes place in his ministry. It is illustrated here by the Gethsemane material, but this is deliberately put in more general terms than
in the Synoptic Gospels. The 'hour' of suffering and death finds Jesus
prepared, because he has lived for no other purpose than the complete
offering of himself to God. The death of Jesus, seen as the climax of his
obedient life, means (a) the judgement of this world (v. 31); (b) the
exaltation of the Son of man (vv. 23, 32); (c) the climax and harvest of
the whole ministry (v. 24) and (d) a challenge to Israel (vv. 35f.).
These points are all highly characteristic of John's thought.
The paragraph ends with stress upon the urgency of the situation
with which the Jews are confronted. For them, the light shines only for
a little while. Soon Jesus will hide himself (v. 36), and when the light
shines again it will do so in order to 'lighten the Gentiles' but to judge
Israel. The point however is of permanent validity and applies also to
John's readers; it is important that they too should accept the light
without delay.
20. ·EAAT\vts T1ves. The word ·EAAf\V signifies not one strictly of the Greek race
but one of non-Jewish birth. Cf. 7.35 and sec Mark 7.26, where a woman
first described as a 'Greek' ('EAAf\v(s) is further defined as a Syro-Phoenician.
According toJ. A. T. Robinson (N. T.S. 6 (1960), 120, 'these Greeks are not
Gentiles. They are Greek-speaking Jews'. On this view it is hard to see why
John called them "EAAf\VES, These 'Greeks' are mentioned here and in the
next verse, and then heard of no more; the narrative proceeds without them.
They speak as representatives of the Gentile church to which John and his
readers belonged.
lK Twv avaf,a1v6vTc.>v iva 'Tl'poa1<wfiac.>a1v. On avaf,alve1v as a technical term sec
on 2.13. It is possible that avaf,aiv6vTc.>v (not avaf,avTc.>v) has frequentative
force; not 'those who had gone up for that feast', but 'those who used to
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go up for the feast'. It cannot be inferred for certain that these men were
proselytes, though they may have been. Cf. Acts 8.27; the Ethiopian eunuch
(who could never be a proselyte) ei.11i.vet1 Trpoaxw11awv. See also Josephus,
Bel. VI, 427, ... i-ot5 a:,i.09v;\01s, 00-01 KaTc!t Op11<YKElo:v Trapfiaav; these persons
were evidently not full proselytes since they were not allowed to partake of
the Pas5oYer. There is however no need to suppose that John had clearly
defined the status or the men in his own mind; it was sufficient that th~y were
not Jews.
21. ¢1;\fmr~ T0 a;o Bri80'o:i5a Tij s fa;\1;\o:ia~. On Philip, his Greek name, and
his place of origin, see on I .44. The fact that Bethsaida was really situated
not in Galilee but in Gaulanitis is not relevant as a reason why John should
have represented Gentiles as approaching Philip among the Twelve, since
John evidently thought (wrongly) that it was in Galilee. It was, indeed,
only just on the other side of the frontier. There is thus no point in conjecturing another, otherwise unknown, Bethsaida in Galilee. John may have
had Isa. 9.1-7 in mind (Lightfoot).
11:vptt.-here of course to be translated 'Sir'.
6i;\oµev Tov '1110-ovv l6eiv. For 16eiv 'to have an interview with' cf. Luke 8.20;
9.9; Acts 28.20. The usage is classical; see L.S. s.v. d5c:.>, A.1.b. The interview,
it seems, did not happen, and was not indispensable (20.29).
22. A£yEt ,.r;, 'Avoplc;c. Like Philip, Andrew (see on 1.40) bears a Greek name,
and was perhaps the only other of the Twelve to do so. Bartholomew's name
seems to be half Greek and half Semitic: Son of (Aramaic, bar) Ptolemy. The
only reawns for mentioning these two disciples in what appears to be a
symbolical story arc (a) the Hellenistic background suggested (but by no
means proved) by their names, and possibly (b) a connection existing or
supposed to exist between them and the church in or for which the gospel
was written. For the connection of Philip with the province of Asia see Introduction, p. I or. For Andrew see Eusebius H.E. m, i, I (' Avopeo:s 6l [sc.
a!Arixev] TfJV l:11:vOfo:v) and McGiffert's note in loc.; also the Acts of Andrew
(M. R. James, The Apocryphal New Testament (1924.), 337-63).
23. b 5t 'lriO'ovs aTro11:pfvETo:1. Jesus replies not so much to the particular statement that certain Greeks wished to see him as to the situation thereby
created. It is his death about which he speaks (see the next note). The evangelization of the Gentiles does not belong to the earthly ministry of Jesus (cf.
Matt. 10.5f.); the way to it lies through the crucifixion and resurrection,
and the mission of the church. The movement of thought is comparable
with that of Rom. 9-11. Israel as a whole (a small remnant excepted) first
rejects the Messiah; then by his death and exaltation those who stood outside
the earlier covenant (the sheep who are not 'of this fold') are brought near.
Here John does not represent Jesus in direct conversation with the Greeks;
this however is not careless writing, for the rest of the chapter winds up the
ministry of Jesus to the Jews in order that the true and spiritual 'conversation' ofJesus with the Greeks may begin-on the other side of the crucifixion.
l;\11;\vOEv fi oopo:. For the use of c:'>po: in John see on 2.4; 4.21,23. Here, as at
2.4; 7.30; 8.20 (where the hour has not yet come), and at 12.27; 13.1; 17.1
(where it is in immediate prospect) the hour is the hour of the death of
Jesus.
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tva 5o~acr6ij. But the death of Jesus means his glorification. Cf. v. 16, and for
66~a, lio~o:3E1v see on I. 14. Cf. also the use of v\jlovv, and cf. T. Joseph 10.3,
V\j!Ot Kal 60~0:3e1 aih6v. tva is used as a temporal particle, defining the wpa.

This Burney (78) regarded as a Semitism, but see M. n, 470 (' ... This
usage is therefore at most a secondary Semitism, and can quite as easily
be explained by the writer's strong partiality for this particle, which had
already gained great flexibility in the Ko1v,'J'). Dodd (A.S., 92) sees here a
reference to Isa. 52.13: the Servant 6o~acr6,')crna1. It is not however of the
Servant but of the Son of man that John speaks.
6 vlo!i Tov av6pc:mov. On this title see Introduction, pp. 71ff., and on 1.51.
In pre-Christian usage the glory of the Son of man, and his function as the
being who should unite heaven and earth, are conceived in predominantly
apocalyptic-eschatological terms; so also in the earlier Christian tradition.
But John, while not altogether abandoning this usage, prefers to see the Son
of man as one whose glory is achieved in his humiliation, which effects the
reconciliation of God and man. Sec Higgins, Son of man, 177ff.; also S. S.
Smalley, N. T.S. 15 (1969), 296.
24. 6 K6KKO!i Tov crlTov. The use of the article is generic-a representative
grain; but perhaps not without a touch of allegory-the grain which dies
and bears fruit is Christ. The imagery of sowing and seeds is found in the
Synoptic Gospels (Mark 4.3-9,26-9,3 rf.; Matt. 13.24-30); also in Paul
(1 Cor. 15.36-8), where the parallelism is especially close. John was no
doubt aware of both uses of the metaphor; he certainly connects it with the
resurrection, and the synoptic teaching about the kingdom of God recurs
with a characteristic emphasis upon its Christological significance-for John
the rule of God is concentrated into the person of the king. Dodd ( Tradition,
366-9) points out the formal resemblance between this saying and the
synoptic parables; the context is sufficient to give it a characteristically
Johannine emphasis.
Uxv 6t &rroe&vl), iroMv Kaprrov <pEpEl. The cycle of the seasons, with the death
and renewal of nature, formed the basis of many local fertility religions, and
of some mystery religions, in antiquity. The cycle was reproduced in a myth
of the death and resurrection ofa god. It is quite unnecessary to suppose that
John was directly dependent on such sources-the earlier Christian tradition
with the facts of the death and resurrection ofJesus which he was expounding
is sufficient to acccmt for his language; but it is not unlikely that here as
elsewhere he chose to use imagery which was meaningful to his (Hellenistic)
readers. For Kaprrov <pEpE1 cf. 15.1-8.
25. A synoptic saying, found in both Mark and Q (Mark 8.35 and parallels;
Matt. 10.39=Luke 17.33; cf. Luke 14.26). Dodd (Tradition, 338-43), rightly
stresses the multiple attestation of the saying. In Mark however as in John it
immediately follows a prediction of the passion and it is very probable that
John had the Marean form of the saying in mind, for he proceeds (v. 26)
with a parallel to Mark 8.34. V. 24 forms a suitable transition to these sayings
about discipleship because, though it is specially applicable to Jesus himself,
it is stated in general terms and is of universal scope. In the Synoptic Gospels
predictions of the sufferings of Jesus are not infrequently accompanied by
predictions of sufferings for the disciples (e.g. Mark 8.34; 10.39); cf. also
Paul's avTcxvarrATJpw Ta vcrTep,')µaw Twv 6AI\JIEoov Tov Xp1CTTov (Col. 1.24). An
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interesting rabbinic parallel ( Taanith 32a) is adduced by Dau be (N. T.R.J.
137).
6 cptAwv TT)V 'V'fXT)V mhov. '+'VXTJ, like tv!:ll (nephesh), combines the meaning oflife
itself with soul, that part of man which, over against his flesh, is really alive.
In the synoptic passages quoted above the original meaning of '+'VXTJ, which
has been subjected to some reinterpretation, is life, and Mark 8.35 might be
rendered idiomatically 'He that wishes to save his skin .. .'. V. 24 determines a similar but slightly extended meaning for John: 'He that wishes
to live (in and for himself) shall die'.
6:TToAMEt cxvTriv, is the cause of his own perdition. For o:TToAMvo:1 and cognates
see on 3. 16. Mark 8.35 characteristically has the future (6:TToAecm), but in view
of John's future cpvM~e, it would be wrong to stress this difference.
o µ10-wv TT)V '+'vxriv cxvTov, i.e. regards his life as of secondary desirability and
importance. This use of 'hate' is Semitic. Cf. the use of Kl!V at, e.g., Deut.
2 I. 15; Gen. 29.31 ,33·
lv Ti;, 1<60"µep TOVT(p, Cf. Mark I0.30, vvv lv Ti;, 1<0:tpc";', TOIJT'!' ••• µmx Stc.)yµwv,
1<0:I lv T0 cxlwv1 T0 tpxoµfoep 5wriv cxlwv,ov. The primary meaning of John's
phrase, as of the Hebrew ilti1 c',um (ha'olam ha-zeh), is temporal-the present
age; but it is not without a quasi-spatial element (cf. 8.23).
Els 3wriv cxlwv1ov cpvM~et cxvTriv. On 3(,)T) cxlwv,os see on 1.4; 3. 15. It is primarily
the 'life of the age to come', and corresponds therefore to 'this world'
(see above). The meaning of els is accordingly temporal, though again not
exclusively so. It means not only 'with a view to' (in the future) but also
'for the purpose of'. The man will keep his 'f'VXTJ not indeed for physical
life, which he may well surrender, but for eternal life, of which he can never
be robbed.
26. Cf. Mark 8.34 and parallels, also Mark 9.35; to.43-5; Luke 22.26f.
As with v. 25, Dodd ( Tradition, 352f.) stresses that this saying belonged to
more than one stream of tradition. The accumulation of parallels to vv.
34, 35, 36 in Mark 8 remains significant. What kind of service may be
implied by this 610:1<ovicx may be seen from the fact that it follows and explains
the saying about hating one's life. To serve Jesus is to follow him (for ,the
important word o:1<0Aov6eiv see on 1.37), and he is going to death.
oTTov elµl lyw, that is, in life or death, humiliation and glory. Cf. 14.3; I 7.24.
1wticre1 cxvTov o TTCXTT)p. John nowhere else uses Ttµav with God as subject, but
cf. 5.23. Probably there is allusion to Mark to.30, the reward of following;
and 10.35-45, where (to.43) the reward of being great among the disciples
is given to the 61cn<ovos.
27-30. This passage corresponds to the synoptic story of the agony in
Gethsemane, to which there is no more exact parallel in John (see also
18.11, To TTOTT)ptov). See Mark 14.32-42 and parallels. The 'Agony' is taken
at this point not because John feared that such human anxiety would spoil
the effect of ch. I 7 but because in the present chapter he was summing up the
ministry of Jesus in terms of service and death. No synoptic narrative better
illustrates the devotion of one who hates his life in this world, and John's
form of the story illustrates also God's strength made perfect in weakness;
he thus presents the combined humiliation and glory of the earthly life of
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Jesus, both of which were to be consummated together in the cross. Dodd
( Tradition, 69ff.) draws attention to differences between these verses and the
Marean narrative which, he argues, shows John's independence. The
differences are real, but most of them can be explained in terms ofJohannine
usage and interest, and they do not override the general resemblance.
27. vw-now that the hour has come and death is at hand.

Ii 'l'VXTI µov TnapaKTat. Cf. Mark 14.34, irepG\vir6s foT1v,; \j.1\/)(T\ µov fws eavchov.
John has perhaps gone independently to Ps. 42(41).6f., 12, iva Tl mpG\viros et,
,; '!'VXfl, Kai iva Tl O"VVTapaacms µe; ... ,rpos lµavToV,; lj.lVXfl µov hapaxeri. Cf. also
John 11.33, h6:pa~ev tavT6v. Tapaaae1v is a Johannine word, and Mark's
reference to the Psalm will have been sufficient to turn John's attention to
the whole. Even for Jesus obedience unto death is costly; but the cost, being
expressed in the language of the Old Testament, does not lie outside God's
calculation.
Tl eiirw, deliberative subjunctive. The petition which is offered in the synoptic
narrative (Mark 14.36, qualified there by 'Howbeit not what I will, but
what thou wilt') is here introduced only with hesitation.
iraTep, awa6v µe lK Tfjs wpas TaVTT]S. It is possible to punctuate either with a
full stop (so Nestle; the prayer is then a real petition, though instantly reconsidered), or with a question mark (the petition is considered only to be
dismissed). The deliberation of Tl eiirw perhaps suggests the latter, but
little difference is made. 'Father' as Jesus' term for God is very common in
John; but there may be a recollection here (and in v. 28) of the striking
use of' A!3!36: 6 iraT,;p in Mark 14.36. For the 'hour' see v. 23. McNamara,
T. & T., 143f., refers to Pseudo-Jonathan on Gen. 38.25, but the parallel
is not close. X. Leon-Dufour (Cullmann Festschrift, 1972; 157-65) translates:
Bring me safely through this hour; with this, Glorify thy name, is in synonymous parallelism.
61cx Toiho, that is, that I might lay down my life. Prayer for deliverance is
therefore impossible. The Marean narrative gives the impression that even
at the last moment there might have been an alternative to crucifixion,
though if crucifixion should be the will of the Father Jesus would not refuse it.
28. iraTep. See on v. 27.
66~aa6v aov To 6voµa (Tov vt6v, A <p boh, seems to be an assimilation, probably
accidental, to 17.1). Up to this point 6o~a3e1v has been used of the Son;
afterwards most commonly of the Father (13.31f.; 14.13; 15.8; 17.1,4;
21.19). In this prayer Jesus merely repeats the principle that has guided his
life-7.18; 8.50. As Bultmann observes, one might have expected awaov and
So~aaov to be synonymous; but in fact God is glorified in the complete
obedience of his servant, and the servant who does not his own will but the
will of him that sent him desires only the glory of God.
ljMev ovv cpwvri lK Toi:i ovpavoi:i. The introduction of the 'voice' recalls the
way in which a ',ip r,::i (bath qol), or divine voice, makes itself heard in numerous rabbinic stories. On this phrase see H.S.G. T. 39f. It should be noted that
whereas in the rabbinic literature these voices are looked upon as a sort of
inferior substitute for prophecy the New Testament commonly represents
them as the directly heard voice of God-that is, bath qol (which means
'echo') is not a strictly accurate description of them.
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Kai l66~aaa, notably in the signs (e.g. 11.40), Kai Tia;\tv 60~0:aw, in the death
and exaltation ofJesus. An alternative interpretation takes l66~acra to include
the completion of Jesus' work in death (cf. 19.30, TETe;\ecrTat) and 60~0:aw to
refer to his subsequently drawing all men to himself. Cf. also 13.31f.

29. ooiJv ox;l.os olcrTws. For this use of lcrTavai cf. 1.35; 3.29; 6.22; 7.37; 11.56.
It is not exactly redundant, but it is very characteristic of John's style.
l3povT-/iv yeyovevat. Some, not all, of the crowd failed to recognize that words
had been spoken. Misapprehensions are very common in John; see on 3+
cS:yye;l.os avTCfl ;\eM;\TJKEv. Presumably those who made this comment recognized
that the sound was speech, not mere noise; but they did not recognize its
source. This makes the remark of Jesus in the next verse difficult, for it is
hard to see how a voice could be said to come for the sake of men who did
not understand it, and did not even know who was speaking. In the Lucan
Gethsemane story (at 22.43, which is omitted by B W cp sin sah boh), c:'>cp611
6~ avTCfl cS:yye;l.os. It is just possible that John's words are based on a recollection
of this statement.
30. Jesus needed no reinforcement of his faith, but the crowd needed to be
convinced of his unity with the Father. But how they could be convinced
of this if they thought they had heard thunder or even the voice of an angel
does not appear. Possibly John has in mind a third group (perhaps the
disciples) who did recognize the origin and meaning of the voice; or the
thunder may have been taken to be the voice of God (cf. Exod. 19.19; Ps.
29.3ff.; Sanders adds Vergil, Aeneid u, 692f.).
31f. In these verses John brings to a head the teaching that has been given
about the passion. It signifies (a) the judgement of the world, (b) the overthrow of evil, (c) the simultaneous death and glorification of Jesus, and (d)
the drawing together of all men to him.
31. vw. Cf. v. 27. The repetition of the word in this verse gives it great
emphasis: .Now, in the all-important crisis of the crucifixion. In vv. 24-8
we become aware of the moral struggle in which Jesus was engaged as he
faced crucifixion; this history at least John was concerned to record. He
interprets it by setting beside it here a mythological struggle between Jesus
and the prince of this world. The moral victory secures the mythological
victory and the redemption of the world from the power of evil.
1eplcns laTlv Tov Kocrµov TovTov. Judgement is treated at length in 5.22-30. For
the word Kpia1s see also 3.19; 7.24; 8.16, and the note on 3.17. 3.19 makes it
clear that while judgement also takes place later (at the 'last judgement')
it is effected by the coming into the world of Christ as the shining of a light,
which men according to their works will either love or hate. It is in this
sense that the cross means the passing of judgement; those who are not
drawn to it (see v. 32) are repelled by it (cf. for a close parallel I Cor.
1.18-31). As in ch. 9 the Jews passed judgement on themselves by casting
out the man born blind, so the world by crucifying Jesus passed judgement
on itself. o Koaµos oihos is the whole organized state of human society, secular
and religious; see on I. IO.
Though Jesus appears to have been cast out this is in fact not so: o cS:pxwv ToO
1e6crµov TovTov lKl3ATJ6ricrETat e~w. The devil is meant and is so described again at
14.30; 16.11. The exact phrase is peculiar to John, but similar expressions
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are common: Eph. v2; 6.12; 2 Cor. 4.4; Matt. 4.8f. ( =Luke 4.6f.); Ignatius,
Eph. 17.1; 19.1; Magn. 1.3; Trall. 4.2; Philad. 6.2; Rom. 7.1; Ascension of
Isaiah 1.3; I0.29; Martyrdom oflsaiah 2.4. The word KocrµoKpcrrwp is transliterated into Hebrew (iitiipir.mp) to designate the Angel of Death, and in
rabbinic writings c',i:im iw ('Prince of the world') is frequent but does not
refer to Satan. J. E. Bruns, J.B.L. 86 ( 1967), 45 1ff. thinks that (the Angel of)
Death may be intended here. He is right in seeing Jesus as depicted as the
divine victor-one might add, as the true apxwv Tov K6crµov. John is here close
to gnostic thought. 'That the ascent of the Messenger means the destruction
of the world and its Ruler (or Rulers) is the doctrine of the gnostic myth'
(Bultmann, 330, n. 3 of the German edition-the E.T. is at this point incorrect; see further evidence here and in Bauer ad loc.). But the defeat of
Satan by Jesus is also an essential element in the older Christian tradition;
for the synoptic tradition see H.S.G. T. 46-68, and cf. 1 Cor. 2.6-8. For
lKf3ATJ6iicrnat l~w cf. 6.37; 9.34f.; also 14.30; 16.11. The devil will be put out
of office, out of authority. He will no longer be apxwv; men will be freed
from his power. Nothing is said of his subsequent fate. From what appears to
be the original reading, tKl3ATJ6iicrna1 l~w, two variants have been derived.
(a) f3ATJ0. e~w (P66 D) is a simplification-a compound verb is unnecessary
before l~w; (b) f3ATJ6. Kcrrw (9 it sin) is derived from (a). l~w is no longer held
fast by the prefix tK, and is changed to Ko:Tw under the influence of Luke Io. 18;
Rev. 12.7-12; 20.3.
32. Kayw Uiv vljlw6w. For Vlj)OVV see on 3.14; the word is ambiguous and was
chosen by John for that reason. Jesus was lifted up in execution on the cross
and thereby exalted in glory. For the collocation ofvljlovv and 60~6:3e1v (v. 28)
cf. Isa. 52. 13, Vljlwe,;crnat Kai 6o~acre,;crnm crcp66pa (of the Servant of the
Lord). tK Tfjs yi\s underlines the ideas both of the death on the cross and of the
ascension. The conviction expressed here is the reason (though John does
not stop to point it out) why Jesus engages in no conversation with the
Greeks. It is by being lifted up that he draws men to himself.
n6:vws lA1<vcrw. Elsewhere (6.44; sec the note at this place for the word itself)
!A1<ve1v has the Father as subject. No difference in thought is intended. The
act is that of both the Father and the Son (5. 19). mxVTas (cf. e.g. Mark 16.15)
means 'not to Jews only', and is anticipated by the inquiry of the Greeks
(v. 20).
33. note:, eav6:T~, what kind of death. The ascension of Jesus was to be
accomplished only through suffering and death; but the language used by
Jesus would be quite inappropriate if applied to death by stoning. Cf. 21. 19.
34. !K Tov v6µov, that is, out of Scripture, the Old Testament. For this
wider use ofv6µos see on 10.34. No passage of the Old Testament however is
specified. Ps. 110.4; Isa. g.6 may be suggested; Ps. 88(89).37 is better still
(W. C. von Unnik, Nov. T. 3 (1959), 174-9). It is however doubtful whether
John himself was thinking of particular passages so much as of the common
messianic theolo,gia gloriae which had to be corrected by the theologia crucis.
There was a sharp division between earlier and later Jewish opinion on the
point mentioned in this verse. According to the earlier, the messianic age
itself brought the period of fulfilment, so that the Messiah could be thought
ofas abiding for ever (1 Enoch 49.1; 62.14; Orac. Sib. m, 49f.; Ps. Solomon
17.4); according to the later, the messianic age was to come to an end before
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the final period. The earlier period certainly lasted until the time of John;
Justin, Trypho 32 (Trypho speaks), These and similar scriptures compel us to
expect ev6o~ov Kai µeyav ••. Tov irapc'.x TOV ,ra).a1ov Tc7>v fiµepc7>v ws vlov 6:v6pc:mov
irapa).aµ!36:vovTa TT}V alwv1ov !3acnAElav.
Set V1¥w6i'jvai. See on 3. 14. 'As usual in John, the bystanders are represented
as understanding the Johannine idiom' (Sidebottom, 72). They rightly
understand Jesus' saying as a prophecy of death but fail to perceive that it is
at the same time a prophecy of glory. 'The ox).os stands for the desires and
imaginings of Jewish apocalyptic' (Bultmann).
Tov vlov Tov 6:v6pwirov. On the meaning of'Son of man' in John see Introduction, pp. 71ff., and on 1.51. Here he is-at least for the moment-assuming
the identity of Son of man and Messiah, an identification which raises
difficulty in the minds of the hearers.
TIS fo-T1v oOTos 6 vies Tov 6:v6pwirov; Do you really mean Messiah when you
say Son of man? What do you mean? The dilemma may be set out thus:
(a) The Messiah is to abide for ever.
( b) The Son of man is to die (be lifted up).
(c) But the Son of man is the Messiah.
Since (a) is established sK Tov v6µov, (b) and (c) may be queried. It should
not be inferred that Son of man was (in John's mind) a strange or obscure
title. He does not intend to shed (and does not shed) light on Jewish usage
and terminology, but emphasizes that the work of Jesus, though truly the
fulfilment of the Old Testament, was inconsistent with current Jewish messianic presuppositions.

35. The relevance of Jesus' reply is not immediately apparent. It must be
taken as another summary of the ministry, comparable. with vv. 31f., and a
reply not so much to v. 34 as to the Jewish opposition as a whole; the whole
chapter, as has been remarked, is an extended summary and conclusion.
h, µ1Kpov xp6vov. For the expression cf. 16.16-19. Here the 'little while'
evidently refers to the ministry, in which decision is urgently required.
To cpc7>s lv vµiv fo-T1v. Again, the reference is to Jesus in his ministry; cf. 1.14,
l01<t'ivwcrev lv fiµiv. On Jesus as the light of the world see on 8.12; here however
we have similitude, not metaphorical definition.
nepma-reiTe ws TO cpc7>s exe-re. Both for the use of ws (replacing lws; Radermacher, 164) and for the thought cf. 9.4; also Isa. 50.10. The light is soon
to be withdrawn. It is notable that whenever in John ,repma-reiv is used in a
sense not strictly literal it is used in connection with light and darkness (8.12;
11.gf.; 12.35). mpma-reiv is clearly connected at 8.12 with following Jesus,
just as it is here connected with believing (see next verse). This command
then is to be regarded as a last appeal (v. 36b) to the Jews who had witnessed
the ministry. The appeal can be cast in this form not because John thought
it impossible to believe in Jesus after his death and resurrection-such belief
was that with which he himself was most immediately concerned (17.20;
20.29,31 )-but (a) because it suits the historical perspective of a gospel, and
(b) because the gospel narrative as a whole is regarded as a paradigm of the
presentation of Christ to the world, and the urgency of that presentation is
expressed by the limited duration of the ministry.
Tva µfi 01<0Tla vµa:s KaTaMl3,;i. See on 1.5. Cf. 1QS 3.2of. (In the hand of the
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angel of darkness is all authority over the sons of wickedness, and they walk
in the ways of darkness); 4.11.
6 mpmcx.wv .•• vnayet. Cf. 11.1 o; also 3.8; only the man born of the Spirit
has the light, and knows whence he comes and whither he goes.
36. mo-reven Els To cpws; that is, Receive the light, and proceed by its
illumination.
tva viol cpwTos yev710-6e. To believe in the light is to become a son oflight. For
the Hebrew expressions 'son of .. .' (... l::l), cf. G. Dalman, The Words of
Jesus (E.T. 1909), 115f.; B.D.B. s.v, l::l, 8; K.B., 133f.; G.K., 437f. Cf. Luke
16.8; 1 Thess. 5.5. At Eph. 5.8 occurs the similar TEKva cpooT6S (also with
mpmcx.eiTe; on this Filii Lucis as an element in "the primitive Christian
catechetical tradition see E.G. Selwyn, The First Epistle of St Peter ( 1946), 37582). Those who believe in Jesus themselves take on the quality oflight and so
never walk in darkness; cf. 4.14 where it is said that the believer has a well
springing up within himself, so that his supply never fails. The phrase 'sons
of light' (iix 'l::l) occurs at 1QS 1.9; 2.16; 3.13,14,25; 1QM 1.1,3,9,11,13,
and refers to the members of the Qumran community.

fxpvl311. The word is also used at 8.59 (cf. 10.59f.; 11.54), but it is especially
appropriate here. The light shines, giving men one last chance to believe and
to 'walk'; then is hidden. The public ministry of Jesus is now ended. It is
unnecessary to place vv. 44-50 between vv. 36a and b. Vv. 44-50 are not a
continuation of the earlier speech. They are no longer couched in the second
person plural, a direct address to the Jews. Rather, they are a final judicial
summing up of evidence which has now been completely presented. See
further (on v. 43) the account of Bultmann's rearrangements. On the use of
passive (l1<pvl3,J) for reflexive see on 8.59. Some commentators attach v. 36b
to the next paragraph; in fact it is both the conclusion of I 2.20-36 and the
beginning of 12.37-50.

27. THE CONCLUSION OF THE PUBLIC MINISTRY

The public ministry of Jesus is now over; he returns into the obscurity
out of which he emcr;:,;~d ( 12.36b is at once the end of the preceding
paragraph and the beginning of this; cf. 11.54; 12.1) to utter his last
words to the world. Henceforth he holds only private intercourse with
his disciples. Vv. 37-43 arc a comment by the evangelist; the speech of
vv. 44-50 is an epilogue rather than a speech within the main structure
of the play.
The whole section, which may be said to correspond to 1 .1 of. in the
Prologue, is a comment on the unbelief of Judaism. This unbelief wrui
not fortuitous; it had been foretold in the very Scriptures upon which
the J cws had set their hope. Once more the predcstinarian element in
the teaching of John comes to light: 'they could not believe' (v. 39).
They could not truly believe even when a superficial impulse moved
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them to do so, for they preferred the praise of men to the praise of
God. The full significance of faith and unbelief in Jesus is next brought
out.Jesus does not speak of himself; he speaks only the words of God his
Father, who sent him. Thus to believe in Jesus is to believe in God,
since God sends eternal life into the world through Jesus who utters
his, God's, command; to see Jesus is to see God, since Jesus in his
perfect obedience reveals God. Conversely, to reject Jesus and his
words, or to hear and not to keep them, is inevitably to incur judgement.
Jesus himself came not to judge but to save; but the divine word he
speaks (and the thought is not far distant of the divine Word he is)
cannot but judge those who reject it. The judgement is as sure and clear
as the distinction between light and darkness.
All this material is cast in characteristically Johannine form. It may
to some extent reflect the circumstances in which Jesus wrote (see the
notes below), but its substance is common to the Synoptic Gospels and
to Paul. In Mark (4.IIf.) the crucial words of Isa. 6.gf. are used to
similar effect. Those who 'are without', to whom the 'mystery of the
kingdom of God' has not been given, will neither perceive nor understand. To hear and keep the word ofJesus is the all-important criterion
by which men are judged (Matt. 7.24-7; Luke 6.47-9). Behind Jesus
and his mission stands the Father who sent him (e.g. Matt.10.40; Luke
9.48; 1o.16). So also for Paul faith is no human activity, and the attempt
to establish one's own righteousness implies the rejection of God's. Once
more, and with the greatest dramatic emphasis and artistry, John sets
forth the central and decisive significance, in mercy and in judgement,
of the ministry ofJesus in the whole activity of God. On predestination
in John see Schnackenburg II, 328-46.
37-43. The unbelief of the Jews is now fully declared, together with its
causes, and also with the few partial exceptions to it. Underlying the
declaration are two historical facts-the actual outcome of the ministry in
rejection and crucifixion, and the apparent rejection and punishment of the
Jews (cf. Rom. 9-11); the conviction that this unexpected failure on the
part of the people of God was in fact an element in God's eternal purpose, and
as such had been written in the Old Testament; and a perception of the
nature of the choice in which the Jews had erred, the choice between man's
pursuit of his own glory or of the glory of God.
37. TOCTo:iho: 6e o:vTov CTT)µeia: irmo111K6Tos, 'although he had done ... '. For
faith based upon the signs (or 'works') see on 2.11; 14.11. Toc;o:OTa: refers
back to the gospel as a whole with its convincing selection of signs (20.3of.).
See also Deut. 29.2ff., to which Brown draws attention. Signs do not suffice
if God does not give men eyes to see.
38. Tvo: 6 Myes ... 1TATJpw6ij. Ifivo: be given its full purposive force, this verse
signifies predestination (to condemnation) of the most absolute kind.
Grammatically it would be possible to take this Tvo: as ecbatic ('the result
of their so disbelieving was the fulfilment of the word .. .'). The nonpurposive use ofivo: is attested elsewhere in John (e.g. 1.27; 17.3), but that
it is impossible here is shown by v. 39 (oliK YJOvvo:vTo mCTTeve1v oTt ... ). It can
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hardly be questioned that John meant that the hardening of Israel was
intended by God. That on the other hand his words were not the cut and
dried statement of a philosophical theology appears at once from the exceptions immediately introduced at v. 42 (oµw!i µeVT01), and indeed the existence
of Jewish Christians, such as Peter and the beloved disciple. See also the
almost immediately preceding affirmation of 12.32, 'IT®Ta!i lAKvaw irpos
iµavT6v. The form of expression used here (an absolute statement followed by
a qualification) is characteristically Johannine, cf. e.g. 1.11f. John's treatment of the bulk of Israel was historically justified by the events recorded
in the Synoptic Gospels, and sharpened no doubt by the continued antagonism
between church and synagogue. Theologically it conveys the truth which
the whole gospel teaches; the historic Israel was unable to move forward on
its own level and so enter the kingdom of God (see on 3.3-5). It had to be
regenerated through the Word of God and the Spirit; and this regeneration
it refused. Hence the old Israel came to stand under the judgement of God
(cf. 9.41), and henceforth this was its significance.
1CVp1e, Tl!i ... amKaAvq>6TJ; John accurately follows the LXX of Isa. 53.1,
which (except in the opening word Kvp1e) represents the current Hebrew text
with sufficient accuracy. Cf. Rom. 10.16. In the quotation, eo<OTJ represents
the discourses of Jesus, f3paxlwv his actions. Neither has been effective, or
could be effective in itself; see above on v. 37.
39. 61a TovTo, as elsewhere in John, is taken up and explained by the oTt
clause. They could not believe for this reason, namely, that Isaiah had
said .... With this reason for unbelief must be set that given in v. 43. The
divine predestination works through human moral choices, for which men
are morally responsible.
40. The quotation is from Isa. 6.10. John, the Hebrew, and the LXX are
all different, but John seems to be nearer to the Hebrew than to the LXX.
His version lacks the characteristic words-i,,.axvv6TJ, lKcxµµvaav, awwa1vof the LXX, and differs little from the Hebrew except in the omission of
the reference to ears and hearing (this is of course a difference from the
LXX also), and in the mood and person of the verbs 1r.iw:,-lirwpwaev, and
3:'ZJil-TETVq>AwKEv. The simplest hypothesis is that once more John was
quoting loosely, perhaps from memory, and adapting his Old Testament
material to his own purpose. The reference to 'ears' he might well omit
since he was at this point speaking especially (see v. 37) of the signs done
by Jesus and seen by the Jews. The changes mentioned above (perfects for
imperatives) might have been accidental (since both forms could be written
with the same consonants); but it is more likely that 'the alterations are best
explained by the intention of the writer of the gospel to emphasize the
judgement as the action of God'-so Hoskyns (502), who however thought
that John's Kai lcxaoµa1 avTOV!i indicated dependence on the LXX. John may
have made use of these words with an allusion to the inner meaning of Jesus'
miracles of healing. The importance in the New Testament of the quotation
from Isa. 6 can hardly be exaggerated. It is used or alluded to at Mark 4.1 if.
(and the parallels); 8.17f.; Acts 28.26f. Not once only, in the ministry of
Jesus, but again and again throughout its history, Israel had been confronted
with the necessity of birth from above, only to reject the prophetic message
and the Spirit of God. This recurring pattern, detected by the first Christians
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in the Old Testament, was brought out with unique clearness in the ministry
and death ofJesus. There was in the divine Word something which necessarily
offended the natural man.
hrwpwaEv is read by B e; hr~pwcrEv (P 66 P 75 K W) is an attempt to find a somewhat more suitable verb, mrrwpwKEv ( W) to find a more suitable tense, and to
assimilate to TETV<jl/\WKEV.
41. 0T1 e!6Ev TTJV 66~0:v o:vToO. 0T1 is the reading of P66 P15 K B e A e sah boh
Origen. oTE is in D Wit vg sin pesh; lm1 in W. The difference in meaning is
slight; it was in any case the vision oflsa. 6 that initiated Isaiah's speech and
ministry. oTe is perhaps the easier reading, and 0T1 may therefore be preferred;
but 0T1 is not so difficult as to make probable the opinion that it is a mistranslation of the Aramaic,, intended as a temporal particle (M. n, 469). John's
words are plain and need no explanation; the theophany as described in
Isa. 6 could well be termed the 'glory of God'. But it is to be noted that
in the Targum to Isa. 6.5 Isaiah declares that he has seen not 'the King, the
Lord of hosts' but 'the glory of the shekinah of the King of the ages' (.,?'
K'~',17 11,~ l'\l'::lll.'). It is possible that John was aware of some such version,
but not likely that it was the reference to the shekinah of God that made him
say that Isaiah saw the glory of Christ and spoke of him. To John as to most
of the New Testament writers all the Old Testament spoke of Christ. Cf. 8.56
(Abraham), and see A. T. Hanson, Jesus Christ in the Old Testament (1965),
especially pp. 104-8. Cf. Philo, Som. 1, 229f. (For aVToO, e q, sah read TOO
6to0, D, TOO

eeoo O:VTOO.)

42. oµws µevT01. See on v. 38. As had happened before in Jewish history there
remained a believing remnant, though a weak and faint-hearted remnant.
Ko:i eK Twv o:pxovTwv rrot.t.oi hicrTEvcro:v. 'Many even of the rulers .. .'. Cf. 19.38f.,
and for John's treatment offmperfect faith, among other passages, 2.23; 4.48;
8.30; 1r.36f.; 12.29. For John's use of o:pxoVTes, and his apparent failure to
distinguish between the sects and groups of first century Judaism, see on 3.1;
1. 19,24. For the faith of a large number of priests cf. Acts 6. 7; both statements
are of doubtful historicity. Possibly John was intentionally covering a statement for which he knew there was no direct evidence by the addition of
wµoMyow. For a similar use of 6µot.oyeiv see 9.22; here it is necessary to
supply o:vTov xp1crTov (eTvo:i).
arrocrvvaywyo1 yevwVTm. See on 9.22. A detailed reconstruction of the
historical background of this passage has been attempted by Martyn, who
suggests as a paraphrase of this verse (76): 'Many of the members of the
Gerousia (&pxoVTes) believed. But they did not confess their faith. For the
Pharisaic apostles (ol ¢0:p1cro:io1 = c•ni',w;i) came from Jamnia with the reworded Benediction against Heretics, and the majority of the Gerousia (ol
<t>o:p1cro:io1) employed it as was intended: to excommunicate Christians from
the synagogue.' See also Martyn, 21f.,24,105. This reconstruction may well
be correct, though it is evident that it contains a substantial measure of
conjecture. It should in any case be added that by placing the circumstances
of his own time within the framework of the ministry of Jesus John is not
simply perpetrating a thoughtless anachronism but giving them an absolute
theological setting and thereby a theological interpretation; he is not sniping
in a passing controversy but writing theology of permanent significance. See
Introduction, pp. 137-44.

ovx
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43. fiycmT]aav yap ,-,;v S6~av ,-c:;:,v &vepwm..w. There is doubtless an allusion to
the glory of Christ seen by Isaiah (v. 41; cf. also 5.44). But, with &ycnrav (here
'to take pleasure in', with firrep, 'to prefer'), S6~a with the genitive must
be the glory (praise) which comes from men or God; hence, since these
rulers preferred praise from men, they chose not to offend the Pharisees (see
on 1.24). This is to love darkness rather than light (Dodd, Interpretation, 380);
it is also to allow the decision of faith to be affected by a desire for personal
security. Cf. Matt. 6.1-21; Rom. 2.29. The desire for the praise of men is a
form of idolatry.
firrep ]vw!p (P66 ) K A 565. The two words were almost identical in pronunciation.
This verse marks the close of the fourth of the great divisions into which
Bultmann divides the gospel ('The hidden victory of the Revealer over the
World'). Like the third, this is a highly complicated block of material,
andisconstitutedasfollows: 10.40-2; 1 i. 1-44,45-54; 11.55-12. 19; 12.20-33;
8.30-40; 6.60-71; 12.37-43. Bultmann places vv. 44-50 in the discourse on
the light of the world (8.12; 12.44-50; 8.21-9; 12.34-6). On the question of
dislocations in the text of the gospel see Introduction, pp. 21-4, and in the
commentary passim.
44-50. In vv. 35f. Jesus made his last appeal to the Jews; the present speech
is not a continuation of it but an independent piece, which is not an appeal
but a summary of the results of the ministry, and of its motives and themes.
Almost all the thoughts, and indeed almost all the words, which appear in
these verses have already been used in the gospel. They include (a) the
mission of Jesus from the Father; (b) the revelation of the Father; (c) the
light of the world; (d) judgement; (e) eternal life. Lightfoot however rightly
notes that some of the best parallels are to be found in chs. 13-17 (e.g., with
12.45 cf. 14.9; with 12.50 cf. 14.31), where Jesus addresses those who did
receive him. Notes on these verses may to a considerable extent be confined
to cross-references, but it is hardly fair to say that, being a summary, they
are on a lower level of composition than the rest of the gospel; it is important
to note the points that are selected and the way in which they are combined.
They make unmistakable the theological significance of the story of Jesus.
44. lKpa~ev. Cf. 1.15; 7.28,37. Dodd (Interpretation, 382) argues that, since
Kpa3e1v and KTJpliaae1v are alternative LXX renderings of x,p, what follows
may be regarded as the kerygma of Jesus. The conclusion is correct but the
argument unconvincing because x,p is more often translated by other words,
notably Ka;\eiv. For the content of the verse cf. Matt. 10.40; the thought is as
much synoptic asJohannine. On Jesus as the envoy of God, and his authority
as such, see on 20.2 1.
ov ma,-eve1 els lµt Faith in Jesus is not faith in a particular man, however
holy. It is faith in God directed by a particular revelation. Otherwise it is
not faith at all.

45. 6 eewpwv lµe eewpei ,-6v ,reµljlana µe. Precisely because Jesus is the obedient
Son and envoy of the Father, to see him is to see the Father,just as to believe
in him is to believe in God. Cf. 1.18; 14.9.
46. ly~ cpws els ,-6v K6aµov lATJAvea. Cf. 8.12, though there the equation was
absolute-I am the light-whereas here we have similitude-I came as light

433

CONCLUSION OF THE PUBLIC MINISTRY

12.37-50

(cf. v. 35). There is thus no substantial difference between the two expressions
'I am the light of the world', and 'I have come as light into the world'.
iva Tias ••• tv ,fj aKo,l<;f µ11 µelv!J. Cf. v. 36 (viol cpw,os )'€VTJa6e), where the same
truth is put positively. The believer passes from darkness to light; cf. 8.12;
9.39. Cf. also C.H. 1, 32, maw:,w Kai µap.vpG>· els 3wi\v Kai cpG>s xwpG>. The
thought is characteristic of Hellenistic religion. TiaS ••• µ,\ is not a Semitism;
M. II. 434· Cf. 6.39; 11 .26.
47. tcxv ,Is µov &Kova!J ,G>v pTJµc:x-rwv Kai µi\ cpvM~!J· Cf. Matt. 7.24-7 ( =Luke
6.47-9); again, the thought is familiar in the Synoptic Gospels. The word of
Jesus must be not only heard but kept; obedience is essential. P6 6 D omitµ,\;
presumably the copyists were unwilling to write that Jesus would not judge
those who did not keep his words (which they probably understood as
commands).
tyt:l ov Kplvw av.6v. In different passages in John it is said that Jesus acts
as judge (5.22,27; 8.16,26), and that he does not judge (3.17; 8.15). It is
hardly credible that John should have been unaware of this apparent
contradiction, or that it should have been undesigned. It appears in Paul (cf.
e.g. Rom. 8.33f. with 2 Cor. 5.10). The meaning in both Paul and john is
that justification and condemnation are opposite sides of the same process;
to refuse the justifying love of God in Christ is to incur judgement.
iva Kplvw ••• a.AA' iva aC.:,aw. Infinitives would have been expected, but
already in Hellenistic Greek iva with the subjunctive had begun to take the
place of the object infinitive; in Modern Greek the process is complete.
For the thought cf. 3. 17; Luke 9.56 (long text). On K6aµos see on 1. 10.
48. 6 &ee.wv tµt. Cf. Luke Io. 16, 6 &ee,wv vµas tµE &eent· 6 61 tµi &enwv &eent
,ov aTioa.el"av.a µe. As vv. 49f. show, this thought is present in john also; the
word of Jesus is the Father's word.
µ11 Aaµf,avwv ,a p,;µa.a µov. The r,,;µa.a are the Myes, which Jesus bears, as it
is split up into particular utterances; Myes is a kind of collective noun for the
p,;µa,a.

6 Myes ••. Kptvei av.6v. There seems to be no precise parallel to this statement;
contrast 5.45. There is a similar expression at 7.51 (µii 6 v6µos t'iµwv Kplve1 ••• ),
and this may point to the origin of the present saying. It goes without
saying that, in Jewish thought, judgement was according to the Law; and
sometimes the Law seems to take a more active and personal part in the
process of judging. See 2 Bar. 48.47, And as regards all these [the sinners]
their end shall convict them, and thy Law which they have transgressed
shall requite them on thy day; 4 Ezra 13.38 (Syriac, not Latin), Then shall
he destroy them without labour by the Law which is compared unto fire.
At Wisd. 9.4, Wisdom (often equated with the Law) is describ~d as
,0011
awv 6p6vwv 7r&pe6pov, which seems to mean that Wisdom is an assessor with
God in judgement. Philo uses a similar expression (t'i 7r&pe6pos ,{i> 6e{i>) of
6!KT\ (Mos. n, 53). Thus, though John's phrase may well be a development of a synoptic expression such as Mark 8.38, os yap tcxv tTia1axvv6ij µe
Kai TOVS tµovs Myovs .•• KCXI 6 vlos TOV &v6pC:,7rov i'ITCXIO"XW6T}O"ETCXI ••• , yet it may
also be true that the development took place under the influence of a
tendency to view the words of Jesus as a new Law. For the connection
between Myes as a Christological title and the Law see on 1.1.

,,,v
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49. 6T1. The word of Jesus will prove to be judge at the last day because it ia
not the word of Jesus only but equally the word of the Father. Cf. 5.22:
Jesus will judge because the Father has given all judgement to him.
lyt:> lf lµCXVTov oVK lMAT)cra. The aorist looks back upon the ministry as a
completed whole. Elsewhere John has, with no difference of meaning, air'
lµaVTov; see especially 7.1 7.
6 niµ1¥as µi traTT}p. A common Johannine phrase: 5.23,37; 6.44; 8.16,18;
14.24..
lvTOAflV Si6c.>K1:v. Cf. 10.18 and other passages.
Tl einc.> 1<al Tl AaAT}crc.>. The use of synonyms is characteristic ofJohn's style; it
is impossible to distinguish between the two verbs.
50. I} lvTOAfl av-roO 3"'11 alwv16s lcrT1v. For the Law of Moses as, in Jewish
belief, the source oflife see on 5.39, and cf. Deut. 32.45ff.; this view is echoed
in the teaching of Jesus (Luke 10.28; Mark 10.17f.). Here however the command of God which Jesus bears, and himself executes, takes the place of the
old Law. Jesus himself draws life from his obedience to God's command
(4.34), and this even though the command is that he should lay down his life
(10.18).
a ovv lyt:> AaAw (AaAw lyw, e W; AaAw, D a; lyC.::, may well be a secondary
addition) ... ovTc.>S AaAw. Cf. 8.26,28, and the whole of the present context.
It is particularly striking that John ends his final summary of the public
ministry on this note. Jesus is not a figure of independent greatness; he is
the Word of God, or he is nothing at all. In the first part of the gospel,
which here closes, Jesus lives in complete obedience to the Father; in the
second part he will die in the same obedience.

28. THE SUPPER TO THE DEPARTURE OF JUDAS.

The day before Passover Jesus and his disciples took supper together.
The meal was not the Passover meal, nor any identifiable in the Jewish
calendar. During (or after-see the note on v. 2) supper Jesus washed
the feet of his disciples, and there followed conversation on washing,
and on humility and love. The unity of the small group of friends,
though close, was not. perfect; Jesus foretold that Judas, though he had
eaten with him, would betray him. This intelligence he communicated
to the disciple 'whom he loved'.
The narrative which may be thus briefly outlined raises noteworthy
critical and historical difficulties. It contains on the one hand material
closely parallel to the synoptic narratives-the fact that a supper was
taken on the last night of Jesus' life, and the prediction of the betrayal
by Judas. This material probably reflects the synoptic tradition, though
both supper and betrayal are attested by I Cor. I I .23ff., and were thus
to be found in non-synoptic tradition too. On the other hand, John
places the supper on a different day from that given by the synoptists,
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omits altogether the synoptic words in explanation of the bread and
wine eaten and drunk at the supper (the 'Institution of the eucharist'),
and includes the narrative of the feet-washing, which is contained in
no other gospel. On the date of the last supper and crucifixion see
Introduction, pp. 48-5 1 ; on the omission of the eucharistic passage see
Introduction, pp. 53, 84f.; the feet-washing is probably to be regarded
as a Johannine construction based on the synoptic tradition that Jesus
was in the midst of his disciples as 6 61CXKovwv (Luke 22.27). The humble
service of the Son of man is thus brought out in a telling narrative. It is
not impossible that the incident was already to be found in pre-Johannine tradition; but in its present form it bears unmistakably the imprint
ofJohn's thought. This is indeed true of the section as a whole, in which
the rejection ofJesus described in chs. 1-12 is balanced by an exhibition
of the blessedness of those who believe (Dodd, Interpretation, 403).
This observation, though illuminating, needs qualification, since the
belief presupposed in these chapters is partial and inadequate; see,
especially 13.21,38; 14.9; 16.12,31f. It is better to say, with Lindars,
that the chapters are about discipleship-with, we may add, its blessedness and its shame.
For the form of the present incident-action, question, and interpretation-see Daube, N. T.R.J., 182. There is no ground for connecting
the feet-washing with purifications preparatory to the Passover ( 11.55).
It has already been suggested (p. 14; see also pp. 454ff.) that chs.
13-1 7 are to be regarded as explanatory of the passion narrative which
follows them. In this explanation 13.1-30 plays a special part. There
stands first a symbolic narrative, the washing of the disciples' feet,
which prefigures the crucifixion itself, and in doing so points the way
to the interpretation of the crucifixion. The public acts of Jesus on
Calvary, and his private act in the presence of his disciples, are alike
in that each is an act of humility and service, and that each proceeds
from the love of Jesus for his own. The cleansing of the disciples' feet
represents their cleansing from sin in the sacrificial blood of Christ
(1.29; 19.34). When the significance of what is taking place is explained
to him, Peter exclaims, Lord, not my feet only, but also my head and
my hands (v. 9); so Jesus being lifted up on the cross draws all men to
himself ( 12 .32). Just as the cross is the temporal manifestation of the
eternal movement of Christ from the Father who sends him into the
world, and again from the world.to the Father, so the feet-washing is
enacted by Jesus in full recognition of the same fact (vv. 1, 3). Perhaps,
in a secondary way, the sacraments of baptism and the eucharist are
also prefigured; see the notes on vv. 10, 18. In any case, the act of
washing is what the crucifixion is, at once a divine deed by which men
are released from sin and an example which men must imitate. A full
list of sacramental and non-sacramental interpretations of the feetwashing is given by Brown. Whether or not sacramental ideas are present
there can be no question that in the paragraph as it stands the washing
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is represented as both efficacious and exemplary. This twofold inter·
pretation of the one act may be regarded as due to redactional combination of two sources. Thus Boismard (R.B. 71 (1964), 5-24) finds a
Moralizing Account in vv. 1,2,4,5,12-15,17,18,19 and a Sacramental
Account in vv. 3,4,5,6-10( 11 ),21-30, vv. 16,20 being redactional. That
John used two sources is undoubtedly possible, but the source-critical
question (which is probably insoluble) does not exhaust the expositor's
task, for the combination of the two themes is a characteristic piece of
Johannine theology.
Out or this twofold significance of the feet-washing and of the death
of Jesus two further points arise. (i) Through the work of Christ God
has cleansed a people for himself; yet the people are not all cleansed.
Satan finds inJudas, one of the Twelve, a tool ready to his hand.John,
as was noted above, uses synoptic material here, but he welds it into
his own scheme of thought (vv. 10f., 18f.). Sin, even the ultimate
apostasy of Judas, remains possible (cf. 1 John 5.16). (ii) The apostles,
the disciples and servants of Jesus who is teacher and lord, must
follow his example: they must show the same humility, must, in fact,
take up the cross and follow Jesus. So far as they do so, they share his
authority. To receive a man sent by Christ is to receive Christ; to
receive Christ is to receive God (v. 20). Thus the church is the responsible envoy of Christ, sharing his dignity and obliged to copy his
humility and service. Notwithstanding its authority, it enjoys no absolute
security, since even one of the Twelve may prove to be a traitor.
At the end of this section Judas goes out into the darkness; from this
point Jesus is alone with the faithful. They are slow of heart, and their
loyalty is about to be shaken to the foundations, but to them the
mystery of God may be unfolded.
1. npo 6e ,fis fop,i\s ,ov no:o-xo:. Cf. 12.1. That John means in fact the day
before the Passover is shown by 18.28; 19.14,31,42. By this note he clearly
distinguishes between the last supper and the Jewish Passover; in doing so he
contradicts the synoptic narrative, according to which the last supper was
the Passover meal, and Jesus died a day later than John allows. On this
difference, and the date of the crucifixion, see Introduction, pp. 48-51. By
this alteration, and by his omission of any reference to the bread and wine
of the supper, John emphasizes that the eucharist was not simply a Christian,
or Christianized, Passover. He may also have been influenced by a disciplina
arcanorum, and unwilling to betray factual details about the origin and conduct of the Christian rite; this, however, cannot be regarded as certain, and
is perhaps improbable.
El6ws. There is no reason whatever for supposing that this is a mistranslation
of an Aramaic participle (which has the same consonants as the perfect;
see Torrey, 44f., 47f., translating had known). In the clash between el6ws here
and el6ws in v. 3, and in the awkwardness ofan apparent timing ofJesus' love
(npo 6e ,fis fop,fis ... ,iy6:m1oev), Bultmann sees confusion of the text,
and argues that I 3. I ( or part of it) originally introduced the prayer of
I 7• 1-26,
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{iKE1, P06 ) avrov fi wpa, the hour of his death and
exaltation. See on 2+
tva µe.af3f.i. The explanatory iva is characteristic of John; there is no need to
regard it as a misrendering of the Aramaic ,, here intended as a temporal
particle (M. u, 4 70). µnaf3aive1v is well chosen to express transference from
one world to another; it is equally applicable to the thought of death as a
departure, and to ascension into heaven. Cf. 5.24.
lK 100 K6aµov 'TOV'Tov. On K6aµos see on 1.10. The word is common throughout
the gospel, but 6 K6aµos (oihos) occurs 40 times in the last discourses. The
emphasis lies on the distinction between the world, and the disciples (representing the church), who are chosen out of it. This distinction is naturally
a qualitative one; yet it is not forgotten that in the primitive Christian
tradition 6 K6aµos ( a!wv) oi'i'Tos, representing :,m c1,um (ha'olam ha-zeh, this
age), is an eschatological expres,ion, and behind the qualitative distinction
there remains a temporal. In the eschatological terminology it had been
said that the full manifestation ofJesus and his own lay in a real chronological
future.John does not lose sight of this future, but his stress upon the centrality
of the incarnate life of Jesus, and particularly of his death and exaltation,
makes possible an ontological distinction between Jesus and his own on the
one hand, and the world on the other. It is in view of his own imminent
departure from the sphere of this world that Jesus regulates the life of his
own who, since they belong to him and will for ever be united to him yet
continue to live in the world, will henceforth live a twofold existence.
&yamiaas 'TOVS !6iovs 'TOVS tv ,.0 K6aµ~. See the last note. For cl i6101 cf. 1.11,
where however the expression is used in a different sense. 10.3f.,12 form a
closer parallel, but the meaning is perhaps best brought out by 15.19;Jesus
loves his own, and the world similarly loves its own (10 i61ov) and hates
those who belong to Jesus. John emphasizes the contrast between Jesus and
the world and thereby prepares the way for the whole of chs. 13-17. The
disciples, though belonging to Jesus, are nevertheless tv ,.0 K6aµ~, where their
Master leaves them, both united with him and separated from him. 'Of
course the love of the Son, like that of the Father, is directed towards the
whole world, to win everyone to itself; but this love becomes a reality only
where men open themselves to it. And the subject of this section is the circle
of those who have so opened themselves. In the actual situation as it was, this
circle was represented by the twelve (eleven); but the use of the term i6101
here, and not µa6TJ'Tai, is significant; it shows that they are the representatives
of all those who believe' (Bultmann).
els 'TEAOS ftyan11aev av1ovs. els 'TEAOS may in Hellenistic Greek be an adverbial
phrase with the meaning 'completely', 'utterly' (see M.M. s.v. 'Te).os).
This would yield a satisfactory sense here: Jesus' love for his own was capable
of any act of service or suffering. But it is probable that here (and at Mark
13.13 and parallels; 1 Thess. 2.16) 'TEAOS retains something of its primary
significance of 'end'. Jesus loved his own up to the last moment of his life.
Moreover 'TEAOS recalls the eschatology of the earlier gospels; the 'hour' of
Jesus, the hour of his suffering, was an anticipation of the last events. It
would be characteristic of John to see a double meaning in els 'TEAOS.

f\Aeev (lAT}Av6eV, lu j 'Tl'apfiv, D j

2. 6elnvov y1voµevov. For 6einvov sec on 12.2. Here it undoubtedly means an
evening meal (v. 30), supper. At I Cor. 11.20 it is used with reference to the
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agape or eucharist. For y1vo1,1lvov, yevoµ£vov is fairly well attested ( (P") lite D
e >. it vg pesh sz.h boh); it is not however w appropriate to the context as
y1voµ11vov, since the iupper was still in progress (v. 26). Since it is evident that
John leaves out intentionally the events connected with the 'Institution of
the eucharist' there is no point in asking at what points they might be fitted
into his narrative.
"Toii 51a!361'.ov fi8r1 f3ef3A11K6,oS E!s TrJV Kap6fav iva napaSor au-rov 'lovSas. 'The devil
had already made up his mind thatJudas should betray him [Jesus].' The
translation ofR.V. (The devil having already put into the heart of Judas ...
to betray him) can be maintained only if the genitive of the name Judas is
read, with D a W a e sin pesh sah. This however is probably a simplifying
gloss, and should be rejected. On the other hand it should be noted that the
Old Latin has cum diabolus se misisset (or, misisset se) ir1 cor. , .. For the con·
struction cf. Job 22.22, &vat.ape .•. iv Kap6[c;,: o-ov (1:l:l?::l ... tl'T, literally,
Put ... in thy heart), and I Sam. 29. lo, IJTl Ofjs tv Kap6ic;,: o-ov (no corresponding
Hebrew). See also Luke 21.14 (and parallels adduced in H.S.G.T., 131).
For the thought cf. v. 27, and 6. 70, e~ vµwv EIS 610:f30Ms lo-"T1v; also Luke 22.3,
dcri)>.eEv 6t !a-rava:s els 'lov6av (Luke is the only other evangelist to connect
Judas' treachery directly with Satan). napa6ot is the form of the verb that
appears in K B, 'An obviously vernacular form-as its papyrm record
shows-it may safely be assumed right .... Though a late form of the optative
coincides with it, there is not the slightest syntactical reason for doubt that in
the New Testament it is always subjunctive' (M. n, 211). Cf. Mark 14.10;
that this parallel also deals with Judas' treachery may not be purely fortuitous.
For the textual tradition of the name of Judas see on 6. 7 I.

3. rl6ws OTI 'ITcnJTa ISc.>t<eV au-ri;i 6 TraTT)p els TCXS XETpa~. The construction is
awkward; either <XVTc'j> or els Ta:s XEipas would have sufficed alone. The primary
intention here and in the next clause is to emphasize the humility of the Lord
and Master, who stoops to serve his servants. Jesus washes their feet in full
knowledge that he is the Son of God. Cf. C.H. 1, 12, the Father napt5c.,IC! ,-6:
lavToii navTa S11µ1ovpyfiµaTa to the Heavenly Man whom he had begotten.
USw1<£v, aorist: the Father gave the Son authority for his mission (vv. 16,20).
Cf. 3.35, 6 naTt'Jp ••• navw 6Eliw1<Ev iv Tij xe1pl avToii, and the less general statements of 5.22,26.
OTI &no eeoO l~rjA&V !Cal 1Tpos TOV eeov v,ro:ye1. 'Knowing , .. that he had come
from God and was going to God'. Cf. v. I; the hour of departure was at
hand, and in fact Jesus was going to his eternal glory with the Father through
the humiliation of the cross, of which the humiliation of the feet-washing
was an intended prefigurement. This glory in humiliation is one of the
major themes of chs. 13-17, and the opening acted parable states it very
clearly. Ignatius, Magn. 7.2, referred to by Brown, is not a close parallel.
4. {K Tov 6E{,rvov, from the supper table. Ti6110-1v ,a: lµaTta. d:1roT16i!va1 would
have been a more natural word. Cf. the use of T10iva1 (with l!NXl'iv) at
10. 11, 15, 17f.; 13.37f. When Jesus lays aside his garments in preparation for
his act of humility and cleansing he foreshadows the laying down of his life.
Cf. 19.23; also Luke 12.37.
>.tVT1ov, here, and v. 5, only in the New Testament. It is a Latinism, a
transliteration of linteum, but not uncommon in later Greek (see L.S. s.v.).
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Caligula insulted senators by causing them to wait on him so attired
(Suetonius, Caligula, 26).
5. ~aAAEI is of course used in the weak sense common in Hellenistic Greek;
the addition 0Ha13c.:iv by D q, sin is due to assimilation to Aal3~v AivT1ov in v. 4.
-rov vmTfipa. The word is hap. leg. in the New Testament, and not attested
elsewhere (except in ecclesiastical Greek). It is regularly formed from
vhrwv (for the classical vf3e1v); substantives in -TTlP 'are chiefly names of
agents and instruments' (Palmer, 108). The word TioSavmTI'ip is found.
f\pfaTo. This word brings out the force of lpxeTat in the next verse; he proceed to wash each in turn. This is therefore not the redundant Semitic use
of 'to begin' as an auxiliary.
v(lTTEtv Tov; lToSa; Twv µa611Twv. The washing of the master's feet was a menial
task which was not required of the Jewish slave (in distinction from slaves
ofothernationalities; Mekhilta Exod. 2 1.2 (l'i''fl §1)). The degrading character
of the task should not however be exaggerated. Wives washed the feet of
their husbands, and children of their parents. Disciples were expected to
perform acts of personal service for their rabbis (e.g. Berakoth 7b: R.Johanan
(t A.D. 279) said in the name of R. Simeon b. Yochai (c. A.D. 150): The
service of the Law [that is, of teachers ofit] is more important than learning
it. See 2 Kings 3. 11 : Elisha the son of Shaphat is here, which poured water
on the hands of Elijah. It does not say 'who learnt' but 'who poured'; that
teaches that the service is the greater of the two). The point in the present
passage is that the natural relationship is reversed in an act of unnecessary
and striking (as Peter's objection, vv. 6, 8, shows) humility. In John's understanding the act is at once exemplary, revelatory, and salutary. The disciples
must in turn wash each other's feet (vv. 14f.); the act ofloving condescension
reveals the love of Jesus for his own (v. 1), just as the mutual love of the
disciples will reveal their relationship with Christ (v. 35); and the feet-washing represented a real act of cleansing which did not need to be repeated
(vv. 8, IO).
6. Aiye1 a\iT<";'>. Many MSS. indicate the change of subject: iKSivo;, D e uJ;
Simon, the Syriac VSS.; Petrus, the Latin. For the objection cf. Matt. 3. 14.
av µov. The pronouns are placed together in a position of emphasis: Do you
wash my feet? For a different view see B.D. §473.
7. av oVK olSa; &pT1, yvc.:i01J St µeTcx Taiha. Cf. 2.22; 12. 16, where it is noted by
John that only after the death and resurrection did the disciples perceive
the full meaning of the cleansing of the Temple and the triumphal entry.
This failure to understand is emphasized by John, and its reason is brought
out at 7.39; 14.26; 16.13. Only by the Spirit can men understand Jesus at
all; and his disciples no less than the Jewish opposition are included here.
The equivalence in this verse of the synonymous words E!Seva1, y1vc.:iaxc1v,
should be noted.

e prefix to Peter's speech the vocative Kvp1e, assimilating to v. 6.
ov µ11 vl1f1J> ••• El; Tov alwva. For the construction cf. 11.26; the negation is

8. D

very strong. Peter's sense of what is fitting for his master is completely outraged; cf. Mark 8.32 (and parallels). John has no direct equivalent to this
Marean saying; it is possible that he intentionally supplied the want here,
since (as has been noted) the feet-washing prefigures the crucifixion. Both
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in the Marean passage and here we may see 'the refusal to see the act of
salvation in what is lowly, or God in the form of a slave' (Bultmann).
lcxv µri vl\j)(.,) ae, ovK lxe1s µepos µeT' lµov. Cf. Mark 8.33 (the reply to Peter's remark quoted above), viraye ••• IaTava, 0T1 ov cppoveis Ta Tov 6eov &AAa Ta Twv
av6pw,r(.,)v, Peter for all his apparent devotion to Jesus is in danger of taking
the wrong side. His objection to receiving Jesus' love and service is in fact
Satanic pride. For µepos lxe1v cf. Matt. 24.51 ( =Luke 12.46); also Acts
8.21. If Peter is not washed he will have no share in the benefits of Jesus'
passion, and no place among his people. A reference to the practice of Christian
baptism has often been seen here; cf. 3.5, and see Schweitzer, 360-2. See also
Introduction, p. 83. That John was familiar with baptism is hardly open to
doubt, and it is likely that he would see some connection between this
initiatory washing and the washing of the disciples' feet, but this connection
must not be construed too rigidly, as though John argued: All Christians
must be baptized; the apostles were Christians; therefore the apostles must
have been baptized, and if not in the ordinary way then by some equivalent.
Rather, John has penetrated beneath the surface of baptism as an ecclesiastical rite, seen it in its relation to the Lord's death, into which converts were
baptized (cf. Rom. 6.3), and thus integrated it into the act of humble love in
which the Lord's death was set forth before the passion. Cf. John's treatment
of the eucharist in ch. 6; see pp. 283ff.
9. µfi, vl\j)TJS must be supplied. If washing is to be the only way to have fellowship with Christ, Peter would be washed entirely, no part of him being left
unwashed.
10. There are in this verse two major forms of textual tradition (with
minor variations which need not here be noted); (a) a long text, 6 MAovµlvos
oVK lxe1 xpelav el µri Tovs ir66as vl\l'aa6a1, he that has been bathed has no need
save to wash his feet; (b) a short text, 6 MA. oVK lxe1 XP· vl\j)aa6a1, he that has
been bathed has no need to wash. The former is supported by the majority of
MSS., including B W (P66 D 0) and most of the VSS. The latter is supported
only by N vg (the original text-see W.W.), together with some old Latin
texts and Origen. The textual question cannot be settled apart from the
interpretation of the verse as a whole; both readings are unquestionably
ancient, and that must be preferred which is more intelligible in the context.
It must be noted first that while the two verbs used are not identical in
meaning (Aovea6a1, 'to take a bath'; v(1TTea6a1, 'to wash') John's fondness
for pairs of words (e.g. el6eva1, y1vwcn<eiv) makes it impossible to feel certain
that he distinguished clearly between them; this of course applies only in
(b); in (a) the additional words make a clear distinction. Secondly, it should
be noted that v. 8b makes it impossible to suppose that what Jesus has just
done can be regarded as trivial; it is of fundamental importance and indispensable-that is, it is not a secondary 'washing' subordinate to an
initial 'bath'. Thirdly, it seems to have been customary at least in some
quarters for guests at a meal to take a bath before leaving home, and on
arrival at their host's house to have their feet, but only their feet, washed.
Knowledge of such a custom as this might have caused the expansion of (b)
into (a). Fourthly, the verb Aove1v, though not common in the New Testament, is connected with religious washing. This is true in non-Christian
Greek (see Bauer, Worterbuch s.v.). In Heb. 10.22 there is a probable allusion
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to Christian baptism (t.et.ovcrµlvo1 To crwµa v6aT1 Ka6ap0); cf. the use of the
noun t.ovTp6v in Eph. 5.26; Tit. 3.5.
If these facts are borne in mind it seems probable that the meaning of the
verse is as follows. John wrote the text in the form (b). He introduced the
verb t.ove1v as a synonym of vinTe1v, but as a word which also suggested
rather more definitely a background of religious washings, and thus the rite
of baptism. The intention of the saying was to point out the foolish misunderstanding of Peter, who supposed that, because Jesus' act in washing his
feet represented the humble ministry of his death, he would get more good
by having his hands and head washed also, as if washing with water were
in itself a religious benefit. Against this Jesus points out that once one has
received the benefit of his love and death ('has been baptized into his
death') he is 'entirely clean' (Ka6ap6, ot.o,); further washings are pointless.
The disciples have now been initiated into his death and there is no more to
do. This statement was however misunderstood, partly because it was not
grasped that t.ove1v and vinTEtv were synonyms, and partly because of the
social custom mentioned above. The text was then expanded, regardless of
the fact that it introduced the implication that the feet-washing was a
comparatively unimportant addition to the process of bathing. Against this
view Sanders makes the point that a reference to feet (as in the long text) is
necessary since Jesus is persuading Peter to allow him to wash his feet; but
this is not so-Jesus is answering Peter's mistaken desire that he should wash
not his feet only but also his hands and head. Lightfoot compares 12.3, where
the anointing of the feet is a sufficient symbolical anointing for the whole
body. The opinion that the feet-washing represents the eucharist, while the
'bathing', being apparently unrepeatable, represents baptism, is very farfetched, and implies a much too rigid sacramental interpretation of the acted
parable; see above. It is also unlikely (see Braun) that John is engaging in
polemic against washings practised by the Qumran sect; his intention is (as
usual) to bring out the full theological significance of Christian tradition and
practice. The true cleansing agent is the word that Jesus speaks, and is; see
15.3. Cf. 6.63; both the eating and drinking of the flesh and blood of the Son
of man, and the washing in water (even that which he himself performs),
derive efficacy not through the opus operatum but from the word spoken.
Ka6apo, ot.o,. ot.o, means here 'in every part' (as feet, head, hands, and so
on) of the body. For Ka6ap6s cf. 15.3, the only other passage in John (in
addition to v. 11) where it is used.
ovxl navTe,. The reference is of course to Judas, as the next verse points out.
Judas has been washed with the other disciples; all possibility therefore of
a merely mechanical operation of salvation, whether by baptism or otherwise, is excluded. Cf. 6.63f.; also the Matthean parables ( 13.24-30,36-43; the
wheat and the tares; 13.4 7-50, the dragnet) which stress the mixed quality of
those who are gathered into the kingdom, and r Cor. 10.1-13. Judas' feet
were washed, but he did not enter into the meaning of Jesus' act of humility
and love.
It. 616: •.. foTe. These words are omitted by D. As an explanation they arc
somewhat otiose, and may possibly have entered the text as a marginal gloss.

12. lt.af3ev To: lµaT1a avTov. See on v. 4 (Tf6T]crtv To: lµC1T1a), and cf. 10.17f.,
Xcrµf36:ve1v 'l'VXT)V.
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avhreatv. See on 6.10.
y1vw<7Kl:TE Tl Trmol11Ka vµiv; Cf. v. 7. The interpretation of the act ofJesus seems

now to change. In the preceding verses it was a symbolical action (like those
of the Old Testament prophets), indicative of the purification effected by
Jesus in men's hearts. Here it becomes an example of humility. The two
interpretations do not however exclude but rather imply each other. The
purity which Jesus effects consists in an active and serviceable humility.
Those who have been cleansed by him do in fact love and serve one another,
and there is no other test of their having been cleansed than this (v. 35; cf.
I John 3.16f.,23; 4.11 et al.). The death of Christ is at once the means by
which men are cleansed from sin, and the example of the new life which they
must henceforth follow. Moreover, so far as the feet-washing represents the
whole redemptive work of Jesus the disciples must enter into this work. 'Jesus
is not the vTr66e1yµcx for an Imitatio; but by receiving his service a new
opportunity of existence together is disclosed to the disciple' (Bultmann). It
will follow too that 'the only kind of impurity which is ;·ecognized by this
fellowship is selfishness, represented here by Judas' (Fenton).
13. o 6166:01<aAos Kai o Kvp1os. These words are nominative, not accusative
(second object of q><,)veiTe); they are therefore the articular nominative used
for the vocative; cf. M. 1, 70; B.D., §§143, 14 7. 6166:01<cxAos represents the title
Rabbi (Rabboni); see on 1.38; 20.16. Kvp1os is a frequent designation of Jesus
in John. Hahn ( Titles, 73-89) is right to point out that, as a title, Kvp1os
originated in address to Jesus as teacher (cf. the address of a rabbinic pupil
to his teacher,•,~, •:ii-S.B. n,558), but it is unthinkable that a Christian
author writing at the end of the first century should mean no more than this.
A rabbi might expect his feet to be washed by his disciples (see on v. 5); a
IC\/ptos, a potentate whether divine or human, might expect any service from
his inferiors (the word correlative to Kvp1os is 6o0Aos).
14. Kcxl i.,µeis oq,eiAeTe, Arguments of this kind a minori ad maius are very
common in rabbinic writings (and are there known as
'?p, 'light and
heavy'). It would however be ridiculous to claim this as a Jewish, or rabbinic,
feature of John's style. Such arguments are used wherever men think and
speak logically; and the Jewish ,~in, '?p is not unrelated to Hellenistic logic
and rhetoric (D. Daube, H.U.C.A. 22 (1949), 251-7). 1 Tim. 5.10 shows
that, at the time when John wrote, 'washing the feet of the saints' had become
an accepted metaphor for Christian service. The Johannine incident may
have grown out of the metaphor, but the metaphor itself must have had some
origin, and this may have been the tradition used by John.
15. vTr66e1yµcx. For the word cf. Heb. 4.11; 8.5; 9.25;James 5.10; 2 Peter 2.6.
It means both 'pattern' and 'example' or 'instance', and it is interesting
to note the occurrence of the phrase i.,,r66e1yµcx apniis in inscriptions (see
L.S . .r.v.). im66e1yµcx was well established in Koine Greek, but incurred the
condemnation of Phrynichus (IV; Rutherford, 62; the classical ncxp6:6e1yµcx is
to be preferred).
Tvcx is John's common 'explanatory' iva, indicating both the purpose and
the content of the example.
16. oVK lcntv ..• ToO TilµlflCXVTOS av,6v. This corresponds to the argument ofv.
14. Cf. Matt. 10.24, OUK fo-rtv µa611,~s VTIEP 70\1 616a0"KCX/\OV ov6e 6oVAOS vnep TOV
IC\/ptov av,oO. On the general question of the sending ofJesus by the Father and

,~,n,
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of the apostles by Jesus, and of the relations between sender and sent, see
on 20.21. The meaning here is plain. The disciples are not to expect better
treatment than their Lord received, nor are they to think themselves too
important to perform the acts of service which he performed. chr6aToi\os is
used here only in John, though the cognate verb cmoaTei\i\e1v is common, as
is ireµm1v. It is not here a technical term (as it often is in the New Testament),
but is used simply as a passive verbal noun, almost equivalent to a,roaTCXAfls
or cmeaTai\µevos. The fact that it is used with Tov ,reµlj)aVTos aVT6v shows clearly
that John did not distinguish between the two roots and groups of words.
I 7. el TaiiTa oi6aTe. It is not clear to what TaiiTa refers. It appears at first to
refer to the fact that a servant is not greater than his master, nor a person
sent than the sender; but it is impossible to speak of 'doing' (,ro1fjTe) these
things. Probably the construction is ad sensum and John means, 'If you
know that, in view of these considerations and of what you have seen, it is
a good thing to wash one another's feet, happy are you if you do it'. V. 16
is almost parenthetical. John elsewhere (12.47f.) emphasizes the necessity of
doing as well as hearing the word ofJesus: so indeed does the New Testaf!lent
as a whole, e.g. Matt. 7.21,24-7. In this verse sin has 'If you know these
things and do them, blessed are you'; e has haec scientes beati eritis. It seems
not improbable that e is right and that the reference to 'doing' was introduced by analogy with other passages, but introduced in different places.

18. oiJ ,repi m:i:vTwv i.Jµwv i\eyw. The discussion of the significance of the feetwashing is interrupted by the thought of the traitor, who has separated
himself from the community which is united in the love of Jesus. The words
just spoken are not applicable to him. Yet Jesus has not blundered in
admitting him to the circle of the Twelve; he has rather acted in such a
way as to fulfil Scripture and thus promote rather than weaken faith.
eyC:, oT6a Tivas e~ei\e~6:µ11v. The bearing of these words and their connection
with the following sentence are not clear. They may mean (a) I know whom
I have really chosen, and of course I have not really chosen Judas; or (b)
I know (the characters of) those whom I have chosen, and therefore know
that Judas, though I have chosen him, will betray me. The interrogative
Tlvas suggests (a) rather than (b), but correspondence with 6. 70 (which
Brown thinks suggests that John, like the Synoptists, believed that only the
Twelve were present at supper) suggests (b), and probably outweighs the
grammatical argument (ovs, which is more suitable to (b), is read by P66
D e W). If (b) is accepted, a considerable ellipse must be supplied before
a.'J..i\' iva: I know whom I have chosen: therefore I know that Judas is a traitor,
but I have chosen him in order that ... An alternative, but less probable, explanation of 6:i\i\' iva fi ypaq,ri ,ri\11pw6fj is that iva with the subjunctive is used
as a substitute for the imperative-'But let the Scripture be fulfilled'. So
Turner, Insights, 147f. See M. 1, 178f., 248.
6 Tpwywv µov (µET' eµov, P66 x D e w it vg sin boh-possibly right, since µov
might be an assimilation to the LXX) Tov c5:pTov eirfipev (e,rfjpKEv, NW e i\) e,r'
iµe Tl)V 'll"Tepvav aiJTOv. The quotation is from Ps. 41 (40). 10. On the whole John
is nearer to the Hebrew ( ::ip11 ,1,17 ?'1li1 ·~n', ',:me) than to the Greek of the
LXX (6 la6iwv c5:pTOvs µov eµey6:i\vvev t,r' iµe 'll"Tepv1aµ6v), though he departs
from the Hebrew where the LXX renders it literally (tµey6:i\vvev for ',•1li1).
Probably John was rewriting freely; Tpwyeiv is a word of his own used in the
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discourse on the Bread of Life (6.54,56ff.), and the singular 6:pTov not only
corresponds to the Hebrew (as pointed by the Massoretes, labmi) but also
suggests the eucharistic loaf of which, it may be presumed, Judas had
unworthily partaken. The last four words of the LXX clumsily render an
idiom meaning 'to scorn'; John's substitute suggests to Hoskyns (518) the
sudden kick of a horse; perhaps better the action of one who 'shakes off
the dust of his feet against' another. Other suggestions may be found in Brown
and Lindars. AaKTtaµa: 6ehrvov (Aeschylus, Agamemnon, 1601) is an interesting
coincidence oflanguage, no more. On the use of the quotation see Dodd, A.S.,
100.
cm' apTt. Here, and at 14. 7 (but cf. the variant at 1.51) only in John. In this
place the meaning must be 'now', as the parallel in 14.29 (viiv eipT)KO: vµTv
,rp\v yevfo6a:1) shows. The words ofJesus are not understood as he utters them
(cf. v. 7), but later they will be remembered (under the. influence of the
Spirit, 14.26) and become an occasion of faith.
,rp6 Tov yevea6a:1. The subject is the betrayal of Judas, which is also the
subject of yevriTa:t,
oTt lyw £1µ1. Cf. 14.29 where in a similar saying we have simply iva .••
maTevariTe. For lyw e[µ1 without a predicate see on 8.24, to which, as to this
passage, there is a very close parallel in Isa. 43. 1o (... iva: yvwTe Ko:i maTevaT)Tt!
Ko:l avvfiTe oTt eyw elµ 1), where the speaker is God.
20. The thought in this passage oscillates rapidly between the intimate
union which exists between Christ and his faithful disciples, and the prophecy
of the traitor. For the present saying cf. Matt. 10.40 and parallels. It may
be suggested by the claim implied in the use ofeyw e!µ1 (v. 19). Men do truly
meet God in the person ofJesus.
6:v Ttva: ,reµ'l'eu. For the construction of 20.23.
6 Aa:µj3aveuv ••• Tov ,reµlfla:VTa µe. Cf. the converse statement in v. 16. On the
mission ofJesus from the Father, and of the disciples from Jesus, see on 20.21.
The exact parallelism between the two commissions is to be particularly
noted; similar but by no means identical parallels are made by Ignatius
(Mag. 6.1; Trall. 3.1; Smyrn. 8.1.) As at 12.45,50, the effect is to give to the
mission of Jesus and the mission of the church an absolute theological
significance; in both the world is confronted by God himself. The activity
of Jesus is coextensive with that of the Father (5.19), and to see him is to see
the Father ( 1.18; 14.9); the disciples will in their turn do greater works than
Jesus ( 14.12) and their mutual love will reveal the unity of the Father and
the Son (13.35; 15.9f.).
21. The thought moves back to the presence of unfaithfulness among the
Twelve; now however the act of betrayal is specifically mentioned.
ha:paxeri Tc";', ,rvevµo:Tt. The reference is not to the Holy Spirit, but to the
human spirit, the seat of emotion, withinjc:sus. Cf. the use oflflVXTJ in 12.27,
and especially 11.33, lvej3p1µ,;aa:To Tc";', ,rvevµo:Tt Ka:l eTo:pa:~ev eo:vT6v; see the note
on this passage. Dodd sees here a reference to Ps. 42.6. Bultmann says that
Jesus speaks as a prophet.
fµa:pwpriaev, µa:pTvpeiv and its cognates are common and important words in
John (see on 1. 7); here however it seems to be used in the sense of making
an important and solemn declaration (cf. 1.32; 4.44).
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6:µ11v &µ11v Aeyeu vµiv CTI ets e~ vµwv '!Tapa6wcm µe, For the whole sentence cf.
Mark 14.18, &µ11v Aeyeu vµiv OTI ets e~ vµwv '!Tapa6wcm µe, 0 ea6ieuv µeT' eµov (cf.

Matt. 26.21; Luke 22.21). John has already given more fully the Marean
allusion to Ps. 41.10 (see v. 18). It seems probable that he is here dependent
upon Mark.
22. Cf. Mark 14. 19.
23. ev Tei> KoA'TT'l) Tov 'lflaov. Persons taking part in a meal reclined on the
left side; the left arm was used to support the body, the right was free for
use. The disciple to the right of Jesus would thus find his head immediately
in front of Jesus and might accordingly be said to lie in his bosom. Evidently
he would be in a position to speak intimately with Jesus, but his was not the
place of greatest honour; this was to the left of the host. The place occupied
by the beloved disciple was nevertheless the place of a trusted friend; cf.
Pliny, Epist. IV, xxii, 4, Cenabat Nerua cum paucis; Ueiento proximus atque etiam
in sinu recumbebat. The expression fo Tei> KOA'TT~ is not however exhausted by
this simple observation. At 1. 18 the only begotten Son is described as o ~v
Els Tov KoA'TTov Tov 'TTaTp6s. 13.20, emphasizing the relationship between God,
Christ, and those whom Christ sends, points forward to the special case in
which the specially favoured disciple is represented as standing in the same
relation to Christ as Christ to the Father. It is further to be noted that the
fact that Jesus and the disciples reclined at table (and did not sit) is an
indication that the meal in question was the Passover meal, for which reclining was obligatory (see Jeremias, Eucharistic Words, 22-6). That is, this
detail (and cf. vv. 26, 29f.) contradicts the general Johannine dating of the
supper (see v. 1) and supports the Marean. See Introduction, pp. 48-51.
This point is however less convincing in John than in the synoptists. The
custom of reclining at the Passover meal was probably a borrowing from
the Roman world, and John, familiar with that world, may simply have
described what he thought must have taken place at any meal, independently
of any historical tradition about the last supper. Or, again, John may simply
be dependent on the synoptic material. In any case, so far as historical value
is attached to his statement that Jesus and the disciples reclined and did not
sit, so far value must be deducted from his statement (v. 1) that the supper
took place before the Passover.
ov ftyamx o 'lflaovs. The 'beloved disciple' is here mentioned for the first
time. See also 19.26f.; 20.2 (where the verb is qi1t.elv); 21.7,20; and on the
general question see Introduction, pp. 116-19. Here the following points
may be noted. (a) The disciple is present at the last supper. John nowhere
says that none but the Twelve were present at the supper, but this is explicitly
stated by Mark (14.17), whose account John probably knew and does not
contradict. The disciple was therefore probably one of the Twelve. Note
however the view of Schweizer (C.O.N. T. 11, i) that the beloved disciple
supersedes the Twelve; also the rather fanciful suggestion (J. & Q., 193)
that the beloved disciple replaces Judas. (b) The part of the narrative which
includes special reference to this disciple has a secondary appearance. It
combines the Marean account of a general prediction with the Matthean
tradition (a difficult one) that the traitor was named in the hearing of the
whole company. John says, The man was named but only to a specially intimate disciple. He does not however make clear why that disciple took no
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action. (c) The disciple occupies a higher place than Peter. It has been
pointed out that the place of highest honour was that to the left of the host,
but Peter cannot have taken it, for if he had he would not have been able to
make signs to the disciple to ask his question for him, nor would he have
needed to do so. The suggestion that the supper is 'described in the style of
the communal meal of the Essenes' (K. G. Kuhn in Stendahl, Scrolls, 69; cf.
I QS 6. IO, No man shall interrupt the speech of the other before his brother
has finished speaking. Nor shall he speak out of his rank) breaks down when
the manner of the conversations in chs. 14, 15, 16 is considered. Moreover,
13.12-16 forbids such considerations of rank (Braun). Speculation on the
question who did occupy the place of honour at Jesus' left hand is therefore
fruitless. (d) There is in this passage no ground whatever for supposing that
the beloved disciple is to be thought of as a purely 'ideal' disciple, corresponding to no historical character. It is no special revelation which is accorded
to him but a plain statement of fact.
24. veve1. Cf. Acts 24. IO. Evidently Peter was not in a position to ask his
own question; he could only beckon to the beloved disciple.
Kai hlye1 avTc'.;"r ehre Tis ecrTtv ... is much simpler and more characteristic of
John's style than the alternative, nv6ecr6a1 Tis av eiTJ (oihos, D) contained in
(P66 ) (D) (0) W (sin). N combines the readings.

25. ci:vamcrwv (tnmmwv P 66 ND e W). See on 6. 10. By throwing back his head
the disciple would be able actually to touch the chest (crTfi6os) of Jesus, and
then to speak very quietly. For ovTws cf. 4.6.
26. 4> tyw (36:lf'W To lf'Wµiov Kai 6wcrw avTc'.;"l. avTc'.;"l is redundant and corresponds
to Semitic usage (Hebrew ,, ... iivN). Translation must not however be
assumed; see B.D., §297; M. n, 435. Cf. Mark 14.20; Matt. 26.23. lf'Wµ{ov, a
diminutive of 1f1wµ6s, need not refer to bread; in the Synoptic Gospels it
refers most naturally to the dipping of the bitter herbs of the Passover meal
in the baroseth sauce: 7'::li::lt.l 110,in::i imN 1'7'::lt,t.l iiitJ li'T::l rnpi7 (Passover
Haggadah: Take an olive's bulk of bitter herbs, dip it in the baroseth and say
the blessing). John represents the supper as taking place before the Passover,
and therefore cannot have been thinking of the bitter herbs and baroseth,
but his use off3cmTe1v and lf'Wµ{ov (suggesting 7::lt, and iiitJ) may be regarded
as a trace of the earlier synoptic traqition in which the supper was a Paschal
meal (cf. v. 23). In the Passover Haggadah the Passover supper is distinguished
from all other meals in several ways including 'on all other nights we do
not dip (T'?':lt,t.l) even once, but on this night twice'.
'.haµf3ave1 Kai is omitted by P66 N* D e W it vg sin pesh, perhaps rightly. '.haµf3cxve1 may have been added to recall the notable action of Jesus at the last
supper, repeated in the eucharist, of taking the bread before distribution.
'lov6c;,; Iiµwvos 'lcrKap1wTov. On the name and the text see on 6.71. It is plain
from the narrative that the beloved disciple must have understood that
Judas was the traitor. '.fo say that he failed to grasp the meaning of the sign
is to make him an imbecile. His subsequent inactivity is incomprehensible,
and, as was suggested above, casts doubt on John's narrative.
27. TOTE e[crijA6ev els EKEiVOV 6 LaTcxvo:s. Cf. v. 2; Luke 22.3. Wrede, cited by
Bultmann, speaks ofa kind of Satanic sacrament. The name Satan is not used
elsewhere in John; 61af30Ao5 at 6.70; 8.44; 13.2. The crucifixion, though
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within the purpose of God, was yet compassed by Satan; ,6-n; marks the
precise moment when, in fulfilment of his plan (v. 2), Satan took control
of Judas (this is not quite consistent with 6. 70). µe,a states a temporal but
not a causal relation; receiving the morsel did not make Judas Satan's tool.
Cf. T. Simeon 2.7, I set my mind against him to destroy him (Joseph],
because the prince of deceit (6 cS:pxeuv ,fis nMvT1s) sent forth the spirit of
jealousy and blinded my mind (hvq>i\euO'e µov ,ov vow).
ti 'lt'OIEiS 'ITOIT)O'OV ,ax1ov. '!TOIEiS is either an inchoative present ('Do what you
are about to do'), or means 'What you are bent on doing', 'cannot leave
undone'. For the latter meaning cf. (Bauer, 175) Epictetus 1v, ix, 18 .•.
nolet a '!TOIEis· ov6e eewv O'E "TIS ht O'WO'al 6vva.a1. For ,ax1ov see M.11, 164f.; B.D.,
§§61, 244. It took the place of the Attic eanov (eaO'O'ov). Its meaning here is
not certain. It may be dative, and mean 'quickly'; it may mean 'as quickly
as possible'; but it is perhaps best to take it as a simple comparative, 'more
quickly (than you are at present doing)'. Cf. 20.4, where the word is a simple
comparative.
28. ,ovro 6e ov6els eyveu. ,oO,o is the direct object of elmv. np6s ,I is 'to what
purpose', 'for what end', or simply 'why'. None of the company understood (for y1vw01<e1v in this sense cf. v. 7) what Jesus said; this presumably
includes the beloved disciple and Peter (though the former at least must
have understood the act of Jesus). The weakness in the narrative suggests
its secondary value; John is exonerating the Eleven from complicity in
Judas' sin.
29. The Eleven had however heard what Jesus said, and had to account for
it.Judas' financial duties supplied the most natural explanation.
yi\eu0'0'6Koµov. See on 12.6.
els ,iiv lop,~v. This is consistent with John's representation of the last supper as
taking place twenty-four hours before the Passover, inconsistent with· the
synoptic tradition. The question whether work (such as this would be) was
permitted on the night of which John writes was in dispute. Pesahim 4.5:
The Sages say: In Judaea they used to do work until midday on the eves of
Passover, but in Galilee they used to do nothing at all. In what concerns
the night [between the 13th and 14th of Nisan], the School of Shammai
forbid [any work], but the School of Hillel permit it until sunrise.
f\ -rots n,euxois i11a ,1 64>. The construction changes abruptly. i\iye1 introduces
first direct speech (ay6paO'ov ••• ), then an indirect command (iva ••• 64>).
This explanatory use of iva is common in John. Not only the construction
changes but also the historical setting. The supposed command to give to
the poor would be particularly appropriate on Passover night (see Jeremias,
Eucharistic Words, 54, 82); cf. v. 23 1 and contrast the last note.
30. IKelvos t~fji\eev evevs. Cf. v. 27. Judas was now simply and entirely a servant
of Satan. Even so, and though he no longer holds his place with the Eleven,
he is instantly obedient to the word of Jesus and goes out as he is bidden.
Black (.N. T. Essays in Memory of T. W. Manson, 32) suggests that Judas may
have carried off the sop to the Jewish authorities as evidence that an illegal
Passover had been held. This is not impossible, but reads a good deal into the
text.
fiv 6e vv~, the night that puts an end to Jesus' work (9.4; 11.10; 12.35).
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When Judas goes out it is into the outer darkness (Matt. 8.12; 22.13;
25.30). It is the hour of the power of darkness (Luke 22.53). John was of
course aware that the hour was evening (see on v. 2, 6ehrvov, and cf. 1 Cor.
11.23, tv T~ VVl(Tf); but his remark is far from being merely historical. In
going into the darkness (see on 1.5, and elsewhere) Judas went to his own
place. So for as the remark is historical it suggests that the event took place
on Passover night (in agreement with the Marean tradition). Normally in
Palestine the main meal was taken in the late afternoon, not in the evening
'but the Passover-offering could be eaten only during that night and only
until midnight' (.Z,ebahim 5.8). Cf. v. 23, and see Jeremias, Eucharistic Words,
44, 54·

29. TRANSITION TO THE LAST DISCOURSES
13.31-8
With the departure of Judas the long looked for hour of the departure
and glorification of Jesus strikes, and he immediately declares, vvv
t6o~acre11 6 ulos TOV o:vepwrrou (v. 31). The disciples would be left to
show to the world their relation to him by means of their mutual love.
Even Peter could not follow Jesus at once; indeed he was to deny
Christ that night.
In this paragraph the distinctive Johannine theme of departure and
glory, which is developed throughout the last discourses, is united
with the synoptic prediction of Peter's denial, which is introduced in
highly dramatic form, being·contrasted with the perfect obedience of
Jesus. Peter still shows the attitude to Jesus which he expressed in
13.8; he is himself too proud to countenance the humility of Jesus. By
laying down his life he means to accompany Jesus in suffering and
glory. The inadequacy of his good intentions must be exposed before he
can follow Jesus where he goes (!21.15-22). What is said in this short
paragraph to Peter is repeated for the whole body of disciples; see
16.29-32, where the confidence of the disciples is met by the prediction
that they are about to desert their Master. The present paragraph thus
anticipates the themes, and even the form, of chs. 14-16; in this it
constitutes an argument for the unity of chs. 14-16 in their present
form. See however pp. 454f. Brown points out that the components of
the present passage have parallels and contacts with other parts of the
gospel; thus vv. 31,32 = 12.23,27-8; 33 = 7.33; 8.21; 34-5 = 15.12; and
we may add 36 = 7.35; 8.2 1. It was probably constructed by John on the
basis of this material together with the (probably synoptic) tradition of
Peter's denial.
31. The action of the supper is now completed and the final discourse
begins. The difficulty of time, setting, and interpretation which marks this
discourse as a whole appears at once in this verse and the following, in the
use of vvv and in the tenses-!6o~aae11, 6o~aae1. The true setting of these
chapters is the Christian life of the end of the first century, but from time to
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time John, whose intention it is to bind the life of the church in his own age
to the history upon which it was founded, consciously brings back his
narrative to what is ostensibly its original setting, the night in which Jesus
was betrayed.
Al-y€1. Fitzmyer, Essays, 371f., notes that the sayings of Jesus are introduced
in the same way as those given in P. Oxy. 1.
vw !6ofaa6ri ••• Kai 6 6eos !6ofa0'6ri. See on v. 1 ; the hour which has now struck
is both the hour of Jesus' departure in death, and the hour of his glory.
The aorist !6ofaa6ri will undoubtedly refer to that which has just happened,
but this will be not the decisive departure ofJudas (G. Delling, Der Kreuzestod
Jesu in der urchristlichen Verkilndigung, 1971, n. 574) but the action of Jesus.
The passion is regarded as already worked out (it has been visibly expressed
in the feet-washing), and the glory of Jesus has thereby been revealed (cf.
12.23). For Bultmann, who rearranges the text, the viiv follows immediately
upon the prayer of ch. 17, but since this too in a different way represents the
passion the interpretation is not essentially different. Cf. Isa. 49.3; Dodd,
A.S., 91. As Jesus has been glorified, so also God has been glorified inJesus,
by his offering of perfect obedience. This statement is discussed in an article
by G. B. Caird (N. T.S. 15 (1969), 265-77); he concludes (p. 277) that it is
reasonable 'to suppose that a Jew, searching for a Greek word to express the
display of splendid activity by man or God, which in his native Hebrew
could be expressed by the niphal '1!1::>l, might have felt justified in adapting
the verb 6ofa3e0'6ai to this use, with every expectation that his Greek neighbour would correctly discern his meaning. Thus when John put into the
mouth ofJesus the words 6 Seas !6ofaa6TJ !v avT<'i'>, he could confidently expect
his readers, whether Jews or Greeks, to understand that God had made a full
display of his glory in the person of the Son of Man'.
6 vlos Toii &v6pc.lmov. On the use of this title in John see Introduction, pp.
71ff., and on 1.51. Outside the New Testament the Son of man is regularly a figure of glory (Dan. 7. I 3; I Enoch passim). The distinctive synoptic
contribution is that he must suffer. John combines the two notions, bringing
together into one composite whole experiences of suffering and glory which
in Mark are chronologically distinguished.
32. Before this verse the following words are inserted by a W vg and Origen:
El 6 6e6s !6ofa0'6TJ tv a0c;,; they are omitted by P66 N* B D Wit sin. They make
no addition to the sense of the passage; their addition could be explained by
dittography, their omission by haplography. In the circumstances it seems
inevitable to follow the majority of the earlier authorities and accept the
short text. The longer probably owes its popularity to Origen. For the
opposite view see Sanders and Lindars.
Kai 6 6eos 6o~aae1 a06v !v avTc;,. The aorist !6ofaa6TJ now changes to a future
as John reverts to the historical position of the last night of Jesus' life; this
will be fully resumed in the next verse. Jesus would be glorified (so common
belief had it) in his resurrection, ascension, and parousia. !v aVT<'i'> (so avTw
must be accentuated; lavT<'i'> is read by D e W) must mean 'in God'. The
glory achieved by Jesus in his death on the cross (see next note) is sealed by
his exaltation to the glory which he had with the Father before the world
was (17.5). God was glorified in Jesus' temporal act of self-consecration;
Jesus is glorified in the eternal essence of God the Father, which, in a sense,
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he re-enters at the resurrection and ascension. Torrey (75, 77f.) transfers
tv <XVTij> to the end of the next clause and supposes that it represents :-tU1Dl:l

(b•naphsheh) 'at the cost of his life'. Jesus 'was to glorify the Father by the
supreme act of yielding up his life'. There is little to be said for this suggestion.
Evlhis. It will not be necessary to wait for the parousia before Christ enters
the glory of the Father. His glory appears at once in the resurrection, the
gift of the Spirit, and his abiding presence with his own; it appears also, for
those who have eyes to see, in the crucifixion itself. This fact is worked out in
the next three chapters.
33. T£Kvfa. This address is used nowhere else in John; it is frequent in I John
(7 times; also Gal. 4.19, si v.l.). It is a probable inference that John is thinking
of his readers. He uses ira1Sia at 21.5 (twice in I John).
ht µ1Kpov µe6' vµwv elµ1. For the 'little while' cf. 14.19; 16.16-19: 7.33; 12.35.
For the departure of Christ and the fruitlessness of search for him cf. 8.21.
The words plainly in their present context look forward to the departure of
Christ in death, but they are equally applicable to his departure in the
ascension. The disciples cannot yet share either the death or the glory of
Jesus.
lTJTfiant µe. lTJTeiv is a frequent word in John 1-12; in the last discourses it
occurs only here and at 16. 19. The change in frequency seems adequately
accounted for by the change in subject matter.
Ko:6C:,s eTrrov, Cf. 7.33; 8.21; also Prov. 1.28. There may also be an allusion to
the fruitless search for the body of Jesus on Easter Day (20.15; Fenton).
vm:xyw. See on 7.33. The word is relatively much more common in the last
discourses than in the rest of the gospel (in ch. 17 it naturally gives place
to epxeaeo:i). There can be no doubt that it is intended to cover both the
departure ofJesus in death and his ascent to the glory of the Father. The use
of the word arises out of John's characteristic thinking about the death of
Jesus, not from translation or imitation of the Semitic root 1,nc, though it is
true that this root is much more frequently used with the meaning 'to depart
out of this life' (='to die') than is vrro:yEtV in Greek. Cf. however Mark
14.21; Matt. 26.24.
ov SvvaaGe !Meiv. The ambiguity is maintained. The disciples are incapable
(as appears in the next verses) of following Jesus to death; equally they
cannot accompany him at once into the presence of the Father.
Ko:l vµiv hlyc..., c5:pTt. The disciples must not suppose that they are better than
the Jews. Their faith and knowledge are both inadequate; they are still of
this world.
34. The disciples cannot accompany Christ in his death; they are to be left to
live in this world (cf. v. 1). For the direction of their life in this new situation
(a messianic community living between the advents of the Messiah) Jesus
leaves one new commandment.
IVTOAflV Ka1v,;v. The word lvToAT} is especially characteristic of the Johannine
epistles (1 John, 14 times; 2 John, 4 times; many of these relate to the command of love), and of the last discourses (John 13- I 7, 7 (or 6) times; the
rest of John, 4 times). The command that men, especially within the nation
of Israel or a group of disciples, should love one another, was not 'new' in
the sense that it had never previously been promulgated. Cf. Lev. 19.18, and
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P. Ab:-.:h. r. I 2: Hi!iel said: Be of the disciple~ of Aaron, loving peace and
pursuing peace, loving mankind and bringing them nigh to the Law.
Bultma:m gives examples illustrating the same kind of precept in other, nonbiblical and non-Jewish, areas. The commandment is new, however, in that
it corresponds to the command that regulates the relation between Jesus and
the Father ( 10. r8; u;qgf.; ( 14.31); 15.10); the love of the disciples for one
another is not merely edifying, it reveals the Father and the Son. See below on
15.12f. The command of Jesus was new also in that it was delivered in and
for the new age which was inaugurated by his life and death. Cf. 1 John 2.8,
lVTOAf)V !CO:IVl)V ••• lm fi O!COTlo: rrap6:ye-ro:t Kai TO cpws TO a>.1161vov fi611 cpa!VEt, and
see G. Klein, ,Zeitschriftfiir T/zeologie und Kircht 68 (1971), 304-7. There may
be a specific reference to the fact that at the supper a new covenant ( 1 Cor.
I I .'25; cf. Luke 22.20) was inaugurated (Lindars); but since the Johannine
narrative omits not only the reference to covenant but also the synoptic and
Pauline mention of wine no stress can be laid on this. See also below on
KaSws 1'iy6:rr11e10: vµo:5. The old-to some extent prudential-command that
fellow-members of a community should love one another is now given a new
basis.
tva introduces the content of the h>ToAfl.
ayanan &A>.t'J>.ovs. Cf. T. Simeon 4.6f.; Benjamin 4.3; Gad 6.1. Josephus,
Bel. n, 119, observes that the Essenes are specially cp,,..w-.>-11>-01; cf. I QS 8.2,
To walk in merciful love (ion n::in~) and modesty (l7lJ) each man with his
neighbour. See also Thomas 25, Love thy brother as thy soul, guard him as
the apple of thine eye. Lev. 19. I 8 is probably the more or less direct source of
all these passages. It has been held (e.g. Fenton, 27) that John contracts the
universal love of the Sermon on the Mount, which extends even to enemies,
to something more like a narrow sectarian affection. This is hardly a fair
judgement. Cf. 3. 16; 4.42; 17 .9; God loves the world, the Son is the Saviour
of the world, yet he does not pray for the world, because when the world is
brought within the circle oflove it ceases to be in the world. The mutual love
of Christian disciples is different from any other; it is modelled upon, and in
some measure reveals, the mutual love of the Father and the Son. The Father's
love for the Son, unlike his love for sinful humanity, is not unrelated to the
worth of its object, since it is a part of the divine excellence of both Father and
Son that each should love the other. Similarly, it is of the essence of the
Christian life that all who are Christians should love one another, and in so
far as they fail to do so they fail to reproduce the divine life which should
inspire them and should be shown to the world through them. The disciples
do not exist (see v. 35) if they fail to love one another, since the faith that
accepts what Jesus does for men ( 13.8, IO) is necessarily accompanied by
love (13.14f.). For a general note on &yo:rrav, &yan11, in John see on 3.16.
Ka6ws f]ycm11oa vµa:5. The immediate reference is to the feet-washing (cf.
vv. 14f.); but since this in its turn points to the death of Christ this last must
be regarded as the ultimate standard of the love of Christians (cf. 15. I 3). But
1<cx6C:,5 denotes not the degree or intensity but 'the basis of the &yarra:v'
(Bultmann). Faith which has accepted the service of love can only be fulfilled in love.
35. lv TOVT(:) is taken up by the clause introduced by l6:v; elsewhere in John
by tvo: or oTt; but by M:v at I John 2.3.
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yvC.:,aoVTat 1TCIVTES IIT1 lµol µa61')Taf lcrTe. Mutual love is the proof of Christian

discipleship, and its evident token. See above, and on 15.12f.,17. 'Love is the
only criterion by which the believer can know that he has ceased to belong
to the old world' (Bultmann, P. C., 205). Cf. I John 3. 14.
36. Dissatisfied with the command of love, Peter takes up v. 33 in his desire
to follow Christ at once. Knowledge and religious experiences are more
attractive than obedience.
,rov vmxyus; Peter, like the Jews at 7.35 (cf. 8.2 r), fails to understand Jesus'
saying about his departure; though, as v. 37 shows, he has some idea that
death may be involved. For the problem raised by 16.5 (None of you asks me,
Where are you going?) see on that verse.
oi.J 6vvaaal µ01 vvv eo<o:>.ov6fjaa1, eo<o:>.ov611ae1s 6e vaTepov. The characteristic
ambiguity of v,r6:ye1v is maintained and, perhaps, made even clearer. Peter
is not at present ready, in spite of his confident assertion, to give his life for
Christ, though eventually he will do so (2r.18f.). Neither can he at present
enter into the presence of God in heaven, yet this also will eventually be
granted him (cf. 14.3). eo<o:>.ov6eiv is an important Johannine word; see on
r.37. 'Following' is the basic requirement of one who would be a disciple
of Jesus, and to follow Jesus must mean in the end to follow him both to
death and glory.
37. 1<vp1e (omitted by K* vg sin) was probably added by assimilation to
v. 36.
l>1a Tl oi.J 6vvaµaf ao1 eo<o:>.ov6eiv 6:pT1; Peter is unwilling to abide by the distinction of 'now' and 'then', the eschatological distinction which for John is
also a spiritual distinction. Cf. 3.3-8; following Jesus, like entering the
kingdom of God, is not a simple human possibility, waiting only upon a
human decision. It can take place only in a future guaranteed by the Spirit.
Peter's intentions are excellent, but he remains within the world of sin,
ignorance, and unbelief.
TflY '¥"XflY µov v,rep aov eriaw. For Peter's boast cf. Mark 14.29 and parallels.
The language ('¥'JXflY T16eva1) however is Johannine (cf. ro. r r); that is, John
makes Peter assume language which is peculiarly applicable to Jesus. But
this is absurd; to lay down one's life in the sense in which Jesus lays down his
means complete obedience to the Father and perfect love for men, neither
of which does Peter possess (though later Christians will lay down their lives
for one another, 15. I 3). In fact, the truth is the reverse of what Peter thinks.
38. oi.J µ11 6::>.e1<Twp cpwvriaTJ. Mark (14.30, not Matt. or Luke) adds 6is.
Phrynichus (CCVII; Rutherford, 307f.) advises the use not of 6::>.tKTwp but
of a:AEKTpVWY.
iws ov 6:pvriaTJ 1,1e Tpfs. The prediction is fulfilled in 18. I 7f., 25-7; this incident,
like the prediction itself, is synoptic. In Matthew and Mark the prediction is
made after the supper; in Luke (22.34) and John at the supper itself. This
may be a sign that John knew Luke; on this question see Introduction,
p. 46. John 'spares the Twelve' perhaps even less than does Mark; cf.
16.31f.
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In view of his death, now so close at hand, Jesus sums up the meaning
of his life and ministry, and explains that his departure to the Father is
for the benefit of his disciples. It will not mean complete separation,
for they will continue to enjoy_ the divine presence, though in another
mode.
It is strongly suggested by vv. 3of. tl~t this chapter contains the
.whole of the words spoken by Jesus to the disciples in the room where
they had supped, and in view of the continuation of the discourse
through three more chapters ( 15-17) considerable difficulties are
raised, of which various solutions have been offered. (a) It has been suggested that the material contained in chs. 15-17 should be thought of
as spoken in the streets of Jerusalem, or in the neighbourhood of the
Temple, as Jesus made his way to the garden mentioned in 18.1. This
seems incredible, even when allowance is made for the fact that John's
primary interest is in his discourses rather than in their settings. (b) It is
suggested that the words of Jesus iyeipecree, ayc.,µev iVTeveev do
not mean, Rise from the supper table, let us leave the house, but Arise,
let us go to the Father; or, Arise, let us go to face the prince of this
world. But these proposals are exegetically unacceptable (see the notes).
The difficulty is removed by the ingenious proposal of C. C. Torrey
(see the note on v. 31), but only by incurring two further difficulties, viz., the assumption of an Aramaic original of the gospel,
and the ascription of a considerable measure of stupidity to the translator. (c) A more popular view is that the chapter has been displaced,
and that the material in chs. 13-17 should run as follows: 13.1-31a;
15; 16; 13.31b-8; 14; 17 (so Bernard; Bultmann suggests 13.1-30;
17; 13.31-5; 15; 16; 13.36-14.31; other suggestions have been made).
This view avoids the difficulties that have been already mentioned, and
also that of 13.36; 16.5 (on which see the notes), but it may be questioned whether it really improves the connections in the material. The
questions, which are a characteristic feature of ch. 14 (vv. 5, 8, 22), are
much less intelligible if we must suppose that chs. 15, 16 have already
been spoken, and vv. 16f. read like the first introduction of the Paraclete.
On the alleged displacements elsewhere in the gospel, and for general
considerations bearing on the subject, see Introduction, pp. 21-4.
(d) The most probable explanation is that in ch. 14 (or 13.31-14.31)
and chs. 15-17 (16) we have alternative versions of the last discourse.
This hypothesis is easily credible if we may suppose that the gospel
material was collected over a period, and particularly so if some of it was
first delivered orally. It is confirmed by a striking series of parallels
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between ch. 14 and chs. 15, 16 (for more details see the notes). In
each set of material J csus speaks of his relation to the Father ( 14.6f.,
9ff., 28: 15.10,23f.; 16.15; i7.1f.,4f.,8,10,21-6); of his departure to the
Father and of his coming again (14.2f., 18-20,22f.,28: 16.5-7, 16-22,28;
17.11,13); of his revelation of the Father (14.9: 17.6,26); of prayer in
his name ( 14. 13f.: 16.23f.,26, cf. 15. 7); of keeping his commands ( 14. 15,
21,23: 15.10,12-14,17); of the Paraclete (14.16f.,26: 15.26; 16.7-15);
of the peace which he gives (14.27, cf. 14.1: 16.33), and of the judgement of the prince of this world (14.30: 16.11, cf. 16.33). The two
passages cover substantially the same ground. The existence of these
parallels must to some extent tell against the argument of J. Becker
(Z.N. T. W. 61 ( 1970), 2 15-46) that the 'second' farewell discourse, in
chs. 15-17, is also secondary.
To the discourse as a whole there is no parallel in the Synoptic
Gospels (for occasional echoes of synoptic language see the notes). It
stands at a point in John similar to, though not identical with, that of
the eschatological discourse in Mark ( 13). This resemblance sheds
light upon the intention and interpretation of the Johannine discourse.
It is dominated by the thought of the departure and return ofJesus, but
his return is no longer, as in Mark, conceived in apocalyptic terms. By
his death Jesus enters at once into his glory with the Father, but
subsequently returns, with his Father also, to manifest himself not to
the world, as the Son of man upon the clouds of heaven, but to believers.
The coming of Jesus is conceived in different ways: he returns to the
disciples shortly after his crucifixion in the resurrection appearances
(vv. 18ff.); he comes in the person of the Holy Spirit, the Paraclete
(vv. 15ff.); he comes together with the Father to make his abode with
those who love him (v. 23). Truly eschatological thought is not abandoned; Jesus prepares a place for his own in heaven and will receive
them into the prepared abode. The eschatology is however modified;
not so much 'realized' as individualized, for Jesus comes to the believer,
presumably at his death, to take him into the heavenly dwelling.
Whether this should be described (as by Bultmann) as gnostic eschatology is not clear; Jewish eschatology experienced a similar transformation after A.D. 70 (Judaism, 42-6). Martyn, 139, says thatJohn modifies
the hope of a home in heaven (v. 2) into the reality ofa home on earth
(v. 23), but it seems rather that John retains both notions side by side.
The discourse permits a measure of analysis, as just described, but even
so very important elements have been omitted: Jesus as way, truth, and
life; the revelation of the Father; the term Paracelete. But, though
Conzelmann ( Theology, 355) describes the theme of the discourse as
'the community in the world', its main theme is the coming of Christ.
The thought of the coming of Jesus to the believer is enriched by the
conception of the Paracelete, by whom the divine presence is effected.
The spiritual presence ofJesus, and the ministry of the Holy Spirit, arc
secured only through the departure of Jesus in death. His crucifixion,
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therefore, though it must at first be felt by his friends as a staggering
blow, is in fact a blessing to them; by it the prince of this world is
defeated, the Father is glorified, the revelation of God is consummated
in the complete obedience of Jesus, and the disciples receive the gift of
peace.
1. To this verse D a prefix Kerl etmv Tois µer6T)Teris ervTov (sin, Jesus said). No
doubt it was desired to make a suitable introduction to the last discourses as
a whole (possibly for lectionary purposes; cf. the similar addition at the
beginning of this passage in the Gospel for St Philip and Stjames' day).
µiJ Terpercrcrfoew vµwv ii Kerp5!er. For the language cf. v. 27, and 4 Ezra 10.55,
Tu ergo noli timere, neque expauescat cor tuum. At this point the discourse takes
up and proceeds at once to elaborate the theme enunciated at 13.33, the
departure of Jesus. He is about to leave the disciples, but they must not be
afraid; the separation is a temporary one, and ultimately for their benefit.
The distress they now feel will lead to more adequate faith.
mo-TEV£TE els TOY 6e6v, Kerl els lµ~ mo-Tevne. This sentence may be taken in several
ways; we may take both verbs to be imperatives, or both to be indicatives; or
we may take the former to be an indicative and the latter to be an imperative;
or the former to be an imperative, the latter an indicative. These variations
give rise to the following translations: (a) Believe in God and believe in me;
(b) You believe in God and you believe in me; (c) You believe in God; believe
in me also; or (Bultmann), Do you believe in God? Then believe also in me
(for you can only believe in God through me!); (d), taking the former clause
as an imperatival condition, the latter as an apodosis introduced by Kerl, (If
you) believe in God (and) you (will) believe in me. None of these is entirely
repugnant to the sense of the passage as a whole, but the imperative Terpercrcrfo6w suggests that the later verbs may be imperative also, and they are so
taken in nearly all the Old Latin MSS., and by many early Fathers. mo-Tevetv
Els is the common J ohannine phrase for trust in God or Christ; see on I. 1 2.
The faith is to be based upon the relations between the Father and the Son,
and upon the work of the Son, which the discourse proceeds to describe.

2. iv Tfj olK!c;x Toii iTerTp6s µov. Cf. Luke 2.49, lv Tois Toii iTerTp6s µov, and John
2. 16.

Both of these passages refer to the Temple. See also 8.35. The thought of
heaven as God's habitation is of course very widespread in most religions; see
Eccles. 5.1, and many passages in the Old Testament. Cf. Philo, Som. 1, 256,
ovTws yap 5vvricr1J Kerl Tov iTerTpc";,ov oTKov liTcrveMeiv, where the thought (of
the return of the soul from exile in the flesh to heaven) is taken from current
religious philosophy. Jesus speaks of God as his Father in a special sense,
and his Father's home is also his own, to which he is now returning through
death. See further in the next note.
µoveri iTOAAer{ elcr1v. µovri in Pausanias (e.g. x, xxxi, 7) means a 'stopping-place',
or 'station' (for other evidence see L.S. s.v., and cf. the Latin mansio); and
some commentators, ancient and modern, take the word in this sense in
this passage: the life of heaven includes progression. But this interpretation
is almost certainly wrong; as v. 23 shows, µovri is the noun corresponding to
the common and important Johannine verb µeve1v, and hence it will mean
a permanent, not a temporary, abiding-place (or, perhaps, mode of abiding).
This is confirmed by the one use of µovri in the LXX ( 1 Mace. 7. 38, iTeacxTwacrv
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lv poµcpal~ ... µi) 60s a,hois µov11v), and by indications of a Jewish belief in

compartments, or dwelling-places, in heaven ( I Enoch 39.4; cf. 2 Enoch
61.2). John however is not thinking of compartments or dwelling-places,
but of the action, or state, ofµeve1v. This means that to speak of'heaven' may,
if the term is not carefully understood, misinterpret the 'Father's house'.
Communion with God is a permanent and universal possibility.
El 6e µ11; cf. v. I 1. 'If there were not such abiding-places', that is, 'otherwise'; cf. Rev. 2.5,16; Mark v.uf.; generally in the New Testament el 6l
µ11ye.
ehrov av vµiv. The question is whether a stop should be placed after vµiv, or
the sentence should run on with oTt (wrongly omitted by P 66 * 0 Wit). If no
stop is made we may continue either with a statement of fact ' ... if not, I
would have told you that I go to prepare a place for you'), or with a question
('if not, would I have told you that ... ?'). The former of these does not
seem to make good sense; the latter encounters the difficulty that, in John's
narrative, Jesus has not yet told the disciples that he is going to prepare a
place for them. It seems best to take el 6e µi) ehrov a:v vµiv as a parenthesis, and
to connect oTt with v. 2a: 'There will be many abiding-places (and if it
had not been so I would have told you), for I am going to prepare a place
for you.' Bultmann however thinks that to treat 0T1 as causal results in a
'triviality'.
1ropevoµa1. Cf. trrrayw in 13.33. There is no difference in meaning. The journeying away of Jesus means (a) his death, and (b) his going to the Father's
house, or, more simply, to the Father (17.11).
ho1µao-m T6rrov vµiv. Cf. 1 Enoch 42. if., also Mark 10.40; but John is thinking
here of the whole process of the passion and glorification of Jesus as the
means by which believers are admitted to the heavenly life. Cf. also Heb.
I I. I 6. Brown quotes Augustine, In Joh. LXVIII. 2, Parat autem quodam modo
mansionts, mansionibus parando mansores. McNamara, T. & T., 142f., notes
that on Exod. 33.14 the Neofiti Targum has, The glory of my Shekinah will
accompany amongst you and will prepare a resting place for you.
3. 1r&A1v llpxoµm Kal 1rapat.11µ'l'oµm. The future rrapat.11µ'l'oµa1, with the explanatory clause iva ... i'jTe, demands a future meaning for the present llpxoµa1.
Jesus promises to return to bring his disciples to the heavenly dwelling-places
which he is about to prepare; the primary reference of llpxoµa1 therefore is
to the eschatological advent of Jesus, or at any rate to his coming to the
individual disciple at his death. This recalls the eschatological element in the
synoptic supper narratives, and I Thess. 4. I 7, o-vv Kvplc:,. But the ensuing
discourse, in which the theme of 'going and coming' is constantly repeated,
shows clearly that John's thought of the advent is by no means exhausted in
the older synoptic notion of the parousia. The communion of Jesus with his
disciples, their mutual indwelling (µov11-µeve1v) is not deferred till the last
day, or even to the day of a disciple's death. It seems probable that here at
the beginning of the discourse John generalizes the theme of the return of
Jesus, though Lindars argues that since the going of Jesus is a departure in
death his return must refer to the resurrection. On vv. 1-3 see R. H. Gundry
in Z.N. T. W. 58 (1967), 68-72.
4. orrov tyw vrrayw oi6aTe TT)V 666v. This is the reading of P 660 ~ B \V: it is ungrammatical and obscure (Bernard, ad loc.). But the longer reading (orrov t
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v. oiScm: Kai TTJY 6SoY oiSo:Te, P * De
66

14.1-31

Wit vg sin pesh sah boh) is a simplifica·
tion and improvement and should be rejected. It is based upon Thomas'
question in v. 5, which in any case however must be taken to give the sense of
the shorter and more difficult text. The disciples ought to know that Jesus is
going to the Father, and that the way lies through the shame and glory of the
crucifixion and resurrection. Cf. Thomas, 12: The disciples said toJesus, We
. know that thou wilt go away from us.
5. AEY£t o:vTcj> 0wµas. Thomas (see on 11.16 and cf. 20.24) appears in john as
a loyal but dull disciple, whose misapprehensions serve to bring out the truth.
9wµas]add 6 ?.ey6µeYos t.lSvµos, D (from II. 16).
'TrWS]Ko:l 1TWS, K De Wit vg; cf. v. 9·
6. lyC.:, elµ,. See on 6.35.
fi 666s. The second half of the verse (ovSels epxeTo:t ... ) shows that the princi·
pal thought is ofJesus as the way by which men come to God; that is, the way
which he himself is now about to take is the road which his followers must
also tread. He himself goes to the Father by way of crucifixion and resurrec·
tion; in future he is the means by which Christians die and rise. The expression also calls to mind the description of the Christian faith and life as
fi 666s (Acts 9.2; 22.4; 24. 14); and the Jewish term halakah. Cf. also the claim
of Isis (J.C. xn, v, 1, 14.17), lyili o:a-TpwY 6Sovs E6e1~0:. There is a good dis·
cussion in Brown, 629, of the use of,,, (derek) in I QS 9. 17f., 21; CD r. 3.
But Qumran contributes little to the interpretation of 666s; neither the
Teacher of Righteousness nor the doctrine of the sect is described as the Way.
By refusing to separate goal and way (for both are Jesus) John 'corrects the
mythological thinking' (Bultmann) involved in coming and going. Cf.
Sidebottom, 146.
fi a?.ri6eto: Kai fi l"'Tl· For &?.ri6e10: in John see on 1.14 (nowhere else is it said
'I am the truth'); for l"'TJ in John see on 1.4 and 3. 15, and especially 11.25,
lyC.:, elµ1 T\ aYaa-To:a1s (Ko:l TJ 3w11; see the note on the text). Both words are
inserted here as explanatory of 666s. Because Jesus is the means of access
to God who is the source of all truth and life he is himself the truth and the
life for men (cf. vv. 7, 9). Life and truth are characteristic themes of the first
and second parts of the gospel respectively (3wri: ch. 1-12, 32 (31) times;
chs. 13-21, 4 times; cx?.116e10:: chs. 1-12, 13 times; chs. 13-21, 12 times).
For truth and life as characteristics of the Word see Odes of Solomon 8.8;
12.3, 12;32.2;38.1,and I0.2; 15.rn;41.11 respectively.
ovSels EPXETo:1 irp6s TOY iro:Tepo: el µTJ 61' lµov. IfJohn, here and elsewhere, used
some of the notions and terminology of the religions of his day, and there are
many indications that he was not unfamiliar with them, he was quite sure
that those religions were ineffective and that there was no religious or
mystical approach to God which could achieve its goal. No one has ascended
into heaven but the Son of man who came down from heaven (3.13); he
alone is the link between God and men (cf. 1.51), and there is no access to
God independent of him.
7. el tyvooKetTe µe, Ko:l TOY iro:Tepo: µov o:Y ~Sem. This is the reading of B; for
~Sem, (8) W substitute tyvooKem, without substantial change. In P66 K D
however the verbs are lyYooKo:TE, yyooaeaee (without av). The two readings give
quite different senses to the verse. That of B utters a reproach: If you had
known me, and though you ought to have done so you do not, you would
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have known my Father also. That of P 66 ~ D is a promise: If you have come
to know me, as you have done, you shall know my Father also. V. 7b suggests
the latter sense; the former reading may be due to assimilation to 8.19, or
more probably to the fact that Philip's question, and the reply in v. 9 suggests
that the disciples did know neither Jesus nor the Father. The reading of sin
(If you have not known me, will you know my Father also?) seems to be an
accidental error, but may lend some support to that of P6<'> K D.
6:rr' &pT1 refers to the moment when Jesus having completed the revelation

of the Father departs in glory. The last discourses as a whole represent this
'moment' of completion (cf. also 19.30, 'TI:Tet.Ecrrm). Cf. 13.19; Sanders
translates, At present you are getting to know him. But the discourses do not
suggest such a continuous process oflearning.
8. <i>l:\mrro5. Only in John are special words and deeds ascribed to Philip;
~ee on 1.44. His uncomprehending question here serves simply, according
to John's method, to advance the argument. It implies separation between
Jesus and the Father whereas in truth there is mutual indwelling.
Sei~ov fiµTv Tov mrrtpa, Ko:l apKei iiµiv. Philip expresses the universal longing of
the religious man. Cf. Exod. 33.18 (LXX), eµq,av10-6v µ01 o-ecnrr6v; C.H. 1, 27,
where the revelation is described in the words 616cxx6els Tov rrcrvTO$ Tftv ,va,v
,cal Tijv µeyftrTT)V 0eav [the vision of God]; ibid. vn, 2, 6:q,opwvTE5 Tij Kap6!c;,: ds Tov
6pa6f\vm 6t:\ovTa; Berakoth I 7a: In the world to come there is neither eating

nor drinking, no marital relations, no business affairs, no envy, hatred nor
quarrelling; but the righteous sit with their garlands on their heads, enjoying
the splendid light of the Shekinalz [the presence of God], as it is said: And
they beheld God, and did eat and drink (Exod. 2.1-,11). Nothing more can be
desired than the vision of the true God; but just as there is no access to,
so there is no knowledge of, God apart from Jesus. By this statement John
prepares for his exposition of the work of Jesus as revealer. The form of the
sentence is that of th~ impcratival condition; it is equivalent to 'If you will
show ... it will suffice'. Sanders accentuates &pK€1, imperative: 'Show m •.•
and satisfy us'. There is no substantial difference in meaning.
9. Toaovrov xpovov JTccroVT~ xp6v~, N D. The accusative (which commonly
expresses duration of time) is the easier reading and that of M D should be
preferred. The dative suggests (ifwe may suppose John to have been handling
his cases with care) that the whole period of the mini~try is regarded ag a
unity, a point in time.
6 lwpaKw, eµe !wpaKEv Tov -rraTEpa. Philip's question is otiose and rests upon

failure to understand the person and work of .Jesus, which are declared a3
early as the Prologue to be directed towards the revelation of God (1.13). To
see Jesus is to see the Father, because the Father is in him and is in fact the
agent of his works; see the following verses. Cf. 13.20; Jesus is God's envoy
or agent (n•l;,v, shalia!i), and 'a man's agent is like to himself' (e.g. Berakoth
5.5). See P. Borgen in Religions in Antiquiry (Ed. J. Neusner, 1968), 137-48.
Philip's question, natural as it is, has now lost its point, since all search for
God must look to the decisive revelation in Jesus.
-rrC>s],,:a\ ,rws, D

e w; cf. v. 5.

IO. ov maTE\.1€1,; It is presumed that a disciple ought to have this faith.
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lyw lv Tcj) mnpl Ko:I 6 "TTO:TT]P ev lµol lcn1v. Cf. I 7.2 I, and other passages in the

prayer of ch. I 7. The relation between the Father and the Son is not completely reciprocal, yet each can (in slightly different senses) be said to be in
the other. The Father abiding in the Son does his works; the Son rests from,
and to, eternity in the Father's being.
Ta ~i')µCXTo: ••• Ta epyo: o:vTov. Cf. 12.49. John's exalted Christology never
permits him to suggest that the activity of Jesus can be understood without
reference to the transcendent God. Cf. 5. 19. John is able to pass readily
from the words to the works ofJesus since both alike are revelatory and both
are full of power.
I I. maTMTE µ01, not 'believe in me' but 'accept the following statement
as true'. See on I .12.
El Se µi') (cf. v. 2), Sta Ta lpyo: o:vra (avrov, B-assimilation to v. IO) 'TTIO'TEV.TI
(add µ01, Be W). Men ought to believe what Jesus says; if they refuse to be
convinced on these terms they should consider his works. Throughout this
gospel the epyo: or cniµeia are presented as events which ought to and sometimes do elicit faith (e.g. 2. I 1). The contrast between this treatment and the
refusal of Jesus in the Synoptic Gospels to grant signs is less striking than
appears at first sight; see Introduction, pp. 52f., 75f., and on 2.1 I. Cf.
also Matt. 11.21 = Luke Io. 13.
12. 6.mo-rev(.o)V Els lµe. The construction with maTeve1v changes; we now have
als with the accusative, indicating the true believer who trusts in Christ.
TO: fpyo: a iyw 'TTOIW KCXKEivos 'TTOJT)aEJ, Ko:1 µE(?OVO: TO\TT(.o)V iTOJi')ae1. The power to
work miracles was universally credited to the apostles and their contemporaries (cf. for example I Cor. 12.9f.), and seems to have continued,
especially as the power of exorcism, till a late date. John, however, though
he doubtless accepted the miracles of his day, thought of the lpyo: primarily
as acts in which the power and character of God are made known; cf.
I 3. I 5,35. The greater works therefore are the gathering of many converts
into the church through the activity of the disciples (cf. 17.20;20.29), which
however is effective only through the continuing power of Jesus' word and
the work of the Holy Spirit (15.26f.). See further the next note.
6T1 lyw "TTpos Tov "TTCXTepo: "TTopevoµo:1, The death and exaltation of Jesus are the
condition of the church's mission. Cullmann, Christology, 233, rightly compares Jesus' going to the Father with Matt. 28.18, All authority has been
given to me. When Jesus is glorified the Spirit will be given (7.39); when
he is in heaven he will hear and answer his disciples' prayers. Thus the
'greater works' are directly dependent upon the 'going' of Jesus, since before
the consummation of the work of Jesus in his ascent to the Father all that he
did was necessarily incomplete. The work of the disciples on the other hand
lies after the moment of fulfilment. Cf. 16.8-15. Their works are greater not
because they themselves are greater but because Jesus' work is now complete.

13. lv Tcj) 6v6µCXTI µov. Cf. 15.16; 16.23. 'In my name' suggests 'with the
invocation ofmy name'. See Beginnings v. 121-34, Note XI. But John's thought
is by no means magical; cf. 1 John 5. 14 (Uxv Tl a!Twµe6o: KCXTo: To 6ei\1iµo: o:vrov),
and v. 15, where it is presumed that the disciples will love Christ and keep
his commandments. The disciple will pray 'as his representative, while about
his business' (Sanders).
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ToiiTo ,ro1{iac.>. Christ himself will hear and answer prayer; cf. the passages
just referred to, where God gives what is asked for. John would not have
allowed that any contradiction was involved: the Father acts in and through
the Son.
tva 5o~acr6ij 6 ,raTTJP lv Tc°il vlc:r,. The Father is glorified in the Son's activity,
both in himself and through his followers, since in all things the Son seeks
(and achieves) his Father's glory; 5.41; 7. 18; 8.50,54.
14. The whole verse is omitted by J.. b sin, no doubt because it seemed
redundant after v. 13. There are two other variants. (i) After ah{ial'}TE, µe is
read by P 66 NB We vg pesh; it is omitted by D Wit sah boh. µe ought to be
retained; it may have been omitted with the intention ofremoving a contradiction with 16.23 (this might supply another motive for the omission of the
whole verse). (ii) For TOvTo 1ro111ac.> (P75 B <pit vg), ND We havdy~ ,ro1{iac.>
(so also P66 , TovTo being prefixed in the margin), and their reading should
be accepted. ToiiTo harmonizes with v. 13, and also weakens the emphasis on
the work of Jesus himself in answering prayer. This stress on the name of
Christ, and on the fact that prayers are to be addressed to him and that he
will answer them, is explained by and is to be understood in the light of the
context (vv. 10-14) which emphasizes that the works of Christ are the works
of God.
15. fw aya,ra-rl µe. This protasis controls the grammar of the next two
verses (15-17a), and the thought of the next six (15-21). The relation
between Jesus and the disciples which is created by the Holy Spirit is expressed in their mutual love.
TCXS lVTOACXS TCXS lµcxs TT}p{iaeTE. Cf. vv. 21, 23; also l John 5.3, CXVTT} yap lO'TIV It
aycmT) TOV tleov, iva TCXS lVToi\cxs CXVTOV TT}pwµev; 1 Clem. 49· 1, 6 exc.>v 6:ya1TT}V hi
XPtO'Tc°iJ ,rotl'}a&Tc.> Tex Tov XPtaTov ,rapayye]..µaw. John never permits love to devolve into a sentiment or an emotion. Its expression is always moral and is
revealed in obedience. This is true even of the love of the Son for the Father;
cf. 15.10. See further on 3.16. TT}Pllam (B) suits the context better than the
imperative TT}p{iacrre (D e W). TT}p{ial'}TE (P66 N) continues the protasis, the
apodosis beginning with Ka:yC::,. Brown accepts the reading of P 66 N, but is
obliged to insert an 'and' (and keep my commandments) which is not in the
text.
I 6. Kay~ fpc.>T{iac.>. One consequence of the disciples' love for Christ will be
their obedience to his commandments; another will be that Christ for his
part will obtain for them the gift of the Paraclete. At this point the Paraclete
is said to be given by the Father at the Son's request; at v. 26 the Father sends
him in Christ's name; at 15.26 Christ sends him from the Father (,rapcx Tov
1TaTp6s), and he proceeds (lK,ropevm:u) from the Father; at 16.7 Christ sends
him. John intends no significant difference between these expressions.
&J..]..ov ,rapaKAT}TOV, Either &>.J..ov or ,rap&KAT}Tov may be taken adjectivally,
and we may accordingly translate: He will give (a) another Paraclete, or
(b) another person to be a Paraclete. (a) implies that Jesus himself is a
Paraclete (cf. 1 John 2.1, the only use of ,rap&KAT}Tos, outside John, in the
New Testament, ,rap&KAT}Tov .•• 'IT}crovv XptaTov 5(Katov); this is nowhere else
stated in the gospel. But the context (and that of the other uses of,rap&KAT}TOS)
suggests very strongly continuity between the offices of Jesus and the Para-
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clete, so that translation (a) may be accepted with little hesitation. On the
place of the Holy Spirit in John's thought see Introduction, pp. 88-92.
On the word rrapeo<AT)TOS see J. T.S. new series I (1950), 7-15; also, among
many contributions, N. Johansson, Parakletoi (1940); J. G. Davies inJ. T.S. 4
(1953), 35-8; Bornkamm m, 68-89, 90-103; H. Riesenfeld in N. T.S. 18
(1972), 450; 0. Betz, Der Paraklet (1963); G. Johnston, The Spirit-Paraclete in
the Gospd of John (1970). The primary meaning of the Greek word is 'legal
assistant, advocate' (L.S. s.v.), and with this meaning it was transliterated
into Hebrew and Aramaic (e.g. P. Aboth 4. 11 : He that performs one precept
gets for himself one advocate (t,•1;,piE>, p•raqli!)). Many figures in Jewish
history and belief were described by this term; see J ohannsson and Betz.
This meaning however does not seem to be prominent in John's usage;
there is a forensic aspect of the Paraclete's work (16.8-11), but he is a
prosecuting rather than a defending counsel. The meaning of Trapeo<AT)TOS in
John is best arrived at by considering the use of rrapC11<aAeiv and other cognates
in the New Testament. This is twofold. (a) m:xpm<aAETv and rrapo:KAT)ats both
refer to prophetic Christian preaching (and to the same preaching communicated by apostolic letter); e.g. Acts 2.40; 1 Cor. 14.3. This corresponds
to the normal Greek usage in which rrapaKaAeiv means 'to exhort'. (b) Both
words are used in another sense which seems to have little or no basis in
Greek that is independent of the Hebrew Bible; they refer to consolation,
and in particular to the consolation to be expected in the messianic age. This
usage is common in the Old Testament (e.g. Isa. 40. 1), recurs in the New
Testament (e.g. Matt. 5.4; Luke 2.25), and is paralleled in the rabbinic m~m
(nebamah, · e.g. Afakkoth 5b), and in CnllJ (m•nabem; see Boussct-Gressmann,
227), used as a name of the Messiah. The two usages, (a) and (b), though
distinct, are closely combined: the main burden of the rrapeo<AT)a1s (prophetic
exhortation) is that men should enter, or accept, the irapcxKAT)O-tS (messianic
salvation), which has been brought into being through the work of Jesus;
cf. I Cor. 14.24,3 I.
Comparison with the verses in John 14..-16 which speak of the Paraclete
shows that his functions correspond closely with the points that have just
been expressed. He witnesses about Christ; he takes 'the things of Christ'
and declares them ( 15.26; 16. 14; for the meaning of this declaration cf.
2.22; 12.16). He also declares Ta lpx6µEva (16.13); he realizes the future
eschatological judgement and thus reproves or exposes (lMyxEI, 16.8-1 z)
the unbelieving world. He docs so by the same means as the Christian
preachers: he announces the departure of Christ to the Father (and for
John this includes his death, resurrection, and ascension), the judgement of
Satan, and the necessity of faith. The Paraclete is the Spirit of Christian
paraclesis (cf. the very common rabbinic description of the Holy Spirit
as the 'Spirit of prophecy'). See further on all the passages where Trapo:KATJTOS
is used (14.16f.,25f.; 13.26; 16.7-15), also the note below on To Trvevµa Tfis
aAT)0£{as. The view set forth here has been developed by both Johnston and
Martyn; sec especially Martyn, I 3.5-42, where some of the most important
conclusions of the book are to be found. 'The paradox presented by Jesus'
promise that his work on earth will be continued because he is going to the
Father is "solved" by his return in the person of the Paraclete. It is, therefore,
precisely the Paraclete who creates the two-level drama.' This 'two-level drama makes
clear that the ,,Vord's dwelling among us and our beholding his glory are not
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events which transpired only in the past .... These events to which John
bears witness transpire on both the einmalig and the contemporary levels of
the drama, or they do not transpire at all. In John's view, their transpiring
on both levels of the drama is, to a large extent, the good news itself' (Martyn,
140, 142). This may perhaps underestimate the distinction between the
persons. For consideration of the view that these Paraclete passages have
been interpolated into the last discourses see Introduction, pp. 8gf.
tva iJ (µevlJ, P66 D e W vg) µe6' vµwv. There is no need to suppose that Tva iJ
mistranslates an Aramaic relative clause, 'who shall be with you'. See E.
Ullendorf, N. T.S. 2 (1955-6), 50 ff. The Spirit is given in order that the
divine presence may be with the disciples continually, after the ascension.
17. To irveOµa TfjS aA116elas. This expression is used three times (14.17; 15.26;
16.13), always in definition of the Paraclete. Already in this chapter (v. 6)
Jesus has declared himself to be the truth (ti O:Af16e1a). ·The Spirit of truth
will guide the disciples into all the truth ( 16. 13) by bringing to their remembrance what Jesus had said and done. Cf. 1 John 4.6 (To irveOµa ,fis aA116elas
1<a1To ,rveOµa Tfjs 1TAC!VllS); 5.6 (To irveOµcdO'TlV ti O:Af\6e1a). T. Judah 20. I' 5 (The
spirit of truth and the spirit of deceit ... the spirit of truth testifieth all
things, and accuseth all), which is sometimes quoted, is not relevant, since
the 'spirits' seem to be the good and evil 'inclinations'. This applies also
to the spirits of truth and wickedness (',il7(i1)i n~N(i1) •n,i) in 1 QS 3.18f.;
4.23. The Spirit of truth (n~N n,, = wiip nii) in I QS 4.12 is (as Braun
points out) an agent of cleansing, not of instruction, and there is nothing to
connect the Prince of lights (c•iiN '1W, 1 QS 3.20) with the Paraclete. TfjS
&A110elas is not simply a defining genitive (equivalent, for example, to aA1161vf1
at 15.1), nor is it simply a substitute for Jesus (the Spirit of Jesus, who is the
truth). John means 'the Spirit who communicates truth'-a meaning closely
parallel to that which has been ascribed above to irapaKA11Tos, especially
when it is borne in mind that in Jewish and early Christian literature O:Af\6eta
often means the truth proclaimed by a missionary preacher and accepted by
his converts (e.g. 2 Cor. 4.2). For O:Af16e1a generally in John see on 1.14.
o 6 1<60'µos ov Svva.ai Aaj,eiv. For 1<60-µos in John see on I. IO. Cf. 1 Cor. 2. 14;
the world means mankind over against God, and by definition the Spirit is
alien to it. The contrast between the disciples and the world, a frequent
theme in these chapters, is strongly brought out.
y1vC:.,O'Ke,e .•. µeve1 (but the vg assumes µevei) .•• foTat. The presents anticipate the future gift (foTat for eo-Tlv (P 66 p 75 vtd N D 2 vg, against B D* it cur
pesh), is probably a correction), and reflect the time at which John wrote.
vµEis again emphasizes the contrast between the disciples and the unbelieving
world. µeve1v is used of the abiding of the Father in the Son and the Son in
the Father, and of the Son in the disciples and the disciples in the Son. ,rap'
vµiv, like µe6' vµwv (v. 16) suggests the presence of the Spirit in the church, ev
vµiv his indwelling in the individual Christian.
18. opcpavovs, literally, ·orphans, children left without a father; but the word
was used also of disciples left without a master. Cf. Plato, Phaedo 116a, the
friends of Socrates at his death &,exvws tiyovµevo1 wo-mp ira.pos o-Tep110evns
61a~e1v opcpavol Tov €mtTa j,iov; also Lucian, de morte Peregrini 6, the master has
left opcpavous ,;µas. S.B. n, 562, cite r. Hagigah 1, 75d, 40.
fpxoµa1 irpos vµas. In v. 3 the iraAtv epxoµa1 of Jesus seemed to refer most
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naturally to his parousia, but it must not be inferred that the fpxoµa1 of this
verse necessarily refers to the same coming. The alternatives are the coming
of Jesus in the resurrection appearances (cf. 20.19, ljMev 6 'ITJaoiis; 20.26,
epxmx1 6 'l11aoiis), and the coming of Jesus in the person of the Holy Spirit.
Of these, the latter is improbable, since we ought not to suppose that John
simple confounds Jesus with the Holy Spirit, and the former is supported
by the following verses. It is however by no means impossible that John
consciously and deliberately used language applicable to both the resurrection
and the parousia, thereby emphasizing the eschatological character of the
resurrection. See below, on oTt lyoo 300 ... There is no ground for seeing
here (with Richardson, Theology, 372) a reference to the coming of Christ in
the eucharist.
19. ht µ1Kp6v. Cf. 16.16-19 (without h1). For the expression cf. Heb. xo.37
(h1 yap µ1Kpov oaov oaov-h1 added to Isa. 26.20), 12.26 (ht cbra~, from
Hag. 2.6).
6 KOCYµos µe OVKETI eec.vpet, vµeis Se eec.vpeiTe µe. The simplest reference of these
words, and one which is suggested by the context and by the parallel in
16. 16ff., is to the crucifixion and resurrection. When Jesus is dead and buried
the world will see him no more; but the disciples, to whom he will appear
in his risen body, will see him. Nevertheless, the words are also applicable,
and John, it seems, intended them to be applicable, to the whole of Christian
history, throughout which the church is united to Jesus while the world
does not know him. Cf. vv. 22f.
c5T1 !yw 300 Kai vµeis 3ftaeTe. These words may be run on from the previous
sentence-' ... you behold me because I live and you shall live'; or they
may be taken as an independent sentence-'because I live you shall live
also'. The former interpretation suits the context better and is to be preferred. The latter introduces a fresh idea, that the life of Christians is dependent upon that of Christ, which, though thoroughly Johannine, is not in
question here. On the other hand, with the former interpretation the
thought is clear; even though Jesus dies the disciples will see him because
he will be alive, risen from the dead, and they too will be spiritually alive
and capable of seeing him. The interpretation ofepxoµai Tl'pos vµas (v. 18) is
thus confirmed: the primary reference is to the Easter experience. But Bultmann is right in saying that the Easter experience is regarded as the fulfilment
of the promise of the parousia (cf. 16.2off.). The promise of the parousia is
stripped of its mythological character, and the Easter experience is affirmed
as the continuing possibility of the Christian life. Sanders takes eec.vpetTe µe 0T1
iyw 3w to mean, 'You shall see that I am living' (cf. 9.8); Kai vµeis 3{iaei-e
then begins a new sentence, 'And you also shall live'.
20. ev eKe!v,:i Tfj riµepc;x. Cf. 16.23. 'That day' is a phrase drawn from eschatological usage (cf. e.g. Mark 13.32); here however it looks back to epxoµa1
Tl'pos vµo:s in v. 18. In both places the primary reference is to the resurrection,
but the thought is extendep (see especially v. 2ob) to the permanent presence of Christ with his own. Here, as frequently in the last discourses, it is
significant that eschatological language is borrowed to describe these
events which fall within the time-sequence: they are events of eternal quality
and significance. In the presence of Jesus with his own the full meaning of
life is disclosed.
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lyw lv Tc';", 1raTpl µov. Cf. v.

I I. What is there required as a matter of faith will
clearly appear (to the disciple) when Jesus has overcome death and returned
to his own.
vµeis lv lµol Kayw lv vµiv. The unity of the Father and the Son could not be
perceived except on the basis of unity between Jesus and the disciples; cf.
v. 19b. The resurrection of Jesus and his presence with his own points unmistakably to the continuity of the divine life which flows from the Father,
through the Son, and in the church.
21. 6 txoov Tcxs lVToi\6:s µov. The thought resumes v. 15; txe1v here means 'to
grasp firmly with the mind'. It is a not uncommon use; see e.g. Sophocles,
Philoctetes 789, ixeTe To 1rpayµa.
Kai TTJpoov aVT6:s, observes them as well as knows and understands them.
lKEiv6s lo,1v 6 6:ya1roov µe. Obedience is the mark of love. This is simply the
converse ofv. 15.
6:yam16iio"ETa1 vrro Toii rraTp6s µov. John does not mean, though his language is
such as might be taken to imply, that God's love is conditional upon man's
obedience. He is not contradicting such passages as 3. I 6; I 3.34; I 5.9, I 2;
17.23. His thought is at this point (and frequently in the last discourses)
concentrated upon the mutuality of the relation between Father, Son, and
believers; see on 13.34. Because the disciples love one another they will
appear to men as members of the divine family; their love for Christ, and
union with him, means that the Father loves them in him. They enjoy the
Father's love merely as his creatures (cf. I John 4.10); but as Christians they
have entered into the same reciprocity of love that unites the Father and the
Son.
Kayw 6:yarriiac.., aVTov Kai lµcpavlac.., aVT<';", lµavT6v. The love of Christ for his
disciple is declared in self-manifestation. lµcpavl3e1v is used again in the next
verse; nowhere else in John, and nowhere else in the New Testament in
this sense. It is an appropriate word since it is used oftheophanies: e.g. Exod.
33.13,18, lµcp6:vta6v µ01 aeavT6v (quoted by Philo, L. A. III, 101); Wisd.
1.2, [The Lord] lµcpavl3eTa1 Se Tois µ,'J &mo-Toiiatv aVT<';",; cf. Josephus, Ant. xv,
425, lµcp6:ve1a TOO eeoii. The manner of the manifestation is not made clear
in this verse. lµcpavl3e1v might refer to a resurrection appearance, or to a
spiritual revelation of Christ; and it would not be inappropriate to the
appearance of Christ in glory at the last day. Cf. the use of lmcp6:ve1a (2
Thess. 2.8; I Tim. 6.14; 2 Tim. 1.10; 4.1, 8; Titus 2.13).
22. 'lov6as, ovx 6 'laKaptc:m1s (D: ovx 6 &rro KapvwTov). On Judas Iscariot
(whose name is regularly given by D as here) see on 6.71. The Synoptic
Gospels mention a Judas among the brothers of Jesus (Mark 6.3; Matt.
I 3.55; cf. Jude I). Only Luke-Acts mentions an apostle of this name; see
Luke 6. 16 ('lov6av 'ICXKw!3ov, mentioned between Simon called 'Zelotes and
Judas Iscariot, at the end of the list), and Acts I. 13 ('lov6as 'laKw!3ov, men·
tioned last, after Simon Zelotes). There is no sufficient ground for identifying
him with Thaddaeus in the Marean list, or Lebbaeus in the Matthean.
John probably had a non-synoptic list of the Twelve. For 'Judas, not Iscariot',
sah has Judas Cananites, sin has Thomas, cur has Judas Thomas. On the
apparent identification of Judas and Thomas in the Syriac-speaking church
see on I I. I 6. In view of the fact that, in place of ovx 6 'laKaptwTTJ s, b has sed
alius, it seems not impossible that the original text read simply Judas. This
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however cannot be concluded with certainty. See Cullrnann, V. & A., 21720.
1<vp1e, Tl yeyovev 0T1. See Raderrnacher, 159. P 660 N read Ko:! before Tl. This may
be original; cf. 9.36 for a similar construction. The Ko:! adds vigour to the question: 'Yes, but how is it ... ?' But Ko:I may be due to dittography. KVp1e
would in an uncial MS. be written KE; if the letters KE were repeated they
might well he taken as an equivalent for Ko:!, since e for 0:1 is a very common
itacisrn.
t')µTv µeAAEIS tµcpo:v{:~EIV ( cf. Wisd. 1.2, above) O"EO:VTOV 1<0:I ovxl T0 K60"µ<t). t'iµTv
stands first for emphasis, and in contrast with T0 1<60-µ<t) at the end of the
sentence. How is it that it is to us thou wilt manifest thyself, and not to the
world? Cf. Acts 10.41, ov 1ro:vTI Tei> ;>..o:cr, &;>..M. µcxpTVo-1 Tois 1rpoKexe1poTovTJµevo1s.
In Acts the reference is undoubtedly to the resurrection appearances; only
believers had seen the risen Christ. This meaning is suggested for John also by
vv. 18f. (see the notes). But John's thought was neither simple nor static,
and at this point a further stage has been reached. It was contrary to the
earliest expectations of the church that a long interval should intervene
between the death of Jesus and his appearance in glory before the eyes of the
whole world (Mark 13.26; Rev. 1. 7). This glorious appearance on the clouds
of heaven had not taken place, and the question attributed to Judas is one
which was doubtless asked by many perplexed Christians (cf. 2 Peter 3.4,
1rov lo-Tlv ri hro:yye;>..!o: Tfi s 1ro:povo-lo:s CXVTov;). John here gives a solution of the
problem. Part of the truth lies in the corning of Jesus to his followers at the
resurrection; part lies in his coming, as expected, at the last day (John never
denies and occasionally confirms this hope); but between these comings
there is a different kind ofparousia and manifestation.
23. tcxv TIS &yo:m;x µe, Tov Myov µov TTJp110-e1. Cf. vv. 15, 21. The word (singular)
of Jesus is the whole saving message that he brought; cf. e.g. 5.24, 6 Tov Myov
µOV CI.KO\JWV ••• lXEI 3WTJV O:!WVIOV.
1rpos o:vTov t;>..evo-6µe6o:. The plural alone (the singulars t;>..evo-oµo:i and 1ro1110-oµo:1,

read by D cur, are an accommodation to better-known ideas) is sufficient to ·
show that John has in mind neither the resurrection appearances nor the
parousia of the last day. To the man who becomes a Christian (for the notion
of conversion cf. Wisd. 1.2 quoted on v. 21) both the Father and the Son
(their equality is implied) will come. This is the parousia upon which John's
interest is concentrated, and it is the interval, unforeseen by apocalyptic
Christianity, between the resurrection and the consummation that he
proposes to explain. The explanation is in terms of the 'mystical' abiding of
God with the believer.
µoviJv 1ro:p' o:vT0 lTOITJo-6µe6o:. For the expression cf. Josephus, Ant. xm, 41,
'lwv6:6TJS tv 'lepoo-0Mµo1s TTJV µoviJv t1ro1eiTo. For µov11 see on v. 2; it is simply the
verbal noun derived from the characteristicJohannine µeve1v. The Father and
the Son will make their permanent dwelling with the Christian. The Old
Testament is primarily concerned with the dwelling of God with man (cf.,
e.g., I Kings 8.27, OTI el CI.ATJ6&s Ko:TOIKT]O"EI 6 eeos µm:x &v6pw1rwv t1rl TiiS yi'js;
Zech. 2.10, tyw tpxoµo:1 Ko:I KO:TO:O"KTJvwo-w tv µfo<t' o-ov); John, having stated the
basic solution at 1.14, comes here to its personal outcome. Intimate mystical
union with God was the goal of many religions in antiquity, not least the
mystery cults and gnostic theosophies. The climax of the Hermetic religion
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is that elect souls 6vvcxµH s Y(V6µevo1 ev eec;, y!vovTat (q.H. l, 26); they are so
closely united with God as to be deified (6ew6i'jvai). In many places Philo
speaks of God and also of the ·word as dwelling in man (see for many
references Bauer, 186). John's thought is distinguished from that of his
contemporaries by (a) his insistence upon the historical framework of
Christianity, (b) his insistence upon moral obedience and love as a prerequisite and accompaniment of the indwelling of God.
24. 6 µii 6:yo:rrwv µe ,ovs Myovs µov ov ,T)pET. The converse of v. 23a. It is
possible that a contrast is intended between ,ov Myov . .. ,ovs Myovs-lack
of love to Christ is manifested in transgression of his precepts; but the return
to 6 Myes (singular) in the second half of this verse may suggest that no
difference was intended.
6 Myes ov CXKovne. Perhaps the message ofJesus as a whole; perhaps the word
just spoken and heard. The speech of Jesus, like his actions; is not his own.
For the complete unity of action of Father and Son see 5. 19 and the gospel
passim; it is essential to John's presentation of the Gospel.
25. ,o:iho: :\e;\cx:\T)Ko:. The reference is to the words of consolation which Jesus
has spoken; but they will only have their effect through the future ministry
of the Paraclete (v. 26).
'ITo:p' vµTv µevwv. The first µeve1v of Jesus with his disciples is broken sharply by
his death.
26. ,6 'ITvevµo: ,6 &y,ov; so the majority of MSS.; a few assimilate to the
,6 rrveOµo: ,i'js a1>.116e!o:s ofv. 17; 15.26; 16.13, sin omits ,6 &y1ov; this short
reading may be original; it would account for the two variants. Cf. 1 QS
4.21 (on v. 17).
o (Ne, 8v) rrEµlj!Et 6 rra,flp ev ,0 6v6µa,I µov. See on v. 16, 'In my name' can
hardly mean 'because you ask in my name'; perhaps, 'because I ask',
or 'to act in relation to me, in my place, with my authority'. Cf. Mark
13.6, where those who claim to be Christ (eyw e!µ1) are said to come lrrl ,4>
6v6µa.l µov.
lKeivos vµo:s 616cx~e1 rrcxv,o:. Cf. 15.26 (µo:p,vp11cre1); 16.13f. (6611y11cre1, :\a:\ricret,
avo:yye:\eT). One of the primary functions of the Paraclete is to teach. For
the words used cf. Ps. 25(24).5,9, 6611y11cr6v µe errl 'TflV 6::\116e1cxv crov, Ko:l 6i6o:~6v
µe ... 6611y11cre1 rrp<;reis ev Kplcre1, 616cx~e1 1Tp<;reis 66ovs o:vToO. Cf. also Neh. 9.20;
I John 2.20, 27.
vrroµv11cre1 vµo:s. There is a parallel to the words in C.H. xm, 2: ,oOTo To yevos
[the teaching about regeneration], & TEKvov, ov 6166:crKeTo:1, a.AA' oTo:v 6e1>.1J, v1To
,oO &oO avo:µ1µv11crKETai. But here it is the contrast rather than the parallel in
thought which serves to bring out John's meaning. In the Hermetica the
recollection is of the hidden origin and true nature of man and the universe,
and it is called up from within; in John the Paraclete reminds the believer
not of anything within himself but of the spoken, though not fully understood, words of Jesus. There is no independent revelation through the Paraclete, but only an application of the revelation in Jesus. The Paraclete recalls
1TavTa a et1Tov vµiv eyw, and thereby recreates and perpetuates the situation of
judgement and decision that marked the ministry of Jesus. The lyw is very
emphatic; it is omitted by P 75 ND e lu. For et,,.ov, D has &v eim:,.:,. This gives
an entirely different meaning to the work of the Paraclete, who (according
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to this reading) receives fresh teaching from Jesus and transmits it to the
church. This is contrary to the meaning of the passage as a whole.

27. elp{ivT}V. Jesus is taking leave of his disciples and uses the conventional
word of farewell, Peace, (c,1,TV, shalom). e!p{ivT} is used in John only here and at
16.33 (in a similar sense); and as a greeting at 20.19,21 ,26. But the word had
already acquired much more than conventional depth; thus in the Old
Testament, Num. 6.26; Ps.28.11; Isa. 54.13; 57.19; Ezek. 37.26; and in the
New Testament, Rom. 1.7; 5.1; 14.17 and many other passages. There is a
similar use in Philo; see especially Mos. 1, 304, 6wpT}o-aµevos 6 6eos <ll1veei TO
µey1c1TOV &ya66v, elpt'}VT}V, 0 µT}6els !Kavos &vepwnwv napao-xeiv. The rest of this
verse shows that peace means the absence of fear and perturbation of heart;
and that it is the gift of Christ alone. As the chapter (and perhaps one form
of the last discourses) moves to a close it takes up again the theme of the
opening verses.
&cpl1'}µ1 vµiv. For &cp1eva1 with the meaning 'to bequeath' (a meaning not
quoted in L.S.) see Ps. 17 (16).14, &cpt'}Kav Ta KaTCXAoma Tois VT}nlo1s a1hwv;
Eccles 2.18; cf. Mark 12.22.
ov Ka6ws 6 K6o-µos 6!6wo-1v. The peace of Christ (Tftv iµt'}v) is not the world's
peace (since he has it at the moment of supreme peril and distress), and
accordingly he gives it in a novel way. Cf. the synoptic promise of assistance
in time of persecution (Mark 13. I 1, µ11 npoµep1µvche).
1.111 Tapao-o-eo-ew. Cf. v. 1. µT}6e 6e1r.1aTc.)-Let it not play the coward.
28. f\Kovo-CCTe. Cf. vv. 2-4, 12, 18f., 2 1, 23. The discourse is recapitulated in the
repetition of the key-words vnaye1v, epxeo-6a1. Jesus will return to the glory
of the Father through death; yet he will come to his disciples and be closer
to them than ever. The fact that the discourse is recapitulated in this way
lends some weight to the view that ch. 14 is a discourse complete in itself.
This cannot however be pressed in view of John's generally repetitive style.
d fiyancht µe, txcxpT}TE 6:v. An unfulfilled condition. 'If you loved me (as you
do not) you would ... '. This is weakened in (D cp) to el &yanche, which
implies nothing about the fulfilment of the condition. The sterner reading is
original. True love for Jesus, which they did not yet possess, would have
made the disciples rejoice in his exaltation just as true understanding would
have enabled them to see that his departure was for their advantage.
6 1TCCTT}p µel3wv µov foT1v. See 'The Father is greater than I'. The Father is
Jons divinitatis in which the being of the Son has its source; the Father is God
sending and commanding, the Son is God sent and obedient. John's thought
here is focused on the humiliation of the Son in his earthly life, a humiliation
which now, in his death, reached both its climax and its end. For the patristic
interpretation see M. F. Wiles, The Spiritual Gospel (1960), 122-5; T. E.
Pollard, Johannine Christology and the Early Church (1970), (see index).
29. Cf. 13.19.
30. oVKETt 1Tor.r.a r.ar.t'}o-w µe6' vµwv. These words raise forcibly the question
whether v. 31 was originally planned as the end of the discourse, that is, the
question of the original order of chs. 14, 15, 16. See pp. 454ff. They do not
however solve the question. With the gospel in its present state it can still
be reasonably maintained that the words are valid since no more prolonged
public teaching is given. 1Tor.r.a is omitted by sin. It is not impossible that the
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word was added to alleviate the apparent difficulty. The text without this
word would suggest even more strongly that 14.31 was the original end of the
discourse.
lpxeTat yap 6 Toii K6o-µcv &pxwv; that is, primarily, the events of the passion
arc about to begin (see the preceding note). For 6 -roii 1<60-µcv 6:pxwv sec on
12.31. For the devil a5 precipitating the death of Jesus cf. 6. 70; 13.2,~7. The
passion itself may be regarded as a confiii:t between Jesus and Satan.
iv li,101 ovidxe1 ov:Stv (ovidxu cv6Ev evpeiv, D a; ,vpricm ov:Stv is a further variant)
recalls the Hebrew expression •',l,.) , 1, 1'~ 'he has no claim upon me'. Cf. 8.46.
Since Jesus is not of this world (8.23, cf. 18.36) the ruler of this world can
make no claim against him. It is not implied (as in some later theories of
the atonement) that the devil was deceived. It is not certain whether we
should punctuate with a comma or a colon after ov6!v. The sentence may be
taken thus: (a) ... has nothing in me, but [this happens) in order that the
world may know .... Rise ... (b) ..• has nothing in me. But that the
world may know ... , rise ... Neither punctuation can be ruled out as
impossible. (a) is perhaps to be preferred. See on the next verse.
31. &"J,."J,.' iva. With the punctuation tent:itively suggested above some supplement is needed before Yva. This is in accord with John's style; for similar
elliptical constructions see 9.3; I 3. 18; 15.25; 1 John 2. tg. It is easy to supply
either 'These things are happening', or 'I am acting in this way'. A less
probable alternative would be to regard the tva as imperative: 'Let the
world know .. .'.
tva yvc'.i> 6 K6o-µos 6Tt ayam:7, Tov TraTlpa. Love is shown by keeping commandments (vv. 15, 21, 23); the Son keeps the Father's commandments and it is
therefore demonstrated that he abides in the Father's love ( 15. !O). The
obedience and love of the Son find their supreme demonstration in his willing
acceptance of the commandment that he lay down his life ( ro. 17f.). tv-roAfJY
€6c.vKev is read by B and only a few other MSS.; the rest have ivtnl"J,.a-ro,
probably rightly, since the reading ofB assimilates the text to many passages
in the context.
iyelpeo-ee, &yc.vµev iVTeveev. Cf. l'vfark 14.4-2, tyelpeo-ee ayc.vµev (spoken not in
the supper room but in Gethsemane immediately before the arrest). It
seems more probable that John is here echoing the Marean words than that
he refers to the ascent of Christ to the Father, though the latter view might
be suggested by punctuation (b) ofv. 30 (see above): Let me go to death and
exaltation that the world may know .... The problem of the construction of
chs. 14., 15, 16 is raised again, since these words are most naturally read as the
conclusion of the upper room discourse, immediately before the departure
and arrest of Jesus. On this question see pp. 454ff. The difficulty can be
removed by translation into Aramaic (Torrey, 135, 138-40). Only very
slight alterations are required to turn ' ... thus I do. Rise, let m go hence'
into ' ... thus I do. I will arise and go hence' (Present Greek text: T::>
2<::i7::l ',nu i7::lip 2<m i:ll.l; conjectured original: i<,7::l ',rxi mp~t Nl!( i:lP t::i). But
the hypothesis requires belief in a continuous Aramaic text underlying the
Greek of John, and there is no good reason why the proposed mistake should
have been made. Guilding, 89, explains the words in terms of the New Year
lections. Dodd, Interpretation, 409, understands them as follows: 'The Ruler
of this world is coming. He has no claim upon me; but to show the world
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that I love the Father, and do exactly as He commands,-up, let us march
to meet him!' It remains a difficulty that chs. 15 and 16 follow; and iYTE00ev
means 'away from here', not 'to meet him'.

31. THE TRUE VINE

It was suggested above (pp. 454f.) that, in view of the problem caused
by 14.31, ch. 14 and chs. 15-16 (17) might be regarded as alternative
versions of the 'last discourse' of Jesus to his disciples. If this view is
correct, the opening verses of ch. 15 must be thought of as standing in
immediate connection with the supper described in ch. I 3; in any case,
unless we suppose that 14.31 means departure from the room where
supper was held, ch." 15 is represented as taking place in the context of
the supper. These connections must lend some support to the view that
the symbolism of the vine is in part eucharistic. John's attitude to the
sacraments has been discussed above (Introduction, pp. 82-5; also
281-5); it is certainly not such as to suggest that he would here intend
to convey by symbolic language details of sacramental belief or practice.
Moreover, as Bultmann observes, we hear nothing in this chapter of
believers drinking the fruit of the vine (as wine is described in Matt.
26.29; Mark 14.25; Luke 22.18); Christ himself is the vine and they are
branches-branches which will themselves bear grapes (v. 2) from
which wine may be obtained. The truth is that John is speaking of the
union of believers with Christ, apart from whom they can do nothing.
This union, originating in his initiative and sealed by his death on their
behalf, is completed by the believers' responsive love and obedience, and
is the essence of Christianity. The problem of the continuing presence
ofJesus after his departure is not handled in the same way as in ch. 14;
the theme is no longer coming but abiding. A branch detached from
the parent vine can bear no fruit; it is worthless and useless. The image
in itself is a valid one; but John must have lived in complete isolation if
he did not know that Christians met from time to time to eat bread
(the flesh of the Son of man) and to drink the fruit of the vine (his
blood). It is therefore reasonable to think that, as in ch. 6 he introduces
cucharistic references into the discourse on the Bread of Life (see the
commentary on ch. 6, especially pp. 297f.) so here he accepts the rather
more remote allusions afforded by the image of the vine. But his
theme is the union between the believers and Christ as manifested in
his whole work in life, death, and resurrection. This union is the theme
of the present and of the next section. Only in Christ can Christians
live. In him there is the fruitfulness of true service to God, of answered
prayer, and of obedience in love. All who are in him are his friends,
and they are necessarily united with each other in love.
Symbolic speech based upon vines and vineyards is found in the
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Synoptic Gospels; Mark 12.1-9; Matt. 21.33-41; Luke 20.9-16; Matt.
20.1-16; 21.28-32; cf. Luke 13.6-9. All these parables have in common
the fact that the vineyard, or persons connected with it, represent
Israel, or a section oflsrael. A contrast is drawn between the fruit which
Israel, as God's vineyard, or the labourers in his vineyard, ought to
bear, or to produce by labour, and the scanty results which in fact
appear. In pointing this contrast the New Testament follows in the steps
of the Old Testament (e.g., Isa. 5.1-7; for many other Old Testament
references see the .notes below). What must be noted here is the twofold
transformation of the traditional material which John has effected,
and which is visible in both the form and the substance of the parable.
(a) John withdraws the point of the parable from the eschatological
crisis of the ministry ofJesus and applies it to the continuous life of the
church. (b) The vine in his handling of the material ceases to represent
Israel and becomes a Christological definition applied to Jesus himself.
The change in the form of the parabolic material appears in the facts
(a) that no clear story is told; we do not hear the fate of a particular
vine or vineyard, but rather certain general observations on viticulture;
(b) that the whole symbolism is governed by the opening words eyw e!µ1:
Jesus is all that the vine truly symbolizes.
The Old Testament and the Synoptic Gospels are not the only
sources in which parallels to theJohannine symbolism of the vine can be
found. 'A Hellenistic reader of the gospel would find the figure of God as
yec.vpy6s familiar enough' (Dodd, Interpretation, 137; see 136f.). Bultmann (see below) finds parallels in the Mandaean literature and the
Odes of Solomon, and sees in the vine a reflection of the oriental myth
of the tree of life (often identified with the vine). Miss Guilding thinks
that the main connection of chs. 15, 16 is, as with chs. 7-9, with the
Feast of Tabernacles. 'The Feast of Tabernacles sets forth God as the
giver of abundance-the rainfall, the sunshine, and the fruit of the vine:
at Tabernacles Jesus shows himself as the giver ofliving water, the light
of the world, and the true vine .... The theme of the Supper Discourses is that Passover, Tabernacles, and Dedication are fulfilled in
Jesus and his Church, and that the single Christian feast, the eucharist,
is the fulfilment of the entire Jewish festal system. It is for this reason
that we have in the Supper Discourses a recapitulation of the cycle of
the Jewish feasts placed in the historical setting of the last supper. It
follows that although the words of 15. 1 "I am the true vine" may well
refer to the eucharistic cup, they do so through the medium of the Feast
of Tabernacles, and the primary allusion is to the vintage of the autumn
feast and to the Tabernacles lections which speak of Israel as an empty
vine' (Guilding, 118). None of these parallels however is as important
as those in the Old Testament and the Synoptic Gospels. Brown argues
that in form the material is neither parable nor allegory but ',we
(mashal). It is simpler and better to see in it John's reflection upon the
traditional image.
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15. I-I 7

I. lyw Eiµ1. See on 6.35.

1i &hriGivri. John introduces abruptly one of his great symbols;
cf. JO. I ff. for that of the shepherd. The vine is one of the most prized of
plants and in allegorical usage naturally represents the most privileged
among nations and men. This usage appears in the Old Testament where
Israel is described as a vine. See e.g. Jer. 2.21, &µmr.os d:r.T)61vfi (i11,:) piilli),
a passage the more important because it is the haphtarah to Deut. 9, which
may have been a lection used at the time of Tabernacles (Guilding, 95); also
Isa. 5.1-7; 27.2ff.;Jer. 12.rnff.; Ezek. 15.1-8; 17.5ff.; 19.10-14; Ps. 80.9-16.
In these passages the pure and favoured origin, but often also the degeneration or danger, of Israel are described. The same use is to be found in
rabbinic literature; the fullest example is Le11. R. 36.2 (quoted at length in
S.B. II, 563f.). As the vine is the lowest of all plants and yet becomes the
king of all plants, so the Israelites appear lowly in this world, hut in the
future (i.e. the messianic age) they will obtain possession from one end of
the world to the other. In later Judaism Wisdom (Ecclus. 24.27) and the
Messiah (2 Baruch 39. 7) appear under the likeness of the vine. More important for the identification of the vine with Jesus rather than with the
people is the occurrence of both vine and Son of man in Ps. 80. Philo gives a
characteristically non-historical interpretation to the vine when, quoting
Isa. 5.7 (The vineyard of the Lord Almighty is the house of Israel), he
immediately explains that 'Israel' means 'seeing God' (6Eov 6p&v), so that
the soul, which houses the mind, which secs God, is 'that most holy vineyard
which has for its fruit that divine growth, virtue' (Som. II, 172f.). Vinesymbolism has a prominent place in certain other non-Christian sources
(e.g. the cult of Dionysus, and the Mandaean literature, though the latter
seems here to be certainly dependent on Christian imagery), but these have no
particular relevance here. It is more interesting to note that among the
ornaments of Herod's Temple was a notable golden vine (1v.liddoth 3.8;
Josephus, Bel. v, 210; Tacitus, Historiae v, 5) and that the disciples ofJohanan
b. Zakkai at Jabneh (Jamnia) after A.D. 70 were called i1l:.l'::l c,:) (kerem
b•yabhneh, the vineyard of J abneh; Ketuboth 4.6, et al.). This last point would
be the more interesting if we followed Pallis (32) in taking &µmr.os to mean
'vineyard'. 'In Modern Greek o:µrrer.1(ov) and KAfjµcx are specific terms for
vineyard and vine respectively' (lac. cit.). There is some papyrus support for
this meaning of aµmr.os; see M.M. s.v. Most important however is the Old
Testament use of the vine as a symbol for Israel, and the connectic,n of this
chapter with the synoptic accounts of the last supper (it is possible that
originally ch. 15 was planned to follow immediately upon the supper
without the intervention of ch. 14; see pp. 454ff.). In the Marean account
one of the central features is the blessing of a cup of wine which is afterwards
given to the disciples with the words 'This is my blood of the covenant which
is shed for many' (Mark 14.24; cf. Matt. 26.28; also Luke 22.20, but this
verse may not be part of the original text of Luke). In the next verse the
wine is described as .-6 yev1wcx TfjS o:µrrer.ov in the eschatological saying 'I will
no more drink of the fruit of the vine until that day when I drink it new in
the kingdom of God' (cf. Luke 22.18 ' ... until the kingdom of God come').
This recalls the usual Jewish benediction over wine, 'Blessed art Thou, 0
Lord ... who createst the fruit of the vine' (TDlil •iD). In the synoptic narratives the fruit of the vine is thus at once the means by which the disciples
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are made sharers in the sacrificial death of Christ and an anticipation of the
life of the age to come. Union with Christ (and contact thereby with the
other world) forms the basis and theme of the whole of ch. 15. There is a
mutual indwelling of Father, Son, and disciple. The historical foundation of
this relation is in the call of Christ (tyoo t~er.e~cxµT)v vµci:s, v. 16), and its outcome is the mutual love of Christians for one another (v. 13). Conversely,
the hatred of the world for the church arises out of its hatred for Christ (vv.
23f., cf. vv. 9f.). The mission of the Son provokes hatred as it provokes love,
and the inevitable effect is a cleavage between the children of light and the
children of darkness. This divine mission is continued in the witness of the
Paraclete and of the church (vv. 26f., and ch. 16). For &r.f161v6s see on 1.9.
Here as often the adjective draws a contrast with some other object less
real than that described by John. Thus Israel is called a vine; but the true
vine is not the apostate people but Jesus, and those who are, as branches,
incorporated in him. This corresponds with what was said above (pp. 291f.)
about the 'I am' of Jesus; fragments of meaning, obscurely hinted at by
other vines, are gathered up and made explicit by him. He is the true vine.
For a different use of vine-symbolism cf. Didache 9.2; also Acts of Thomas 36;
146 (Lipsius-Bonnet II, ii, 154, 2f.; 253, 19-22). For a full list of Mandaean
passages see Schweizer, 4of.
6 mm'lp µov 6 ye(,)py6s to-T1v, is in supreme control of the whole process. Cf.
I Cor. 3.6-9 (... eeov yewpy1ov ••• foTe). There is a different picture in the
parable of Mark 12.1-12, where the owner of the vineyard lets it out to
ye(,)pyol. Cf. Lucian, Phalaris II, 8, where God acts as ye(,)py6s without the
collaboration of men. Fenton points out that the relation of husbandman to
vine teaches the same kind of 'subordination' as that of Father to Son.
2. 'Tl"ci:v Kr.fjµa. The word Kr.fjµa, though it can be used generally, is particularly
applied to vine-branches; see L.S. s.u. 'Tl"o:v . •. µ11 is not a Semitism; the order
is not that of the characteristically Semitic',::> K7; M. II, 434. The image of
fruit and fruit-bearing is common in the Odes of Solomon: 1.2f.; 8.2; 10.2;
II.If., 12, 23; 12.2; 14.17; 16.2; 17.13; 38.17; also Acts of Thomas 61
(Li psi us-Bonnet, II, ii, I 78, Io, KC:Xp'Tl"ovs at.T)61vovs).
tv tµol. The interpretation of the unfruitful· branches may be twofold. The
original branches in God's vine were the Jews; these, being unfruitful (unbelieving), God removed. Cf. Matt. 2 1.4 I, where the thought is very similar,
and Rom. 11.17, el 6e T1ves Twv KACX6(,)v t~eKt.cxo-61'10-av .••• ; also Matt. 15.13,
'Tt"aoa cpVTela ••• lKpt3(,)6110-eTa1. This seems to have been the earliest Christian
interpretation of the vine-symbolism, and it may well have been at the back
of John's mind; but tv tµol shows that his primary thought was of apostate
Christians.
aipe1 ••• Ka6afpu. The paronomasia suggests original Greek composition, not
the translation of a Semitic original. Ka6afpe1v is equally suitable for agricultural processes and for religious purgation. It is used of cleansing corn by
winnowing (Xenophon, Oeconomicus xvm, 6) and of clearing weeds from the
ground before sowing (ibid. xx, II). It is used of religious ceremony (Iliad
xvi, 228, purifying a cup for a libation), and in a moral sense (Plato, Phaedo
114c, ol cp1r.ooocplq: IKavws KCX6T]pcxµevo1). Philo uses the agricultural process in
a moral allegory (Som. n, 64, ... pr.cxo-Ta1 'Tl"ep10-oal ••• as Ka6alpovo-1 Kai
C('Tl"OTeµvovo-1 ••• ol ye(,)pyovvTEs). But in John both Ka6alpe1v and µeve1v are
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determined not by agricultural processes but by the Christian truth the
evangelist is concerned to teach (Dodd, Interpretation, 136). For the means of
purification see the next verse; its purpose is iva KapT!"ov 1T;\elova ~ep,;i. The
bearing of fruit is simply living the life of a Christian disciple (see vv. 5, 8);
perhaps especially the practice of mutual love (v. 12).
3. f\611 vµeis Ka0apol foTe. The adjective Ka0apol, like the cognate verb, is used
in agriculture, and can be quoted in special connection with the growth of
vines; Xenophon, Oeconomicus xx, 20, ... iva VAl) s Ka0apal al a:µm;\01 ytveuvTa1.
The disciples as the initial members of the new people of God have already
undergone the process of purification. Cf. 13. Io.
610: Tov Myov ov ;\eM:Al)Ka vµIv. For the active power of the word of Jesus cf.
12.48 (Kp1vei avT6v); also 15. 7; 17.8 (pfiµaTa). No particular word is in mind
(contrast perhaps v. 7). There is no inconsistency with 13.rn, nor in John's
mind any wish to contrast a cleansing activated by physical means (baptism)
with a cleansing wrought by the spoken word only. In both ch. 13 and ch.
15 he is thinking of the total effect of what Jesus was and did for his own. In
the former the process of washing represents, as we have seen, the whole
loving service of Jesus to men, culminating in his death; in the latter his
'word' is the message of salvation which he brings, and in himself is. Cf.
6.63, where John passes from the eating of flesh and the drinking of blood
to the pfiµaTa of Jesus as spirit and life. It would be as wrong (in John's view)
to suppose that men are morally and spiritually cleansed by a formula as by
the dipping in water called baptism. It is the speaking and acting Christ who
cleanses, but the meaning of his action is revealed by his active word.
4. µeivaTe lv lµol, Kayw lv vµiv. This is the basic thought of the chapter; see on
v. 1. The sentence may be taken in three ways. (a) Kai introduces a comparison: abide in me, as I abide in you. (b) Kai introduces the apodosis of a
conditional sentence, the protasis of which is expressed by an imperative
(Robertson, 948f.): if you abide in me, I will abide in you. V. 5 however
suggests that (c) we should take the two balanced clauses very closely together: let there be mutual indwelling. The Christian life is unthinkable
except in union with Christ. It is not however a static condition that John
has in mind.' Meve1v means holding on loyally to the decision once taken, and
one can hold on to it only by continually going through it again. So too the
words Kayw lv vµTv do not say that Jesus continues to be present in the Christian church and culture in the sense of being present within the history of the
world and the history of ideas; they speak of the promise that he will always
remain the ground and origin of the possibility of life' (Bultmann).
µtv,;i, BK: µelv,;i, P66 D e W. Similarly, µevT}Te, B K 9*: µelvT}Te, D W. The present
(continuous) tenses are more suitable to the context, but for that very reason
the aorists (if original) might have been changed. But they may be due to
assimilation to v. 7, and it is probably best to accept the readings of B K.
5. The thought of the previous verse is repeated in different words. Such
repetitions are characteristic ofJohn: see on 1.2.
6. lj,;\{i01) l~eu ••• Kai l~1)pav01). For these 'timeless' aorists cf. Isa. 40. 7
(l~T}pav61) 6 xopTOS Kai TO a:veos l~tmcrev) and see M. I, 134, 247; B.D., §333.
The usage is not unclassical; cf. Euripides, Alcestis 386, aTl"euMµT}v µp', d µe Sfl
:>.ei1j1e1s. Radermacher, 124, and Moule, Idiom Book, 12f., think the aorists
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point to immediate action (cf. Epictetus, IV, x, 27; Ignatius, Ephesians
5.3). Cf. Matt. 3.10; Luke 3.9; Thomas 40 (A vine has been planted without
the Father and, as it is not established, it will be pulled up by its roots and be
destroyed). The verbs that follow (ovv6:yova1v ... ) show how the aorists are
to be taken. An unfaithful Christian suffers the fate of an unfruitful branch.
ovv6:yova1v ... J36::>..:>..ova1v. The construction and tense change but not the
sense; the third person plurals active are used for passives, in a manner
recalling Hebrew and Aramaic usage. Cf. 20.2 and see M. 11, 447f. Accordingly it is fruitless to ask who are the subject of the verbs. On the tense see
the preceding note.
Els To nvp ... KaleTai. The words are primarily parabolic; that is, it is unfruitful branches which are cast into the fire and burned. Yet John would
probably not have denied a similar fate for faithless Christians; cf. 5.29;
Matt. 13.37-42. According to Brown, v. 6 is the counterpart ofv. 5, not of
v. 7; there seems to be no reason why it should not be taken as the counterpart
of both, a negative statement between two positive ones.
7. Uxv µe!vriTe tv lµol Kai Ta p{]11aT6: µov tv vµiv µelv,;i. Cf. vv. 4f. for the mutual
indwelling of Jesus and the believer, and v. 3 for the cleansing effect of his
word (Myos). Here p{]µaTa are probably the specific sayings and precepts of
Jesus (cf. v. 10); these must remain in the Christian's mind and heart.
l> lav ee:>..riTe a!T{]aaaee (B q, it; alTriaaaeai, P66 A D, is to be taken as a variant
spelling; a!T{]aeaee, X e vg). Cf. 14.13 (and note); 16.23. The prayer of a
truly obedient Christian cannot fail, since he can ask nothing contrary to the
will of God. Foryev{]aeTat vµiv cf. Mark 11.24, foTat vµtv.
8. tv TOVTC\> t6o~6:a6ri 6 naTTJP µov. For the aorist cf. v. 6. In John it is usually
the Son who is glorified, but cf. 12.28; 13.31; 14.13; 17-4- The Father is
glorified in the Son-in his obedience and perfect accomplishment of his
work. It is therefore but a short step to see the glorification of the Father in
the obedience and fruitfulness of those who are united to the Son. lv TOVT't)
is followed by an explanatory iva in John's manner.
Kai yev{]aeaee tµol µaeri.al. This should be preferred as the rougher reading
(Sanders); Lindars suggests that yevriaee (P66 B D e it vg sah) may be due
to assimilation to q,epri.e. In any case, the difference in meaning is scarcely
perceptible-Bultmann thinks that if the future indicative is read it must be
taken as equivalent to an aorist subjunctive. Brown compares Ignatius,
Romans 5.3 (vvv 6:pxoµai µa6ri•T\S elva1-rightly ?) and claims that fruit-bearing
and becoming a disciple are not two separate things; they are indeed inseparable, but John seems to think of fruit-bearing as the outward and visible
sign of being a disciple. Cf. 13.35, where mutual love is the sign of discipleship, and v. 12 where the same thought is resumed.
g. Ka6C:,s fiy6:nriaev ... KayC:, ... fiy6:nriaa, Kayw introduces an apodosis, 'so
also I ... '. The notion of a correspondence between the relation of Father
and Son and that of Son and disciples is especially frequent in chs. 13-17.
The aorist ,iy6:rrriaa denotes the whole act oflove lavished by Jesus upon his
disciples and consummated in his death. The love of the Father for the Son
is expressed by continuous tenses at 3.35; 5.20; Io. 17; here, and at I 7.24,26,
the aorist is used, by analogy with the aorist used for the love of Jesus for
the disciples, and also perhaps with reference to the pretemporal relations of
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Father and Son. A different punctuation is adopted by WH, who place only
a comma after riy6:ir11cra. If this is followed we must translate, 'As my Father
loved me and I loved you, abide (µeiva.e) •• .'. This does not seem preferable
to the interpretation given above.
µelvaTe. The aorist imperative may be used for emphasis (Bernard, ad loc.);
perhaps rather it is a summons to the disciples to enter into and so to abide
in the love ofJesus.
Tij ay6:m:i Tij lµij, 'my love for you'. Cf. Odes of Solomon 8.22, Pray and
abide continually in the love of the Lord; ye beloved ones, in the Beloved.
What John understands by abiding in the love of Jesus, however, is shown
in the next verse.
10. lcxv Tas lvToMs µov TT1PTJO"T)TE. Cf. 14.15,21, and the notes.
Kcx6ws ••• The parallel shows that love and obedience are mutually dependent. Love arises out of obedience, obedience out oflove.
I I. TCXVTa AEACl:AT)Ka. Cf. 14.25.
tva ft xapa ,; lµii lv vµiv ij. The joy of Jesus springs out of his obedience to the

Father and his unity with him in love. The seal upon his obedience and love
is his ascent to the Father, and this should make his disciples rejoice ( 14.28;
16.20-4; 17.13). But in addition they too may experience the joy of mutual
love and obedience.
ir;\11pw6ij, may be complete. The expression is Johannine; 3.29; 16.24;
17.13; 1John 1.4;2John 12.
12. avTT) foTiv ft lvTOATJ ,; lµT}. The commandment (now become singular,
summarizing all commandments, v. 10) which will keep in the love of Christ
those who observe it is itself the commandment of love. Love is, as it were,
the bond of existence within the unity of Father, Son, and believers (the
Holy Spirit is not here in mind).
tva &ycrncrn 6:AATJAovs Ka6ws riy6:ir11cra vµ5:s. Cf. 13.34f., and for the latter clause
v. g. The whole ministry of Jesus, including his glorification in death (cf.
Mark 10.45), is summed up as the service of love to those who by it are
redeemed; every Christian owes the same service of love to every other. It
is not said that they should love their enemies (cf. Matt. 5-44), and John
has been accused of narrowing the Christian idea of love. See the note on
13.34. It cannot be said that, in John, God does not love the world (see
3. 16); but his love for the world results in the separation from it ofa group of
41>f;\01 (v. 14). In a special sense the love of Jesus was lavished upon these
'friends' to the end that among them and in them love in turn might grow.
Love for enemies, though one of the highest forms of ethical achievement, is
not an exclusively Christian ideal; for a noble example see Sophocles,
Antigone, 522f. Christian love is new in its origin and basis (see p. 96), and
the mutual love of Christians.is a reflection of Jesus' love for them, more, of
the mutual love which exists eternally between the Father and the Son. The
eternal divine love reached its complete and unsurpassable expression in the
death of Christ, which was at the same time the death of a man for his
friends.
13. µef3ova T®T11S &y6:ir11v makes explicit the point just hinted at. It does not
claim that love for friends is better than love for enemies; only that there is
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nothing greater you can do for your friends than die for them. Life sacrificed
in death is the supreme gift, and the mark of love. Brown quotes Plato,
Symposium, 179b (Kal µriv vmparro6viJo-KE1V ye µ6vo1 E6eAovo-1v ol epwVTes).
tva TIS TTJV \j/VXTJV a1hov efj. iva and the subjunctive are explanatory of TaVTT'JS.
For \j/VXTJV T16eva1 see on Io. 11.
vrrep Twv q,!Awv av-rov. John seems to draw no distinction between ayarro:v and
q>tAEiv; accordingly we may render here, ' ... for those whom he loves' (for
the common passive sense of q,!Aos see L.S. s.v.). The further, and specifically
Christian, meaning of q>iAos is brought out in the next verses. W. Grundmann
(Nov. T. 3 (1959), 62-9) sees in q>!Aot a eucharistic allusion; it is better to be
less specific and note, with Conzelmann, Theology, 278, a particularly close
relation between the command oflove and the act of salvation.
14. lav 1TOlfjTE cl (B; &, P 66 ~ D; oo-a, e W) eyw EVTEAAOµai vµiv. It is clear that the
status of friend is not one which precludes obedient service; this is rather
demanded. Cf. v. 1o and the parallels noted there; there is no essential
difference between being Christ's q,lAos and abiding in his ay6:rr1'J.
15. OVKETI Aeyw vµo:s SovAovs, .•. vµo:s Se eipT'jKa q>iAovs. The contrast is an
evident one and occurs for example in Philo. See Mig. 45, Kal ycxp ev1'j6es
TOVS 60VAOVS ol1'j6fjva1 rrpo

TWV

q>IAvJV TOV eeov TT]V apnfis xwpav 61aveµeo-6a1.

Here the friend of God is Moses. See also Sob., 55, q>iAov ycxp TO o-6q,ov eec;;
µo:AAov ii 6ovAov. In Sob., 56 Philo quotes Gen. 18.17 with the description of
Abraham as Tov q>IAov µov (LXX, Tov rrai66s µov; no Hebrew equivalent); this
reading may be dependent on Isa. 41.8. In Wisd. 7.27, Wisdom is said to
make men friends of God: els \j/VXCXS co-las µeTal3aivovo-aq>IAovs eeov Kai rrpoq,iJTas
KaTao-KEv6:3e1. In the LXX q>IAos is sometimes used for a highly placed official
at court (1 Mace. 2.18; 3.38; 10.65 et al.); it was similarly used in the
Ptolemaic court (for the evidence see L.S. s.v. 1.1.d; possibly this Egyptian
usage affected the Greek of the LXX). There is however no need to suppose
(Deissmann, 383) that this usage strongly influenced John, with whom the
most important factors are the connection of q>lAos with q>tAeiv-6:yarro:v, and
the contrast between friends and slaves. For q>iAos Tov 6E00 see Epictetus, n,
xvii, 29. According to John, the difference between a SovAos and a q>!Aos lies
not in doing or not doing the will of God, but in understanding or not
understanding it. The disciples are q>lAot because Jesus has declared to them
the whole counsel of God (cf. 16.12). Cf. the contrasts between servants and
sons at Gal. 4.1-7; Heb. 3.5f. It is characteristic of John that that which
(according to him) distinguishes the friend from the slave is knowledge, and
that knowledge should be very closely related to love. The existence of a
superior group of q>!Ao1, distinguished from 6ovA01, recalls both gnosticism
and the mystery cults (cf. Clement of Alexandria, Strom. vn, 11, where the
yveuo-T1K6S is TeAe1os, q,iAos, and vl6s); but it must always be remembered that
for John the distinguishing marks of those who become q>iA01 are the obedience and humility shown by Jesus himself. q>!Aos probably became a technical
term for 'Christian'; see on I 1. 11.
lyvwp10-a. The aorist contemplates the completed work of Christ. For yveup!3e1v
cf. 17.26.
16. ovx vµeis µe e~eH~ao-ee, aAA' eyw e~eAe~6:µT'Jv vµo:s. The analogy with groups of
initiated gnostics, superficially attractive as it is, again breaks down. The
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15.1-17

initiates had chosen their way of life for themselves. Cf. Stobaei Hermetica,
Excerpt xviii, 3 (W. Scott, Hermetica 1 (1924), 446), 'TO 6! alpcio-6c11 fxoµev;
C.H. 1v, 6, ri aipeo-1s ea,.epov Ka'Ta;\ehre'Tat 'T't) ei\eo-6a1 (,ov;\oµevep; and many
similar passages. In the gospel narrative, however (and this is as true of
the Synoptic Gospels as of John), Jesus chooses, calls, and appoints his disciples. The initiative is entirely his ; the tyC:, is emphatic. This emphasis
governs the interpretation of the whole passage. Men are not Jesus' friends
because they have a natural affinity with him, but because he has named them
(eipT}Ka) his friends. If they lay down their lives in love, it is because he first
laid down his life for them. For the element of predestination in John's
thought see Introduction, pp. 8of.
i6T}Ka vµas. This use of 'T16eva1 is probably Semitizing (Lindars); in Greek
the object usually has a noun or adjective predicate in apposition. Cf. Acts
13.47; 20.28; Rom. 4.17; 1 Cor. 12.28; 1 Thess. 5.9; I Tim. 1.12; 2.7; 2 Tim.
1.11; Heb. 1.2; 1 Peter 2.8. In all these passages 'Tt6Eva1 is used actively with a
personal object, or passively with a personal subject. Two of them (Acts
13.47; Rom. 4.17) are quotations of the Old Testament (Isa. 49.6; Gen.
17 .5), and in these places the Hebrew verb is lnl, This verb (or rather a
recollection of it and of one of its Greek renderings) may underly the present
passage; or possibly e6T}Ka is a rendering or echo of 1~0, originally 'to close',
'to join', hence 'to lay the hands on (the head of)', that is 'to ordain' (the
word commonly used of the ordination of a scholar or rabbi).
tva vµeis V1TO:YT}'TE Kai 1<ap1Tov cpepT}TE. The metaphor looks back to the metaphor
of the vine with which the chapter opened. vmxyT}TE refers to the mission of
the apostles to the world. It is sufficiently explained without recourse to the
view (Torrey, 40, 44) that it is a mistranslation of a well-known Semitic
idiom which should have been rendered, 'that you may bear more and more
fruit'.
6 Kapm'>s vµwv µevTJ. Cf. 4.36. The fruits of the apostolic mission will be gathered
in, and not be lost.
tva ••• 6<';> vµiv. Cf. 14.13. Here the Father himself is the giver. This tva
clause seems to be co-ordinate with, not dependent upon, Tva ••• V1TO:YT}TE •••
cpepT}TE ••• µevTJ. Bearing fruit, and prayer which is sure of its answer, are the
twin privileges which flow from the appointment ofJesus.
17. This verse forms a transition to the next paragraph; it repeats the
thought ofvv. IO, 12, and other passages. Ifiva is read, it explains TCXVTa (cf.
v. 13), and the sense is, The commandments I give you are to the effect
that you should love one another. But tva is omitted by P 66 * D, perhaps
rightly. It may be due to assimilation to v. 12, and without it the sentence is
harsher, but stronger. 'These things I charge you: Love one another.'

32. THE HATRED OF THE WORLD

In the previous section the thought was concentrated upon the small
group of the friends of Jesus, their union in love with each other and
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with him, their obedience, their prayers. John now looks outward to
consider their surroundings. They live in the midst of the K6crµo~ (see
the notes on 1. 1o; 3. 16). To the love which flourishes within the circle
of believers corresponds the hatred of the world, which first hated Jesus
and naturally continues to hate those who are his, since the world can
only love its own. It is as truly the nature of the world to hate as it is
the nature of the Christians to love. Because the Christians are in
Christ, hatred of them is hatred of Christ, and hatred of Christ is
hatred of the Father who sent him. The unpopularity of Christians in
the world is due ultimately to the attitude of the world to God. This
truth John perceived on theological grounds. It is unlikely that Isa.
66.5 (part of a prophetic lection read at Tabernacles; Guilding, 54-,
I 13f.) contributed much to his insight; Qumran (see J. & Q_., 33) offers
no very significant parallel. Lightfoot (284f.) sees a ·parallel between
ch. 9 (the resistance provoked by Jesus) and 15.18-16.11 (the resistance
provoked by his disciples, who bear witness to him). This is a more
important observation (which to some extent anticipates Martyn; see
pp. 137f.).
The hatred of the world for Christians is a theme of the Synoptic
Gospels also. It appears in the Marean apocalypse: Mark 13.9-13.
Some of the Matthean parallels to this material are in the mission
charge (Matt. 1o.17-22) and in the same context there is further
material (Matt. 10.23-39) with parallels in Luke 12.2-9,51-3; 14-.26f.;
17.33. Cf. also the sayings of Mark 8.34f.; Matt. 16.24f.; Luke 9.23f. In
spite of rearrangements made by Matthew it seems probable that most
(at least) of these sayings were originally eschatological predictions: the
last days would be marked by the resistance of evil powers who would
unleash their hatred against the Messiah and his servants. This eschatological expectation was taken by the synoptists to be fulfilled in the
experience of suffering undergone by themselves and their contemporaries. Thus for example readers of Mark 13 would be able to understand and interpret such events as the Neronian persecution, giving to
them a theological significance which had practical consequences:
Roman Christians must hold the faith and endure to the end; if they
do so they will be saved and will see the joy that is to follow the affiiction.
John also gives the prediction of persecution absolute significance, but
he changes the setting. The hatred of the world for Christ's people is, as
has already been noted, hatred of God himself. In this way John uses
the gnostic concept of the conflict between light and darkness to interpret the primitive Christian eschatology.
At the close of the chapter the Paraclete is again introduced. The
connection is that it is ·an account of their witness to Christ that the
disciples incur th~ world's hatred; but their wit.qess is continuous with
that of the Spirit.
Many commentators take the present paragraph to run on into ch. 16,
11ome to 16.4, others to I 6. 1 I, others to 16. r 5. There is indeed no break:
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ch. 16 recognizes particular forms that the hatred of the world may take,
and shows how the witness of the Paraclete and of the disciples bears
upon the world. It is however convenient (though by no means necessary) to pause at the end of ch. 15 before the themes of hatred and
judgement are elaborated.
18. el o Koaµos vµas µ1aeT, as in fact it does. The hatred of the world was a
known datum of Christian experience long before John wrote. Cf. Tacitus,
Annales xv, 44, perJlagitia inuisos. This is real hatred, and not, as in the Semitic
idiom (cf. 12.25), a matter ofliking less.
ytv~aKeTe may be either indicative or imperative. Either would make sense.
The older VSS. give the imperative (e.g. it vg, scitote), and in default of other
argument may well be followed.
lµt 'll"pC::>Tov vµ&v. 'll"p&Tos is incorrectly used in compariso_n (the omission by
2(* D it of vµwv somewhat improves this); but cf. 1. 15. The point is that of
I John 3. 13; the disciples must not be surprised by the hatred they encounter.
Cf. also Ignatius, Romans 3.3.
µeµlaf\KEV. Cf. 7. 7. The perfect brings out the enduring hatred of the world
for Christ.
19. El lK ToO K6aµov DTE, This condition, unlike that of the previous verse, is
not fulfilled. The disciples have been 'of the world' and they continue to be
'in the world' (17.11), but they have been chosen out of the world. Cf. 17.14.
To i61ov, neuter, 'that which belongs to it'. For a neuter representing a
group of persons cf. 6.37,39; 17.2, and perhaps 1.11, though here there
seems to be a contrast between Tex i610: and ol i6101.
ly~ l~eAE~aµT)v. Cf. v. 16 and the note. A further point of difference between
John's thought and the gnostic systems is brought out. The disciples were
not in themselves alien to the world, an essentially superior group; they were
chosen out of the world.
61cx ToOTo resumes 6T1, the usual Johannine order (61cx TovTo ••• 6T1 [or ivo:])
being reversed.
20. µv11µoveveTe ToO Myov. Cf. 13. 16. It may be that the present discourse
should be thought of as a comment on the traditional material of ch. 13
(cf. Brown). The use of 6o0Aos is somewhat surprising after 15. 15, though it
would be wrong to conclude from that verse that the disciples were no longer
intended to render obedience and service to the Lord.
d lµe lS!c.v~o:v, Ko:! vµas 61~~ova1v. A special application of the Myos referred
to. Doubtless John's readers knew its truth from experience, but the reference
to persecutiqn is too vague for us to use it in dating the gospel. See 16.1f.,
and for the theme of persecution cf. Odes of Solomon, 5.4; 23.20; 28.Sff.;
42.5,7.
II Tov Myov µov hiip11ao:v, Ko:! Tov vµeTepov TTJpiiaova1v. John means, If there are
some who persecute you," there will also be others who will keep your word.
The mission of the church will result in the same twofold response as the
work of Jesus himself (cf. especially 12.44-50). Cf. the work of the Old
Testament prophets: the rejection of their message by the people as a whole
and the formation ofa remnant; no less, the work of the Hermetic prophets480
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see especially C.H. 1, 29, Kai ol ll£V avTwv KaTaq>:\vap,\o-aVTes aneo-TT\O"av, ... ol Se
napeKaAOW 616ax.611va1.
21. 61a To ovoµa µov, 'because ofme'. The disciples will be neither hated nor
believed on their own account but on account of Christ who sends them. It
is conceivable that there may be an allusion here to persecution 'for the
name', but the general New Testament usage of To ovoµa (and the common
Hebrew and Aramaic cw,, iU~w,, 'for the name of'= 'for the sake of')
does not favour this view. It is not inconsistent with this simple rendering to
say that the name of Jesus is the challenge he presents as Revealer (Bultmann); it goes too far to say that the world will hate the disciples of Jesus
because he bears the divine name (Brown).
6T1 oVK oi6ao-1v Tov neµlflavTCC µe. Cf. 14.7; 17.3, and especially 16.3. To know
God, that is, to recognize him in Jesus, is to transfer oneself from the world to
the friends of Jesus, the church. 6 neµljlaS µe is a very common Johannine
description of the Father.
22. &µapTlav oVK etxoo-av (P 66 X B; eTxav, D*; on the form eixoo-av, which is
very common in the LXX and is to be preferred here and in v. 24, see M.
1, 52; 11, 194; Robertson, 335f.; B.D., §84). In this apodosis (after an unfulfilled condition in past time) av would have been expected (as in v. 24); but in
Hellenistic Greek 'the addition of av in the apodosis is no longer obligatory'
(B.D., §360). Cf. 8.39; 19.11. For the thought of the verse cf. 9.39-41 and the
notes there. The coming of Jesus makes possible the ultimate and unmistakable manifestation of sin, which is disbelief in him ( 16.9); accordingly it
passes judgement on the world. It is clear that by sin John means conscious
and deliberate rejection of the light.
vOv Se ('but now in fact', 'as it is') np6q,ao-1v oVK exovo-1v. np6q,ao-1s is not used
elsewhere in John, and the other New Testament uses (Mark 12.40 (=Matt.
23.13; Luke 20.47); Acts 27.30; Phil. 1.18; 1 Thess. 2.5) do little to explain
the meaning here. The best rendering is 'excuse'; see L.S. s.v., and cf.
e.g. Xenophon, Cyropaedia m, i, 27, lxe1 µev npoq,ao-e1s Ta i;µtTepa &µapT,\µaTa.
Those who have seen and heard Jesus are deprived of excuse because Jesus
both exposes sin and is its remedy. The thought is taken further in 16.8-11.
23. 6 lµe µ10-wv Kai Tov 1TaTepa µov µ10-er. Cf. 13.20 where the corresponding
positive statement is made. John always insists that the work of Jesus is
unthinkable apart from the constant activity of God. What Jesus does is
done by God, and every attitude of men to him is an attitude to God.
24. Ta lpya. On the works of Jesus and their value for faith see on 4.34;
5.36. In them divine activity was plainly visible; they therefore leave men
without excuse for their unbelief. Cf. 9.32.
&µapTlav oVK dxoo-av. For the text, accidence, syntax, and mean:ng, cf. v. 22.
vw Se (cf. v. 22) Kai ec.>p&Kao-1v. In spite of the Kai it seems best to supply, as
the object ofec.>p&Kao-1v, Ta lpya µov.
µeµ1a,\Kaa1v in tense follows ec.>p&Kaa1v and also draws attention to the enduring
hatred of the Jews.
Kai lµe Kal Tov ,ratlpa µov-as follows from v. 23.
25. aXA' tva ,r>,T\pc.>6ij. Either the expression is elliptic ('These things arc so
happening in order that the word may be fulfilled') or tva with the subjunc-
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tive is used imperativally ('But let the word be fulfilled'-cf. Mark 14.49,
and see Turner, Insights, 147f.). The ellipse is perhaps more probable; cf. 9.3;
I 3. I 8 and the references there given. For 'ITAT)povv with a reference to Scripture cf. 12.38; 13.18; 17.12; 19.24,36. Explicit references to the verbal fulfilment of Scripture are comparatively rare in John (see J. T.S. old series
48, ( I 94 7), 155-69) and when they do occur are generally of special significance. Here the point (see next note) is that the Jews, who hate Jesus, are
convicted out of their own Law.
iv Tei> v6µe:i a1'.rrwv. For v6µos as including more than the Pentateuch, see on
10.34. Jesus distinguishes himself and his disciples from the Jews by speaking
of 'their Law'; see on 'your Law' at 10.34. The Jews' hatred of Jesus is
referred to and described as causeless in their own Law; they are selfcondemned and without excuse.
lµIO"T)O"W µe Sc.ipew. The reference is either to Ps 35(34).19 or to Ps. 69(68).5.
In both occur the words ol µ10"00vTes µe Sc.ipew (Cln 'KllD). Bernard (ad loc.)
plausibly suggests that John had in mind the latter Psalm because it was
regarded as messianic. Lindars adds the consideration that Ps. 69 is widely
used in the New Testament. See J. Jocz, The Jewish People and Jesus Christ
(1949), 43, for the statement in roma 9b that the Temple was destroyed
'because of undeserved hatred'.

26. 6Tav lM1J 6 mxpCXKAT)Tos. For the word Tio:paKAT)TOS, and for the teaching
connected with it, see on 14. 16. In the synoptic persecution passages also
there is reference to the Spirit; see e.g. Mark 13.11 (Brown).
CV lyC:, 'ITEµljlc.J (D, 'ITEµll"c.i) vµiv '11"0:pO: TOV '11"aTp6s. Cf. 14.26, 0 'ITEµljl!:t 6 'ITCXTllP h,
Tei> 6v6µaT! µov. It is doubtful whether John intended any difference between
the two statements, either in the gender of the relative or the subject of the
verb.
To TiveOµo: Tfjs O:AT)&!o:s. See on 14. 16. Cf. 1 QS 3. 18f.; 4.21 ,23.
6 ll"o:pa Tov ll"o:Tpos eKTiopevnai. The mission of the Spirit is closely parallel to
that of the Son; cf. 8.42, lyC.:, yap EK TOV 6eo0 e~fjMov; I 3.3, 0:'ITO eeov l~fjMov;
16.27; lyw rro:pa: TOV'ITO:Tpose~fjMov, cf. vv. 28, 30; 17.8, '11"0:pO: O"OVf~fjMov.
fKEivos. The gender changes; the occurrence in the previous clause of the
neuter relative cl shows that this is not simply a matter of grammatical
agreement with Tio:paKAT)TOS; the Spirit is thought of in personal terms.
µo:pTVpricre1 mpl eµoCi. Witnessing is one of the primary themes of the gospel;
see on 1.7. Here only is the Spirit said to bear witness; his work in this
respect is more fully expounded (though without the use of µapTVpeiv) in
ch. 16. The connection with the context is important. Jesus testifies against
the Jews, who hate him, and crowns his testimony with a reference to the
Jews' own Bible. The Paraclete will continue to testify to Jesus. The disciples
also bear witness (v. 27) and this introduces ( 16. rf.) the subject of persecution; and at 16.8 John returns to the convicting work of the Paraclete. The
whole paragraph bears such strong marks of unity that it seems very improbable that the verses about the Paraclete have been inserted into already
prepared material.
27. Ko:l vµeTs St µo:pTVpeiTe. Cf. Acts 5.32. The Spirit and the disciples both
continue the work of Jesus-naturally, not independently of each other.
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'The Spirit is the power of the proclamation in the community' (Bultmann).
Lightfoot compares the testimony of the blind man in ch. g. Cf. Isa. 43. 10.
6T1 6:,r' 6:pxfis µeT' tµov lO'Te. Their qualification is their long association with
Jesus. Cf. Acts 1.22; 10.37. For this use ofa:pxii cf. 16.4; elsewhere in John
6:pxii refers not to the beginning of the ministry but the beginning of creation,
or of time. foTe suggests continuity; the disciples have been and still at the
moment of speaking are with Jesus; indeed their unity with him (as the last
discourses constantly repeat) can never be permanently broken.

33. THE JUDGEMENT OF THE WORLD
16.1-15
It was pointed out above (pp. 479f.) that the preceding paragraph ( 15.1827) is continued in the present one. Inevitably the church is separated
from the world, and incurs the hatred of the world, which rejected the
witness to the truth borne by Jesus and continues to reject the same
testimony when it is presented by the disciples and by the Paraclete.
This separation of the church from the world, and the world's hatred
of the church, could be explained as a purely sociological phenomenon:
an exclusive and somewhat mysterious group can hardly hope to be
popular. The phenomenon however is not merely sociological; it is
theological, and it is its theological significance that the new paragraph,
after first restating the separation in historical terms (exclusion from the
synagogue, and martyrdom), goes on to express. The real danger of the
attack lies in the possibility not of death but of apostasy, and it is against
this that Jesus proceeds to guard his disciples; the attack arises not out
of dislike but out of refusal to recognize the revelation of God in Jesus.
The world's attitude to the church's witness discloses its attitude to God;
this means that the world itself is being judged. The synoptic apocalypses, already alluded to (see the introduction to 15.18-2 7), move to and
culminate in the theme of judgement; and so do the Johannine discourses. Once more however the theme is transposed. The judgement
is no longer primarily future (see however v. 13 and the note), but
proceeds continuously through the operation of the Paraclete in the
church. The Paraclete brings to bear, directly upon the church and
mediately upon the world, the truth, the truth of God which was manifested in Jesus ( 1. 18). Through him the ministry of Jesus is prolonged.
The process of conviction in respect of sin, righteousness, and judgement
serves as an analysis both of the ministry ofJesus and also of the mission
of the church. The sin of the world, the righteousness of God, and the
judgement which takes place when the two meet, are laid bare. But the
seal is set upon the whole process by the departure of Jesus to be with
the Father, and the gift, subsequent to his glorification, of the Spirit.
This is why the departure of Jesus, painful though it may be, is nevertheless for the advantage of his disciples. This anticipation of the future
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takes place upon the stage of history, and it is therefore to some extent
possible to reconstruct the historical circumstances implied (see especially Martyn's reconstruction); but John's thought is theologically rather
than circumstantially motivated, and (or that reason is relevant to more
than one historical situation. The themes of this paragraph are developed further in the next.
I. TCXVTa AEACCAT)Ka vµTv. Cf. 14.25. Here Tavra refers to the hatred of the world
( 15.18-27), which is mentioned again in greater detail in the next verse,
while the judgement of the world by the Paraclete follows.
tva µfi m<av6aA1a6fi11:. The only other use of m<av5aAl3e1v in John {the word is
especially characteristic of Matthew) is at 6.61; see the note. In both places
it has considerable force, and means 'to cause to give up the Christian faith'.
This use appears in later Christian writings, e.g. Didache 16.5, Hermas, Vis. 1v,
i, 3, Mand. vm, IO (in the passages in Hermas, however, the laKav5aA1aµ!vo1
are waverers rather than apostates). John was undoubtedly thinking of the
possibility that Christians might give up their faith under persecution; perhaps he had reason to know that the possibility was real. Such lapses took
place: cf. Rev. 2 1.8; also, referring, it may well be, to defections made under
persecution at about the same time, Pliny, Ep. x, xcvi, 6, [Christianos] fuisse
quidem, sed desisse, quidam ante plures annos, non nemo etiam ante uiginti quoque
(i.e. c. A.D. 92). The disciples are forewarned so that no surprise of persecution
(cf. I Peter 4.12, µfi ~evl3ea6e) may shake their faith. There is a somewhat
similar warning, including the use of m<av6aAl3ea6a1, in Mark 14.27-31.
This, like the present warning, is set in the context of the last supper, and
John is probably developing traditional last supper material in the light of
actual persecution (cf. Lindars). There is no good reason why he should not
have known the tradition in its Marean form.

2. chroavvayc::iyovs 1To1riaova1v vµo:s. See on 9.22. It is fair to remark that the
members of John's church are the o:1Toavvaywyo1 (Martyn, 20; cf. 24, 148)".
a>J..'. For this pregnant use of o:AAa ('and not only so, but further ... ') cf.
I Cor. 3.2; 2 Cor. 7. 1I; Phil. 1.18. See B.D., §448.
fpxETa1 wpa. For this phrase see on 4.2 I ,23. Here it refers to a real future; from
the viewpoint of the last night of Jesus' life the time of persecution lies
ahead. That the same word (wpa) is used with reference to the suffering of
the disciples as with reference to the suffering ofJesus (e.g. 13.1) suggests that
the former also is theologically significant.
tva is explanatory; there is no need to suppose that it misrepresents the
Aramaic,, intended as·a temporal particle (cf. 12.23; 13.1; 16.32; see M.
II, 470).
lTciS 6 6:rroK11:[vas ••• T4'> eec;,. Cf. the earlier threats to kill Jesus. Martyn
(47f., 52) rightly points out that v. 2a takes up the move to 'excommunicate'
Jesus (chs. 9, IO), v. 2b the attempt to kill him (chs. 5, 7).Johnmaybegiven
credit for perceiving the sincerity of motive which prompted the Jewish
opposition to Christianity. Cf. Sanhedrin 9.6: If a man stole a sacred vessel or
cursed by Kosem or made an Aramean woman his paramour, the zealots
may fall upon him. If a priest served [at the Altar] in a state of uncleanness
his brethren the priests did not bring him to the court, but the young men
among the priests took him outside the Temple Court and split open his
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brain with clubs. Also Num. R. 21.4 (with reference to Num. 25.13): Did he
then bring an offering, that power to make atonement should be attributed
to him? This will teach you that every one who sheds the blood of the godless
is like one who brings an offering. It would, of course, be a grave error to
suppose that either of these passages gave general approval to indiscriminate
bloodshed; or indeed was ever taken very seriously. John writes ironically
here, as at 11.50-2. The death of the Christians in persecution truly is an
offering to God. 1.a-rpelo: occurs nowhere else in John, and in only four other
places in the New Testament. In three (Rom. 9.4; Heb. 9.1,6) it refers to
the worship of the Temple, and corresponds to the Hebrew :,ii:11 ('abodah).
For other references to Jewish persecution of (Jewish) Christians see (in the
Synoptic Gospels) Matt. 5.10f.; 10.21f., 28; 24.8; Mark 13.12f.; Luke 6.22;
12.4; 21.12. Paul was a persecutor of such Christians (Acts 8.3; 1 Cor. 15.9;
Gal. 1.13, 23; Phil. 3.6). It is unlikely that John's words arose merely out of
imagination, but the evidence for the death of Christians at the hands of
Jews is not extensive. See Acts 7.54-60; (12.2f.); Josephus, Ant. xx, 200;
Mart. Pol. 13.1; Justin, Trypho 110.4; 131.2; 133.6; also D.R.A. Hare, Thi
Theme of Jewish Persecution of Christians in the Gospel according to St Matth6w
(1967).
3. The whole verse is omitted by sin, perhaps through homoeoarcton. V. 4
begins halen (&1.M not being represented), and in the archetype v. 3 may have
begun with halen (or wehalen, as in pesh). After iro1Jiaova1v, vµiv is added by
MD a Augustine.
0,1 OUK lyvwaav .•• Cf. 15.2 I ,23f. The aorist fyvwao:v if given its full force
means that the Jews will persecute the Christians because they failed to
recognize God in the person and work ofJesus.
4. Cf. v. 1. When the time of persecution comes the disciples will remember
that Jesus had foretold it, and it will therefore not weaken but strengthen
their faith, because they will see in it the fulfilment of his word and the
confirmation of his supernatural knowledge.
I} wpo: av.wv. Cf. Luke 22.53, av,TJ fo,lv vµwv i'i wpo:. Translate 'their hour•
(of your persecutors), not 'the hour of these things' (which I have foretold).
The 'hour' of Jesus appears to mean his failure but is in fact his exaltation
and glory; that of his enemies appears to mean their victory but is in fact
their defeat.
l~ &pxfis, as at 6.64. Cf. &ir' &pxfis, 15.27.
o'TI µe6' vµwv fiµTJV. There was no need to warn the disciples of danger while
Jesus was with them for they were then under his immediate protection;
cf. 18.8f.' ... a,e,e TOVTOVS vir&ye1v .•• OUK &rrwAEao: l~ o:v.wv ov6foo:.
5. vir6:yw .•. ,av mlµljlo:v.6: µe. The language is characteristically J ohannine.
For vrr6:yeiv see especially 7.33; 13.33.
ov6els e~ vµwv lpw,c';t µe· irov vrr6:ye1s; It seems both necessary and justifiable to
emphasize the present tense lpw,c';t; John does not write ,'ipw,flcn, which
would involve a flagrant contradiction with 13.36; 14.5. Here he is dealing
simply with the disciples' immediate reaction to the words of Jesus. The
thought of his departure fills them with grief; but if only they had asked
where he was going, and grasped that it was to the Father, they would
not have grieved but recognized that his departure was for their advantage
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(v. 7, ovµq,epet vµiv). The cause of their sorrow is their preoccupation with
their own affairs (cf. 2 Kings 6.15); it must therefore be mastered by their
coming to understand why they must be left alone (cf. Bultmann). Dodd
(Interpretation, 412f.) has a different explanation of the apparent contradiction
between this verse and 13.36; 14.5. He concludes, 'Jesus is reproaching them,
not because they are not enquiring about His destination, but because in
spite of knowing that He is going to the Father they are dismayed about the
future' (413).
6. AV'Trl1 is characteristic of this chapter; see vv. 20, 21, 22.
TIETIATJPWKEv. It is unusual for TIAt1poiiv (active and transitive) to have as its
subject that with which the object is filled. The effect is to give an almost
personal force to AV'Trl1: Grief has pervaded, taken possession of, your heart.
Cf. Ps. 47.7 (LXX).
7. iyC:, Tf\V o:::\fi6e1av :>..eyw. On o::>..fi6eta see on 1.14. It is quite possible that here
6:Afi6eta means no more than truth as opposed to falsehood. 'It is no lie I am
telling you; it is really true that my departure will be to your advantage.'
It is however by no means impossible that the fuller meaning may have been
intended. The Gospel itself consists in the fact that Jesus departs, for his
departure means his death, his exaltation to heaven, and the coming of the
Holy Spirit.
avµq,epet vµiv. Cf. 11.50; 18. 14 ( the only other uses of avµq,epet in John). Both
refer to the departure of Jesus in death and the consequent benefits, and
though spoken by Caiaphas are regarded by John as unwittingly and
ironically true. ovµq,epet is usually followed by an infinitive (with or without
article); John in accordance with his style substitutes an explanatory iva
clause.
6 'Trapo:KAT1TOS ov µTj EA61J (B; OVK EAEVO"ETat, M D e W). On TiapcxKAT\TOS see on
14.16. The thought is identical with that of 7.39; the coming of the Spirit
waits upon the glorifying of Jesus. The Spirit is the agent of the creation of
the church and the salvation of the world; in this sense the coming of the
Spirit depends upon the completion of the work of Christ.
TIEµ'f'w avT6v. See on 14.16.
8. i:>..ey~e1 ToY K6aµoY. See Introduction, p. go. t:>..eyxe1y means 'to expose',
for example, of sin, or error; hence 'to convict'. A. R. C. Leaney (J. & Q,.,
45) points out that n•:m1 (hiphil of M:l') is used in a somewhat similar sense
('to rebuke') in the Dead Sea Scrolls, and notes, in addition to passages
where one man rebukes another, 1 QH 9.23, where God is the subject of the
verb, and 1 QS 9.16, 17, where it appears (though this may be questioned)
that the object of the process is not simply to prove an opponent wrong but
to persuade him that he is wrong and so to change his mind. This use of the
verb is however not confined to the Scrolls (see Jastrow), and does little to
explain the meaning of John's Greek. t:>..eyxew is used primarily by Greek
moralists (e.g. Philo) of the conscience; many examples could be given. In
some important passages Philo speaks of the Word (and kindred beings) as an
l::\eyxos; so e.g. Det., 146 (though God punishes us he will of his mercy correct
our faults), TOY awq,povlaT11v e::\eyxov, TOY lavToii Myov els Tf\Y 616:votav EKlTEµl.jlas;
but it is to be noticed that Philo is speaking of those who are already avvei6ficm
••• t:>..eyx6µeY01. The effect of God's Word is thus to intensify the work of
conscience. It is accordingly natural in the present passage to see in the work
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of the Paraclete an operation upon the conscience of the world, though John
does not say in what way this operation will be effected. He has already said,
however, at 14.17, that the world cannot receive the Paraclete, and we must
therefore think of his work as mediated through the church, which alone can
receive him, and in particular of the Spirit-inspired utterances of Christian
preachers which convict the world. There may be a reminiscence here (and
also in the word m:xpaKATJ7os) of the synoptic sayings (Mark 13.11 and parallels) in which the assistance of the Spirit is promised to disciples when on
trial. If so, John has characteristically (cf. chs. g, 18f.) pressed home the
idea so that the Spirit, not content with defending the believers, takes the
offensive against the world. What this amounts to is 'a picture of the Church's
evangelistic work in progress' (Sanders). There may elsewhere be hints
(Johnston, Martyn) of the details of this progress, but here John is dealing
with it in theological rather than circumstantial terms.
mpl aµo:p7io:s Ko:I mpl 61Ko:1ocrvvris Ko:l mpi Kpfcrews. On sin, righteousness, and
judgement see the following verses in which John defines his meaning. In the
present verse Sinaitic Syriac has 'concerning its sins, and concerning its (or
his) righteousness, and concerning judgement'. This reading cannot be
accepted as original, but is to be borne in mind when the interpretation of
the nouns is considered.

g. mpl aµo:p,io:s µi\v, 071 ••• The structure of the sentence depends upon the
way in which mpl and 071 are taken. The main possibilities are three. (a)
mpi means 'in regard to'. The sentence may then be paraphrased 'He
will convict the world (of its error) in regard to sin, showing it that sin
consists in not believing in me'. If mpl be translated in this way, 071 can
hardly have any meaning other than that assigned to it in the paraphrase.
(b) eAeyxe1v mpl means 'to convict of'. In this case two meanings of 071 are
possible. One is 'because'. 'He will convict the world of its sin because
that sin reached its complete demonstration in men's failure to believe in
me.' (c) It is also possible to accept the rendering of e;\i\yxe1v mpl given
in (b), and to give 071 the meaning 'that', 'in that'. We may then paraphrase, 'He will convict the world of its sin, in that men do not believe
in me (or, namely, that they do not believe in me)'. None of these interpretations can be dismissed as impossible. (a) is particularly attractive because
it is easily adaptable to the three words, sin, righteousness, and judgement.
The world has wrong notions of all three. It believes that Jesus was a sinner,
justly punished by crucifixion; it believes on the other hand that its own
righteousness is all that can be required, and it believes that in these opinions
it has rightly judged Jesus and itself, and that its judgement will receive
divine confirmation. It is however the work of the Spirit to rectify these wrong
notions, and to show that sin consists in the rejection of Jesus, that the only
acceptable righteousness is that of Jesus, since he alone has been exalted to
the Father's right hand, and that it is not Jesus but the prince of this world
who has been judged. That this interpretation is sufficiently 'Johannine'
cannot be disputed, but it is a grave objection to it that it requires us to give to
t;>..eyxe1v mpi a sense different from that which it has at 8.46, where it must
mean 'Which of you convicts me of sin (shows me to be a sinner)?' and
cannot possibly mean 'Which of you convicts me of having wrong views of
sin?' It will be necessary then to accept either (b) or (c). As has been noted,
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these do not give as neat a connection with the next two verses as does (a),
but the difficulty is not in fact great; see the notes on vv. 10£ The sense is,
He will convict the world of the fact of sin (in men), of the fact of righteousness (in me), and of the fact of judgement, in which sin and righteousness
stand side by side. The world will be compelled to admit these facts. (b) seems
preferable to (c). John seems to be giving the fundamental ground of conviction of sin (and righteousness and judgement) rather than stating the
content of sin (and righteousness and judgement). The present verse, then,
will have the following meaning. The Spirit operating upon the conscience
of men, through the witness of the church (which is not confined to preaching,
though preaching is its plainest expression), will convince them of their sin.
This finds some confirmation in the Sinaitic Syriac reading in v. 8 (see
above); in the present verse the reading is 'sins' (possibly but improbably
'sinners'-Merx). It was perhaps natural yet mistaken to use the plural; the
world's sins find their focus in its rejection of Jesus. The light shone in the
darkness, but men preferred the darkness (3.19-21). The rejection of Jesus
is not the only sin, but it is the type and crown of all sin, and ultimately the
sin of the world amounts to the crucifixion of Christ.
10. See on v. 9. It is essential to remember the general significance in John
of npos Tov naTepa vm:xyw, and of oVKh1 eewpeiTe µe. They refer to the departure
and disappearance of Jesus in an event which was at once truly death and
truly a glorious exaltation. This compound event is throughout the New
Testament regarded as setting the seal upon the righteousness of Jesus, and
the righteousness of God; see especially Rom.3.21-3 r .John does not separate
the two elements in the compound event, but it may be said that Jesus'
death proved his complete obedience to the will of God, and his exaltation
proved that his righteousness was approved by more than human acclamation. The word 61Ka1oavvT\ occurs only in this context inJohn; it is however, in
a context determined by the theme of judgement, the necessary correlative
of &µapTla, and signifies in the first instance the innocence of Jesus (cf. the
Hebrew l71Vi, pi~). The Syriac reading mentioned above (v. 8) probably
makes this meaning explicit (though it could mean that the Paraclete proves
that the world's righteousness is false). The possessive pronoun however is
not original, and John may by the noun 61Ka1oavvTJ mean justification (for
the thought cf. Paul, and it may be some of the Qumran writings, e.g. 1 QH
4.30-7; 7. 16-19, 28-31; 1 QS I I. 10-15), the vindication of the believers
whom the world attacks, thinking thereby to manifest its own piety (v. 2). ·
I I. 6 &pxwv Toii K6aµov TOVTov KeKp1Ta1. Cf. 12.31; 14.30, with the notes.
The death of Jesus involved the downfall of Satan (the perfect KEKp1Ta1 is
written from the standpoint of the church). It is on the basis of this historical
event that men may be convinced by the Spirit of the fact of judgement,
and thus of their own judgement by God.

12. h1 noAM exw vµiv Aeye1v. Cf. v. 4b. There were things Jesus had not said
during the course of his ministry; some he could not say even at the end. Yet
in another sense he has said everything, for even the Paraclete adds nothing
fresh but only brings to remembrance what Jesus has said (14.26; 16.13ff.).
For the theme of the incompleteness of the ministry ofJesus see 'Theocentric',
364-8; also the essay by E. Bammel, in Christ and Spirit in the New Testament
(Festschrift C. F. D. Moule, 1973), 199-217.
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ov 6vvacrtk f?,aaT{qeiv apTt. For f,ao-.{qe1v = 'to endure', 'support' cf. Acts
15.10; Gal. 5.10; Rev. v2f. This use off,o:crTa3s1v is not common; see M.M.
s.v. Cf. the Hebrew use of Nll'l (see B.D.B. s.v., Qal, 2.d). For the thought
of truth which cannot be conveyed by teaching but only by the direct act
of God cf. C.H. xm, 2, (the truth about regeneration) ov 6160'.crKETat ... vm,
Toii 6Eoii 6:vaµ1µvri01<e.at. See on 14.26.
I 3. TO 'ITveiiµcXTfj s o:r.ri0elas. See on l 4. l 6.
061w11cre1 vµas. oSriyeiv is a word characteristic of the Psalms. See e.g. Ps.
25(24).5, o6riyricr6v µe hr! ,11v 6:r.fiOmxv aov; 143 (142).10, To nveiiµ6: aov TO
&yiov 66riy11ae1 µe lv Tij evOe(c;t. Cf. Philo. Mos. rr, 265, ... el µ11 Kai 6eiov ~v
nvevµa To no6riyeToiiv npos o:v,11v Tllv &r.fiOrn:xv. The (inspired) Hermetic
prophet is summoned to become a Ka0o6riy6s to the worthy, that they may
through him be saved by God (C.H. 1, 26; also 4.11; 7.2; 9. 10; 10.2 I; 12. 12).
Cf. also Wisd. 9. 11 ; 1o. 1o, 17. In some mystery religions there was a µvaTo:ywy6 s who led (6:yeiv) candidates for initiation into the mysteries. For 66riy·
T)aet vµas, the Vulgate and some Old Latin MSS. seem to have read 61ririae,o:1
vµiv; this seems to be an intended 'improvement'. There is no more than a remote parallel here with the work of the Qumran 'Teacher of Righteousness'.
Cf. Isa. 43.19; 44.7, from the haphtarah corresponding to the Tabernacles
lection Gen. 35.9 (Guilding, I 15).
Els TT1V ar.ri6e1av naaav. This is the reading of B, which here has little support,
though els n. T, 6:r.. is the reading of W. But lv Tij ar.ri6elc;t nacr,:, has the best
attestation (N D W et al.-e has fo. 'IT. T, 6:r..) and should probably be preferred. It need not be dismissed as a 'correction' to LXX usage, where
ooriyetv is often followed by ev, since John himself certainly knew the LXX
and may for that very reason have written lv. The difference in meaning between the two readings is slight, but whereas els ,. &r.. suggests that,
under the Spirit's guidance, the disciples will come to know all truth,
lv. T. 6:r.. suggests guidance in the whole sphere of truth; they will be kept
in the truth of God (see on 1.14) which is guaranteed by the mission of Jesus.
Brown however may well be right in saying that it is possible to make too
much of the difference between the prepositions. Accorcling to Sanders, Els
was original, and was removed because it was found theologically dangerous.
According to 1QS 4.2, These are the ways in the world (of the spirits of
light and of darkness): to illuminate the heart of man, and to make straight
before him all the ways of true righteousness (.l'l~N vi~). There is some
parallelism here, but Braun rightly points out that the emphasis is on
righteousness, and that truth ( .l'l~N) only qualifies it as genuine.
ov yap r.aAT)ae1 &q>' lcxvToii, as Jesus had not spoken of himself (7.17; 12.49,
14.10). John never tires of emphasizing -that the words and deeds of Jesus
were not those of a wise and good man, or of a demi-god; they came from
the only true God. Similarly the teaching of the Spirit is not merely inspiration in the ordinary sense; it is the teaching of God.
(a) 6ao: 6:Kovet: N b. (b) 6cra O:KOVaE1: B D* w vg. (c) oao: &v o:KOV01J: u) a.
(d) oaa o:v 6:Kovaet: nc 0.
Of these readings (a) is that of Nestle, but (b) should be preferred. (d) is
probably no more than an orthographical variant of (c): (c) is a grammatical
improvement, and (a) a dogmatic improvement (the present tense suggests
the eternal relations of the divine persons) of (b ). The future in (b) is due to
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John's careful emphasis upon the future operation of the Spirit; cf. 7.39 and
the future tenses of 14.16 (6~0-et); 14.26 (1reµ1.j1et, 6166:~et, v1roµvf10-e1), etc. The
words conveyed by the Spirit to the church and to the world are the words
of God; cf. 8.26, KCX)'W a 1)KOVO"a ,rap' CX\J"l"OV TavTa 71.a"Jl.w els TOV Koo-µov.
TO: fpxoµeva avayyc"Jl.ei vµiv. avayyEAAEIV is used at 4.25; (5.15); 16.13,14,15 and
perhaps at 16.25 (v.l. &1rayye"Jl."Jl.e1v). At 4.25 (and 16.25) it is applied to the
revelation of divine truth, and it is apparent that it is so used here. The
difficulty lies in the identification of Ta lpxoµeva. Two interpretations may
be suggested. (a) From the standpoint of the night 'in which Jesus was
betrayed' Ta lpxoµeva are the events of the passion, which was about to
take place, and include perhaps both the crucifixion and the resurrection.
(b) From the standpoint of the evangelist Ta tpxoµeva must be events still
future, that is properly eschatological events. There can be little doubt that,
ifwe view the last discourses as a whole, their standpoint appears to be that
of the author. Accordingly, Ta lpxoµeva are real future events. It does not
follow from this that the work of the Spirit described here is simply that of
inspiring predictive prophecy, though no doubt John (like Paul) would
have accepted this as a genuine xap10-µa (cf. the fragment of the Preaching of
Peter preserved in Clement, Stromateis vr, 6, where the apostles are said to
have declared Ta µe"Jl.71.ovTa in order that men might be without defence in the
judgement). The final eschatological event is the unveiling of sin and
righteousness, and hence of judgement; and it is precisely this function that
John has just attributed to the Spirit. When the Spirit declares the things
that are to come he declares them as already operative; the final judgement
is anticipated in the conviction of the world by the Paraclete. It is not
necessary, however, in accepting (b) to rule out (a); it is probable that John
had both trains of thought in mind, since (as the language of going and
coming, of' seeing and not seeing, shows) he thought of the death and
resurrection of Jesus as themselves eschatological events. The meaning of
the last discourse, and especially of the Paraclete sayings, is that the interval
between the last night of Jesus' life and the evangelist's own day is annihilated by faith. The whole church enters the supper room and participates in
the glory of Christ, which was manifested in his death and resurrection and
will be manifested eschatologically, as a present reality.

14. lKEivos lµe 6o~ao-e1. Glory is the natural accompaniment of the Messiah in
his coming at the last day; cf. Mark 13.26, and many other passages in
Jewish and Christian literature. The Spirit, by realizing the eschatological
functions of Christ, gives him this glory by anticipation. Cf. 7.39; f6o~clco-&T} in
that verse refers to a simple fact, the exaltation of Christ before the coming
of the Spirit, 6o~ao-et in this verse to the Spirit's work in bringing home the
glory of Christ to the world. How this will be done is explained in the 6Tt
clause.
lK Tov fµov 71.tiµ'VETat Kai &vayye"Jl.ei vµiv. With lK Tov lµov cf. the plural form
(lµa) in the next verse (which in turn gives place again to the singular). The
meaning of fK Tov lµov is determined by the use of &vayye"Jl.ei, and by the
contents of the preceding verses. It is the truth not simply of the teaching
but of the mission and being of Christ which the Spirit declares to the
world, as he puts into effect Christ's judgement of the world. The revelation
apprehended by men is not however the whole sum of divine truth; hence
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the partitive lK ToO lµoO, and the reminder in the next verse of the plurality
of things which the Son shares with the Father.
15. TravTa claa Cxe1 6 ,raTflP· Cf. 3.35; 5.20 and the notes.
).aµl3ave1. The change of tense (cf. AflµljleTa1, v. 14) does not seem to be significant.

34. THE FUTURE, DISTANT AND IMMEDIATE
16.16-33

This paragraph gathers together the striking language of the last
discourses-of going and coming, grief and joy, tribulation and peace,
asking and receiving, seeing and not seeing, parable and open speech,
unbelief and faith, the world and God. This fact confirms the paragraph
in its present position; it would be wrong to place it elsewhere. Most of
this characteristic language is marked by a studied ambiguity. For
example, the sayings about going and coming can be interpreted
throughout of the departure and return ofJesus in his death and resurrection; but they can equally well be interpreted of his departure to the
Father at the ascension and his return at the parousia. By this ambiguity
John means to convey that the death and resurrection were themselves
eschatological events which both prefigured and anticipated the final
events. The church ofJohn's own day was living in the epx6µEva (16.13)
which it was the Spirit's work to declare. The connection with 16.8-15
is close and appropriate. Cf. 14. 19-24 and the notes.
Vv. 25-33 bring the discourse back to the situation in the room of the
supper in the hours immediately preceding the arrest and crucifixion.
They do so, however, in such a way as to universalize the significance
of these hours, which are so set forth as to represent the 'little while' of
life in this age which becomes meaningful only in communion with God
and Jesus, and in the light of eternity. John makes use of two synoptic
themes-that of parables (cf. Mark 4. 10-12) and that of the desertion of
Jesus by the disciples (see the notes on vv. 29, 32). The two are closely
related for they both signify that not even the Twelve were able to grasp
the meaning of the life and teaching ofJesus and to adhere firmly to him,
apart from the divine aid which was conditional upon the complete
working out of God's purpose regarding Jesus-the glorification of the
Son of man in death. In Mark, this theme is expressed in terms of the
messianic secret; in these discourses John's main theological instrument
is the doctrine of the Paraclete.
16. µ1Kpov. See on 14. 19. See also Isa. 26.20, o:Tr0Kpvl31161 µ1Kpov t'iaov claov, ec.>s
av ,rapeMTJ Ii opyiJ Kvplov (and see the whole passage, Isa. 26.16-21, of which
further parts are quoted at v. 2 1). The short spaces of time referred to here
create a tension comparable with that of the imminent eschatology of other
parts of the New Testament.
Kai (regarded as Semitic by Torrey, 51) oVKETt 6ec.>pehe µe. Cf. 14.19; 16.rn;
17.11. Clearly it is possible to take this disappearance of Jesus as that of his
burial or that of his ascension.
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6\f'ecree µE. There is no doubt that the future of opcxv may here mean simply
'In two or three days, that is after my resurrection, you will see me again'.
Cf. 20. 18, 15, where the seeing of the risen Jesus is described in the perfect
tense. The future however recalls such passageA as Mark 13.26; 14.62, where
it is used of apocalyptic vision of the coming Son of man. Cf. also John 1.5of.;
I 1.40, where a beholding of glory strictly dependent upon Jesus is referred to
in terms which are partly though not exclusively eschatological. So here,
a second interpretation of the seeing of Jesus after 'a little while' arises. In
addition to the resurrection as a historical event there is a coming that is
beyond history. Cf. 14.23 where Jesus and the Father 'come' in a coming
which is not simply that of the resurrection or that of the parousia. The vision
of God, denied as a possible experience of the present life by Judaism as reflected in John (1.18, eeov ov6els !wpcxKev nwnoTe), is the goal of Hellenistic
religion, and indeed of most religions. Cf. e.g. C.H. xm, 13, ncmp, To nav ope:;:,
Kai eµcxvTov lv T0 vot.-cxvTT) ecnlv ti ncxAtyyevecrlcx, if:J TEKvov. It is the peculiar Christian eschatology, which affirms the partial but not complete fulfilment of the
conditions of the age to come, that enables John to use this Hellenistic
language (see on 3.3); he retains the primitive Christian affirmations about
the resurrection and the parousia, but fills in the period between them. See
further on v. 2 I.
After this verse CTI (eyw) vmxyc.J npos TOV TfO'.TEpcx (µov) is added by e w vg
sin pesh. It was probably added to prepare for the last part of the question
in v. 17.

17. The question of this verse is a clear indication that, in John's own
view, novel teaching has been given, and not unambiguously expressed.
!K Twv µcx0T)Twv, 'some of .. .'. See on 7.40.
vncxyc.J npos Tov ncxTepcx. If the long reading in v. 16 is rejected we must look
back to v. 5, and earlier in the discourse.
18. ·r{ AaAEi] Tl Aeyet, (D) 9: om. B. Bis probably right; the omission is supported by the fact that two different supplements are found.
I g. lyvc.J. Perhaps the use of y1vwcrKe1v rather than CXKove1v suggests that John
thought of supernatural discernment on the part of Jesus; though since the
disciples were speaking to one another there is no reason why Jesus should
not have heard them. See v. 30; they had no need to ask.
lpc.JTOV. Cf. v. 23.
7rEpl TovTov looks forward to and is explained in John's manner by the cTt
clause.
20. KAavo-en Kai 0privfio-eTe vµeis. 0privetv is found here only in John; KAcxu;1v
is used only in connection with death (11.31,33; 20.11,13,15). For the
conjunction of the two verbs cf. Luke 7.32, l0privTJcrcxµev Kai ovK eKAavcrCXTE. See
also Jer. 22.10, in a context of mourning for the dead. The pronoun vµeis is
emphatic, and brings out the contrast between the disciples and the world.

!le Kocrµos xcxpficreTcxt. On the K6o-µos see on 1. IO. Here it stands over against the
believing Christians, and over against Christ himself, as rejoicing in his death.
vµtts (emphatic again-you, in contrast with the world) Avnri0TJo-tcr0E. Mnri is
grief, caused ofte11, though not necessarily (cf. e.g. Rom. 9.2; 2 Cor. 2. 1) by
death, or the prospect of death; similarly Avmiv, 1'vmicr0cxt. The primary
6
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reference is to the grief of the disciples at the death of Jesus ( 16.6), though
they may well fear the threat to themselves ( 16.2).
Els xapav yevf\C'ETa1. Cf. 20.15f.,20. ylvecr6a1 ets is a construction common in the
New Testament; e.g. Mark 12.10 (and parallels); Luke 13.19; Acts 5.36. It
corresponds to the Hebrew 1, il'il. See M. 11, 462; B.D., §145.
21. 1" yvvii oTav TIKTTJ AV1TT]V exe1. There is no reference here to a specific woman
(by way of2.4; 19.25ff.; Gen. 3.15f.; or Rev. 12) or to the synagogue; the
article is generic-any representative woman. See also below on cxv6pw1Tos.
AVlTT]V exe1. The parallel is in itself a simple one: the short travail pains give
place to satisfaction at the birth of a child-the short sorrow of Good Friday
and the following day give place to the joy of Easter. But the analogy has a
deeper meaning. It belongs to the Old Testament; see especially Isa. 26. 1619 (... WS T] w6{vovaa eyy{3e1 TEKEiV ••• OVTWS eyEVT]6T]µEV ••• o:vacrTT]C'OVTal ol
VEKpof, Kai Eyep6T}C'OVTal ol EV TOiS µVT)µEtOIS, Kai EVq>pav6T}C'OVTOI o{ EV Tfj yfj ••• ) ;
66.7-14 (1Tplv TTJV w6{vOVC'OV TEKEiV ••• Kai Cllj)EC'6e, Kai xapT}C'ETOI T] Kap6{a vµwv

... ). In these passages the messianic salvation which relieves the affliction of
the people is compared to the reliefandjoy of childbirth, and from them (and
like passages) was drawn the later Jewish doctrine of the M'W~il •',:in (beble
ha-mashiab, the 'travail pains of the Messiah'), a period of trouble which
must intervene before the final consummation. The significance of these
facts is that the death and resurrection of Jesus were described in a language
which is properly eschatological; that is, John treats them as types and
anticipations of eschatological events. The resurrection means, in an anticipatory way, the realization of the messianic salvation. It goes a little too far to
say that 'by combining the terminology of Easter and the Parousia, the
Evangelist shows that for him they mean the same thing' (Bultmann; he
adds that, in view of the Paraclete passages, 'Pentecost helongs to Easter and
the Parousia too'); John does not identify Easter and parousia, but sees their
coherence and uses it to explain the period between them.
0T1 ~A6ev 1" wpa avTfjs. Cf. the frequent references in John to the 'hour' of
Jesus, e.g. 17.1, E;\t'\;\v6ev ri wpa. tiµepa (read by P 66 D it sin pesh) may attempt a
more general reference to the 'day of the Lord'.
cxv6pw1Tos is used in its proper sense, a human being (contrast 6:vt'\p, an adult
male). The expression is neither linguistically Aramaic nor messianic. The
image of the travailing woman is used in 1QH 3.6-18; see especially 3.10,
with its allusion to Isa. 9.6: (there shall come forth) out of the womb of the
pregnant woman a wonderful counsellor, with his heroic power (:in,,• N'D
,ri.,,::il Cl'; in 3.9 the word '"1:ll (man) is used). But the reference is not messianic in a personal sense (see Lohse's note ad Loe.; also Braun), and it is not
relevant to John's analogy.
Els Tov K6aµov. Cf. the rabbinic phrase 'those who come into the world'.
for human beings; see on 1.9. But the phrase is a self-evident one and there
is no ground here for the view that John's thought was formulated in a
specifically Jewish way.
22. Kai vµeis, 'you in the same way'.
vOv ••• lXETE. Cf. vv. 5f.; the mere prediction ofJesus' departure was sufficient
to grieve the disciples. vOv, however, refers primarily to the time of Jesus'
departure, and also to the interval of waiting between the resurrection and
the parousia. Cf. v. 33. e~eTe (P 66 D W e it) is a pedestrian 'improvement' and
should be rejected.
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'TfaAIV 61 6q,oµo:1 vµcis, Ko:l xo:p,icrETO:I vµwv fl Ko:p6{o:. Cf. Isa. 66. I 4, 6q,ecr&e, KO:I
xo:p,icrno:1 11 Ko:p6!o: vµwv. John's allusion to the Old Testament seems beyond

question, and the change from 'You shall see' to 'I shall see' can hardly
be accidental. Cf. Gal. 4.9, vOv Se yv6vTES 6e6v, µo:AAOV Se yveucreevTES \/TIO 6eo0;
I Cor. 13.12. John's grasp of the eschatological situation of the church
allows him to speak of 'seeing Christ' and so of 'seeing God in Christ' (see
v. 16, 14.9; 1.18); yet he holds so surely the fundamental biblical faith
in the invisibility of God (his self-disclosure in Christ excepted) that
here he insists upon the prior truth: I shall see you (cf. 15.16, I chose
you).
TT)V xo:pcxv vµwv ovSe\s cxipet acp' vµwv, john's thought returns to the opening
verses of the chapter, which dealt with persecution. The same thought recurs
in v. 33.
23. tv lKE[V1J Tfj tiµepc;,:. In the New Testament 'that day' or 'those days'
often refers to the last days, the end of the age; so, e.g., Mark 13.11,17,19,
24,32; 14.25; Acts 2.18; 2 Tim. 1.12,18; 4.8; Heb. 8.10; 10.16 (=Jer.
31 (38) .33) ; Rev. 9.6. John must have been aware of this Christian
usage; see on 14.20. There is a similar transference of 'day' from an eschatological context to present experience in Odes of Solomon 41.4 (Bultmann).
lµe oVK tpeuT,icrne ovSev. The interpretation here depends upon the meaning
of tpeuTav. In classical usage it is distinguished from the partial synonym
o:heiv in that it means 'to ask a question', while cxheiv means 'to ask for
something'. In later Greek however tpeuTav, while retaining its original
meaning, is sometimes used in the same sense as o:heiv. (a) It is possible that
this may be so here. John does use tpeuTav with the meaning 'to ask for
something' (see 4.31,40,47; 14.16; 16.26; 17.9), and he also has the habit
of working with pairs of synonyms (e.g. &yanav and cp1r.eiv). If this view is
accepted the point of the present verse lies in the contrast between tµe oVK
lpeuTficreTI ••• o:hricrf\TE Tov no:Tepa: you will bring your requests not to me but
to the Father. The disciples will have immediate access to the Father, who
himselfloves them (v. 27) and will grant their requests. (b) It seems however
more probable that in this verse tpeuTav and cxheiv are to be distinguished.
John always uses cxheiv with the meaning 'to ask for something' (see 4.9f.;
11.22; 14.13f.; 15.7,16; 16.23f.,26) and does upon occasion use tpeuTav
with the meaning 'to ask a question' (see 1.19,21,25; 9.2,19,21; 16.5,19,30).
This is, in particular, the prevailing usage in this chapter. Moreover, John
is drawing out a contrast between the present (the time of the ministry) and
the future ('in that day'). The disciples have not asked Jesus for anything,
but in chs. 13-16 they have asked many questions (13.24f.,37; 14.5,8,22;
16. qf.). John's meaning seems to be that in the time when the Holy Spirit
is given and guides the believers in all the truth they will no longer ask such
questions as, What is the meaning of the 'little while' of which Jesus speaks?
Cf. 1 John 2.20, oi6o:Te ncxvTes. The Christians are the true gnostics. John
does not however reach this conclusion by a conventionally gnostic route.
See the note on v. 21. 'That ... is the eschatological situation: to have no
more questions!' (Bultmann). It is right to place a full stop after ovSev. The
next words introduce a fresh point.
&µtiv &µtiv ;\eyeu vµiv. See on 1.51, and the last note. The formula usually
introduces a fresh thought rather than a contrast.
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&v Tl alT{io-l)TE Tov lTCXTt:pcx. For the construction and thought cf. 14. 13f.;

15.16; for the construction (av fodav), 20.23.
24. fo.>s c'i:pTt ovK ~TTJO"CXTe ov6ev, 'You have made no petition'. It would not
be true to say that they had asked no questions.
tvcx ft xcxpa vµwv ij trm:\l)pwµEvl). Cf. 15.11, but the completion of joy is now
more closely defined; it consists in the access to God which is described as
asking and receiving.
25. TcxvTcx lv trcxpo1µ!cx1s :\e:\a:\l)KCX vµTv. On TcxvTcx :\e:\aAl)KCX vµTv see on 14.25; on
trcxpo1µlcx see on I o.6. Here the contrast with trcxppl)o-lcx (see below) makes it
clear that veiled speech, difficult of comprehension, is meant. This makes
it unlikely that the reference is simply to the analogy of the woman in
childbirth in v. 21. It is rather to the last discourses as a whole, or to all the
teaching of Jesus, which John certainly represents as not having been understood (e.g. 14.9).
·
fpxeTa1 wpcc. See on 4.2 I ,23. The 'hour' is not that of the immediately
following sentences, but of the period after the resurrection, when the Spirit
is given. The teaching of Jesus was necessarily obscure because of the veil
which, until his work was complete, hung over his person. In comparison,
the church's proclamation, focused upon the now crucified and glorious
figure of Jesus, was plain, or at least was plain to those to whom the glorified
Jesus was manifested (14.22).
ovKETt tv trcxpo1µ!cx1s .•. &:\:\a trccppl)o-l<;t. For trcxppl)o-lcx see on 7+ The closest
parallels to the present passage are 10.24; 11.14. This contrast recalls that of
Mark 4.11 (vµTv TO µvo-T{iptov 6e60TCXI TfjS f3cco-1:\elccs TOV eeov· lKEIVOIS 6l TOTS f~c..>
iv trcxpcxf30:\ccis Ta travTcx ylveTcxt). In Mark a contrast is drawn between two
groups; one is mystified by the teaching of Jesus, the other seizes upon the
true meaning of the parables, because to it has been given the secret of the
kingdom of God, which ultimately is the secret of the person of Jesus. John
is well aware of this radical division brought about by the teaching and work
of Jesus; but he is perhaps truer to the facts than Mark when he suggests
that even the Twelve remained to the end among the mystified. For him the
contrast is not between the multitudes on the one hand and the immediate
circle of Jesus on the other, but between multitudes and disciples alike
during the ministry, and the disciples after the resurrection. Cf. 2.22; 12.16;
13.7; and see in the next verses the horrifying emphasis laid by Jesus on the
approaching desertion and denial. Only with the Spirit to teach them (when
the 'hour' comes) will the disciples know and believe the truth.
mpl Tov trcxTpos cmcxyye:\w vµiv. All Jesus' incarnate life had been a revelation
of the Father (1.18; 14.9); in the age of his glory there will be no new theme.
c!mcxyye:\w is read by P 66 B D W e and is almost certainly the true reading;
&vcxyye1'c7> ( W; X has cmcxyye1'Aw, probably an accidental error) is due to assimilation to vv. 13, 14, 15. There is however no substantial difference in
meaning.
26. tv tKelvlJ Tij ftµep<;t tv Tij> 6v6µCXTI µov cxlT{io-eo-6e. For both parts of the sentence
cf. v. 23.
ov 1'eyw ... There is no division between the Persons of the Godhead. Any
thought of a merciful Son over against a just or wrathful Father is excluded:
indeed, ov 1'eyc..> may suggest the combating of some such view as this. It
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would not however be true to say that John contradicts Rom. 8.34; Heb.
7.25, which speak of the heavenly intercession (tvTVyxave1v) of the Son,
since these deal not with petitionary prayer but with the status of the
Christian before God, a status which rests entirely upon the eternal consequences of the priestly work of Christ. Cf. 1John 2. 1.
27. cxvTos yap 6 naTt'\p cpt:>..ei vµas. It may be that avT6s represents an Aramaic
proleptic pronoun (on this usage see Black, 96-100), and is quite unemphatic.
It is better, however, with Field ( 104), to compare the classical use of cxvT6S,
proprio motu-the Father himself, of his own accord, loves you, and needs no
prompting from me.
6Tt vµeis tµe necptAT]KaTe Kai lTmtcrTevKaTe. These words taken as they stand
might suggest that God's love is contingent upon the love and faith of men;
only those who love and believe in Jesus are loved by God .. This would contradict other passages, such as 3. 16, and can hardly be John's intention,
though his words are undoubtedly open to misunderstanding. He is in fact
elaborating the language and thought of 15.13-15, where the disciples are
called the cp!:>..01 of Jesus since with him they form a unique circle of love. In
the present passage the point is that the Father himself stands within this
circle (as is indeed implied by 15.9f.).
The text at the end of this verse and the beginning of the next is in some
confusion. The following points are worthy of notice. (a) t~ijMov tK Tov lTaTp6s
(v. 28) is omitted by D W b sin. The two verses are thus united: You have
believed that I came forth from God and have come into the world.The
attestation is strong and the reading may be original; cf. 14.4; here as there
the shorter reading is somewhat clumsy and the expansion 'improves' it.
The longer reading however finds support in the fact that repetition with
slight variation is a Johannine characteristic (Lindars). (b) If the short
reading in v. 28 is accepted, we should probably in v. 27 read lTap<'x Tov
lTaTpos (B D); otherwise Tiap<'x 6E00 (P 66 lo( e; Tov eeov, W), the reading which
differs from v. 28, would seem better. (c) Within the long reading in v. 28
there are the variants tK Tov lTaTp6s (B), nap<'x T. lT. (lo( e W); if the whole
clause is not rejected, tK, which differs from Tiapa in v. 27, should be preferred.
28. The long text of this verse (see above) is a complete summary, in
John's manner, of the Christian faith. It expresses God's movement to the
world in Christ; the moment of humiliation and revelation (t:>..ri:>..vea els Tov
Kocrµov); the return of Christ to the Father, which is both the consummation
of his glory and the redemption of the world, since, as the discourses of
chs. 13-16 have been designed to show, it was the condition and signal for
the coming of the Spirit and the inauguration of a new dispensation of
knowledge and life. If the shorter text (see above) is preferred, we have·
either such a summary, depending on rrmtcrTeVKaTe; or (a break being made
before Tia:>..1v) a statement of the disciples' belief in the mission of Jesus from
God, and a return to the theme of his going to the Father.
29. The chapter, and with it the last discourses, closes with a striking example
of J ohannine irony. In spite of Jesus' warning that the hour for plain speech
was coming (and had not come, v. 25) the disciples leapt to the conclusion
that, because they had acquired an orthodox faith (vv. 27f.), they fully
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understood his meaning. They were answered by an unsparing disclosure of
the truth about themselves.
lv iro:ppYJa(q: ••• iro:po1µ(0:v. On this contrast see on v. 25.

I,

30. vvv oi6o:µev. vvv is repeated emphatically from v. 29; the disciples are
confident that now already, before the death and exaltation of Jesus, before
the coming of the Spirit, they have reached the moment of knowledge. Their
exposure (w. 31f.) can therefore serve as the exposure of gnostic claims
founded outside the Christian revelation.
0160:s irCXVTo:. This might be taken generally ('You have all knowledge'),
but the next clause,
ov xpe!o:v exe1s ivo: ,Is ae epc.u,~, seems to necessitate a special reference to v. 19,
Jesus had answered their question before they had asked it. Jesus knows the
thoughts of men's hearts. (Cf. 2.24f.; it is attractive to conjecture that the
original reading in the present verse was irav,o:s, irav,o: being a corruptioncf. 1 John 2.20 for a similar corruption.) The context however requires
generalization beyond v. 19. Jesus' disclosure of the truth was made upon
his, and the Father's, initiative, and did not wait upon human inquiry; that is,
it was motivated by spontaneous love (contrast the superficial sense ofv. 27;
see the note). 'OT6o:s irav,o: means basically: "Thou art the Revealer," and
it is the assent to Jesus' statement in v. 27. The answer to every question
which can worry the believer has been contained in the revelation from the
beginning' (Bultmann). ivo: is explanatory, as often in John.
w ,oVT(l'. This was a slight foundation for their (formally quite correct)
belief. Cf. 1.48f.; 4. 19,29 for faith grounded in Jesus' supernatural knowledge. Whether ev is causal or local it may, but need not, represent the
Semitic ::l; M. n, 463.
31. 6:p,1 ma,eve.e; The question does not perhaps deny the existence of some
kind and measure of faith; but its complete inadequacy is shown in the next
verse.
32. epxe,0:1 wpo: Ko:l ei.rii.v6ev. The contrast with v. 25 is marked; the time of
knowledge is future; the present is a time of offence and disaster. 'The
eschatological hour is first of all an hour of dismay; before [man] can appreciate its xo:pa he has to experience its AVirTJ' (Bultmann). This clause is
followed as often by an explanatory tvo:, which need not be thought to
represent the Aramaic, used as a temporal particle (M. 11, 470).
<1Kopma6fi,e eKo:a,os els ,ex i610:. Cf. Mark 14.27, irav,es <1Ko:v60:A1a6riaeaee •••
1TCX'T<X~C.U 'TOV 1TO\µevo:, Ko:l ,ex ,rp6~o:.o: 610:<1Kopmaeriaov.o:1 ( quoting Zech. I 3· 7).
The use of Zechariah in the interpretation of the passion is too widespread to
permit us to infer use of Mark. The prediction finds a prompt fulfilment in
Mark 14.50, Ko:l cxq,ev.es o:v,ov eq,vyov irav.es, which however has no parallel in
John, where on the contrary the evangelist is at pains to represent as present
at the crucifixion the beloved disciple ( 19.26f.) and a witness (perhaps
identical with the beloved disciple, 19.35). 21.2 however seems to presuppose
a return of the disciples, including the beloved disciple, to their homes in
Galilee. A formal contradiction is avoided by the use of els ,ex i610: at 19.27the beloved disciple also went to his home; but it is difficult to avoid the
conclusion that John is trying to represent two things at the same time: on
the one hand the isolation of Jesus and the complete failure even of the
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Twelve to understand and believe in him before the coming of the Spirit,
and on the other the continuity between Jesus and the church which in the
person of the ideal apostle was present at the supreme moment of the death
and exaltation of the Lord. The former theme is almost certainly better
history, and better theology too; crucifixion, resurrection, and the gift of
the Spirit are the theological as well as the historical foundation of the
church. At the time of the crucifixion Jesus was all the 'church' there was.
Kai, 'and yet'. This meaning of Kai is not necessarily Semitic, and based on
, adversative.
6 iTa"TTJP µET' lµoO fo·rlv. Cf. 8. 16,29. It is possible that John is here combating
a misunderstanding of Mark 15.34. All Jesus' works, including the greatest,
were wrought in harmony and communion with the Father; his isolation
was apparent only.
33. T<XVTa AEACXAflKa vµ!v. Cf. 14.25. 'T<XVTa may refer simply to the preceding
verse: I have foretold your desertion that you may know that it was not
unforeseen, and may therefore not be tormented by remorse but have peace.
More probably it refers to the whole of the discourse (especially from 16. 1)
which sets in its true conte.'Ct the 6AiljltS the disciples will have to endure, and
so ensures their peace.
dpfivflv. Cf. 14.27 and the note. lv 'Tc';> Koaµci,. On the relation between the
disciples and the Koaµos see especially 15. 18-25.
9A!ljltV. Cf. v. 21. In the New Testament 6AiljltS is used in two main senses:
(a) ofeschatological woes (e.g. Mark 13.19,24; Rom. 2.9), (b) of the afflictions, and especially the persecutions of the church (e.g. Mark 4. 17; Acts
11.19; Eph. 3.13). These two senses are not to be sharply distinguished, for
it seems certain that the primitive church regarded its sufferings as having
eschatological significance (Rev. 7. 14 is a particularly clear instance of the
use of 6AiljltS in both senses simultaneously). This is John's thought here, as
v. 21 shows. Through the church, and especially through its love, its joy
in the Spirit, and its persecutions, the eschatological salvation, anticipated
in the crucifixion and resurrection and hoped for at the last day, is continually
presented to the world.
lyw vevlKflKa 'Tov Koaµov. v1Kcxv occurs here only in John, but it is characteristic
of I John (2.13f.; 4.4; 5.4f.). In I John 5.4f. we read of 'overcoming the
world'; cf. 4.4, 'overcoming antichrists'. See also Wisd. 10.2; 1 Cor. 15.57;
Odes of Solomon 9.11; 10+ The humiliation of Jesus in the crucifixion is
more truly seen as his departure in glory to the Father and the overthrow of
the world, which, with a special clarity in chs. 13-17, is set forth as the
opponent of Jesus and the church, as humanity organized apart from God
(see further on 1.10). Usually it is the 'prince of this world' who stands out
as the adversary of Jesus; see on 12.31. There are traces in the Synoptic
Gospels also of the view that the death of Jesus was a struggle between
him and evil powers (see H.S.G. T., 66ff.), but the thought becomes explicit
in John. The present passage differs however from others in that it is not
the 'prince' but the world itself that is defeated. What this means is not made
clear. Superficially, John appears to distinguish the believers from the world
so rigidly that (as in certain gnostic and similar systems) the final result can
be only the complete destruction of the world by the victorious god. Yet
clearly John thought that there would be (and doubtless was himself familiar
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with) conversions from the world to the church (Ii.20; 20.29). Nevertheless
there remains within the world a principle of evil (17.15) which can only
be defeated and destroyed. In fact the ddcat and destruction have already
taken place. Evil can no longer harm those who belong to Christ; it is
exposed by the Paraclete; and in the end all the children of God will be
safely gathered together in one.

35. THE PRAYER OF JESUS

This chapter falls into four divisions. In the first (vv. 1-5), Jer.;us
addresses the Father, recalls his obedient completion of the work
entrusted to him in the incarnation, and prays that the approaching
hour (of his passion) may prove to be the decisive means by which he
glorifies the Father and the Father glorifies him, the act at once of
divine grace and of human obedience whereby he ascends to that state
of glory which was his in the beginning with the Father. In the second
(vv. 6-19), Jesus prays for the disciples who are gathered about him.
They have been drawn together out of the world and they will be
exposed to its attacks. Hitherto Jesus has himself preserved and enlightened them; he prays that in his absence they may be kept in the
truth of God. They are to be kept in unity, with each other, in himself,
and in God, and there is committed to them a mission to the world in
which they continue to live. In the third section (vv. 20-4-), the scope
of the prayer is extended, not indeed to the world but to later generations of believers, who are dependent on the word of the apostles. They
too must be one: and their unity will be the means of convincing a.nd
persuading the world. The final destiny of all believers is to live with
Christ in the eternal world and to behold his glory. Lastly (vv. 25f.),
Jesus reviews the result of his ministry. The world did not recognize
God; but the believers have recognized the mission of Jesus from the
Father, and therein have found, and will eternally find, knowledge and
love.
As the gospel stands, the chapter intervenes between the Upper
Room discourses and the arrest; Bultmann places it between I 3.30 and
I 3.3 I (with some words of I 3. I to introduce it), so that it precedes the
discourses. In any case it is closely related to them. 'Almost every \'erse
contains echoes' (of chs. 14-16) (Dodd, Interpretation, 417) .In this there
is nothing surprising: farewell discourses often end with a prayer in
which the person taking his departure commends his friends, or his
children, to God. Whether we can go further and add (with Dodd,
Interpretation, 419) that the prayer is 'the spiritual and ethical reality of
that &vaf3acns or V'flWO"tS of the Son of Man which is hereafter to be
enacted in historical actuality on the cross' is another question. The
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prayer is not simply an interpretation of the crucifixion and resurrection
(though it is this) but takes into account the circumstances that will
follow them, just as it also fits into a specific place in the story of Jesus.
The Synoptic Gospels speak frequently of the prayers ofJesus (Mark
1.35; 6.46; 14.32-9; 15.34; Matt. 14.23; 19.13; 26.36-44; 27.46; Luke
3.21; 5.16; 6.12; 9.18,28f.; 1I.I; 22.41-5; 23.(34),46), but only on rare
occasions are we informed of the contents of his prayers. The most
notable exceptions are the prayers in Gethsemane and those uttered
from the cross. In John, Jesus offers a prayer at the raising of Lazarus,
11.41 f.; at I 2.27 (see the note) there is a prayer that recalls the Gethsemane story (Mark 14.35f.). The present prayer falls into roughly the
same place in the story as the Gethsemane prayer, but (see especially
Fenton for this) whereas the synoptic prayer brings out the meaning of
the passion in terms of obedience at great cost the Johannine prayer
makes no reference to cost, sorrow, or distress. It does however emphasize Jesus' obedience to the Father, obedience even unto death; the
fact that his death is the means by which the glory of God is manifested;
the choosing of the disciples out of the world; the revealing to them of
God in the person of Jesus; their mission to the world; their ultimate
unity in love, and their dwelling in Christ and in God. The effect of
putting this summary into the form of a prayer is (as Dodd points outsee above) to consummate the movement of Christ to God which is the
theme of the last discourses, and anticipates his lifting up on the cross.
This is more important than the fact that certain other Hellenistic
revelatory discourses, such as the first tractate (Poimandres) of the
Corpus Hermeticum, also end in prayers (C.H. 1, 31f.). For the relevance
and limitations of these Hermetic parallels see Dodd, Interpretation, 422f.
It will be seen from this account of the chapter that the common
description of it as the 'High-priestly prayer' (already hinted at by
Cyril of Alexandria), or the 'prayer of consecration', does not do justice
to the full range of the material contained in it. It is a setting forth of
the eternal unity of the Father and the Son in its relation to the incarnation and the temporary (and apparent) separation which the incarnation involved. Thus there arise the themes which have already been
noted. They are dealt with elsewhere in the gospel, in teaching and in
action; but here they are made to stand forth as they eternally are in
the relation of the Son to the Father, for while the Son of God remains
truly and visibly man it is in prayer that his union with God can be
most clearly shown; this is part of, and also goes far towards explaining,
the element of subordinationism that is to be seen in Johannine Christology (see 'The Father is greater than I'). At the same time, since the
relation of the Son to the Father becomes known not by speculation but
only through the divine act in history for the salvation of the world, the
prayer reveals the nature and meaning of Christian life in the relation
of the Christian to God and to the world.
It will be observed that there is in this chapter no reference to the
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Holy Spirit (contrast chs. 14-16). It seems that for John the Holy
Spirit remained a fundamentally eschatological concept (see Introduction, pp. 88-92), and was not yet expressed in terms of an eternal
relationship within the Godhead (cf. 7.39).
The prayer is best read and interpreted in the context in which
John has placed it-between the last discourses and the story of the
passion. Other contexts are less important but may contain elements
of truth. Thus there are parallels (see below) between the prayer of
Jesus and the eucharistic prayer of Didache 10, and there is thus some
plausibility in the view that the prayer developed in the setting of the
liturgy of the eucharist. It is not however always observed that no
celebrant could so identify himself with the Lord, and with the Lord's
position in the night in which he was betrayed, as actually to say, in
the first person singular, 'Glorify me ... I have manifested thy name •.•
I came forth from thee ... I am coming to thee', and so on. There are
parallels with the Lord's Prayer (Matt. 6.9-13 = Luke 11 .2-4), but
these are by no means extensive enough to cover the prayer as a whole;
parallels also with the Odes of Solomon, especially 31 .4f. (He lifted up
his voice to the Most High, and offered to him the sons that were in his
hands. And his face was justified; for thus his Holy Father had given to
him), but these cannot do more than point to a common area of development (see]. & Q.., 128). There is not much to be said for the view
(Guilding, 141f., 161f.) that the chapter is related to Gen. 48 (as a
Hanukkah lection), or that it has a poetical structure (Brown, 748-51).
See further B. Rigaux, Revue theologique de Louvain I ( 1970), 289-3 19;
J. Becker, Z,N. T. W. 60 ( 1969), 56-83; Kasemann, Testament.
'Tav'Ta lAO:AT]o-ev 'IT]o-ov5. Cf. 14.25. 'Tav'Ta refers to the discourses of chs.
13-16. John emphasizes that the address of Jesus to the disciples is over,
and clearly distinguishes it from his address to the Father. For the connection
between them, see above.
hr6:pa5 'Tov5 oq,0aAµov5 avTov e!5 Tov ovpcxv6v. See on 11.41. For a number of
references to the directions in which persons praying looked see A. D. Nock
and A. J. Festugiere, Corpus Hermeticum ( 1945), u, 398f. (n. 342) ; but note
also C.H. v, 10, where the author deprecates looking in any spatial direction
( 6:vw, K6:Tw, fow, l~w) for God.
iraTEp. Cf. 11.41; 12.27. This name for God is very frequent in John and the
most natural for use in a prayer ascribed to Jesus. Cf. vv. 11 (ir. ay1e), 25
(,r, 6(KaiE),
I.

1AiiAv0ev 1'i t:)pa. Cf. 2.4; 12.23. As in the latter passage, the hour which has

been so long looked for and has now arrived is the hour of the Son's glory.
Equally, it is the hour of his death. The gospel as a whole moves towards
this point, and from this point John sees the possibility of the Christian faith
and the Christian church emerge.
S6~ao-6v o-ov 'Tov vl6v. This is more explicit than 12.23; the glory of the Son
proceeds from the Father, and is the consequence of the Son's obedience.
Dodd (A.S., 91) sees a reference to Isa. 49.3. For the connection between
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this clause and the next cf. Odes of Solomon 10.4 (I was strengthened and
made mighty and took the world captive; and this became to me for the
praise of the l'vfost High and of God my Father).
tvo: 6 vies 60~0:cri:1 cre. If the Father glorifies the Son by accepting his obedient
suffering and through it exalting him to heaven, this is in order that the
Son may by his obedience, thus ratified, glorify the Father. The religious
papyrus quoted on 11.4 is valuable here (a) because it so strikingly illustrates
the Johannine language, and (b) because it reveals precisely the opposite
process of thought. In the papyrus a wonder-worker prays to be glorified
because he has glorified the name of Horus; Jesus prays to be glorified in
order that he may glorify the Father. See however vv. 4f., where John's
thought approximates more closely to that of the papyrus.
2. Corresponding to (Kcrllws) the glorification for which Jesus prays, is the

position he occupied, and the authority given him, before the incarnation.
Hic..,Ko:s aVT4, t~ovcrlav no:crT\S crapKos. The Semitism m'icro: crap~ (,ii::i ,~) occurs
here only in John. For t~ovcrio: see on 1.12 and for the gift of authority 5.27,
l~ovalo:v l6wKev o:v,cT, Kpfcr1v no1eiv; but here the authority, as explained in the
following words, is wider. Cf. Wisd. 10.2 (l6wKEv ,e 01h4' lcrxvv Kpa,ficro:i
o:m'xv,c..,v); also Matt. 28.18, and see Dodd, Tradition, 361.!f.-but if John had
been thinking in terms of 'Son of man' he would have used the title. The
aorist may refer to a special empowering for the earthly ministry of the incarnate Son, or to a pre-temporal act proper to the constitution of the Godhead; the Son receives authority from the Father as Jons diuinitatis. On the
latter view the aorist would be in the strictest sense timeless. The former
view however is to be preferred, and we should compare 1.32f.: the Son
receives the Spirit that he may baptize with the Spirit. Cf. also C.H. 1, 27,
where the prophet, having received the divine revelation, is sent forth to
proclaim it 6vvaµweels Kai 6160:xeEIS "lOV 1TO:ViOS ifl\l ~VO-IV Kai TTjV µEylo-TT)\I 6fov.
tva .•. 6wcri:1. tva is partly purposive: (' ... gave him authority ... in order
that he might give ... '), partly explanatory (' ... gave him authority to
give ... '). Alternatively, tva may depend on 66~aaov: Glorify him ... that
he may give. This seems more remote and therefore less probable. Brown
suggests combining the alternatives. 6wo'EI (B) is probably only an orthographical variant of 6wai:1; 6waw {N) is an assimilation of person to that of
the speaker. The aorist points to a specific gift--the gift of eternal life
through the completed work of Jesus. The reading of D (lxi:1 for 6wai:1 aVToTs)
smooths the construction and is certainly secondary.
ncxv o 6e6wKas av,4,. The aVToTs which follows shows that ncxv, although
neuter singular, refers to the disciples. Their unity is thus represented in the
strongest possible way (not ncxv,es, 'all', but 'the whole'). Cf. v. 24. The
theme of unity is constantly repeated in this chapter (vv. I 1f., 2off., 24, 26);
here however the unity is assumed as a fact, whereas elsewhere it is the
subject of prayer. It is also stated here and repeated later (vv. 6, g, 24) that
the disciples are men whom God has given to Christ; and in this way
prominence is given in this chapter to the idea of predestination, which
appears elsewhere in the gospel (e.g. 12.37-41; 15.16). The small group of
disciples, previously selected by and known to God, stands over against
the world. Two points distinguish John's conception from those of many
gnostic systems in which a small circle of gnostics is foreordained to knowledge
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and life: in John the status of believers rests entirely upon the act and gift
of God, and upon the historic work and call ofJesus.
3<,niv alwv1ov. The completed work of Jesus thus means (a) the glorifying of
the Father, and (b) the gift of eternal life to men. For 3w11 alwv1os see on
1.4; 3.15. The phraseisverycommoninchs. 1-13;inchs. 14--17,onlyhere
and in the next verse (cf. 14.6, 3w,;). The reason for this change is that in the
earlier part of the gospel John represents the Gospel message to the world, the
offer of eternal life to all who believe; in the final discourses he concentrates
upon the group of believers who have been chosen out of the world and
emphasizes the necessity of Christian love.
3. This verse must be regarded as parenthetical, but this does not mean that
it is a gloss. John felt the necessity of a definition of eternal life, and being
unable to use a footnote incorporated it into the prayer, to which it is
grammatically attached (at ... 6:,rfo,e1Aas) •
. . . ti alwv1os 3w11 iva y1vwcrKwcr1 (ytvwcrKovcr1, D) ere. On alwv1os 3w,; see on
1.4; 3. 15. The notion that knowledge of God is essential to life (salvation) is
common to Hebrew and Hellenistic thought (see Introduction, pp. 32ff.,
34f., 81f.). In the Old Testament knowledge is characteristic of the Wisdom
literature (e.g. Prov. 11.9, Through knowledge (li:Pi) shall the righteous
be delivered); but the use of the word in the prophets is even more important. See e.g. the prophecy of the good age in Hab. 2. 14, The earth
shall be filled with the knowledge (li:Pi) of the glory of the Lord (Tov yvwva1
TTJV 66~av Kvp{ov), and the significant negative statement of Hos. 4.6, My
people are destroyed for lack of knowledge (n:11,:, •',::ir.), ovK exwv yvwa1v).
Similar passages can be found in rabbinic Judaism. Thus Berakoth 63a
Bar Qappara (c. A.D. 220) said: What is the smallest section of Scripture on
which all the essentials of the Law hang? Prov. 3.6, Acknowledge him
(literally, Know him i:,:11i), and he shall direct thy paths. Similarly Makkoth
24a; Amos came and reduced them [the commandments of the Law] to
one, thus: (Amos 5-4) Seek ye me, and ye shall live [seeking God of course
implies seeking to know him]. In Judaism, knowledge of God comes primarily
through the Law and the Law is life (see on 5.39). For the equivalence of
Law and Knowledge see e.g. Song of Songs R. 1.24 where Hos. 4.6 (Because
thou hast rejected knowledge, I will also reject thee) is paraphrased, Thou
hast forgotten the Law of thy God, therefore will I also forget thy children.
From Qumran I QS 2.2f.; 4.22; 9.3f.; CD 3.20 have been cited, but none ·of
them provides a satisfactory parallel (Braun). Outside Judaism, the vision
of God which the initiate received in the Hellenistic and oriental cults was
the source of life and salvation. This notion in various forms reappears in,
and indeed was the foundation of, gnosticism. It is found in a particularly
refined form in the Corpus Hermeticum (see Introduction, pp. 38f., and note in
particular C.H. I' 3, µaOeiv eeAw TO: ov,a Kai voficrat TT)V TOIJ"TWV cpvcrtv Kai yvwva1
TOV ee6v; x. 15, TOV,O µ6vov CTWTT}ptov 6:vepw1T~ ~CTTIV, T] yvwcr1s TOV eeov). Since
the knowledge of God is central both in Judaism and in Hellenism it is not
surprising to find it in Hellenistic Judaism also. See Philo, passim; e.g. Deus
143, TO St Tepµa TfiS 66ov (the way of wisdom) yvwcris fo,t Kai ~mer,,;µ,, eeov.
Clearly then the notion of knowledge as the ground of salvation is very
widespread, but it must not be assumed that in all the sources quoted 'knowledge' means the same thing. For a discussion of this question see on 1.10
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and Introduction, pp. 81f. The following points suggested by this verse
may be noted here. (a) Knowledge of God and Christ gives life; but the same
result follows from believing (20.31). Knowing and believing are not set
over against one another but correlated. This suggests that John's conception
of knowledge is close to that of the Old Testament. (b) Knowledge has also
an objective, factual, side. Men must know the only true God (cf. 8.32,
yvwaeaee ,riv &7'116e10:v). This objectivity is partly Greek but owes something
to the native Jewish conception that God reveals himself, and is known, in
concrete historical events. (c) Knowledge of God cannot be severed from
knowledge of his incarnate Son; cf. 14. 7; 20.31 and many other passages.
This fact makes possible a unique fusion of the Greek and Hebrew conceptions
of knowledge. Saving knowledge is rooted in knowledge of a historical
person; it is therefore objective and at the same time a personal relation.
,bv µ6vov &7'1161v6v 6e6v. Cf. Philo. Spec. 1, 332, ,bv evo: Kai &7'116tvov 6e6v; Leg. ad
Gaium 366, ,bv &7'1161vbv &e6v; 3 Mace. 6. 18, 6 ... o:AT)&tvos 6e6s; 1 Thess.
1.9; 1 John 5.20. The use of µ6vos helps to explain the meaning of CXAT)61v6s
(here and elsewhere). The God whom to k.now is to have eternal life is the
only being who may properly be so described; he and, it must follow, he
alone is truly Oeos. See on 1.g.
liv &1tfo,e17'as 'l11aoiiv Xp1a,6v. Parallelism with the previous phrase-a& ,ov
µ6vov &7'1161v6v 6e6v-suggests that ov a,rea,e17'o:s should be taken as the direct
object, 'l11aoiiv Xp1a,6v being in explanatory apposition: ' ••. that they should
know ... him whom thou didst send, that is to say, Jesus Christ'. For the
mission of Jesus from the Father see on 20.21. To the thought of God and his
envoy there is a parallel of sorts (noted by Betz, 129) in Lucian, Alexander 22,
iyw KO:l 'A7'el;av6pos 6 ,rpoq,11,11s µov.
4. iyw ae i661;o:ao: i,rl ,fis yijs. The past tense contrasts with the forwardlooking subjunctive of v. 1 (ivo: ... 60/;aaTJ). A different kind of glorification
is here in view. Inv. 1 (cf. v. 2) the Son will glorify the Father by giving life
to men; here the meaning of glorification is brought out by the next clause,o lpyov ,el\e1wao:s. The participle should be translated "by finishing the
work .. .'. The Son glorifies the Father by his complete obedience and
faithful fulfilment of his task. ,el\e1waas looks back upon the completed life
of Jesus, and probably upon his death too (cf. 19.30, .e,e7'ea,ai). For lpyov
cf. 4.34. There is a close verbal parallel, probably dependent, in the Acts·of
Thomas, 145, i,rl\i]pwaa aov ,6 lpyov Ko:l ,o ,rp6aTo:yµa hel\elwaa. Details of
the 'work' Jesus has done are given in the following verses; cf. also 5.21f.the work of the Son is Kpive1v and 3wo,ro1eiv (Bultmann).
iva ,ro1i]ac..>, The 'explanatory' iva, used for the infinitive.
5. Ko:! vvv 661;o:a6v µe av. The viiv, the aorist imperative, and the sharply
juxtaposed pronouns are intended to bring out a contrast. In his obedient
ministry Jesus has glorified the Father; now, in response to the death which
sets the seal upon his obedience and his ministry, let the Father glorify
him.
,rapcx aeav,c";',, that is, by causing me to return to the position I enjoyed before
the incarnation; cf. ,rapcx aol, and with both cf. 1. 1, ,rpos Tov 6ebv. The glory,
that is, is the heavenly glory of Christ; the prayer is a prayer for exaltation
and ascension. After the crucifixion the Son of man will ascend where he
was before (6.62). With ,rpo Tov Tov K6aµov· elvai cf. 8.58.
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6. The thought now turns to the disciples, the first-fruits of the completed
work of Christ.
tcpavtpc:.>aa aov To 6voµa, Cf. v. 26 (tyvC:,p1aa). Revealing the name of God is a
notion peculiar in John to this chapter. For the relation between revealing
the name and glorifying God (v. 4) see Sidebottom, 40. Name and word are
closely related (see Charlesworth, J. & Q., 149-55), but not to be identified.
The aorist tcpavtpc:.>aa sums up the work of the ministry (cf. tSo~aaa, v. 4). Cf.
Ps. 22 (21).23, 61riytiaoµa1 To ovoµa aov Tois &Se;).cpois µov. For 'the name' as
embodying the (revealed) character of God see B.D.B. 1028 a, b, and the
references there given. Cf. Exod. 3.15, and especially Isa. 52.6, where knowledge of the name of God is promised for the future (•r.,111 •r.,:11 P'T', yvC:,ana,
6 ;).aos µov To 6voµa µov). In later Jewish literature the name of God commonly
refers to the sacred tetragrammaton (i"n:"I', YHWH), which was no longer pronounced, except by the high priest in the Holy of Holies in the Temple.
Sometimes 'the Name' (Cllm) was used as a reverential substitute for the word
God. Jesus' manifestation of the name of God is his declaration of the invisible God (1.18). We are not to think of the revelation ofa particular name
(though Brown suggests 'I AM', and Dodd similarly Ni:, 'lN, or Kim 'lNI11terpretation, 41 7). The language is both biblical and gnostic.
tK TOO Koaµov. See on 15. 1g.
aol fiaav Kaµol cxvTovs e6c:.>Kas. The disciples belonged to God from the beginning, because from the beginning he had predestinated them as his children.
He gave them to Jesus to be his disciples as part of his gift of all authority (v.
2), and as contributory to his act ofrevelation. The love ofJesus for his own,
shown in the fact that he laid down his life for them, and the mutual love of
the disciples, are the true revelation of God in his essential activity of love.
Tov Myov aov TETTJPTJKav, The third person plural perfect ending -av (for -aa1)
began to come into use in the second century B.c., and is undoubtedly the
right reading here (cf. fyvc:.>Kav in v. 7). See WH Introduction, Notes on
Orth.ography 166; M. 1, 52; II, 221 (where Moul ton's view is changed);
B.D., §83. Nowhere else in John do we hear of men keeping the word of
God. Jesus keeps it (8.55; cf. 15.10, fVToMs), and he bids his disciples keep
his word (8.51f.; 14.23; cf. 14.24, Myovs; 14.15,21; 15.10, eVToMs). It is
shown at 14.23f. that a distinction should be drawn between word (singular)
and words (plural). The former means the divine message brought by Jesus
taken as a whole, the latter is nearer in meaning to tvToAal, precepts. That
the disciples have kept the word of God means that they have loyally accepted,
and faithfully proclaimed, the truth of God in Jesus. This can hardly refer
to the period of the ministry (especially in view of 16.31f. and similar
passages). John is looking back (perhaps from the end of the first century)
upon the work of the apostles.
7. viiv. The meaning seems to be different from that ofvv. 5, 13; not 'now,
in the moment of glory', but 'now, at the end of the ministry'. Cf. 16.30.
lyvc:.>Kav seems to be the true reading. For this form of the verb see on TETTJPTJ·
Kav, v. 6. There are several variants. eyvc:.>aav ( cp 33) is probably due to assimilation to v. 8. fyvc:.>Ka (W) is probably an accidental error. Cyvc:.>v (K it sin
pesh sah) must not be lightly dismissed, but probably arose out of a mistaken following of the person of tcpavtpc:.>aa at the beginning of v. 6. In
fact Jesus is still speaking of the disciples. The present verse and the next
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are explanatory of the last clause. The disciples have recognized that 'all
things' have come to Jesus from God; 'all things' include pt'iµaTa, words;
receiving the words ofJesus means keeping the word of God.
navTa ocra 6e6c.:iKas µ01 napo: crov elcr1v. It would have been simpler, and less
tautologous, if John had written 'Everything I have is from thee' rather
than 'all things that thou hast given me are from thee'; but John, as ever
emphasizes the dependence of Jesus, in his incarnate mission, upon the
Father.

8. cT1. The disciples know the truth only because Jesus has given it to them
and they have received it.
To: pt'iµ<XTa. In the incarnate mission of Jesus the Myos of v. 6 is necessarily
differentiated into numerous sayings, pt'iµaTa. The disciples have received
the word of God in accepting (eAai3ov) the sayings of Jesus. Cf. 6.63; by
receiving the words ofJesus the disciples have received life (v. 2).
fyvc.:icrav aAT)6ws. They have also, in the pt'iµ<XTa ofJesus, found knowledge, and
learned the truth (and it is thus by receiving knowledge that they have
received life). The truth is that Jesus has come not in his own name but from
God. For the expression cf. 7.26. It may be that aAT)6ws has been attracted
away from e~fiMov to the verb in the principal sentence.
lnlcrTevcrav. It is idle to seek a distinction between the two oTt clauses. 'Knowing' and 'believing' are used in the closest parallelism. On the relation
between the two see on 17.3.
av µe &neC1TE1Aas. See on 20.21. As there, so in this prayer, the thought of the
mission of the Son leads to the complementary thought of the mission of
the disciples to the world (see especially v. 18).

9. lyC:, mpl aiJTwv lpc.:iTw. After the introductory vv. 6-8 the prayer for the
disciples begins, lpc.:iTav is here certainly synonymous with aheiv. The
content of the prayer becomes explicit in the following verses; first, however,
it is brought out by the contrast of the next clause.
ov mpl Tov Kocrµov epc.:iTw. The order of the words indicates the emphasis: It
is not for the world that I pray. See on 15.19. It must be emphasized once
more that John, having stated (3.16) the love of God for the Kocrµos, does
not withdraw from that position in favour ofa narrow affection for the pious.
It is clear (see especially v. 18) that in this chapter also there is in mind a
mission of the apostolic church to the world in which men will be converted
and attached to the community of Jesus. But to pray for the K6crµos would
be almost an absurdity, since the only hope for the Kocrµos is precisely that
it should cease to be the K6crµo s (see on 1• IO).
mpl wv 6e6c.:iKas µ01. See v. 6.
cTt cro! elcr1v. The world cannot be prayed for because, as the Kocrµos, it has
set itself outside the purpose of God. The disciples on the other hand belong
to God as they do to Christ. The paradoxical predestinarianism of the gospel
is brought out once more. The disciples belong to the Father and come to
Jesus because the Father gives them to him (6.37,44); yet they become the
Father's through their faith in Jesus and because they keep his word.
10. Tex eµo: navTa era foT1v Kai Tex era lµa. For the change from masculine to

neuter cf. v.

2.

There seems to be here a definite intention of broadening the
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thought. Not only are the disciples at once the Father's and the Son's;
there is a complete mutuality of interest and possession between the Father
and the Son. The Father and the Son are thus equal; yet their equality
springs, as it were, from the Father's gift.
6e66~aaµa1 lv avTois. <X1iT0Is is most naturally taken as neuter, with reference
to the rraVTa held in common by the Father and the Son; it is however possible that Kai To: lµa ••• lµo: should be taken as a parenthesis, and a,hois will
then look back to i!>v (v. 9, the disciples). The latter, the more personal,

interpretation is perhaps the better in view of 13.31 f.; 14.13. In these passages
the Father is glorified in the Son, by the Son's obedient self-offering. In the
former the stress lies upon the act of obedience, in the latter upon the fruit
of that act (the prevailing prayer of the disciples). Here the disciples are
the place (lv seems to be locative, though perhaps instrumental as well)
where Christ is glorified, and, as the next verse shows, he will be glorified
by their faithful fulfilment of their mission. The perfect tense 6e66~aaµa1 should
be noted. Jesus had already in his ministry been glorified by the obedient
trust of the Twelve, but the word also reflects the later standpoint of the
evangelist.
11. Jesus once more, as very frequently in the last discourses, explains his
approaching passion as going to the Father (Epxea6a1, rather than vrr6:ye1v or
rropevea6a1, is used here because Jesus is speaking to the Father in prayer).
The disciples are left in the world, in, that is, the position he himselfoccupied.
They now, with the Holy Spirit, must bear witness to the world, and endure
its hostility.
(pxo11a1. After this word, D, with some Old Latin support, reads oVKlT1
Elµ\ iv Tc'.;, K6aµ'1) Kai lv Tc'.;, K6aµ'1) elµI. Cf. 3.14 (the longer text). This reading,
though interesting, probably arose through accidental repetition of the
first two clauses of the verse.

TTa:Tep &y1e, Cf. vv. 1, 5, 25; also the prayer in Singer, 36, and especially
Didache 10.2, where rra:Tep &y1e occurs in the eucharistic prayer. 'His holy

Father' occurs in Odes of Solomon 3 1.5, quoted above. It is natural to
suppose that the epithet 'holy' has special relevance to the petition that
follows; and this is indeed so. The prayer for the disciples is that as Christ
has sanctified himself, so they may be sanctified in unity with one another,
in Christ, and for God. It is the original holiness of the Father which makes
intelligible and possible the consecration of Jesus and the church. This is
.John's equivalent of the Old Testament 'Ye shall be holy for I am holy'
(Lev. 11.44), which elsewhere in the New Testament is reproduced in a
predominantly ethical sense (1 Peter 1.16, cf. Matt. 5.48). John, though no
one could stress more strongly the ethical result of holiness in love, is careful
to bring out the root of holiness in a relationship.
Tfip11aov avTovs lv Tc'.;, 6v6µaT! aov (Dadds from v. 12, Kai cm fi1111v µET' avTwv ly~
hfipovv avTovs lv Tc'.;, 6v6µaTf aov); that is, preserve them as what they are, a
group of men separated from the world as God's own possession. lv Tc";'>
6v6µaTI aov may simply express this thought-'keep them as thine, as thy
property'-or the lv may be instrumental. The name of God (see vv. 6,
26) is his revealed character.
cj) 6E6w1<6:5 µ01. And God's revealed character has been committed to Jesus.
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Cf. 1.18; 14.9. Jesus himself has kept the disciples (see the next verse) and
in so doing has acted in the character and with the authority of God. This is
expressed by saying that God has given to Jesus his name. 9 must refer to
6voµa, and it is doubtless the correct reading. ovs and o, which are attested
by a few MSS., are 'corrections'; the former introduces again the notion
that the disciples were given by God to Jesus (cf. vv. 2, 6, 9); the latter
avoids the attraction of the relative. There is no need to suppose (Burney,
102f.) that 9 is a mistranslation of the Aramaic relative ,, which should
have been rendered ovs. It is true that ovs gives a characteristically Johannine
thought; but so does 9.
iva wa1v ev. The disciples are to be kept by God not as units but as a unity
(lv, neuter). The unity of the disciples in love has already been stressed in
the last discourses (13.34f.; 15.13), and will be stressed again in the prayer
(vv. 21ff.); it is a demonstration of the truth of the Gospel.
1Ca6C:.,5 tiµeis. It is such a demonstration because it is no merely human
unanimity but is modelled upon, and springs from, the unity of the Father
and the Son. Any body of men to be effective must be united, but the unity
of Christians is thus differentiated from secular unity, including the unity or
community (iM',yabad) ofQumran, even where this is 1,M iM',yabad 'el, God's
unity (1QS 1 12). The thought is developed through the rest of the prayer;
see below.
<T> ••• tiµeis. These words are omitted by it sin, the last five words by P 66
The short text has much to commend it, since it is hard to find any good
motive for the omission. Certainty, however, seems to be unattainable.
12. During the ministry Jesus himself watched over his own in the person
of God.
For 9, D e Wit vg read ovs; see above. 9 6e6wKa5 µ01 is omitted altogether by
K* sin.
iqiv;\a~a is ordinarily a stronger word than TTJpeiv, but its military meaning
is not to be pressed; cf. 12.25,47, the only other uses of the word in John. It
is probably no more than a synonymous variation, in John's style, ofTTJpEiv.
The aorist sums up the process represented by the imperfect hiipow.
ov&ls l~ cxvTwv o:1TWAET0, none has been lost as a disciple. Cf. 18.9 for the fulfilment ofJesus' claim. On 6:1ro;\;\vva1, o:,rw;\e1a see on 3. 16.
d µti 6 vlos Tfjs 6:irw;\elas, Judas Iscariot. In the New Testament 6:1rw;\e1a
commonly means eschatological perdition, damnation (Matt. 7.13; Acts
8.20; Rom. 9.22; Phil. 1.28; 3.19; 1 Tim. 6.9; Heb. 10.39; 2 Peter 2.1;
3.7; (3.16); Rev.17.8,11), and the same Semitic expression (vlopfjs 6:,rw;\eias
=man destined for perdition) occurs in 2 Thess. 2.3, in an apocalypse in
which it is foretold that the parousia of Christ will not take place 'except the
falling away come first, and the man of sin (6 6:v6pwiros Tfjs aµapTlas, v.l.
6:voµlas) be revealed, the son of perdition (6 vlos Tfjs 6:irw;\elas)'. It seems
probable that John saw in Judas this eschatological character who must
appear before the manifestation of the glory of Christ (just as in I John
2. 18,22; 4.3 heretical teachers are represented as Antichrist). It should be
noted that the Semitism is traditional, not Johannine; it cannot be used
to prove the existence of a Semitic source, or even of Semitic thoughtrather the reverse.
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tva ti ypaq,111TAT)pw6fj-probably the ypaq,,i (Ps. 41.rn) quoted in 13.18 rather
than any prediction of Antichrist or Ps. rn9.8 (Acts 1.20). Judas was thus 'a
victim of teleological thinking' (Derrett, Law, 427), though how teleological
thinking claimed its victim is explained neither by John nor by the modern
writer.
13. viiv Se npos ae fpxoµa1. Once more the movement of Jesus to the Father
is underlined, here in order to bring out the contrast between the time
when he was able in his earthly life to guard his own, and the time of his
withdrawal.
TaiiTa ;\a;\w ... Tva lxwcnv ... TavTcx may refer to the content of the last
discourses as a whole; in this case cf. 15. I 1. If TcxvTa refers to the prayer, cf.
I 1.42, where Jesus prays aloud 616: Tov ox;\ov. He himself, as the eternal
Son in perpetual communion with the Father, has no need of the formal
practice of prayer; but this human practice is the only means by which the
communion he enjoys can be demonstrated to human observation, and forms
the pattern for the communion which his disciples will subsequently enjoy.
Hence it helps to convey to them his joy, which springs, as will theirs, from
unsparing obedience to and unbroken communion with the Father. This
can be looked at from either a gnostic or an eschatological angle. In the Odes
of Solomon, where joy is a frequent theme, the former predominates.
mnAT)pwµivT)v. For the expression cf. 16.24.
14. lyC::, 6E6wKa av-rots Tov Myov aov. Cf. v. 6, and for the word of God which
Jesus gave to his disciples see v. 17, 6 Myos o aos &,-,;arn'.t foTtv. Jesus committed
to them the truth of his relation to God, which they truly received (v. 8). To
know this truth is to have eternal life ( 17.3; 20.31 ).
6 K6crµos tµfaT)crev avTovs. Cf. 15. I 8f. for the inevitable hatred of the world
for that which is intrinsically other than itself. The aorist lµ(aT)atV is written
from the evangelist's standpoint. Force is lost if it is supposed (Torrey, mg,
114) to be due to the wrong pointing of Nlt', read as s•na' (perfect, iµlcrT)atv)
instead of sane' (participle, to be translated µ1cn\1m).
Ka&C::,s tyC::, oVK e!µl lK Tov K6aµov. The disciples share this 'otherness' of Jesus
because he has chosen them out of the world (15.19), and because they have
been born of the Spirit (3.3-8), not in any human way (1.13). On this
correspondence see Kasemann, Testament, 69f. These words are omitted by
P 66 * D it sin, perhaps because they seemed redundant in view of v. 16.
This verse is omitted by a few .MSS., perhaps for a similar reason.
15. tva <'xp,:is av-rovs iK Tov K6crµov. iva with the subjunctive replaces the infinitive that should follow tpc,m5.v (used here in the sense of alTeiv); so at Mark
7.26; Luke 7.36; 16.27; John 4.47; 19.31 ,38; 2 John 5 (not elsewhere in the
New Testament). The disciples, though not of the world, are in it (v. r 1). It is
their vocation to stay in it. It is possible that John intended to correct the
apocalyptic view that the Christians would very shortly, at the parou.ria, be
caught up from the earth (apm:xyT)a6µe0a, r Thess. 4. 1 7; cf. apnaytVTa, 'f'ipnayri,
!2 Cor. 12.2,4). 'No, the church's essential nature involves being the eschatological community in which the world is annulled within the world' (Bultmann). At the same time John opposes a gnostic kind of withdrawal of the
elect from the world. Historically his words were no doubt intended in part
as a warning to Christians not to fall back into the world.
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6.X>..' iva TT\PT\alJS av-rovs lK Tov ,rov11poO, Cf. vv. 11f. It is impossible· to be
certain whether John means o ,rov11p6s or To ,rov11p6v, The only other uses of
,rov11p6s in the gospel are 3.19; 7.7--both adjectival. But the use in I John
(2.13f.; 3.12; 5.18f.) suggests strongly thatJohn is thinking of the Evil One,
not of evil. The death of Jesus means the judgement of the prince of this
world (12.31; 14.30; 16.11), but he is not deprived of the power to harm the
disciples, if they are left without divine aid. Cf. Matt. 6.13.
16. Cf. v. 14.
17. aylcxo-ov cxvTovs. The cS:y1os group of words is of infrequent occurrence in
John. ay1a3e1v occurs at 10.36; 17.17,19; cS:y1os at 6.69; 17.11 (and at 1.33;
14.26; 20.22 with ,rvevµcx). These uses, few as they are, are nevertheless
important. The present verse is significant not least because whatever
ay1a3e1v means here, it can scarcely mean anything different in v. 19, where
Jesus says ay1Cl3w lµCXVT6v. At rn.36 God is said to have sanctified Jesus,
clearly for his mission to the world. This is a normal and very common use of
ayu:x3e1v; a person is set apart for a sacred duty. For example, Jeremiah was
sanctified to be a prophet (Jer. 1.5, ,rpo TOO o-e ll;eA6eiv ••• TJYICXKa ae (1•nwipi1),
,rpoq>TJTT\V els €6v11 Te6e1Ka ae); Aaron and his sons were sanctified to be priests
(Exod. 28.41, Kai ay1ao-e1s av-rovs, Dl'lN nwipi). The setting of the present verse
is similar to that of 10.36; as there, the word a,roo-TlAAe1v is in the context. The
disciples in their turn are to be set apart by God for a mission to the world.
There is certainly no reason to think that they are consecrated to death. In
other contexts ritual ablutions (Exod. 19.22) might be intended (Lindars).
Cf. 1QS4.2of.
lv Tfj aA116elc,t. On &,.,;ee1cx in John see on 1.14. The article makes it difficult to
translate simply 'in reality', 'in truth', as might otherwise be done. Here,
as for example at 8.32, and as is required by the next clause, it means the
saving truth revealed in the teaching and activity of Jesus. It is this truth
which designates and separates the apostles for their mission.
o Myos 6 abs aAii6e1a laTtv, For the word of God cf. vv. 6, 14. Both Myos and
<XATJ6e1a, 'message' and 'truth', approximate to the person of Jesus himself,
who, as John emphasizes, is the Word and the Truth.
18. Kcx6ws lµe &,reaTe1Acxs ••• K6:yw a1TeaTe1Acx av-rovs. The introduction of an
apodosis by Kcxl may be Semitic. For the thought see on 13.20; 20.21. Here
the mission of the apostles is taken up into the supreme moment of the
mission of the Son in which the task appointed him by the Father is completed. The aorist a1TfoTe1Acx is used of the sending of the disciples, jilthough
they are in fact not sent till 20.21 (nlµnw, present). John writes from the
standpoint of his own age, but also regards the mission of the Son as virtually
completed, and the mission of the church as virtually begun, at the last
supper, in which the love, obedience, and glory ofJesus are fully represented.
Els Tov K6o-µov. Both Jesus and the apostles have a mission to the world. This
fact must be set beside the limitation of Jesus' prayer to the disciples (v. 9)
and to those who believe through their word (v. 20), the emphasis upon his
love for his own (13.1 et al.), and the command that the disciples should love
one another (13.34; 15.12f.). The world is to be invited, through the witness
of the Holy Spirit and of the disciples, to enter this circle of prayer and love.
Kasemann, Testament, 29f., argues that these words apply to all disciples and
therefore presuppose the priesthood of all believers, which he is surprised to
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find at the end of the first century. But v. 20 must make it doubtful whether
John has in mind more than the original witnesses; and cf. 1 Pet. 2.9; Rev.
1.6; 5.10; 20.6.
19. vn!p cnrr&;vlyw (om. (P 66 ) KW) a:y1a3c.> lµoorr6v. See on v. I 7, and on 10.36.
There is nothing in the word a:y1a3e1v itself to make a reference to the death of
Jesus necessary: this reference lies rather in the context, especially in the use
of vntp; cf. 11.50-52; 15. 13; 1o. 11 ; cf. also 1.29 and Mark 10.45, AVTpov &v-rl
,ro;\;\&;v. If there is an allusion to Mark 14.24 (!Kxwv6µevov vn~p ,ro;\;\&;v) John
is reinterpreting traditional eucharistic language in a non-eucharistic setting;
in view of6.51-8 this is not improbable. To consecrate oneself is the act of a
servant of God, who makes himself ready for his divinely appointed task,
and the task immediately ahead of Jesus was that of dying for his friends.
The language is equally appropriate to the preparation of a priest and the
preparation of a sacrifice; it is therefore doubly appropriate to Christ.
Except as indicated in the note on v. 17, there is little Jewish material to
illustrate the thought. The expression 1~ll7 wip ('sanctify thyself') occurs,
but generally has an ethical sense. 1 QH 6.6-9 leads up to forgiveness, :lM'?O,
and is thus not strictly relevant. Cf. C.H. 1, 32, 6 aos 6:v6pc.>nos away1&3eiv
ao1 ~ov;\eTa1. The meaning of away1&3e1v is not clear, but it is plain that
the Hermetic prophet wishes in some sense to share the holiness of God.
Festugiere (in A. D. Nock and A. J. Festugiere, Corpus Hermeticum (1945) 1,
19) translates;' .•• veut te preter aide clans l'reuvre de sanctification'. Here
apotheosis, or something of the kind, is in mind; and, though apotheosis
strictly understood is foreign to John's thought, the present passage looks
in the same direction. The Son who has prayed to be glorified now asks
again in other terms that he may re-enter the divine life, in order that
he may take his disciples with him and so, as it were, incorporate them into
God.
Iv aAT)6elc;,:. Here (contrast v. 17) there is no article, and if this verse stood alone

the translation 'may be duly sanctified', 'may be sanctified indeed' would
be necessary. But in view of the parallel in v. 17 it seems at least possible
that John is restating the same thought, though he does not express himself
without ambiguity.
20. ov nepl TOVTc.>v, those gathered with Jesus at supper, probably (though
this is never explicitly stated) the Eleven. There is a parallel to this verse in
Deut. 29.13f. (LXX, 14f.)-I owe this reference to D. Daube.
a1'M Kai nepl Ti;;;v maTevovTc.>v Sia ToO Myov avT&;v.John has already referred to
the mission of the disciples els Tov K6aµov (v. 18). As their faith was itself the
result of Jesus' mission to the world, so their mission will evoke faith.John
now deliberately turns to view this process, the history of the church. For
him there is no problem in the continued existence of an earthly society
after the Lord's resurrection; Jesus himself willed it and prayed for those who
should join it (cf. 20.29). The present participle mauv6vTc.>v is timeless, and
there is no need to see in it an Aramaism.

Els lµt mauve1v els is a common Johannine idiom (see on 1.12) and Els liu
should probably be constructed with maTev6vTc.>v, Yet it must be admitted
that the order of words would make it more natural to take Els lµe with
Myov, and this is not impossible. For the use of such a prepositional phrase
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with Myos cf. 2 Cor. 1. 18, 6 Myos ,;µwv 6 rrpos vµas. If this construction is
accepted the meaning will be 'their word of testimony to me'.
2 I. iva rr6:vTeS Ev c:iow. As at v. 15, iva expresses the content of the request.
Jesus prays that the whole church may be one, as he has already prayed that
his own disciples may be one (v. 11 ). Sanders is probably right in deducing
from John's stress on unity that this had already become a problem in the
church. It is however clear that John has little interest in the church as an
institution (Introduction, pp. g8f.), and, unlike Ignatius, he does not
appeal for unity in institutional terms. The church's unity is not merely a
matter of unanimity, nor does it mean that the members severally lose their
identity. The unity of the church is strictly analogous to the unity of the
Father and the Son; the Father is active in the Son-it is the Father who does
his works ( 14. 1o )-and apart from the Father the deeds of the Son are
meaningless, and indeed would be impossible; the Son again is in the Father,
eternally with him in the unity of the Godhead, active alike in creation and
redemption. The Father and the Son are one and yet remain distinct. The
believers are to be, and are to be one, in the Father and the Son, distinct
from God, yet abiding in God, and themselves the sphere of God's activity
(14.12). Bultmann rightly points out that the kind of unity John has in
mind, and the means by which it is to be secured, are given by the words of
v. 20: Twv mo-Tev6vTc.:>v 61a Tov Myov. It is 'unity in the tradition of the word
and of faith'. He continues: 'Such unity has the unity of Father and Son as its
basis. Jesus is the Revealer by reason of this unity of Father and Son; and
the oneness of the community is to be based on this fact. That means it is not
founded on natural or purely historical data, nor can it be manufactured by
organization, institutions or dogma; these can at best only bear witness to
the real unity, as on the other hand they can also give a false impression of
unity. And even if the proclamation of the word in the world requires institutions and dogmas, these cannot guarantee the unity of true proclamation.
On the other hand the actual disunion of the Church, which is, in passing,
precisely the result of its institutions and dogmas, does not necessarily frustrate the unity of the proclamation. The word can resound authentically,
wherever the tradition is maintained'.
Iv fiµiv. ev is repeated here by M e W vg pesh boh, but omitted, rightly, by
P 66 BDit.
tva 6 K6crµos mo-Tevi:i 0T1 crv µe 6:rrfoTe1Aas. The unity of the church in God is the
supreme testimony to the truth of the claim that Jesus is God's authorized
emissary. The existence of such a community is a supernatural fact which
can be explained only as the result of a supernatural cause. Moreover, it
reveals the pattern of the divine activity which constitutes the Gospel: the
Father sends the Son, and in his works the love of the Father for mankind
is manifest, because the Son lives always in the unity oflove with the Father;
the Son sends the church, and in the mutual charity and humility which
exist within the unity of.the church the life of the Son and of the Father is
reflected. The church's unity in word and faith means that the world is
challenged to decide between faith and unbelief. It seems to be implied here
that the K6crµos as a whole will believe, and therefore be saved. With this
apparent universalism contrast 16.33. John retains the customary New
Testament tension between universalism and the predestination of an elect
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remnant. In fact, the inevitable human imperfection of the church means
inevitably an imperfect faith on the part of the world, and church and world
alike must ever remain under the judgement and mercy of God.
22. In this and the next verses the theme of unity is repeated, but with
variations of expression which introduce a number of new thoughts.

T11V

66~av fiv StsooKas µ01. It is difficult to think that this statement does not
presuppose the answer to the prayer of vv. 1, 5. John looks back upon the
completed work of Christ, in which the glory of God has been bestowed upon
him in his return to the Father.
Se6ooKa aVTois. Christ has been glorified, and he has communicated his glory
to the church, which, being in God, could not fail to share in the glory of
God. This does not however teach a crude theologia gloriae. The glory is the
glory of Christ, and the glory of Christ is acquired through, and is most
completely expressed in, the crucifixion. The church receives glory on
precisely the same terms, by unity in faith with the death and resurrection
of Jesus, and expresses it in obedience, and pre-eminently in humiliation,
poverty, and suffering. This is certainly not a promise of visible prosperity;
cf. 16.33.
tva wcr1v ev Ka6C:,s 11iµeis ev. See v.21.

23. lyC:, iv aVTois Kai crv fo lµol. See on v. 21. It is impossible to draw any
sharp distinction between 'I in them' and 'they in us'. It may be said with
equal truth that Christ is in the Father and the Father in Christ, and the relation between the disciples and the Godhead is of a similar reciprocal kind.
tva wcrtv -n;TeAE1ooµevo1 els ev, 'that they may attain perfect unity'. In John
-n;;\e100v is used at 4.34; 5.36; 17.4 of carrying out, or completing a task; at
19.28 of the fulfilment of Scripture. No other word of the TEAEtos group is

used in John. There seems to be reason for thinking (see Lightfoot on Col.
1.28) that Paul sometimes used these words with the initiatory rites of the
mystery religions in mind, but there is no ground for such a view with regard
to John. The idea of completeness is all that is involved here. Final completeness and unity can of course be achieved only when the number of the elect
is accomplished at the time of the end, but these words do not exclude the
notion that the church may be complete at every stage of its growth.
tva y1vt:>crK1J 6 K6crµos ••• Cf. v. 21, iva 6 K6crµos mcrTevi:i .•• On the relation
between believing and knowing see Introduction, pp. 81f. and on 1.10;
17.3.
fiyarrT)cras (pr.)] ,;yarrT)cra D q> a b sin pesh. The Western text may be due
simply to accident-the dropping of a s is an easy error, especially with
another ,;yarrT)cras at hand. But it also repeats the scheme which has appeared
so often in these discourses, the equivalence of the relation between the
Father and the Son and the church. It is possible that John himself intended
to repeat this scheme, and possible therefore that the Western reading is
original. But the Western editor may well have hesitated to say that the
Father loved the disciples as he loved the Son. Cf. however 16.26f.

24. 1TaTflp. The nominative (B) should probably be accepted, the vocative in
the majority of MSS. being an assimilation to v. 1. It is however possible
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that 1rcrr{ip should be regarded as a form of the vocative. See Robertson,
264, 461, and cf. v. 25, where 1TCXTTJP is combined with a vocative adjective
(in v. 2 I it would be possible to regard 1rcrr{ip as a real nominative).
o (~ B D sin boh) is certainly to be preferred to ovs. The tendency to alter
the neuter into conformity with tKeivo1 would be very strong, though the
neuter is in factJohannine (e.g. v. 2).
ee:>.c.). The ordinary language of prayer breaks down because Jesus is speaking, as it were, within the Godhead. He expresses his will, but his will is
identical with the Father's (4.34; 5.30; 6.38). After ee:>.c.), tva with the
subjunctive is used for the infinitive to express the content of the wish; cf.
the use of the same construction after tp(,),civ (vv. 15, 21).
01rov Elµl iyC:., K&l<eivo, <Ilcnv µe,' tµoO. Contrast 13.33,36, where Jesus says that
even the disciples cannot follow him, to be where he is, 'now'. To Peter
he gives the promise, &Ko:>.ov6iJcre1s St uaTepov. This prayer contemplates the
time when such following becomes possible; that is, the thought of the last
discourses comes finally to the eschatological hope that in the end the
church will be with Christ in God. The way to this glory lies through
suffering, for if Peter is to follow Jesus it will be in suffering before it is in
triumph (cf. 21.18f.).Jesus is going to the Father's glory, through death; the
disciples cannot follow him now because they are to be left in the world
(v. 11); but they will follow, and see 'the 66~a that is freed from the veil of
the crap~' (Bultmann).
tva 0e(,)pwa,v TflV 66~av TflV tµiJv. This means the glory of Christ within the
Godhead, his glory as God. In 2 Cor. 3.18 the Christians in this life behold
the heavenly glory of Christ as in a mirror, and are themselves transformed
by the vision from glory to glory. But this does not seem to be John's view;
he thinks of the future consummation. With fiv 6e6c.)K<XS µ01 cf. v. 22.
01"1 ityanf}cras µe. The ultimate root of the final hope of men lies in the love
of the Father for the Son, that is in the eternal relationship of love which is
thus seen to be of the essence of the Holy Trinity.
1rpo Kcrro:!30:>.iis Kocrµov. Cf. v. 5, 1rpo ,oO ,ov Kocrµov elvai. The word is not used
elsewhere in John, but is fairly common in the New Testament (Matt. 13.35;
25.34; Luke 11.50; Eph. 1.4; Heb. 4.3; 9.26; 1 Peter 1.20; Rev. 13.8; 17.8).
The beginning and end of time are here brought together to find their meaning in the historical mission of Jesus and its results.
25. 1rcrrrip (on this form see on v. 24) 61Ko:te. Cf. v. I 1, mrrep 6:y,e. The short
final section of the prayer begins. John applies the adjective 61Katos to no
other than God, and the whole group of words is of infrequent occurrence.
It is significant here because it is by God's righteous judgement that the
world is shown to be wrong, and Jesus and the disciples right, in their knowledge of God.
Kai 6 Kocrµos ••• a1recr,n:>.o:s. These words, with those of the next verse, summarize, and were no doubt intended to summarize, the substance of the
Gospel. The world (see on 1.10) does not know God. There exists however a
unique reciprocal knowledge between the Father and the Son. The Son
alone, who from eternity has been in the bosom of the Father, knows him,
as God knows all men. The disciples do not step into the place of Christ and
know God as Christ knows him; but they know that God has sent Christ,
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and that accordingly Christ is the authorized agent and revealer of God.
Their knowledge of God is mediated through Christ; and this, so far as John
knows, is the only saving knowledge of God accessible to men. This thought
is developed in the next verse. In this sentence the initial Kai is obscure. It
was probably intended to co-ordinate the statement about the world and the
disciples: 'It is true both that the world did not know thee ... and that these
men knew .. .'. This involves treating Eyw 6e o-e ~yvv:> as a parenthesis, though
of course a very important one. Maule (Idiom Book, 167) doubts this way of
taking the initial Kai, but it seems preferable to Sanders' rendering ('although
the world ... yet I ... and these .. .').
26. eyvwp10-a mhois To 6voµ6: aov. Cf. v. 6, E<pavepv:>aa; no difference in meaning is intended. yvv:>pi3e1v is used at 15.15; not elsewhere inJohn.Jesus con·
veyed the revealed character of God to his disciples not only in his teaching but
in his deeds and in his own person ( 14.9; 1. 18).
Kai yvv:>plo-v:>, in personal union, and through the work of the Holy Spirit. The
two tenses of yvv:>pi3e1v are mutually necessary lest the past become a mere
historical record and the future lose the control of history.
'iva,; ay6:rrfl ••• Ev avTois ij. Ev avTois may be rendered either 'within them'.
that is, 'within each one of them', or 'among them'. It is impossible to
draw a sharp line between the two interpretations, and it may be said that
each implies the other. If we take the former it means that the love of God
as an active divine principle is at work within the heart of the Christian;
but if this is so the same divine love cannot fail to be the relation existing
between those who are so inspired. Because the love of God is in them it
must needs be among them; and vice versa. The church is not a coterie of
gnostics enjoying esoteric knowledge but a community oflove.
fiv ,iya:rrflo-6:s µe. Cf. v. 24. The love which inspires and rules the church, and
is its life, is the essential inward love of the Godhead, the love with which the
Father eternally loves the Son (the love which God is, 1 John 4.8,16). See
on 15.12-17.
Kayw EV avTois. Here also Ev probably means both 'in' and 'among'. That
God would dwell in the midst of his people was a regular feature of the
messianic hope. The only proper object of the love with which the Father
loves the Son is the Son, and it is because he is in the disciples, and in their
midst, that they can be said to enjoy this love. Cf. 14.20, where the double
relationship vµeis Ev Eµol Kayw ev vµiv, is expressed. Cf. Matt. 28.20; the
promise of the presence of Jesus is interpreted in the light of Paul's doctrine
of the mutual indwelling of Christ and the believer.Jesus is leaving the world
and going to the Father not that his disciples may be left solitary but in
order that (iva) he may abide in them and among them.

36. THE ARREST OF JESUS
18.1-1 I

The last supper ended, Jesus, accompanied by his disciples, went out,
with no specified motive, to a garden (orchard, or plantation) beyond
the Kedron, which was a common meeting place for them. Thither
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Judas the traitor led a mixed company of Roman soldiers and Jewish
police.Jesus, thus confronted with the power of this world, at once took
the initiative. On his declaration of his identity his adversaries fell to
the ground, and he secured the safe withdrawal of his friends. Peter,
unwilling to be thus protected, struck off the right ear of a slave named
Malchus, only to receive the rebuke ofJesus. Neither inward shrinking,
nor outward force, nor the embarrassments of his friends could prevent
him from laying down his life at his own time, in obedience to the
Father and for the salvation of the world.
It was inevitable that the passion narrative should contain an account
of the arrest of Jesus, especially because the arrest was bound up with
the betrayal, but John in giving this account was probably dependent
on the work of his predecessors, notably Mark. Detailed points of
resemblance and difference between the Johannine and the earlier
narratives are mentioned in the notes; here the following main tendencies in John's work may be observed.
(a) Topographical and other details are introduced. It is difficult to
see how any theological purpose can be served by the names Kedron,
Peter, and Malchus, and it may therefore be supposed either chat John
possessed other valuable sources of traditional material in addition to
the Synoptic Gospels, or that with the lapse of time the earlier tradition
came to be enriched with such personal details. Comparison with the
apocryphal gospels (cf. e.g. Gospel of Peter 31 ; Acts of Pilate 1. 1)
suggests that the latter is the more probable alternative.
(b) The Romans are introduced at the opening of the passion
narrative. This is historically improbable (see the note on v. 3) and
seems to be due to John's desire to show that the whole 1<6crµos was
ranged against Jesus. 'It becomes plain that the struggle between light
and darkness cannot simply be played out in private, nor in the dis·cussions that take place in fraternities and official religion. The world
has been shaken to its foundations by Jesus' attack, so it seeks help from
the power set over it to maintain order, and in this way the state too is
drawn into the eschatological event. It cannot simply ignore the
relevation' (Bultmann, 633).
(c) The synoptic narrative of the agony in Gethsemane is entirely
omitted, though there is a plain allusion to it in v. 11 (cf. also 12.27-30
and the notes); we cannot suppose that John was ignorant of this
tradition, but it did not accord with his purpose to represent the issue as
in any sense doubtful.
(d) There is throughout the narrative an emphasis upon the authority
ofJesus. He, not Judas or the tribune, is in command. He goes out (vv.
1, 4) to his arrest, identified by no treacherous kiss, but by his own act;
he interrogates his captors, and fells them to the ground with a word;
he rebukes and also preserves his own disciples.
(e) Jesus thus acts in defence of his disciples, that none of them may
be lost, suffering on their behalf (cf. Mark 10.45).
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These points have been fully brought out here because they recur
throughout the Johannine passion narrative. It has been argued that
in the omission of the Agony and the introduction of Roman soldiers
John is following tradition older, and historically sounder, than that of
the Synoptic Gospels. This is improbable. The omission of the Agony
leaves the visit to the garden unmotivated; this means that John is not
following a source but introducing modifications of his own into what
could well have been the Marean narrative.
1. ,-aOTa e!Trwv. By these words the passion narrative is bound to the discourses
atthelastsupper;cf.14.25; 16.1; 17.r;also 16.25.
t~fjt.eev, out of the room where the supper had been held; but see 14.31 and
the note.
irepav ,-oo xe1µ6:ppov ,-oo Keopwv. xe!µap,')os (better, xe1µ6:ppovs) is an adjective
meaning 'winter-flowing' which was used as a noun, meaning 'torrent',
'brook', or 'water-course' containing water perhaps only in the winter.
Accordingly it represents the Hebrew 1,m (nafzal). Thus
1,m (nabal
Qjdron) in 2 Sam. 15.23; 1 Kings 2.37; 2 Kings 23.6,12; 2 Chron. 15.16;
29.16; 30.14 is rendered xe!µappos (more often xe1µ6:ppovs) Keopwv; in these
places (and in J er. 31 (38). 40 where we have vcxxa;\ Keopwv) Keopwv is clearly
an undeclinable noun, transliterated from jiiip. In 1 Kings 15.13, however,
we find ev T<';> xe1µ6:pp~ Twv Ke6pwv, where the article shows Ke6pwv to be the
genitive plural of Keopos, a cedar. The same phrase is inserted by the LXX
without any basis in our Hebrew texts in 2 Sam. 15.23, along with the
transliterated form. The MSS. of John show an even greater variety at this
point: (a) ,-c';',v KE5pwv, Kc Be W boh Origen; (b) TOO Ke6pov, K* D W ab sah;
(c) Tov Keopwv, A (Codex Alexandrinus) it vg sin pesh. Further small variations occur which need not be recorded. It seems clear that (c) in spite of its
scanty Greek support is the original reading, and that copyists, detecting what
they took to be a false concord, corrected either the article or the noun. This
view is supported by the fact that no 'Cedar brook' is known in the neighbourhood ofJerusalem, while the brook Kedron was well known (e.g. toJosephus).
It lay just to the east of Jerusalem, and was rarely filled with water. Cf.
however M. n, 149; 'These [readings (a) and (b) above] would plausibly
figure as independent attempts to regularize the reading of A, regarded as
Greek; and so Lightfoot (Bihl. Essays, 174) actually read. But it seems better
with WH to accept Twv Ke6pwv as a Greek popular etymology of Kidron: it
is needless with them to labour a proof that this etymology was correct. ...
An interesting parallel occurs in Ps. 82.10, where "some inferior MSS."
(Lightfoot) have ,-wv Ktcrcrwv, making Kishon into "ivy brook".'
oirov i'jv Kfjiros. John is the only evangelist to use Kfj1ros in narrative (cf.
Luke 13.19). Mark and Matthew describe the scene of the arrest as a
xwp!ov and give the name Gethsemane, which is mentioned by neither
Luke nor John. Luke says that Jesus went to the Mount of Olives (i.e. across
the brook Kedron). Kfjiros, if it means 'orchard' or 'plantation', will agree
well enough with xwplov. John says also, with less probability, that the
crucifixion and burial took place in a Kfjiros ( 19.41). eicrfiMev, e~fiMev in vv.
1, 4, suggest a walled enclosure, and from v. 2 we learn that Jesus and his
disciples frequented the place. It is not profitable to guess at its owner. The
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dropping of the name Gethsemane, and the addition of Kedron and Ki'jrros,
are taken by Dodd to be strong evidence that John was not using Mark.
These facts cannot, however, prove more than that Mark was not John's only
source of information, which is certainly true.
ol µa6TJTal avToii.John omits the agony of Jesus (see on v. rr, and on 12.27)
and consequently does not distinguish between the whole body of disciples
and the three mentioned in Mark 14.33. As in Luke, all are present; here
with a view to vv. 8f.
2. fj6e1 St Kai 'lov6as. This verse suggests that what Judas betrayed to the
Jewish authorities was the place where Jesus might be found and conveniently
arrested. Whether such a betrayal was necessary or even helpful has been
doubted (see e.g. A. Schweitzer, The Mystery of the Kingdom of God (E.T. 1925),
214-18), but John does not help us to find any other explanation.
6 rrapa616ovs. The participle has become almost a technical term in the
gospels: Matt. 26.25,46,48; (27.3, v.l. rrapa6ovs); Mark 14.42,44; Luke 22.21;
John 13.II; 18.2,5. Cf. the other forms rrapa6ovs, Matt. 10.4; John 19.II;
napa6wo-wv, John 6.64; µEAAwv ... rrapa6166va1, John 12.4.
noAAaKtS, This is possible if the Johannine account of the ministry is presupposed, but it is inconsistent with the one short visit to Jerusalem of the
Marean.
aw{ixeri. The passive of o-vv6:ye1v is unusual in the singular (otherwise than
with a collective noun). We must translate 'Jesus often met there with ... '.
3. Aal3wv TflV o-rreipav. In the Synoptic Gospels Judas appears at the head of an
l>XAOS (rroMs l>xAos, Matthew). The participation of Roman forces at this stage
of the proceedings against Jesus seems improbable, since the first step was
apparently for the Jews to frame a charge that might be brought before the
Governor, and Roman soldiers would have taken Jesus at once to Pilate, not
to the high priest. So, rightly, E. Haenchen, Die Bibel und Wir (1968), 187,
with the observation that 18.29 implies that the Romans had not participated in the arrest; Winter's defence of the historicity of the Johannine
account on the grounds that John would have no motive for inserting a
reference to Roman troops is implicitly answered above. The suggestion
(Guilding, 167) that John was influenced by Deut. 28.49 (as the eagle
flieth) is unnecessary. o-rreipa usually means a cohort, a unit of the Roman
army containing (normally) 600 men; but it could also mean a maniple (200
men), and probably means a company no larger than this at Mark 15.16. If
John was freely constructing his narrative he may well have meant cohort
(this is supported by the appearance in v. 12 of the tribune, the commander
of a cohort); but if there is any historical basis for his statement maniple is
more probable; the larger detachment would have been unnecessary and
might have left the city dangerously unguarded. It may well be asked what
authority Judas had to 'take' a detachment of soldiers of any size; but
since the commander was present John probably means no more than that
Judas acted as guide (and, of course, as instigator of the proceedings).
lK TWV o:px1epfo:,v Kai lK TWV (K D a; TWV B; om. 0 W) <l>ap10-alwv vrrriphas. For
the construction cf. 1.24. See also 7.32 and the note. The two groups are
several times mentioned together (7.32,45; 11.47,57; 18.3). By &px1epeisJohn
evidently means the priestly aristocracy. The Pharisees (see on 1.24) do not
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appear again after this point. Clearly John regards the apxirpdi a5 the
official leaders of'theJews' who put Jesus to death; but it cannot be said that
he wished to exonerate the Pharisees, or they would not have been mentioned
at this decisive point. The Sadducees are not refeued to in John. vnT'}plTai,
in John, are always a sort of military police (7.32,45f.; 18.3,12,18,22; 19.6;
cf. 18.36, the V1TT'}phcn of Jesus); doubtless the Temple guard, acting under
orders of the Temple officer ( C'l:,:,:, po; cf. Acts 4. 1), whose usual function
was to watch the Temple at night (Middoth 1.2). Their arms and methods
are recalled in a 'street-ballad' (Klausner, 337):
Woe is me, for the house of Boethus ! woe is me, for their club!
Woe is me, for the house of Annas: woe is me, for their whisperin~!
Woe is me, for the house of Kathros (Kantheras): woe is me, for their
pen!
Woe is me, for the house of Ishmael (hen Phiabi): woe is me, for their
fist!
For they are the high priests, and their sons the treasurers: their sons-inlaw are Temple-officers, and their servants beat the people with their
staves. (Pesahim 57a; T. Menahoth 13.21 (533).)
,avwv 1Cal ;\aµn6:6wv Kai c3,r;\wv. Cf. Phrynichus XL (Rutherford, 131f.), f<XVOS
j,rl Ti'j~ >.aµmx5o~ a"/,"Aa µfl brl TOV KEpaT(vov Mye. TOVTO 6£ Avxvovxov >Jyt. This
implies that while cpavos and >.aµ,rcxs were synonymous in the older Greek, in
the later cpav6s had come to mean a lantern. Lanterns and torches are
mentioned only by John. They need not be thought out of place on the night
of the paschal full moon; they may have been intended for use in case of
an attempt at concealment, or the night may have been cloudy. It is not
impossible however that John may have intended by means of the!e feeble
lights to stress the darkness of the night in which the light of the world was
for the moment quenched. For c3,r"/,wv cf. the passage quoted in the preceding
note.
4. For El6ws, 16wv (D cp sin) may be correct, the common reading being an
attempt to give the passage a more supernatural appearance. Lindan
suggests that 16wv may be due to the influence of Luke 22.49, and the theme
of supernatural knowledge is Johannine; cf. 1.47f. One of John's Christological methods may be to depict Jesus as a Mos &v11p (cf. p. 74) 1 but he. is
certainly an unusual member of the species; contrast Philostratus, Life of
Apollonius vm, 5, where Apollonius conveniently vanishes from the Emperor's
court.
Ta tpx6µeva h' av,6v, the things that were about to befall him. Cf. 16. I 3,
the only other place in the gospel where fpxoµeva is used in the sense of
'things to come'.
l~rp,0Ev. Out of the 1Ci)1Tos; Jesus gives himself up to death of his own will;
cf. 10.18.
5. 'IT'laovv -rev N03wpaiov ( Na3apT'}v6v, D it vg). Apart from this context John
uses the adjective once only ( 19. 1g, in the titulus on the cross). It is found
twice in Matt. (2.23; 26.71), once in Luke (18.37) and six times in Acts (and
once more of the Christians, 24.5). John once describes Jesus as 6 d:,ro N03apit
( 1.45). Mark uses Na3cxp11v6s four times, Luke twice. The meaning of
Na3wpaios in John has been disputed; for a full list of views see Brown. That
in other contexts the word had other meanings is certain (see Gartner, 5-36),
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but John appears to have used it as a patrial as if it meant 6 lnro Na3apee
( 1.45; see the full and still valuable note by G. F. Moore in Beginnings I,
426-32). The word seems not to have been much used in the Greek-speaking
church (not in the New Testament epistles, Revelation, the Apostolic
Fathers, or the Apologists) and its appearance in John may probably be
taken as a proof that the evangelist was familiar with traditional gospel
material other than that contained in Mark.
lyw elµ,. I am Jesus of Nazareth, whom you seek. Cf. 9.9, eyw elµ,, I am the
man who was born blind; also Mark 14.44, aih6s eaT1v. The predicate oHyw
1!µ1 is thus to be supplied from the context; but it is possible that there is a
reminiscence of words spoken ( 13.19) before the departure of Judas, ... iva
1TtO"TeVT)Te oTav yevT)Tat oTt eyw elµ,. For the meaning of the words see on 13.19,
and on 8.24; cf. 6.35 and note. After elµ1 the word 'IT)aoOs is added by B (a)
It was probably added by dittography of the following letters. elaTT}KEt was
often spelt laTflKEt (indeed it is so spelt by WH); the first two letters might
easily be written twice; but iC was the common contraction of the name
'IT)aoOs. It is of course not impossible that the reverse process took place, and
that IC was accidentally omitted. If this was so there is no question about
the meaning of lyw elµ1. But there is no variant in v. 8, and there if not here
the simple lyw elµ, must be explained.
dO"TT}Ket Se Kai 'lov6as. In John the traitor does not identify Jesus by a kiss (cf.
Mark 14.44f.); Jesus identifies himself, and gives himself up. Bultmann's
reference to Euripides, Bacchae, 434-40, where the god Dionysus gives himself up without resistance, is interesting, but does little to explain John's
meaning. Judas remains standing with his followers. The ancient interpretation that he was blind, or paralysed and unable to move, goes perhaps too
far, but it rightly conveys the thought, which John means to suggest, of the
complete impotence of all but Jesus, who now stands alone over against the
world.
6. o:TTi)Mav els Tex 6TTlaw Kai lmaav xaµa!. The thought is stressed further. The
mere speech ofJesus (perhaps because expressed in language proper to God
himself-see on 8.24) is sufficient to repel his adversaries. eyw elµ1 is not itself
(though some have said so) the divine name, which is i11i1', not i1'i1K or
Nii1 'lK, but it recalls the way God speaks. The language describing the
recoil of Jesus' opponents may have been modelled upon Ps. 55(56). IO,
lmaTpEljlOVO"IV cl txepol µov els TCX OTTIO"w, lv ij av ,;µepq; ETTIKa;l,foc..:,µal O"e 15011
lyvwv OTt 6e6s µov et av. Cf. Ps. 26(27).2. els Tex 6TTlaw is an unnecessarily long
way of saying 6,riaw; it is found several times in the New Testament.
lnri)Mav els Ta 6,rlaw occurs at 6.66, and consequently cannot here be given a
violent meaning. xaµal is peculiar to John in the New Testament (9.6; 18.6);
properly it means 'on the ground', but it is often used in place of xaµa3e, 'to
the ground'. For such reaction to theophanies cf. Dan. IO.g; Acts 9.4;
22.7; 26.14; Rev. 1.17 (Lindars).
7f. Question and answer are repeated, and the independence and authority
of Jesus underlined.
&cpen TOVTovs v,ro:yuv. Jesus purchases the safety of the disciples at the cost of
his own life. It is by no means impossible that an apologetic motive may be
detected in this ascription of the disciples' flight to the intention of Jesus
himself, but, especially in view of the clause that follows, it seems to be John's
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primary intention to show, in an acted parable, that the 'good shepherd
lays down his life for the sheep' (10.11); cf. Mark 10.45. He also sets the
disciples in a more favourable light; they do not as in Mark (14.50) simply
run away, but escape at Jesus' own bidding.
g. iva 1TAflpc.>6fj. The phrase iva (oirc.>s) 1TAflpc.>6fj is several times used in John
and often elsewhere in the New Testament, of the fulfilment of prophecy; only
in John (here and 18.32) is it used of the fulfilment of words of Jesus (cf.
however Mark 13.31). The reference here is to I 7. 12 (cf. 6.39); the exception
(6 vlos ,fis &:irc.>Aelas) is not mentioned here because Judas had already taken
his place with the powers of darkness (v. 5b). This verse has been taken to be a
redactional gloss, exhibiting a crassly materialist and prosaic misunderstanding of 17.12. This view is rightly rejected by Dodd; the escape of the disciples
is an illustration of, not a substitute for, their eternal salvation. See the
previous note. Brown notes that the notion of fulfilment puts Jesus' words
on the same level as the Old Testament; but see already Mark 13.31.
ovs 6e6c.>Ka:S µ01. This clause forms a nominatiuus pendens taken up by I~ <XVTwv.
This construction is very characteristic of John's style; cf. e.g. v. I 1.
IO. !fµc.,v oov m,pos. The double name is common in John. The incident
here described is found in the Synoptic Gospels (Mark 14.47 and parallels),
but none of them names the aggressive follower of Jesus. It is characteristic
of the later tradition to add names and make identifications which are not
in the earlier sources (cf. 12.4). See Lagrange and Taylor on Mark 14.47,
who suggest that els ,1s means 'a certain person known to me'. !\,fark knew
(it is suggested) that the man who struck the blow was Peter, but for reasons
of security or respect did not mention his name.
lxc.,v µ6:xcnpav. Cf. Luke 22.38. The word means knife, or dagger, rather than
sword, and the anarthrous participle means no more than 'he happened at
that moment to have with him a dagger'. It is often said that to carry such
a weapon on Passover night was forbidden. On this question see Dalman
96f., Jeremias, Eucharistic Words, 75f.; on the general question of the date
of the last supper see Introduction, pp. 48-5 I. In any case regulations
would be dispensed with by men who foresaw real and imminent danger.
To carry a weapon for self-defence does not in itself make a man a Zealot.
,ov ,oii a:px1epec.>s 6oiiAov. The article seems to draw attention to the particular
slave named, Malchus; but it appears also in the Synoptic Gospels where no
name is given, so that it is not impossible that some particular official of the
high priest is referred to. We have however no information on this score.
&:iriKolJIEv. Matthew, Mark, and Luke have &:cpeV.ev.
w,&:p1ov. This diminutive is used by Mark; Matthew has C:mov (read in John
by D e W), Luke ovs. Brown translates earlobe, but the diminutive is prob·
ably equivalent to the original ovs (L.S.). D. Daube (J. T.S. 11 (1960),
59-62) compares Tos. Parah 3.8 (632); Josephus, Ant. xiv, 366; Bel. 1, 270,
and suggests that the act was an insult; physical mutilation would involve
disqualification from the priesthood. This would be intelligible in an attack
on the high priest himself, but would there have been any point in mutilating
his slave, who may not even have been a Jew (see the note below on his
name)?
,o Se~16v. This detail is added by Luke also (not by Matthew and Mark). It
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is possible that both Luke and John were independently embroidering the
Marean narrative (which i:rraio-ev and C:,Tap1ov strongly suggest was known to
John), but perhaps more probable that John was familiar with Luke as well
as Mark (on the general question see Introduction, p. 46). It is true
that John omits the healing of the slave's ear (found in Luke only); but from
this we should probably infer not that Luke was unknown to John, but that
the latter thought it inappropriate that such a cure should have been performed; the gulf between Jesus and his adversaries, between light and
darkness, was now unbridgeable.
MaAxos. The man is named only in John. The name is probably derived from
the common Semitic root m-l-k (e.g. Hebrew i'm, melek, king). Other sources
connect the name chiefly with Arabs; see e.g. I Mace. 11.39 ('lµa;>,.Kovt, NV;
McxAxos, Josephus, Ant. xm, 131). The suggestion (Guilding, 164ff., 232f.)
that the name reflects Zech. 11.6 (in the Haphtarah for Tebeth), into the
hand of his king (i~';,1.)), seems very improbable.
11. !36:Ae TTJV µaxaipav els TTJV 6iJKT1V, Cf. Jer. 47.6. Among the synoptists only
Matthew (26.52, &rr6o-TpeljJOV TTJV µaxaipav O"OV els TOV TOTIOV avTfiS) has a
parallel to this saying, but since there are no words in common (except
1,10:xa1pa) it would be unwise to infer knowledge of Matthew on the part of
John. No moral generalization such as Matthew's follows. As always, John's
attention is focused on the Christological significance of his material. Peter
must sheathe his sword not because if he fails to do so another sword will
smite him but because nothing may hinder the destiny appointed by the
Father for the Son. l30:AAe1v is used here in the weakened sense of 'put'; 6iJKT1
may be any receptacle into which a thing is put (T16eva1); it is used for a
sheath ofa sword by Pollux and in a papyrus (see L.S. and M.M. s.v.).
To iroTiJp1ov. For the nominativus pendens cf. v. 9. In John the word 1TOTTJp1ov is
used nowhere else, either literally or metaphorically. Cf. Isa. 51.22. In Mark
(followed in the main by Matthew and Luke) it is used (a) of the cup of
suffering whic:1 Jesus must drink and the sons of Zebedee may share (Mark
10.38f.); (b) of the sufferings of Jesus contemplated by him in his agony
(Mark 14.36); (c) of the cup at the last supper, which is clearly connected
with his death (Mark 14.24, TovT6 foT1v To a[µa µov TfiS 61a6fiKflS To lKxvvv6µivov
... ). John, who omits the prayer in Gethsemane before the arrest, shows his
knowledge ofit, but emphasizes two further points. (a) He uses the expression
not in a prayer that the cup may pass but in a calm determined acceptance of
it (cf. 12.27, 616: TovTo fi;>,.6ov els TTJV wpav TO:VTTJv). (b) The cup is the Father's
gift; Jesus' suffering is not the arbitrary and unfortunate result of circumstances but the work appointed him by the Father. It is right to note the
freedom with which John handles the synoptic material, but also his faithfulness to its meaning, and the fact that behind the peculiarly Johannine
language there lies the common vocabulary of the primitive tradition.
ov µri iric.v avT6; ov µfi is not commonly used in questions; elsewhere in the
New Testament only at Luke 18.7. See Radermacher, 137.
Before TO no,·iJp1ov e inserts TrCXVTeS yap ol Aal36vTES 1,10:xaipav lv µaxalpq:
a,roAovVTo:1, an assimilation to Matt. 26.52.
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After his arrest Jesus is immediately handed over to Annas, the fatherin-law of the high priest Caiaphas. In examination Jesus is questioned
regarding his disciples and teaching, and refuses to answer, alleging
that evidence should be brought in proper form. The proceedings
descend from the illegal to the abusive, and Jesus is sent in custody
from Annas to Caiaphas. Interwoven with this narrative is another
which deals with two disciples who follow Jesus. One, who has the
entrie at least to the courtyard of the high priest's house, brings in with
him Peter, who is thus exposed to the scrutiny and challenge of the
high priest's household. Under this challenge he thrice denies Christ
before cockcrow.
It has been possible to give a fairly coherent outline of this piece of
narrative, but only by means of omissions and glosses. In John's own
accoqnt great difficulties appear at once. The most notable is the
impossibility of combining the statements made about the high priest;
why should Jesus be sent to Caiaphas (v. 24) when the high priest (who,
John tells us (v. 13), was Caiaphas) has already questioned him (v.
19)? Why is Jesus first of all brought to Annas, if Caiaphas is to question
him? Why do we hear nothing at all of the result of the examination
before Caiaphas? It was doubtless to alleviate these difficulties that
the variant discussed at v. 13 arose; the variant must be rejected, but
the fact that it exists shows that the difficulties are real.
In spite of marked variations John seems to be at least partially
dependent on Mark. Numerous verbal coincidences (see the notes)
make this probable. That the denials of Peter should be separated into
two sections is easily explicable (the Marean narrative falls into two
parts: Mark 14.54, 66-72), and it will be recalled that Mark seems to
represent two Jewish trials, at night and in the early morning (Mark
14.53; 15. 1). It is probably out of this Marean narrative that the two
'trials', before Annas and Caiaphas respectively, arose. Benoit, however,
reverses this argument, holding that the similar narratives of Luke and
John should be accepted rather than those of Matthew and Mark, who
have turned a private investigation before Annas into a general and
official session of the Sanhedrin ( I ,298-306). It is striking that before
neither Annas nor Caiaphas is there anything corresponding to the
taking of evidence and the interrogation of Mark 14.53-64. The Jewish
trial is in John glossed over with extreme rapidity; in fact there is
really no trial narrative at all. This may be due to two reasons: (i)
John wished to avoid the strongly apocalyptic tendency of the Marean
narrative; (ii) he had already given with great fullness his account of
the controversy between Jesus and the Jews in chs. 7-10, which
523

THE JEWISH TRIAL: PETER'S DENIAL

18.12-27

chapters (especially ch. 9-see the introduction and notes) in a sense
anticipate the trial, and bring out the theological themes that are
implicit in the conflict between Jesus and the Jews but are not dealt
with in the present narrative. It is however assumed at 18.31 that the
Jews have at some time decided thatJesus must be put to death.
Some recent writers have taken a much higher view ofJohn's historical
independence and trustworthiness. Dodd (Tradition, 95f.) concludes '(a)
that for the hearing before the High Priest John is entirely independent
of the Synoptic form of Passion narrative, although (b) at two points we
recognize traits which belong to the common tradition underlying all
our accounts; and (c) his account of the interrogation is drawn from
some source, almost certainly oral, which was well informed about the
situation at the time, and had contact with the Jewish tradition about
the trial and condemnation of Jesus'. See also Brown's detailed discussion. But 18.33; 19. 7 presuppose the synoptic trial tradition and we
must (with Lindars) infer that John deliberately omitted the trial story,
though he knew it. It would be perverse to maintain that he had no
non-synoptic material at his disposal, but there is little in his story that
cannot be explained asJohannine modification of a narrative not unlike
Mark's. On the general question of John's knowledge of the Synoptic
Gospels, see Introduction, pp. 42-6. On the composition of this
passage see further J. Schneider in z.N. T. w. 48 ( 195 7), 11 I-19; also
M. A. Chevallier, Neues Testament und Geschichte (Festschrift 0. Cullmann, 1972), 179-85.
12. ti 00\/ amipa Kai 6 x1;>,.lapxos Kai ol v1r11ptTa1. See on v. 3· x1;>,.{apxos is
properly 'captain of a thousand' (and so represents '}?M i!D), but it was
especially a technical term in the Roman army, tribunus (militum), the commander ofa cohort; for a non-technical use see Mark 6.21.
13. The paragraph vv. 13-24 presents, as will appear below, very great
difficulties in sequence and arrangement. Probably for this reason variant
orders appeared. Sin has the verses in the order: 13, 24, 14, 15, 19-23, 16-18;
the MS. 225 has 13a, 24, 13b, 14-23. But the 'improvements' are manifestly
secondary and are themselves not free from objection (see especially Bultmann, 643f.; also Benoit, 1, 299).
fiyayov irpos • Awav irpw,ov. Annas is mentioned only by Luke (3.2, cf. Acts
4.6) and John among the evangelists. John however, clearly recognizes that
Annas was not high priest, whereas Luke seems to confuse Annas and Caiaphas in this office, or at least to express himself obscurely.Annas had been high
priest from A.D. 6-15 (Josephus, Ant. xvm, 26-35) and was succeeded not
only by his son-in-law Caiaphas but also by five sons (Ant. xx, 198), so that
Luke and John are doubtless correct in suggesting that _he retained great
influence, especially since his deposition by the Roman procurator Gratus
could have no validity in.Jewish opinion. Accordingly there is no historical
difficulty in the statement that Jesus first appeared before him (Klausner,
340, referring to Josephus, Ant. IV, 186 ( this seems to be the passage intended
but the reference is obscure), Horayoth 3.4, Megillah 1.9, Makkoth 2.6, T. Toma
1.4- (180)). John's irpw.ov distinguishes two examinations; cf. v. 24. In the
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former Jesus is interrogated about his disciples and his teaching, and struck
for his answer, but the narrative is complicated by the fact that it is the high
priest (Caiaphas, not Annas) who questions Jesus; cf. vv. 19, 22. No information is given about the latter. Mark also mentions two judicial meetings, a
'trial' (14.53-64) held before the high priest (who is not named) and ending
in a verdict of guilty, and secondly an action on the part of the whole
Sanhedrin by which Jesus was handed over to Pilate ( 15.1). Matthew follows
Mark (adding the name Caiaphas); Luke retains only one examination. The
legal basis of the Jewish action in John is quite incoherent. No charge is
brought against Jesus, much less proved. The Jews bring him to Pilate with
the incredible remark, If he had not been an evil doer we should not have
delivered him to you ( 18. 30) ; they are however convinced that it is necessary
to put him to death (18.31). Only in 19.7 is a charge formulated: vlo11 eeoO
lcnrrov hrolflae11, a charge of which no Roman official could have taken
cognizance. In 18.33; 19.12,14(,19, the charge of pretended kingship, which
certainly would have been of greater interest to Pilate, is assumed, but it is
nowhere explicitly stated. On the absence of a Jewish 'trial' in John sec the
introduction to this section. It is difficult to resist the conclusion that the trial
narratives have been rewritten by John in order to bring out what, in his
opinion, were the points at issue, and that no reliance can be placed on his
version of the story (though probably numerous historical details remain in
it).
~11 yap mveepos Toii Kaiaq,a. For this statement we have no authority other
than John's. It is in itself entirely credible.
&px1epevs Tov lv1avTOO !Kelvov. See on I I .49. Dodd ( Tradition, 94) thinks John
confused and wrong, but the explanation given above seems adequate.
14. See on 11.50. Lightfoot compares 18.8,9-Jesus is giving himself for
those who are his people.
15. 1'JK0Aov6e1 !it Tcj> 'lflaoO Ilµwv mTpos. All the evangelists narrate Peter's
denial. Mark's language at this point (and later) is strikingly similar to John's:
l, mTpos ••• 1'JKOAOv6flC1EV aliT{j> ews law els TT)\I a\lAf\11 TOV &px1eptws (Mark 14.54).
The inference is that John is altering Mark (where necessary) in the interests
of theology rather than using independent tradition.
Kai (add. 6, e W) cS::.\:.\os µa6flT11S, The singular verb covers both subjects in the
Hebrew manner (G.K. 489-92) but is by no means without precedent in
Greek. The 'other disciple' is not mentioned by Mark and his identity is
obscure. It is quite possible to identify him with the disciple 'whom Jesus
loved' (see Introduction, pp. 116-19, and on 13.23), but there is no definite
ground for doing so. In view of the description of him which follows (see
the next note) it is very improbable that he was John the son of Zebedee. It
is not impossible that John was aware of an objection to the traditional
narrative, that Peter would not have been admitted to the scene of the trial,
and introduced the other disciple to answer it. See Haenchen, Weg, 506f.
yvwaTos Tcj> &px1epet. The precise force of yvwC1Tos is not certainly known. In
the LXX it sometimes represents the Pu'al participle of »i• ('to know';
»i·~. meyudda'), which seems to be used for 'familiar friend'; see 2 Kings
10.11, and especially Ps. 54(55) .14, It was thou, a man mine equal, my
companion, and my familar friend. The collateral form, yvwTos, may mean
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'kinsman' or even 'brother' (e.g. Iliad xv, 350, yv<.olTol TE yv<.olTal TE, 'brothers
and sisters'). It would therefore be unwise to dismiss the acquaintance
between the disciple and the high priest as slight (see however on the
contrary Schlatter, 332), and it is very difficult to see how any such acquaintance as yv<.olaT65 suggests could exist between a Galilean fisherman and
Caiaphas. It is not inconceivable that this verse is itself the foundation of
the statement of Polycrates (see Introductiop, pp. 101f.) that John was
himself a priest and wore the rreTar.ov; but this view cannot be more than
conjecture. The same is true of the suggestion that we have here the source
of John's supposed interest in high priesthood.
d5 TflV avr.flV Tov cxpx1epe<.ol5. avr.ii has a wide range of meanings (see L.S. s.v.
and cf. IO. 1), and its sense here will be determined by the general view that
is taken of the examinations as John records them (cf. Mark 14.54,66;
15.16). If we are to think (see on v. 13) of a preliminary and informal
investigation held by Annas before the formal trial by the Sanhedrin under
Caiaphas, avr.fi will probably mean the atrium of Annas' house; if however
the examination presided over by Annas was held before the Sanhedrin, the
scene may have been within the Temple (see on v. 24).
16. l~<.ol. Naturally the proceedings were private. We do not know Peter's
motive in following Jesus. He can hardly have hoped to renew profitably the
violence John ascribes to him in v. IO, though the possibility of escape may
still have seemed open. Perhaps he expected a divine intervention. But it is
unlikely that questions of this kind were in John's mind.
Tij 6vp<.olpc;,. For woman porters cf. 2 Sam. 4.6 (not Hebrew); Acts 12.13
and references in M.M. s.v. 6vp<.olp65. If this is an accurate report the scene
must be a private house (Annas'), not the Temple; but it may be simply a
construction on the basis of Mark 14.66 (see on v. 17): the Marean narrative
includes a rra16IO'KTJ; the story of admission requires a 6vp<.olp65. Use of Mark
provides a much more satisfying explanation than dittography in a conjectural Aramaic original (Black, 258).
Elafiyayev Tov mTpov. The subject may be the 'other disciple' or the 6vp<.olp65;
'he introduced' or 'she admitted'.
17. Aeyet ••• f\ rrm610'KTJ f\ 6vp<.olp65. In Mark (14.66,69) it is µla Twv rra1610'Kwv
Tov apx1epe<.ol5 who challenges Peter. John seems to be dependent on Mark at
this point, and apparently uses Peter's entry into the court as an appropriate
moment for the first recognition and denial. The reference to ri 6vp<.olp6s may
be based on nothing more than Mark's rra16IO'KTJ. This word meant in later
Greek 'female slave'; earlier it was equivalent to veavl5 (see Phrynichus
CCXVI; Rutherford, 312f.).
µri Kai av, µfi in direct questions commonly expects the answer 'No', But Kai
av-'you also in addition to the man recognized as both a disciple and a
friend of the high priest's'-suggests that the answer expected is 'Yes'.
Probably here µfi is the 'µfi of cautious assertions' (M. 1, 192f.). The question
does not seem to have been put in a hostile manner: 'You have come with
X, whom we know; perhaps you too are a disciple.' Haenchen however
thinks that Kai av cannot mean 'in addition to the other disciple', for he is
known as yv<.olaT05 Tei> cxpx1epei. Rather it must mean, 'You too, like many
others'.
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oVK elµ!. Cf. the use of tyw elµ1 without predicate at v. 5, and elsewhere.
18. In this verse John seems to show dependence on Mark. See Mark
14.54, i'jv crvyi<a611µevos µna TWV vrrripeTwv Kai 6epµaiv6µevos.
ol 6ovA01 Kai ol vrrripeTai. The personal slaves of the high priest and the Temple
guard (see on v. 3).
&v6paK1av rrmo1riKoTES, Cf. 21.9; only in these two passages in the New Testament is av6paK16: found. In the Temple a fire was kept burning in the Chamber
of Immersion for the comfort of priests who had to immerse themselves
during the night ( Tamid I.I); but this would not have been available for
others than priests; nor would it have been said to have been specially made
( TTETTOIT]KOTES).
OTt ljJVXOS i'jv. This might be an indication that the narrative is based on the

account of an eye-witness who himself remembered the cold night (cf.
10.22f.); but it may equally well be an inference from the fire mentioned, but
not explained, in Mark.
Peter joined the group by the fire in the courtyard (KaTw, according to Mark
14.66) while the interrogation described in the next verses took place within.
We hear no more of the 'other disciple'.
19. 6 ovv a:px1epevs. The high priest was Caiaphas; but the prisoner had been
taken to Annas (v. 13), and was subsequently sent to Caiaphas (v. 24). It
is uncertain whether John was loosely but understandably referring to
Annas as high priest (cf. Luke 3.2; Acts 4.6), or thought that Caiaphas was
present and conducted the former examination. It is true that a:px1epevs in
the plural could denote members of the priestly aristocracy (Jeremias,
Jerusalem, 181-98), so that Dodd (Tradition, 94) can render, 'the said member
of the hierarchy'. But in the singular the word must suggest first the high
priest.
TJPWTT]crev TOV 'lricrovv. This interrogation is the only feature of the Jewish
'trial' in John. In Mark (14.55-9) the proceedings begin with the taking of
testimony. This is not merely not mentioned by John but seems to be excluded by v. 21, tpwTricrov Tovs a:KT]KOoTas. On the legality of the procedure see
on v. 21. Herc it may be observed that John completely omits the two
points on which the synoptic trial turns: the question regarding the messiahship of Jesus, and the accusation of blasphemy. The high priest's question is
put in a surprising form, since he inquires about Jesus' disciples and teaching,
but not about his person, which, according to the Jews both in John ( 19. 7)
and in the other gospels, was the real centre of dispute and accusation.
mpl Twv µa6riTwv a1hov. This question is not followed up and its bearing
consequently remains obscure. If it be read in the light of the synoptic
narratives it may be taken to indicate apprehension of an armed rising with
Jesus at its head: 'Why do you gather followers? How do you propose to
exercise the authority you have over them?' Cf. 18.36. But it is doubtful
whether John had this in mind; probably he simply states a general inquiry.
In view ofv. 17 it is an ironical one (Fenton).
mpl Tfis 616axi'is aliTov. This takes the place of the more precise Marean
question about messiahship (see above). Possibly it reflects questions put to
Christians on trial for their faith; see especially Acta Martyrii S. Justini et
Sociorum 2, 'PovcrTtKOS errapxos elm· noi6v tcrTt 66yµa; and cf. Mart. Poly. 10. 1 and
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Eusebius, H.E. v, i, 31 (Pothinus, bishop of Lugdunum); also Pliny's discovery by the examination of deaconesses that Christianity was nihil aliud
quam superstitionem prauam immodicam (Ep. x, xcvi, 8).
20. Tro:ppTJal<;i, See on 7+ The contrast with fv KpvirTcj:> proves that the
meaning here is 'publicly'. Cf. Mark 14.49, ifKo:6' 1'Jµepo:v means by day (and
not by night). Brown cites Plato, Apology 33b; but it is unbelief that makes
Jesus' words cryptic.
Tcj:> Koaµci>, 6 Koaµos in the sense of tout le monde occurs in late Greek; e.g.
Dittenberger, O.G.I.S. 458.4of., ?jp~ev Se Tei> Koaµ'!) TWV 61' CXVTOV evcxyye1..I[ Cilll ,;
yevm,,os] TOV eeoii (9 B.c.); P. Oxy. 1298.8, ! AEaXE [sic] TOV Koaµov (fourth
century A.D.). But the special Johannine use of Koaµos should be recalled;
see 1.10 and the note there. Here, as often in John, the world is represented
by the Jews (Fenton).
TTCXVTOTE. This word, and the next sentence, cannot be intended to exclude all
private teaching, of which there is a good deal in John.
lSISo:~o: fv awo:ywyij. Cf. 6.59.
fv Tcj:> lepcj:>. Cf. 7. 14,28; 8.20. The article is used with lep6v (not with awo:yooy{i)
because there was one Temple, but many synagogues. Cf. Pesahim 26a (R.
Johanan taught in the temple; Bousset-Gressmann, 167).
6,rov iravTes ol 'lov60:io1 awepxoVTo:1; clearly an editorial note. Probably the
whole reply was composed by John, perhaps on the basis of Mark 14.49,
Ko:6' 1'Jµepo:v fiµTJV Trpos vµas lv Tei> lepc7> S,SaaKWV,
Iv KpvirTci> takes up ,ro:pp11al<;i; cf. 7.10, where it is contrasted with 4Po:vepws. Cf.
Isa. 48. 16 (Guilding, 165). Braun, referring to Stauffer, rightly contrasts the
Qumran preference for secret teaching.
21. Tl µe fpwT~s; It seems to have been regarded in rabbinic law as improper
to attempt to make an accused person convict himself. This principle is not
explicitly stated before Maimonides (on Sanhedrin 6.2; 'Our true Torah
does not inflict the penalty of death upon a sinner either by his own confession
or by the declaration of a prophet that the accused had done the deed'),
and it was argued by H. Danby (J. T.S. old series 2 I ( 1920), 51-76) that
it should not be accepted as ancient. But Abrahams has shown (Studies
n, 132-4) that Maimonides' was a legitimate inference from the texts. It
was therefore incorrect procedure for the high priest to open a trial (if the
examination was so formal) by interrogating Jesus himself. If however this
was an informal inquiry direct questions might well be in place.
fpwTT)aov Tovs at<TJKOoTo:s. 'Ask them what I have said'; that is, take testimony
in the legal manner. This was done (though the witnesses were false witnesses)
in the synoptic account of the 'first trial'.
22. pamaµo:. Cf. 19.3 (the soldiers at the Johannine 'mockery'); Mark
14.65 (the virT)pho:1-as here-at the 'first trial'). Cf. Matt. 26.67, lpamao:v.
The word is used in the ~ense condemned by Phrynichus (CLII; Rutherford,
257-65) of a blow on the face with the flat of the hand. John may well show
knowledge of Mark; but both may depend on Isa. 50.6 (Dodd, Tradition, 93).
oiiTws cmoKplv,:i Tei> c:xpx1epeT; Cf. Exod. 22.27; Acts 23.4f.; also Josephus, c.
Apion. n, 194, 6 TOUT'!) (sc. Tei> &px1epei) µ,; m166µevos V4PE~e1 SiKT)V ws els eeov
CXVTov &aej,wv. Jesus had in fact refused to answer what might well be regarded
as an improperly put question.
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23. The truth is always objectionable to those who are concerned to establish
a case at all costs. It is easier and more effective to answer it with blows
than with arguments.
24. Cf. Mark 15.1, and see the note on v. 13. It is very probable that John
was aware of a tradition of two 'trials', since he has nothing to say about
that which he represents as taking place before Caiaphas. It may be that his
introduction of the two names, Annas and Caiaphas, is due to the fact that
two inquiries have to be accounted for. It is not clear where Jesus was sent;
see on vv. 13, 15. 'Sending' need not imply movement from one building
to another, perhaps no more than remission from one court-room in the
Temple to another. Cf. Benoit 1, 309ff. rrpos Kcx'iaq,av means not to the house
but to the person of Caiaphas, wherever he may have been. This would
probably be, for a meeting of the Sanhedrin, the l'1'Tlil n:,n', (libkath
ha-gazith). The specific mention in this verse of Caiaphas as high priest
underlines the difficulty ofvv. rg, 22; if Caiaphas had already been present
at the first inquiry why should Jesus be sent to him?
25. 6£pµa1v6µevos. See on v. 18. There follow the second and third denials of
Peter; the first was separated from them because the rra16fcr1<TJ who challenged
him was identified with the 6vpc.vp6s.
drrov-the group standing by the fire (v. 18).
µ1'J Kai av. Their words are almost identical with those of the doorkeeper
(v. 17).
fipvricr<XTo. The word was not used in v. 17, but it is repeated in v. 27. Cf.
Mark 14.68,70. It calls to mind the saying of Jesus about those who deny
(6:pVEicr6ai) him before men (Matt. ro.33=Luke 12.g);John seems however
to mean no more by the word than that Peter said he was not what he had
been alleged to be (ovK elµf).
26. avyyevris wv. Only John knows the name of the man who was struck (see
on v. ro); he only knows of this relationship. We must conclude either that
behind the Johannine passion narrative there stands a first-hand source, or
that John is himself elaborating details in the manner of the apocryphal
gospels. The general lack of coherence in the narrative does not confirm the
former alternative.
wTfov. In v. ro, wTcxptov (but wTfov occurs as a textual variant).
tv Ti;> KTJTI«t>, Se~ v. 1; but v. 4 suggests thatJesus came out of the garden before
the arrest.
27. John does not mention the oaths and curses with which (Mark 14.71
and parallels) Peter denied Jesus.
6:AEKTc.vp lq,wvTJcrEv. Cf. r 3.38 where the denial is predicted. John's abrupt
ending is more dramatic and effective than Mark's explanation ( 14. 72) that
Peter remembered what Jesus had said. Peter now disappears from the
story till 20.2. The story 'should be read in the light of the words of Jesus to
Peter ... (13.36); Peter cannot follow Jesus, until Jesus has died for him'
(Fenton).

38. JES US, PILA TE, AND THE JEWS
18.28-19.16
This long continuous piece includes conversation between Jesus and
Pilate, and between Pilate and the Jews; Jesus no longer has direct
converse with representatives of his own nation. For the most part he
remains within the Praetorium; Pilate goes outside to speak to the Jews,
who refrain from entering in order to avoid ceremonial pollution. The
Jews constantly seek Pilate's condemnation of Jesus (on the ground
that they have not the power to put anyone to death), alleging first in
general terms that he is an evil-doer (18.30), secondly that he made
himself Son of God (19.7), and finally that by making himself a king he
was engaging in rebellion, which Pilate, if he released him, would be
abetting (19.12). In their first conversation (18.33-7), Pilate questions
Jesus about his kingship, and Jesus speaks of the truth to which he
bears witness; in the second (19.8-II) the theme is authority (which is
closely related to the previous theme of kingship). The Jews are
constantly malevolent, and seek the blood ofJesus (18.30,40; 19.6,15),
even at the cost of denying their own faith (19.15); Pilate on the
other hand declares three times that Jesus is innocent (18.38; 19.4,6),
seeks to release him (18.39 (the Jews however choose Barabbas); 19.12),
and is compelled to crucify him only by the threat of 19.12. Into this
sequence the scourging and mockery (carried out by Pilate's subordinates) are rather oddly inserted (19.1-3; see the notes).
Most of this material is based upon the Marean narrative, which
supplies not only the basic fact of an examination before Pilate, his
unwillingness to condemn Jesus, the reference to Barabbas and the
custom ofreleasing one prisoner at the feast, the scourging, the mockery,
the clamour for the death of Jesus, and the ultimate handing over of
Jesus to crucifixion, but also the main theme of the conversations
between Pilate and Jesus-that of kingship. John's additions and
alterations do not inspire confidence in his historical reliability.
Details are given in the notes, but it may be observed here in general
that it is highly improbable that reliable information respecting
private conversations between the prisoner and the judge (if-any took
place) should have reached the evangelist. It is surprising that when the
Jews first approach Pilate no accusation is brought against Jesus; it is
assumed in I 8.33 that Pilate knows the charge. That the charge on
which the governor in fact acted was one of alleged kingship is probably
true; but the discussions of this subject, and of true authority (18.33-7;
I 9. 10f.) are unmistakably in the J ohannine idiom, and the theology is
not the eschatological thought on which the synoptic teaching about
the kingdom of God is based. The scourging and mockery are as they
stand (19.1-3) incomprehensible, since at this point Pilate intends not
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merely to release Jesus (cf. Luke 23.16) but to acquit him altogether.
The mockery is probably retained however in order to provide for the
dramatic effect of 19.5. John seems to have been uncertain on points
both of Roman and of Jewish law (see 18.28,31,39; 19.1-3,6,16, and
the notes). His only topographical addition to the earlier tradition is
the name Gabbatha. The discovery of a paved space in what may be
the relevant area (the Antonia; see on 19.13) does little or nothing to
confirm the accuracy of the narrative. Light has been thrown on
Roman procedures in the trial narrative by A. N. Sherwin-White (see
the detailed notes), and Dodd (Tradition, 96-120) argues at length for
John's use of an independent tradition of considerable historical value.
He seems, however, to underestimate John's use of Mark, and the
theological content and interest of the purely Johannine sections. A
more moderate view is expressed by Brown (861): 'With all its drama
and its theology, John's account of the trial is the most consistent and
intelligible we have.' But this too seems on examination to overrate
not only John's historical achievement but his historical intention. See
also E. Haenchen, Die Bibel und Wir ( 1968), 190-205. The real core of
the paragraph is the discussion of !3a:cr1r.eia: and e~ovcria:, though it is
hardly possible to derive from it (as Bultmann does) a theology of
church and state. Guilding (49, etc.) cannot be said to be successful in
demonstrating in this paragraph the themes of Purim.
The historical value of John's account is lower than Mark's (on
the conflicting dates ascribed by the two evangelists to the crucifixion
see Introduction, pp. 48-51). But it must be repeated that John has
with keen insight picked out the key of the passion narrative in the
kingship ofJesus, and has made its meaning clearer, perhaps, than any
other New Testament writer.
28. cmo TOO Kaiacpa-to whom he had been taken in v. 24. Cf. Mark 15.1; but
John has said nothing whatever about Caiaphas' dealings with Jesus. a, with
several other Old Latin MSS. and many MSS. of the vg, reads ad caipham;
this reading is probably due to the difficulty which has just been mentioned;
cf. the rearrangement of verses given in sin (see on v. 1 3).
Els To irpam:,p,ov. The praetorium was the official residence of a governor of
a province; here, Pilate's residence. The governor of Judaea normally
lived at Caesarea (where there was another praetorium, Acts 23.35), but
came to Jerusalem for the great feasts, to quell disturbances. The Jerusalem
residence here referred to .is probably not the Antonia but Herod's Palace;
see Benoit, 1, 332f. This view accords better with the account of Pilate's
movements in the rest of the paragraph. els is loosely used; it appears later
in the verse that though the Jews went to (irp6s) the Praetorium they would
not go into (els) it.
~v 5e irpwl. The last two watches of the night (on the Roman reckoning)
were IXAEl(Topocpwvla and irpc,.,I. Cockcrow was now past, and early morning
(before 6 a.m.) had arrived.
Kal CXVTol-the subject of o:yovatv, the Jews responsible for transferring the
case from the local court to the Governor's.
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Ive: µI, 1.11av6wcnv. Cf. Oholoth 18.7,9: The dwelling-places of Gentiles are
unclean .... The rules about the dwelling-places of Gentiles do not apply to
colonnades. In ordinary circumstances a Jew would enter a Gentile's house,
but he would become unclean-technically unclean (see Bonsirven n, 262,
and the article by A. Buchler (J.Q.R. I 7 ( 1926-7), 1-81) there cited; also S.B.
n, 838ff.). On the day before the Passover therefore (for a comparison of the
Johannine with the Marean dating of the last supper and crucifixion see
Introduction, pp. 48-51) the Jews remained outside Iva ••. cpayw0"1v TO rraO'xa.
The irony of this ir,tention is characteristically J ohannine: those who plot the
murder of the Son of God mind to the last detail their formal religious
punctilio. Whether the implication of John's statement, that the uncleanness
acquired was of a major degree, lasting seven days, is correct has been
disputed (see especially Morris). The alternative view is that the uncleanness
the Jews would have incurred by entering the Praetorium would last only
till the end of the day when it could be removed by a bath; in the immediately
ensuing evening (the beginning of the next day) the Passover could be
eaten. It may be well to preface the discussion with the observation that 'we
do not know how the laws of ritual cleanness were interpreted at the time of
Jesus' (J. B. Segal, The Hebrew Passover ( 1963), 36, n. 2; Segal also notes,
ibid., that according to Matt. 27.nf.; Mark 15.2f.; Luke 23.1f. the priests
did enter the Governor's Court). The controlling biblical passage is Num.
g. 7-10: a man unclean by reason of a dead body (which means uncleanness
for seven days; N um. 19. r I, 16; 3 I. r 9) must keep Second Passover (a month
later). The question now arises whether the uncleanness incurred by entry
into Gentile premises was this kind of uncleanness. The Mishnah quoted
above gives no reason for regarding Gentile dwelling-places as unclean; the
context however suggests that this was because Gentiles were supposed to
dispose of abortions (corpses) within them. So far the evidence suggests that
one who entered a Gentile dwelling would be obliged to wait seven days
before he could take part in religious acts. The evidence however is not simple,
and it is complicated by a division of opinion between the School of Hillel
and the School of Shammai. An important text is Pesahim 8.8: He that
mourns his near kindred may, after he has immersed himself, eat the Passoveroffering in the evening, but he may not eat of other Hallowed Things. If a
man heard of the death of one of his near kindred or caused the bones of his
dead to be gathered together, he may, after he has immersed himself, eat of
Hallowed Things. The School of Shammai say: If a man became a proselyte
on the day before Passover he may immerse himself and consume his
Passover-offering in the evening. And the School of Hillel say: He that
separates himself from his uncircumcision is as one that separates himself
from a grave. That the mor~ lenient Shammaite practice prevailed in the
earlier period is shown by a story contained in T. Pesahim 7.13 (167); r.
Pesahim 8, 36b, 47 (quoted in Jeremias, Jerusalem, 321). It was the Hillelite
view that ultimately prevailed, being in the end accepted by the Shammaites. This fact could account for anachronism in John's account. Note
also that only a small number of priests was concerned, and 'if the congregation or the greater part thereof contracted uncleanness, or if the
priests were unclean but the congregation clean, the Passover may be kept
in uncleanness' (Pesahim 7.6; the Mishnah adds that if a minority of the
congregation are unclean they must keep the Second Passover). John's
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statement therefore that the Jews acted as they did in order that they might
be able to eat the Passover is questionable. What seems at first sight to be a
straightforward historical note may be due rather to John's sense of irony,
perhaps also to his desire to use the dramatic device of two stages (Dodd,
Tradition, 96). There is a balanced discussion of the matter in Brown, ad loc.
29. !~f\Mev ow 6 CT!t.frros. It is assumed that the reader will know who
Pilate is-an indication that the evangelist expects the reader to know if not
Mark some similar account of the passion. Pilate was prefect (the term
procurator must now be abandoned in view of the inscription [PON]TIUS
PILATUS [PRAE]FECTUS IUDA[EAE]:J.B.L. 81 (1962), 70) ofJudaea
c. A.D. 26-36. Josephus' account of him does not lead the reader to expect
such accommodating compliance. Yet it is not impossible. A Roman governor would show wisdom in being no more provocative than necessary,
especially at Passover time. This verse, however, does not add to the historical
probability of the incident.
30. El µ,; fiv ... This remark reveals either extraordinary and almost
incredible impudence, or an understanding between the Jews and Pilate.
The latter alternative is excluded because Pilate in referring the case back
to the Jews shows that he did not understand that a capital sentence was
required. Since the former alternative also strains the imagination we may
suppose that we have here an attempt on the part of John (or of earlier
tradition on which he depended) to fasten the guilt of the condemnation
of Jesus yet more firmly upon the Jews and to exonerate the Romans-a
tendency frequently visible in early Christian literature.
1Ca1<6v no1Cw. Probably the charges brought against Christians in early perse•
cutions were general rather than specific; cf. 1 Peter 2. 12; 3.17; 4. 15; also
Tacitus, Annales xv, 44, ... per jlagitia inuisos ... haud perinde in crimine incendii
quam odio humani generis . . •
31. Mj3eTe avTov (om. ~* \\T c) vµeTs. The last word is emphatic; Pilate like
Gallio was not minded to be a judge ofJewish quarrels. Whether a provincial
governor would have allowed to pass out of his hands a disturber of the peace
must be regarded as doubtful. Pilate's action, however, places all the
responsibility on the Jews.
l'Jµtv 0V1C e~ecrT1v 6:1ToKTeiva1 ov6eva. Evidently the Jews have already decided
that Jesus must be put to death, but John has not told us when, where, or
by what authority. The synoptic account, or something very much like it, is
presupposed. The question whether the Jews had or had not the right (under
the prefects and procurators) to carry out capital sentences is very difficult,
and is still disputed among scholars. Still an invaluable discussion of the
question is that in J. Juster, Les Juifs dans ['Empire romain (1914) II, 127-49.
(a) The following are among the arguments brought in support of John's
statement that the Jews in this period had not the right to carry out executions. (i) Josephus (Bel. II, 117) says that the first governor, Coponius,
was sent by Augustus µexp, Tov KTefve1v t.aj3wv lTapa: Kaia-expos e~ovafav;
but a governor could hardly have been appointed without this authority
and it by no means follows that the competent local courts were deprived
of it. (ii) The same author says (Ant. xx, 202) ovK e~<'>v riv 'Avav({) [the high
priest) xc.,pls Tf\S eKEfvov [the governor's) yvwµT)s Ka6fam avve6p1ov; but this can
hardly have been a general regulation. (iii) in
Sanhedrin 1, 18a, 34; 7,

r.
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24b, 4 I it is stated that the right of pronouncing sentences of life and death
was taken from Israel forty years before the destruction of the Temple (in
A.D. 70). It is suggested that though the forty-year period may be a mistake
the statement itself may be accepted; during the interval A.D. 6-70 (that
is, under the governors) the Jews could not pronounce capital sentences.
According to Juster (n, 133, note 1), however, the statement in r. Sanhedrin, loc. cit., is no more than a deduction from the statement (Abodah
Zarah 8b) that forty years before the destruction of the Temple the Sanhedrin
migrated thence, and the belief that capital sentences could be passed
only in the Temple (cf. Sanhedrin 41a). (iv) It has also been argued that the
very fact that Jesus was handed over to the Romans for crucifixion proves
that the Sanhedrin itself had no authority to stone him; but this argument
carries no weight. A popular court can only carry out sentences that have
the backing of popular opinion; ifonly the priestly aristocracy (and perhaps
the Pharisaic theologians) seriously wished the death of Jesus the simplest
means of achieving their end was to hand him over to the Roman governor on
a charge (such as sedition) that would be certain to secure his condemnation.
(b) the following arguments may be brought against John's statement. (i)
The Mishnah tractate Sanhedrin contains full regulations regarding the different kinds of capital sentence-burning, stoning, strangling, and beheading. It
is difficult to believe that all the details given are either imaginary, or have
been preserved from the period before A.D. 6. (ii) At least one crime is known
to have been punishable with death at the hands of Jewish authorities-that
of a Gentile who trespassed within the inner part of the Temple (see the
Temple inscription discovered in I 871 by Clermont-Ganneau, most conveniently accessible in Deissmann, 75; also Josephus, Bel. v, 193f.; VI, 124-6;
Ant. xv, 417). For this offence even Romans were liable to punishment; it is
therefore not improbable that Jews who were not Romans could be punished
by the Sanhedrin for other religious offences. (iii) Several executions in the
relevant period are known to us. In the New Testament there is the death of
Stephen (Acts 6, 7; parts of the narrative read like the story of a lynching
rather than a judicial act, but a session of the Sanhedrin is described); Paul's
refusal to be tried by a Jewish court should also be noted (Acts 25.9ff.).
Josephus gives an account of the stoning of James the brother of Jesus (Ant.
xx, 200; see also Eusebius, H.E. u, i, 4; xxiii, 4-18). In the Mishnah there is
Sanhedrin 7. 2 : R. Eliezer b. Zadok said: It happened once ,that a priest's
daughter committed adultery and they encompassed her with bundles of
branches and burnt her [this was not the proper method of carrying out the
death sentence of burning]. They said to him: Because the court at that time
had not right knowledge. The Tosephta (9. I 1 (429)) adds that Eliezer himself
had seen the event as a child, so that its date must fall within the period of
the governors. The Gemara (52b) adds that the ill-instructed court was
composed of Sadducees; its method of execution is criticized, but its right to
execute is not questioned. A few other probable examples may be found in
the Talmud. Juster concludes that John is mistaken; the Sanhedrin did
possess the right to execute capital sentences. This view has been contested,
notably by Sherwin-White (op. cit., 36-43), whose main argument is that
it was not Roman practice to allow such extreme powers to local tribunals.
].Jeremias (Z.N. T W. 43 ( 1950/51), 145-50) finds further support in the story
of the woman taken in adultery (7.53-8.11; see pp. 591f.) and in Megillath
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Taanith 6, which he takes to mean that the Jews resumed the right of carrying
out death sentences five days after the expulsion of the Romans in A.D. 66.
Cf. T. W. Manson in Z,.N.T.W. 44 (1952-53), 255f. On Sherwin-White's
book see T. A. Burkill in Nov. T. 12 (1970), 321-42; also Burkill's article in
Vigiliae Chrislianae IO (1956), 80-96; 12 (1958), 1-18. Like Burkill, P. Winter
concludes that the Sanhedrin did have the right in question; see The Trial of
Jesus (1961), also ,<..N.T.W. 50 (1959), 14-33, 221-51, especially 14-18.
Winter refers to Philo, Leg. ad Gaium 307, where, in a letter purporting to
have been written by Herod Agrippa I, the claim is made that 'if any priest,
to say nothing of the other Jews, and not merely one of the lowest priests but
of those who are ranked directly below the chief, goes in either by himself or
with the High Priest, and further even if the High Priest enters on two days
in the year or thrice or four times on the same day death without appeal is
his doom', and to Sanhedrin 48b (The property of those executed by the
State (ni:,'?t.l) falls to the king; the property of those executed by the Law
Court (l'i 1'1':l) belongs to their heirs). These passages, especially the latter,
seem at first conclusive. There is however a dose parallel in T. Sanhedrin 4.6
(42 1), which instead of ni:,';,)',) (the State) reads 1'?t.l (the King); this reflects
the fact that in both Talmud and Tosephta the passage turns upon the
interpretation of I Kings 2 I. It is therefore possible that we have here no
more than an imaginative reconstruction of conditions the Rabbis believed
to have obtained in the time of Ahab. Even if this is true, their reconstruction
may well bear some rel~tion to conditions with which they were themselves
familiar, so that though these rabbinic passages may be less conclusive than
Winter thought they are nevertheless not unimportant. [I have had the
privilege of discussing the passages with my colleague Dr J. W. Rogerson.]
It does not seem probable that this question will ever be finally settled; it
may well be that one governor allowed more latitude than another (for
probable constitutional changes see E. Bammel, in Studies in Jewish Legal
History, 35-49), and that in the words John puts on the Jews' lips there was an
element of flattery. It may be too that we should see in them a reference to
Jewish rights and their limitations not in Jerusalem but in the city in which
the evangelist lived and wrote (Martyn, 57). The equivocal evidence $Ug·
gested to Hoskyns (616f.) that it may be 'legitimate to find in the phrase put to
death [ aTl'OKTeiva1) a subtle reference to shedding blood as distinct from stoning...
It is their own Law which does not permit (this is the usual reference of
{~ecmv in the New Testament) the Jews to shed blood, and the shedding of
blood is the point of vital significance for John. 'It is of little importance to
him whether the formal accusation be blasphemy or sedition; both are
equally false. It is, however, vital to him that the blood of Jesus should be
poured out for the salvation of the world .... Crucifixion, therefore, not
stoning, fulfils the divine plan of salvation and the prophecies of the Lord.'
It is strongly in favour of this interpretation that it makes much better
sense of v. 32 than the view that the Sanhedrin was incapable of inflicting
death by any means. But, as we have seen, we are not compelled by the
evidence to accept this view; and it must be observed further that there is no
evidence for the belief that aT1"0K,elve1v means to kill with rather than without
bloodshed, and that it can hardly be said that John in the rest of the gospel
lays special stress on the blood of Jesus.
32. See 12.32f. Lindars rightly says that this verse is not redactional but the
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point of the paragraph-at least, the fulfilment of the word of Jesus is one
of its main points.
33. Elafii..Sev ovv 1ra;\1v; that is, he went back where he had been before.
av ET: either there is a scornful stress on ov-'You, a prisoner, deserted even
by your friends, are a king, are you ?'-or the expression is an interrogative
correlative oftheJohannine eyw elµ1 (for which see on 6.35; 8.24).
6 ~ao-1;\evs Twv 'lov6aleuv. The reader has not been prepared for the introduction
of this title, but it plays a large part in the ensuing narrative and dialogue
(18.33-7,39; 19.3,12,15,19-22). The Jews are not reported to have brought
any formal accusation (sec v. 30), but it must be understood from v. 35
that they made a charge similar to that implied by the Marean narrative
(see Mark 15.2, av et 6 !3aa1;\evs Twv 'lov6aieuv; .•• av ;\eye1s). John's narrative
indeed at this point follows Mark closely. Pilate's opening question is the
same, and vv. 34-7 may be regarded as a Johannine expansion of Mark's
av ;\eye1s. The phrase 6 13. T. 'lov6aleuv has not been used earlier in the gospel,
but cf. 1.49 (av 13. et T. 'lapaTJA), and 3.3,5. What is meant by the kingship of
Jesus is brought out in the following verses.

34. aq,' eavTov. This, the harder reading (cf. a;ro aeavTov), should be preferred.
In Hellenistic Greek tavT(°;)v is commonly used for the second person plural
of the reflexive pronoun; but lavTov for aeavTov is much less common. The
only other possible usage in the New Testament is 1 Cor. 10.29. See M. n,
181; B.D., §64. It is impossible for Jesus to answer the question until he
knows what it means. It is conceivable that Pilate is inquiring because he
has himself apprehended the true and unique royalty of Jesus; but if, as is
much more probable, he is merely testing a political charge brought by the
Jews further explanation is necessary (v. 36).
35. µf\Tt ly~ 'lov6at6s elµ1; Such questions are nothing to me. Your own
national authorities have brought the charge; what is its basis? (Tl e;rolTJaas;)
Of what seditious activities are you guilty? Here µTJTI clearly expects the
answer No; contrast 21.5.
36. i'i !3aa1;\ela i'i eµii oVK eaTtv EK Tov K6aµov TOVTov. Jesus admits that he is a
king, but proceeds at once with such a definition of his kingship as removes
it from the sphere of sedition and rebellion. On Koaµos in John see on I. 10.
The Johannine idiom partly corresponds to the synoptic (and apocalyptic)
'this age' (6 alwv ovTos). In the Synoptic Gospels the kingdom of God jg
essentially not of this age but of the age to come; it is possible to speak of
it as present just in so far as it is true that in the ministry of Jesus the age to
come broke into the present age. In the Johannine transposition of the
synoptic ideas this belief tends to become the conviction that the kingdom is
not eK Tov K6aµov TovTov (cf. 8.23), that is, of the field (rather than period)
in which humanity and the spiritual world are organized over against God.
That the metaphor is spatial rather than temporal is confirmed by the use
at the end of the verse of evTeveev; the last clause duplicates the first and
evTeveev is equivalent to EK Tov K6aµov TovTov. It must be remembered that the
Hebrew c';,i:17 means not only age but world, and that apocalyptic closely
relates the world above and the world to come.
ol ViTTJPETat ol eµoi fJywvl3ovTo av. av is omitted altogether by B* (and perhaps
by P 66 ), and variously placed by other MSS.; it was probably inserted to

536

JESUS, PILATE, AND THE JEWS

regularize the grammar. Dodd (Tradition, 112) notes the tense offiyc.w!3ovTo
(imperfect), 'are not in arms'. The disciples are described by the same word
as the Temple police (v. 3); but the word had already been taken over
into Christian usage (Luke 1.2; Acts 13.5; 26.16; 1 Cor. 4.1), and John
doubtless availed himself of it as a means of practising his customary play
on words. Kings of this world naturally fight for supremacy; that Jesus and
his followers do not do so shows that his kingdom is of a different order.
ircxpcx5oew; this may refer to the betrayal, or to I g.6, 16.
37. oVKoiiv pcxa-1:>..evs et av; The argumentative particle oVKoiiv seeks a definite
answer: 'Very well; so you are a king?' Sanders prefers to accentuate
oiiKovv, and translates You are a king then, are you not? The difference in
overall meaning is not great.

av

:>..eye1s. Cf. Mark 15.2. Jesus himself will neither affirm nor deny his
kingship. If it is to be spoken of it must be on the lips of others. Pilate is
clearly pressing (not necessarily in a hostile manner) for an answer in terms
of kingship in 'this world'; such an answer Jesus refuses to give (he cannot
give an outright 'No' since, though his kingship is not 'of this world' he
has been sent 'into this world' (3. 16; 17.18)), but proceeds to define his
mission in fresh and more suitable language. The punctuation av :>..eye1s.
0T1 p. elµ1 lyC:, els ... has little to commend it except that it makes Jesus'
answer in John agree exactly with that in Mark. In fact John is probably
expounding, and thereby attaching more precise meaning to, the obscure
Marean words. 'It is you who will talk about kingship. A better way of
expressing the purpose of my mission is to say that I came to bear witness to
the truth.' John is not satisfied with, though he does not abandon, the term
pcxa-1:>..elcx in his understanding of the work of Jesus.
Els ToiiTo is taken up and explained in the Johannine manner by ivcx.
yeyevvriµm. The birth of Jesus is nowhere else explicitly mentioned (see on
1. 13); it is synonymous with his entry into the world (E:>..iJ:>..vecx els Tov 1<6aµov).
The description of birth as an entry into the world is not in this context
accidental. Jesus himself, like his kingdom, is not of this world, not tvTeOOev.
He does not originate in the world; yet he has entered this world for the
purpose of witnessing (for this importantJohannine theme see on 1.7) to the
truth (Tfj aAT}0el<;i; see on 1.14), that is, to the eternal reality which is beyond
and above the phenomena of the world, and, in particular, to the true and
eternal kingdom of God which is the fount and pattern of all human
authority (19.11). For this reason truth is not to be taken in a purely intel·
lectual sense. It is active truth, and constitutes the Gospel. Cf. 1QS 8.6,
cited on 5.33.
1ras 6 wv EK Tfjs aAT}0elcxs. This sentence prepares the way for Pilate's uncom·
prehending inquiry, What is truth? The witness of Jesus to the truth can
be grasped only by those who are themselves related to the truth (cf. 3.3,21).
For 6 wv EK Tfjs aAT}0£icxs 'it would be difficult indeed to cite any Old Testa·
ment or Hebrew parallel. It is parallel to such Johannine expressions as EK
Toi:i irvevµCXTos, EK Toi:i 6eov, EK Twv ave..,, all of which are applied to those who
partake of the higher order of being, as opposed to those who are tK TfjS
o-cxpK6s, EK Twv Ka:Too, EK Toii K6crµov TOVTov, eK TOV 61cxp6:>..ov, 'A:>..iJ6e1cx therefore
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as

stands here for the realm of pure and eternal reality,
distinct from this
world of transient phenomena. Similarly, in the former part of the verse
Jesus says that He has come to bear witness to "the truth", i.e. to the divine
reality as now revealed to men. There is the same movement of meaning
between "reality" and "knowledge of reality" that we find in Greek philosophical language from Plato onwards' (Dodd, Interpretation, 176). It is
impossible not to feel the force of this argument, difficult not to feel that Dodd
has somewhat overstated it. tK Tfjs ar.116elo:s points back (as indeed Dodd
observes) to tK TOO K6aµov TovTov. Jesus stands not for 'reality' if that means a
static kind of supramundane existence, but for a kingdom that comes into
this world from without, bearing with it a new understanding of the will
of God; he himself is this kingdom as he is the truth (14.6). Truth is, as it
were, truth in motion, entering the world, addressing the world, liberating
(8.32) those who are capable of hearing it. It relates not to a world of timeless
forms, but to an enacted plan of salvation. So much may be implied by Dodd's
footnote ('With the very drastic revision of the idea of what is real which we
shall have to observe in the development of Johannine thought'), but it is
well to make it explicit.
6:Kove1 µov Tfjs cpoovfjs. Cf. 10.3,16,27. What is lacking in Pilate is the personal
attachment of the sheep to their own Shepherd, who is the Word (1.14) ·and
the Truth (14.6) incarnate. Deut. 18.15 is of doubtful relevance here.
38. Tl foT1v ar.,'}6e10:; As in the Synoptic Gospels, Pilate is represented as not
unfriendly to Jesus; he does not wish to put him to death, and he sees that he
is the victim of a Jewish plot. Yet sympathy is, in John's mind, a quite
inadequate attitude to Jesus; like Nicodemus (7.5of.), Pilate for all his fair
play and open-mindedness is not of the truth; he is of this world. This is
John's point; E. Haenchen (Die Bibel und Wir (1968), 196f.) gives an illuminating account of over-subtle theological and psychological interpretations of
this famous question.
tyw ov6eµlo:v evp!O"Koo tv o:vT0 o:hlo:v. Like the earlier evangelists John does not
lose the opportunity of emphasizing the political innocence of Christianity.
For the wording cf. Luke 23.4, 14,22.
39. fC1T1v 6E awii6e10: vµiv. Cf. Mark 15.6 and parallels. There is no direct extrabiblical evidence for this custom, and the parallels that have been adduced
are oflittle value. The releases at the Roman Lectisternia (Livy v, I 3; Dionysius
of Halicarnassus xn, 9) are irrelevant; the papyrus quoted by Deissmann
(266f.; P. Flor. 61.59-62) is closer but differs in important particulars. The
prefect of Egypt in A.D. 85, G. Septimius Vegetus, declares to a prisoner,
a~IO, µEv TIS µo:C1T1yoo6fivo:1 ••• xo:pl30µ0:1 6e O"E Tois oxr.015, It will be observed that
this is a single act of grace, not a custom, and that the prisoner is not on a
capital charge. The custom mentioned by John is not however impossible,
and it may be that there is an allusion to it in Pesahim 8.6: They may slaughter
the Passover ... for one whom they have promised to bring out of prison
( c•iit>Ni1 li':l~ iN•:!tii1',). The Mishnah continues in such a way as to suggest
that doubt remained about the release, and this would hardly have been so if
a Jewish court had been involved. A special promise of release, at Passover
time, by the foreign authority, may therefore be in mind; and unless this
happened with some regularity it would be unlikely to become the subject
of legislation.
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j,ov::\ea& ovv 0:1TOAVO"CoJ vµTv TOV !30:0-1::\ea TWV 'lov6o:!CoJv; Cf. Mark 15.9, ev..n.
o:iroMatoJ vµiv Tov l3aa1::\io: Twv 'lov6o:!CoJv; For the construction see M. u, 421;
B.D., §366; the subjunctive immediately after the second person of 6e::\f1v,
f3ov::\ea60:1, is classical. There is no question of Semitism. Pilate, who wishes
to release Jesus, determines to take advantage of the custom; perhaps the
Jews will accept Jesus as the prisoner to be released under its terms. It
is not clear however why Pilate describes him as the 'King of the Jews'.
(a) He has apparently himself decided that Jesus is not a king in the ordinary sense of the word. (b) Since the Jews were using the charge that Jesus
was or desired to be king of the Jews as a means of getting rid of him it
was hardly a title likely to commend him to them. John has probably
taken the title straight out of the earlier tradition; though it also suits his
purpose, which is to portray Jesus in his humility as in fact the true king of
Israel.
40. ~Kproiyo:aav. A strong word, suitable for a mob; cf. 19.6.

1r6A1v ( (P 66 ) 2( B), though the Old Latin and a few Greek MSS. substitute
,ravns, should probably be read. It is out of place here, and borrowed from
Mark 15. 13. The two readings are conflated-1ra::\1v 1ravTEs-by e W vg.
µri (sc. o:ir0Ma1Js) TovTov o:::\M Tov Bapo:!3[3av. The unexplained introduction of
Barabbas· presupposes knowledge of an earlier narrative., probably the
Marean. 80:po:!3!35:s might represent t(:nc-,::i (bar-'abba', son of the father),
or 1::ii-,:i (bar-rabban, son of the master). The former, a common name, is
much more probable. On the occurrence of Abba as a name see Abrahams,
Studies u, 201f. In some MSS. of Matt. 27. 16, 17 the name occurs as Jesus
Barabbas, and Pilate asks whether he should release Jesus Barabbas or Jesus
called the Christ. It has been suggested that misunderstanding of this
alternative led to belief that there existed the custom mentioned in v. 39;
discussion of this suggestion belongs rather to a commentary on Matthew
than to one on John.

>-JJcrrt'JS is a very brief description of Barabbas in comparison with Mark 15.7
and parallels. According to Mark he had been involved in a cr.aais in which
murder had been committed. He was thus a political prisoner, whose position
was therefore comparable with that of Jesus, since the latter was accused of a
messianic rebellion. There is some evidence that ATJO"T1'1s was used of a guerrilla
(see L.S. s.v.; in Mark 14.48 Jesus asks those who are arresting him, ws hi
>.7Ja1,')v i~iJMo:TE; ), so that (pace Dodd) John may well have been summing up
Mark's meaning in a single word. Cf. also the AlJ<iTo:i of 1o. 1,8.
I. iµo:O"T!ywo-ev. µo:O"Ttyow 'is the regular term for punishment by scourging'
(M.M. s.v.; cf. the papyrus quoted above on I 8.39). Scourging normally
preceded crucifixion (see e.g. Josephus, Bel. v. 449, µo:O"T1yovµivo1 ... th,,acrravpomo; Livy xxxm, 36, alios uerberatos crucibus affixit). If, as appcan, the
scourging preceded the verdict, it was of course irregular; but John doe3 not
make clear when the formal sentence was passed. In Mark ( I 5. I 5, ~AA~as)
the scourging takes place after the sentence; in Luke there is no scourging,
though one is threatened (23.16,22). Sherwin-White (op. cit., 27f.) notes
that Luke uses the word (na16evm, rather than Mark's q,payt::\::\ow) denoting
the less severe kind of beating appropriate to the dismis..~al of the prisoner
with a warning. Unfortunately he does not comment on John's µo:O"T1yoiiv.
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'TTAi~avTes ••• mrr6v. It is very probable that John is here dependent on
Mark 15. l 7, l61Sv01<0VO'IV a\JTOV 'TTOpq>vpav Kai mpm6eac71V mrrc';S 'TTAE~avTe5
&K&v61vov crrtq,avov. See J. T.S. new series 3 (1952), 66-75 (H. St. J. Hart).
The crown was probably intended not as an instrument of torture but as a
crude imitation of the radiate crowns worn by supposedly divine oriental
and Hellenistic rulers, and thus as part of the mockery. There are further
references in Brown; see also Guilding, 169.
3. Kai ftpxovTo 'TTpos avT6v: omit, W. The words might well seem superfluous,
but in fact they contribute to a vivid picture of the mocking approach of
the soldiers pretending to do reverence to the king.
Xaipe, 6 l3acr1;\evs TWV 'lovSaloov. Cf. Mark 15.18, Xaipe, l3acr1Aev TWV 'lovSaloov.
See M. 1, 7of.: 'Descriptiveness is ... the note of the articular nominative of
address in the New Testament: so in ... John 19.3, where we may represent
the nuance by . . . 'Hail, you "King"!' In the latter passage [John 19.3]
we can easily feel the inappropriateness of the l3acr1Aev found in M, which
would admit the royal right, as in Acts 26.7. Its appearance in Mark 15.18
is merely a note of the writer's imperfect sensibility to the more delicate
shades of Greek idiom.' Robertson, 465, thinks that Moulton may be guilty
of 'slight overrefinement' here. l3acr1Aev is found also in P 66 •
lSISocrav avTc';S paTrlcrµaTa (on this word see on 18.22). Cf. Mark 15.19, lTV'TTTOV
mrrov TT!" Keq,aMv KaMµci>; also (at the trial before the high priest, 14.65)
ot l'.mt'}'pha1 paTrlcrµacr1v avTov lAal3ov (with a parallel in John 18.22). Cf.
Luke 22.63-5. The details of this mockery are clear in themselves, and so
are their theme and motive: Jesus is mocked as the king of the Jews. The
probable inference is that the charge brought from the Sanhedrin and
preferred before Pilate was that of claiming to be the king of the Jews, that
is, the Messiah. It is thus with excellent historical justification that John
brings out the theme of kingship in his passion narrative. Further details
are added in the Gospel of Peter, 6-9: And they having taken the Lord
pushed him as they ran, and said: Let us hale the Son of God, now that we
have got authority over him. And they put on him a purple robe, and
made him sit upon the seat of judgement, saying: Give righteous judgement,
thou King (!3acr1Aev) of Israel. And one of them brought a crown of thorns
and set it upon the Lord's head; and others stood and did spit in his eyes,
and others buffeted his cheeks; and others did prick him with a reed, and
some of them scourged him, saying: With this honour let us honour (or at
this price let us value) the son of God. See below on v. 13. Other passages,
such as Philo, In Flaccum 36-42, Dio Chrysostom, de Regno xv, 66-70, have
been quoted in explanation of the mockery. They in fact explain nothing,
and there is nothing for them to explain. See M.-J. Lagrange, Evangile
selon Saint Marc (1920), 393-5. More significant is the occurrence of the
language (µcxcrT1yes, paTrlcrµaTa) of Isa. 50.6, but if the fulfilment of Scripture
had been, at this point, more than a secondary inte_rest John would have
drawn attention to it.
,4. t& aye.:, vµiv avTov [~oo. This 2ct is introduced in preparation for the
dramatic pronouncement of v. 5. The situation is highly dramatic but
equally improbable. A Roman judge would have released or executed his
prisoner.
ovSeµiav cx!Tlav evpl01<00 lv mrrc;:,. Cf. 18.38.
fl,
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5. m<av61vov. The adjective is not used in v. 2, but it is used in Mark 15.17.
16ov 6 &v6pc,mos. The article is omitted by B, probably by accident. The
whole clause is omitted by P 66 • This is one of the most dramatic moments
in the gospel; cf. v. 14 (and, for the use of l6ov in an announcement, 1.29). A
series of striking contrasts is involved. (i} Jesus is dressed as a king, and is
announced as the man. (ii) In v. 7 his claim to be the Son of God is mentioned; the claimant to divine honours is announced as the man. (iii) The
man announced by Pilate with mingled pity and contempt was to the readers
of the gospel their Lord and their God. Reference to the i:il (man) of
1QS 4.20; 1QH 3.10 seems most improbable. A more important comparison
is with Zech.6.11f. (Thou shalt take silver and gold and shalt make crowns
(o-n:<pavovs) and set them on the head of Jesus ('IT)uov) the Son of Josedek the
high priest, and thou shalt say to him, Thus saith the Lord Almighty, Behold
a man ('16ov avt'Jp}, Branch (' AvCXToATJ) is his name, and he shall rise up
(avCXTeAel) from beneath, and shall build the Lord's house), though it would
be hard to affirm that John was referring directly to this passage. 6 &v6pc:.mos
also recalls the term Son of man (on this term in John see Introduction,
pp. 72f., and on 1.51), and John may have wished to evoke this while
feeling that he could not place such a barbarism as 6 v!os Tov av6pC::rrrov on
Pilate's lips. Besides, 6 vlos Tov cxv6pC:mov would have lacked the ambiguity
that marks Pilate's words (on John's use of ambiguity see on 3.3). Pilate hits
the truth accidentally (as Caiaphas did, 11.5off.). No comment on this
verse sets out the truth more clearly and succinctly than Bultmann's, 'The
declaration 6 Myos ucxp~ lyevno has become visible in its extremest consequence (in seiner extremsten Konsequenz) '. See also R. Schnackenburg, in Jesus
und der Menschensohn (Festschrift A. Vogtle, 1975), 371-86.
6. On cxpx1epets see on 7.32; on the urrT)plTCX1, on 18.3; on lKpcxvycxucxv, on
18.40.
ncxvpc.)<1ov. Cf. Mark 15.13. The demand for this kind of punishment implies
the recognition that the case has passed into Roman hands. See however the
next note.
Mf3eTe aVTov vµei5. The pronoun is emphatic: Take him yourselves. This
of course the Jews could not do; according to 18.31 they were not allowed
to inflict capital punishment; and even if they had done so they would
have inflicted death by stoning, not by crucifixion; moreover, a Roman
official could not have transferred his own responsibility to any local court.
If the words were spoken by Pilate they must have been a taunt; probably
they were intended to fasten responsibility for the death of Jesus on the
Jews rather than the Romans. E. Stauffer (Jerusalem und Rom (1957), 123-7)
adduces cases of alleged crucifixion by Jews, but Winter (op. cit., 62-6)
seems to be right in concluding that 'crucifixion was not a punitive measure
used by Jews or adopted by Jewish judicial institutions at any time in history'
(66).
7. ,;µeis v6µov lxoµev. v6µos is here used in the sense of a particular statute (pii!),
not in the general sense of Torah. The law of blasphemy is meant; cf. Lev.
24.16 and Sanhedrin 7.5; Keri tho th I.If. The question of blasphemy is not
raised in the very short account of the Jewish 'trials' in ch. 18, but it is
central in Mark 14.55-64, and in earlier chapters in John (e.g. 5.18;
10 ..33,36).
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KaTcx Tov voµov. The addition of ,;µwv (9 W) misses the fact that v6µos in this

verse has the meaning pointed out above.
vlov 6£00 lavTov hro!rio-ev. Cf. 5. I 8; I 0.33; also perhaps Wisd. 2. I 8. ;ro1elv here
means 'make out to be'; cf. 1 John 1. 1 o. It is far from clear in Mark on what
the charge of blasphemy is founded; in John there is no difficulty; Jesus
blasphemes in claiming for himself essential equality with God. The
anarthrous phrase vlov eeoO has perhaps a qualitative sense; see on 5.27.
8. µaAAov tqiofh1611. Pilate's fear is .aroused by Jesus' reported claim to
supernatural dignity. Dodd, Tradition, 114, says that Pilate understands
Jesus to be claiming to be a 6eios &v6pc,mos; hence his question, ;r66ev el av;
Do you indeed claim to be such a person? This gives the sense, even if Mas
&v6pc..mos is not a term Pilate would have used. For the place of this concept
in Johannine Christology see Introduction, p. 74. The translation 'he was
the more afraid' may be justified if 18.38 is held to imply fear (the word
fl>Of3eio6cxt itself is not used before the present verse); but it is probably better
to suppose that µaAAov (the comparative of µa7'a) is here dative (see L.S .
.r.v. µ6:Aa, 11): 'he was very much afraid'.

9. To ;rpanwp1ov. See on 18.28. Presumably he brought Jesus in with him,
since at v. 5 Jesus had been brought out.
ir66ev d av; The form of the question recalls Luke 23.6, lm1pwT11crev El 6
&vepc..mos raAtAaios toT1v, and may be based upon a recollection of it. If this
is so, the meaning has been transformed in Johannine style; or rather, a
characteristic double meaning has been attached. John does not think
primarily of the province of Jesus' birth but of the fact that, being Son of
God, he is 'from above'. His origin is both known and not known; see 3.8;
8.14; 9.29 and the notes. It is for this reason that
6 St 'lrioovs arr6Kp101v oVK l6wKev cnrrc';:>. This question (like the question 'Art
thou a king?') is not capable of a simple answer. In Mark the silence of
Jesus is mentioned at 14.60£:; 15.5. In Luke Jesus does not answer Herod
(23.9). The silence of Jesus is much less prominent in John than in the other
gospels because much more conversation is introduced into the story.
10. lµol ov AaAeTs; The silence of Jesus disturbs Pilate, who desires to release
him. By provoking the next question the silence continues the conversation
as effectively as a reply.
l~ovo!av lxw, For t~ovoia see on I. 12; 7. I ; IO. I 8. What Pilate has is pote.rta.r;
it rests entirely with him to release or to execute Jesus. Cf. Digest, L, xvii, 37,
Nemo, qui condemnare potest, absoluere non potest. Cf. Josephus, Bel. 11, 11 7: the
first governor, Coponius, was sent µexp1 Tov KTElve1v 7'af3t:>v rrapo: Kaluapos
l~ovolav.
I I. OVK etxes (P 66 B e w; R w, lxe1s) t~ovolav K<lT' {µov ov6eµlav. Pilate's assertion is radically (ov6eµlav is very emphatic) qualified. The reading etxes is
probably to be preferred, though the verb ought to be accompanied by av; for
its absence cf. 8.39. This verse shows one of John's common literary devices
in reverse. Several times (e.g. 3.3-8) a theological word used by Jesus is
misunderstood when the hearers take it in a literal sense; here Pilate uses
the word 'authority' in an un-theological sense; Jesus takes the word out
of his mouth and uses it absolutely, speaking of the authority not of Rome but
of God. The discussion of t~ovoia provides a counterpart to the discussion of
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~cxa1;\efcx in 18.33-8. Jesus, who is not backed by servants who fight ( 18.36),
and indeed has no earthly power to show, nevertheless holds and exercises
~cxa1;\efcx, kingship, in bearing witness to the truth. Pilate, supported by an
army and wearing the trappings of authority, is incapable of recognizing
truth, and has only such t~ova{cx as is lent him for the performance of his
office.
d µT] fiv 6e60~1evov ao1 &vweev. All human authority is derived from God's
(cf. Rom. 13.1). For &vweev see on 3.3. It is implied primarily that in con·
demning and crucifying Jesus Pilate acts with divine consent-the crucifixion
does not contravene the authority of God but lies within his purpose;
perhaps also that the Roman authority in general is of divine appointment
and consent. Cf. 8.20; authority to arrest Jesus was not given until the
moment appointed by God had come. It should however be noted that the
participle 6e6oµevov is neuter and does not agree with t~ovafo; the meaning is,
Unless it had been granted you to have authority.
610: -rov-ro-because your authority is not your own.
6 1Tcxpcx6ovs µe cro1. The use of,,.cxpcx6166vcx1 (6.64,71; 12.4; 13.2,11,21; 18.2,5;
21.20), and the singular number of the participle, suggest Judas; but
Judas did not deliver Jesus to Pilate (ao1), and 1Tcxpcx6166vex1 is also used of the
act of the Jewish authorities (18.30,35). Nevertheless,Judas, the devil (6.70),
the tool of Satan (13.2,27), is probably intended. Sanders and Brown are
among those who think that Caiaphas is intended; Lindars thinks of the
people as a whole.
µe(3ovcx aµcxp-rlcxv rxe1. aµcxp-rfav exe1v is a Johannine phrase (9.41; 15.22,24;
I John 1.8; nowhere else in the New Testament). Here aµapTla plainly
means 'guilt'.
12. IK -roVTov, 'for this reason' or 'from this time'. See on 6.66. If the causal
sense be adopted the present verse is parallel to v. 8. The theme of t~ovcrlcx is
continued, and the frailty of Pilate's authority is exposed.
tp!Aos -roii Ka!crapos. Cf. 15.15. E. Bammel (Th.L.,Z. 77 (1952), 205-10) has
shown that the title amicus Caesaris is very probably old enough to have been
used in this conversation as at least a semi-technical term. E. Stauffer (Jesus
and His Story (E.T. 1960), 108ff.) goes further and connects Pilate's status as
amicus Caesaris with Sejanus; it is because of the fall of Sejanus ( 18 October
31) that Pilate finds himself compelled to be so subservient to the Jews. He
dare not face the renuntiatio amicitiae. Haenchen (op. cit., 202) is right in
claiming that John would not have been aware of these political entanglements, and that the words should be understood in a simple way as the
counterpart of av-r1Aeye1 -r0 Kcxlcrap1. Anyone who sets himself up as a king, or
even tolerates such a rebel, is an enemy, and no friend, to the Emperor
(regularly in the Greek-speaking world, ~acr1Aevs).
mrr1Aeyei -re;> Kalcrap1. For. the verb cf. e.g. Isa. 65.2, Acxov am16oiiv-rcx Kai
av-r1Atyov-ra. Bauer (219) cites evidence of the significance and frequency of
the charge ofmaiestas in the time of Tiberius; it is perhaps more to the point
to note that similar conditions prevailed under Domitian (for a summary see
C.A.H. xr, 27-33), when this gospel was probably taking shape. Yet in
allowing the theme of kingship (and maiestas) to govern the decisive stages of
the narrative up to v. 16 John is probably true to history. These arguments
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rather than any others would compel Pilate to act. For the Jewish pressure
on Pilate cf. Philo, Leg. ad Gaium, 301f.
13. (3iiµCXTos. Cf. Matt. 27. 19. The word is used in Hellenistic Greek for the
tribunal of a magistrate, and in the New Testament for the judgement-seat
of God (or Christ); cf. Rom. 14. 10; 2 Cor. 5.10. For a judgement-seat out of
doors in Jerusalem cf. Josephus, Bel. n, 301: Florus lodged at the palace, and
on the following day had a tribunal ((3fiµa) placed in front of the building and
took his seat; the chief priests, the nobles, and the most eminent citizens then
presented themselves before the tribunal (!3iiµaT1).
It is not easy to determine who sat upon the (3fjµa, lKaEhcrev may be intransitive
-Pilate sat upon the tribunal; or transitive-he caused Jesus to sit upon the
tribunal. In favour of the latter rendering the following points may be urged.
(i) It gives great dramatic force to Pilate's words in v. 14, iSe 6 (3acr1AEVs liµwv.
(ii) In doing so it provides a parallel to vv. 2, 3, 5. (iii) If Pilate sat on the
judgement-scat it must have been to pronounce sentence; but no sentence is
recorded. (iv) There are traces elsewhere of a similar tradition. See Justin
I Apol., 35, S1aCTVpoVTes airrov lK6:61crav hrl 13,;µaTOS 1<al ehrov· 1<pTvov t'iµTv; Gospel
of Peter 7 (see on v. 3), lKa61crav airrov hrl 1<a6eSpav 1<p(crec,Js ~yovTES' S11<af(t)s 1<plve,
(3acr1AeO ToO 'lcrpa,;A. Against the transitive rendering the following arguments
may be brought. (i) In the only other place in John in which 1<a6l3e1v occurs
(12.14; cf. 8.2) it is intransitive; and so it commonly is in the rest of the New
Testament. This is a strong argument. (ii) Such an act as is suggested would
not have been becoming to a Roman governor. It will however be recalled
that (according to Luke 13.1) Pilate had committed the grim jest of mingling
the blood of worshippers with their sacrifices; and it may be that the deed
is not historical. (iii) The Johannine narrative suggests that Pilate was
afraid (v. 8), and more anxious to release Jesus than to mock him (v. 12).
This also is a good argument. It is not easy to decide between these alternatives; both are supported by good arguments. Probably John was conscious
of both meanings of lKa61crev. We may compare his habit of playing on
words of double meaning (see on 3.3) and also his subtle presentation
of the investigation in ch. 9 1 where ostensibly the blind man is examined
while through him Jesus himself is being tried, only to turn the tables on hisaccusers by judging them. We may suppose then that John meant that
Pilate did in fact sit on the (3fjµa, but that for those with eyes to see behind this
human scene appeared the Son of man, to whom all judgement has been
committed (5.22), seated upon his throne.
).ey6µevov introduces a proper name, as e.g. at 4.5.
l\166CTTp(t)Tov. As an adjective the word means 'paved with stones'; it may
mean a tessellated or mosaic pavement. For attempts to identify the site see
below.
'El3paiCTTI, Cf. 5.2; 19. 17,20; 20. 16. Here the form of the word Gabbatha
shows clearly that Aramaic is meant.
fal3!3a66:, This should represent Ml'l:ll (gabbetha'). John does not say that the
Greek name translates the Hebrew (Aramaic); contrast his different
expression at 1.38 (where see the note). The derivation ofMl'l:ll is obscure. It
may be a variant of Mri:iil (gubta'), which appears in several spellings, and
means a hill or a pit, and is used as the name of several places (see Jastrow
s.v.). A similar meaning ('raised place') would result if we accepted the
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suggestion that rcxi,i,cxea represents Nnn:ll (gabbabta', 'a high forehead'),
Dodd, Tradition, 108, proposes Nn:!1:ll (gib'etha), equivalent to the Hebrew
ill7:ll (gib'ah), from the root l7:ll, high, projecting. In the Palestinian Syriac
Lectionary at Matt. 26.23 Nli:ll renders Tpvi,:>.iov, 'a dish'; but, even though
it has been pointed out that the Arabic word for 'dish' may mean also 'an
enclosed place open to the sky', this does not seem relevant. Another sug·
gestion is that rcxi,i,cxea: should be split up into Nn•::i ::11 (gab baitha', 'hill of the
house', that is, Temple mound, or Temple ridge); but this does not give
good sense. The attempt to make Gabbatha (by way of the root ::i::il, g-b-b,
'to collect') mean 'mosaic' fails to grasp that A16ocnp(A)Tov is not intended as a
translation ofGabbatha. A paved area has been found in a building identified
as the Antonia (see on 18.28), and it has been argued that this must be
Gabbatha, the place where Jesus was exposed by Pilate to the crowd.
Additional interest has been awakened by the discovery of scratched lines,
suggesting that soldiers had played there a 'king game' (cf. 19.2f.). It has
been concluded that the Praetorium of 18.28 must be the Antonia; that a
scene from the last hours of Jesus has been positively located; that John's
historicity has been vindicated. None of these conclusions will stand. There
are good reasons for thinking that the Praetorium was Herod's Palace, and
it is hard to think that none of its external and internal floor surfaces was
paved (and could therefore be described as A16ocJTp(A)Tov); it is therefore any·
thing but certain that the newly discovered site is the scene of John 19. 13f.
(and very improbable that the soldiers would play their game over the J;fiµcx);
and even if it were known that the site was called Gabbatha this could not
prove the historicity of John's narrative. On the whole question, and for
bibliography, see P. Benoit in H. T.R. 64 (1971), 135-67. The buildings and
paving in question belong to the second century and have nothing to do
with the events of the gospel.
14. ~v Sl 'll'cxpcx=vti Tov miaxcx, The use of '11'cxpcxC7KEVT} for a date is not Greek
(see L.S. s.v.); it represents the Hebrew ::iil7 ('ereb), here MC>Dil :iil7. The
meaning of this phrase in Jewish literature is quite clear. It does not mean
Friday (n::itu :iil7, 'eve of Sabbath') in Passover week, but 'eve of Passover',
Nisan 14. For the significance of this date, and the conflict with the Synoptic
Gospels, see Introduction, pp. 48-51. See Sanhedrin 43a (quoted on 7.12):
On the eve of Passover (MC>Dil :iil7::i) Jesus was hanged.
wpcx ~v ws lKTf1, Another conflict with the Synoptic Gospels; contrast Mark
15.25, ~v Sl wpcx TplTT} Kcxl !aTcxvp(A)acxv cxVTov. The disagreement may have
arisen by accident, through the confusion of the Greek numerals r (3) and
F (6); or through the use of a Hebrew sign which in square character is
waw (6), but on some old coins gimel (3). Or there may have been a conscious
change. Mark's 'third' may have arisen because he was anxious •at 15.33
to depict darkness 'at noonday'; John's 'sixth' may have arisen because
he wished to represent the death ofJesus as that of the true Paschal lamb (the
passover sacrifices were killed in the course of the afternoon). This is in fact
probably John's motive for inserting the note of time; or he may have wished
to show in the simplest terms that the 'hour' of Jesus (see on 2.4) had now
come.
t6e 6 J;cxa1Aevs vµcZw. In the dramatic narrative the clever argument of the
Jews is thrust back upon them with bitter irony; the helpless prisoner of
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Rome is the only king they are likely to have. It is now they who are mocked,
not Jesus. But throughout the passion story John works so frequently with
the theme of kingship (see on 18.33) that it seems likely that here he has
intentionally put into the mouth of Pilate an unintended truth. Just as
Pilate inscribes on the cross (vv. 19, 22) the royal title of Jesus, so here, in
spite of all appearances, he truly proclaims Jesus as the king of Israel. The
title recalls the messianic claim, and the charge on which Jesus was no doubt
prosecuted in the Roman court. Cf. v. 5; the representative Man is also the
true king of the human race.
15. ~poY. 'Away with him!' The parallel, quoted by most commentators
and by M.M. s.v., in P. Oxy. 119.10, in which the mother of a tiresome
schoolboy says avacnaToi µe· c3:ppoY avToY ('he upsets me; away with him!'),
is poor (since the circumstances are so different); but it is hard to find a
better. 'We may think it possible that the Jews, in thus crying "Hoist Him
up! Hoist Him up!", unconsciously ask for his exaltation as the Son of man
[3.14; 8.28; 12.32,34]' (Lightfoot). Possible perhaps, but hardly probable.
TOY ~ao-1;\ea vµwY o-Tavpwo-w; Pilate resumes his irony, and leads up to the

Jews' blasphemy.
oVK exoµey ~ao-1;\ea el µti Ka(o-apa. Cf. Judges 8.23; 1 Sam. 8. 7, and many other
passages of the Old Testament, where it is insisted that the only true king of
Israel is God himself, and that even a Jewish king can be tolerated only on
condition of his obedience to God and fidelity to the national religion. In
denying all claims to kingship save that of the Roman Emperor Israel abdicated its own unique position under the immediate sovereignty of God. In
the language ofvv. 1of., it now becomes clear that true f~ovo-(a resides neither
in Pilate nor in the Jews, nor in what these represent, but in God only.

16. irapeowKeY. This is the nearest approach to a sentence of death thatJohn
gives. It is far from clear how it can be intended. Pilate could not hand
Jesus over to the Jews for crucifixion, which was a Roman punishment and
must have been carried out by Roman troops. Either John uses irapeoooKEV
loosely-Pilate gave Jesus up to the fate the Jews demanded (as at Luke 23.25,
TOY St 'lflo-oiiv irape6wKEY T4' 6eMµaT1 avTwY); or (and this would be required
by a strict interpretation of avTois) he mistakenly supposed that the Jews did
crucify Jesus (but vv. 23,25, ol o-TpaTtwTai). Cf. Mark 15. 15, where nothing is
amiss; probably John simply borrowed the word irape6wKEY from this source,
not noticing the effect of the addition of avTois (possibly from Mark 15. 15a).

39. THE CRUCIFIXION AND DEATH OF JESUS
19.17-30
Jesus, now delivered over to death, carries his own cross to Golgotha
and is there crucified between two others, his cross bearing the legend,
Jesus of Nazareth the king of the Jews, a legend to which the Jews
object in vain. His clothing is, in fulfilment of Scripture, shared among
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the soldiers, who cast lots for his tunic. In the presence of certain women
Jesus presents his mother and the beloved disciple to each other as
mother and son. In fulfilment of another passage of Scripture Jesus is
given vinegar to drink; then, with the declaration that the work of God
is completed, he dies.
Again, the essential events are paralleled in Mark: the journey to
Golgotha, the royal title on the cross, the division of the clothes, the
presence of the women, the vinegar, and the death. John makes additions
and omissions. Simon of Cyrene (Mark 15.21) disappears, and Jesus
carries the cross for himself. The fulfilment of prophecy is stressed in
both the division of the clothes and the drink offered to Jesus. The
committing of the mother and the beloved disciple to each other is
peculiar to John, as is the objection of the Jews to Pilate's notice of
condemnation. There is no mockery (cf. Mark 15.29-32). Jesus dies
not as in Mark 15.34 with a cry of dereliction but with an affirmation of
fulfilment, and the words (1T<xpe6wKe ,o ,rvevµa:, v. 30) by which his
death is described recall the words of commendation (,ra:pa:,leeµa:t ,o
,rvevµ6: µov) of Luke 23.46. John's narrative is probably based on
Mark's (see Introduction, pp. 42-5), but either he, or intermediate
tradition, has modified the source considerably. That John was independent of Mark is maintained by e.g. Dodd (Tradition, 121-36) and
Brown who (915) argues ( 1) that in material common to John and the
Synoptists there are often notable differences in vocabulary and sequence, and (2) that the properly Johannine details may as well be
traditional as imaginative addition. There is substance in these points,
but some answer to them may be found in Brown's own analysis (911)
of the structure of John 19. 16b-42. If John did indeed force his narrative into this elaborate chiastic pattern differences in vocabulary and
sequence are to be expected; and Brown's estimate of the historical
~value of the incidents peculiar to John is not wholly convincing.
Every one of the differences between John and Mark is at least
connected with a dogmatic motive. Once more John brings out the
theme of the royalty ofJesus (see above on 18.33, et passim), and the fact
that the crucifixion was the fulfilment of prophecy, and the perfect
performance by Jesus of the Father's will. He does not allow himself
even to suggest thatJesus was deserted by God. The men crucified with
Jesus are forgotten as soon as mentioned. They are not introduced by
John for their own sake, but in order to make possible the narrative of
19.31-7. The incident regarding the mother and the beloved disciple
is a crux in the Johannine problem. It is most naturally explained as
simple historical reminiscence due to the beloved disciple himself.
Against this view however must be ranged the historical difficulties
mentioned in the notes; it cannot be regarded as satisfactory. On the
other hand, the theological interest of the incident is too slight to make
it seem plausible that the whole matter was created for this purpose. The
probability must remain that John was using what was already in his
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day traditional material which was of questionable historical value but
caught his eye on account of its theological suggestiveness.
17. f30:cna3oov lo:vTc°i) Tov cno:vp6v. The dative lo:vTc°i) is emphatic; according to
Radermacher (106) the usage is Hellenistic and must here be translated
'alone'. Black (102) thinks that the word represents the Aramaic ethic
dative. Contrast the Marean account (15.21) of Simon of Cyrene, who
was compelled to carry the cross. It is of course possible to harmonize
the Marean and Johannine narratives by supposing that Jesus began
to carry the cross himself, fainted under the burden, and was relieved
by the forced assistance of Simon; yet, if it is true that John knew Mark,
his words read like a correction, and its motive must be sought. The Fathers
(e.g. Chrysostom, In Joh. Hom. Lxxxv, 1) saw a type of Christ bearing
the cross in Isaac, who (Gen. 22.6) carried the materials for the sacrifice
of himself. Philo had already commented on this incident (Ahr., 171)
avro 61Ko:tWCTO:S TO IEpETov TCX '!Tpos Tf\V 6vcr(o:v hrTJx6icr6o:i; and it seems not
impossible that John also may have had in mind some such typology,
and conformed the narrative to it. This connection is perhaps reinforced
by the fact that the comment on Gen. 22.6 in Gen. R. 56.4 is ' ... as one
bears the cross (:ii,~) on his shoulder'. On the significance of the 'Binding
oflsaac' in Judaism see G. Vermes, Scripture and Tradition in Judaism ( 1961),
193-227; Vermes sees a reference to this in John 1.29 (sec the note) but not
in the present passage. Had one been intended John would probably have
made it clearer. Barnabas 7.3 however already takes Isaac to be a type of
Christ. An alternative explanation is that John wished to avoid the possibility of the view adopted by some Docetists that at the last moment a
substitution was effected so that Simon of Cyrene was crucified instead of the
impassible Son of God (Irenaeus, adv. Haer. 1, xix, 2). But most probable
is the view that John wished once more to emphasize the all-sufficiency of
Jesus; he needed no help in effecting the redemption of the world.
Els Tov My6µEvov Kpo:vlov T6"TTov. For this use of My6µevov to introduce a proper
name cf. v. 13. The place was probably called 'Skull-place' from its appearance. On the tradition that it was the place where Adam's skull was buried
see G. Dalman, Sacred Sites and Ways (E.T. 1935), 347, and, for much detail,
Brown.
~ (KB; 9 w, os) :;>.JyeTO:I 'Ef3po:'icrTl roAyo6a: the Aramaic is xi,1,)1,u or xi,1,u1,i1,
a skull or head.
18. 1<0:l µET' o:vTov aAAovs 6vo. Cf. Mark 15.27, 6vo AilCTTas; John gives no hint
that he knows the Lucan tradition of the penitence of one of these malefactors
(Luke 23.40-43). They are mentioned only in order that it may later (vv.
31-7) be emphasized that no bone of Jesus was broken, and that from his
side there flowed blood a11d water. From the fact that the two are described
neither as AilCTTo:I nor as Kcn<ovpyo1 (Luke) it is not to be inferred that the
Johannine tradition understood them to be disciples (Zealot followers of a
Zealot king). John omits the description partly because he has no use to
make ofit (he offers no allusion to Isa. 53.12), partly in order to avoid the
suggestion that such company was appropriate to Jesus.
wrev6ev 1<0:l tVTe06ev suggests a Semitic construction (cf. Num. 22.24 (cppo:yµos
lrn06ev 1<0:I <ppo:yµos tvTEv6ev, inaccurately represented by L.S. s.v. EVTe06ev);
Dan. 12.5 (Theod.); I Mace. 6.38; 9.45), but does not exactly represent one.
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Delitzsch properly renders "Tn~ :,mi "TnX m~. The expression indicates a
Semitic mind, but not translation from a Semitic original.
µfoov lit 1"ov 'ITJcrow, 'and Jesus as the middle one'.
19. fypa~v 6! Kai ,-!,-i-ov 6 ne1Afrros. Here ypaqie1v clearly means 'cause to
be written'; cf. 2 I .24 and the note. ,-i,-7'.os is a transliteration of the Latin
titulus. For the custom of exposing such a notice cf. e.g. Suetonius, Caligula 3'2,
praecedtnte titulo qui causam poenat indicarel. See however E. Haenchen, Di,
Bibtl und Wir ( I 968), 206.
'IT)crovs 6 Na3wpaias 6 l3ac117'.evs ,-c7,v 'lov5a!wv. The charge against Jesus appears
in similar forms in the other gospels: Mark 15.26, 6 l3acni\J:vs Twv 'lov3a!c,w;
Matt. 27.37, ov,-6s lo-T1v 'IT)o-ovs 6 13. Twv 'I.; Luke 23.38, 6 i,. Tc;..v 'I. o&-ros. Of
all these forms the Marean is probably the oldest; but no evangelist adds any
significant, or misleading, point. It has already been pointed out that the
charge of claiming to be king (Messiah) must almost certainly have been
that which compelled the Roman governor to act, and that kingship is a
fundamental theme of John's theological treatment of the passion narrative.
The title 'suggests on the one hand the price paid by the Jews for the rejection
of their King, namely the condemnation and destruction of Judaism and
of its age-long hopes. On the other hand the reader knows that, precisely
because of the crucifixion, the Lord is King indeed; the cross is the manner
of His exaltation and glorification' (Lightfoot). 'The condemnation of Jesus
is at the same time the judgement of Judaism, which had surrendered the
very hope that gave its existence its meaning-and so the judgement of the
world, that for the sake of its security in the present gives up it~ future
(Bultmann). See also E. Dinkier, Sig11um, 305ff.
20. lyyvs ?iv 6 ,-6rros. Sec on v. 17; the place is unknown.
'Ei;patCTT!, 'PeuµaiCTTI, 'EAAT)V1CTTI. For the first word, see vv. I 3, I 7, above. The
!econd, and related words, are not uncommon in late Greek; 'Ei-A1'VIC7TI is

used as early as Plato. For the adverbial suffix see M. 11, 163. Polyglot
notices in the Hellenistic age were probably almost as common as they are in
continental railway carriages today. Cf. e.g.Josephus, Ant. xiv, 191, ~ovi-oµa1
St Kai 'EAATJVIO'TI Kai 'Pwµa"icnl tv 6e7'.T~ xaAKi'.j TovTo cxva,-e6fiva1; Bel. v1, 125;
and the well-known Latin and Greek inscriptions of the Res Gestae Diui
Augusti. See also Esth. 8.8ff. (Guilding, 169). If John saw any theological
significance in the trilingual inscription-the universal condemnation of
those who thus condemned Jesus, and the universal offer of salvation to the
universally condemned-he does nothing to indicate it.
21. The Jews' objection to the titulus was natural. In the first place, they
had just declared that they had no king but Caesar, and the titulus, if they
accepted it, was tantamount to an admission of sedition; and in the second
place, to suggest that a powerless, condemned, and dying outcast was the
king of their nation was a studied insult. To state only that the crazy fellow
had claimed to be king would be harmless.
µ11 ypaqie. Moule (Idiom Book, 21) notes that the present tense is surprising.
Turner's (M. iii. 76) 'Alter what you have written' (i.e., Do not go on
writing (what you have written)) probably gives the sense.

22. Pilate, no doubt anxious to avenge himself upon the Jews who had forced
him to act against his will, refused to alter what he had written. Accordingly
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Jesus went to his death under a title unintentionally but profoundly true.
Cf. v. 14. Another consummate dramatic touch of the evangelist's reaches its
mark.
23. Cf. Mark 15.24. The clothes of an executed criminal were a recognized
perquisite of the executioners (Digest XLVIII, xx, 6).
Ta lµcmo:. To lµcmov (singular) means always the outer garment; but the plural
when used generally (as here) is equivalent to our 'clothes' (see L.S. s.v.
lµCITIOV, 1, 2).
Tfooepo: µepT). There were therefore four soldiers. Probably they formed a
military unit; cf. the TETp6:610: of Acts 12+
Ko:l Te>v x1Twvo:. Evidently the accusative is dependent only on O.o:!3ov, not
on hro!T)oo:v; the construction could be improved. The XtTwv was an undergarment, corresponding both etymologically and in usage with the Hebrew
l"lll'1::> (k•thoneth). At Lev. 16.4 both Hebrew and Greek words are used of the
high priest's tunic, u.,:,.1,, w,p ,:i l'1ll'1:), XITWVO: AIVOVV i'tytctoµevov ev6voeTO:I. See
below.
~v 6i o x1Twv o:ppo:cpos. o:ppo:cpos is from p6:1ne1v, 'to sew together'. It can hardly
be insignificant that Josephus (Ant. m, I 6 I) describes the high priest's tunic
in similar language: eOTt 6' o x1Twv oOTOS OVK EK 6voiv mp1TµT)µchwv, c;,OTe po:rrToS
lrrl TWV C:,µwv efvo:1 KO:i TWV rro:pc'x 1TAEvp6:v, <p6:poos 6' lv err{µT)KES vcpo:oµevov (note
that Josephus does not use 6:p(p)o:cpos as L.S. s.v. assert): and that Philo (Fug.,
110-12) treats the tunic as a symbol of the Word which is the 6eoµo, Twv
6:1TCXVTWV, which ovvexe1 TO: µEpT) lTCXVTO: Kai ocp{yyet KWAVWV O:VTO'. 610:Meoeo:i Ko:I
6iapTcxo60:1. It seems probable that the make-up of the tunic was a matter
of common knowledge and, in Hellenistic Judaism, of allegory. It goes too
far simply to assert, 'Jesus is not only a king but a priest' (Brown). Hahn
(Titel, 235; E.T. very briefly, 237, n. 26) is much more cautious. John's
thought was set in motion not by any description of the high priest's vestments but by the fulfilment of Ps. 22 (see v. 24), and he would probably
think, not of the \Vord as the unifying element of the universe, but of the
death of Christ as bringing into one flock the scattered children of God
(cf. 11.52). It seems very unlikely that there is an allusion to Joseph, with
his coat, his brothers (prefiguring the disciples), and his two fellow-prisoners.
Schlatter (349) quotes Betzah I. 10, but his translation (1µ6:Tta eiTe po:cpeVTo: dn
lipo:cpo:) is misleading; the reference is not to garments such as that which
Jesus wore, but to garments whether made up (sewn up) or not J'n1,wr.,

)'ii!:m Cl'KIV 1':l 1-,,~n 1':l C'"').
EK Twv cS:vweev. 6:vweev, or eK Twv cS:vw (8.23) would have expressed the fact
better, but the meaning is clear.

24. tva 1'i ypo:cpi't 1TAT)pw0ij. Many MSS. add 1'i :>..eyovoo:. The quotation is from
Ps. 22 ( 21). I g, given exactly according to the LXX. It need not be supposed
that this Old Testament passage gave rise to the whole incident as recorded
by all the evangelists; it was an incident that might very well happen at any
execution. But it does seem likely that the distinction drawn between the
1µ6:Tta (which were merely divided-61eµeplcro:VT0, Ttooepa µepT)) and the
XITWV (for which the men cast lots-epo::>..ov KAfjpov, :>..cxxwµev) arose out of a
failure to understand that in the parallel form of Hebrew verse 1µ6:Tta and
lµaT10µ6, ('il::i and 'tvi::i',) are to be regarded as synonyms, and not to be
distinguished. To say (Lindars) that John did understand the synonymous
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parallelism but took advantage of it to fill out the tradition comes near to
accusing him ·of saying what he knew to be untrue. In fact, Hebrew parallelism was little if at all understood at this time (see p. 150). Both Ps. 22
and Exod. 39.22f. (about the high priest's tunic) are said to be associated
with the feast of Purim (Guilding, 169f.).
ol µtv ovv aTpaTtooTai. The soldiers are mentioned again (with the resumptive
use ofµev ovv) in order to bring out yet another ofJohn's dramatic contrasts.
Over against the soldiers stand the faithful disciples.
25. Just as the division of the clothes of Jesus is in itself a probable event, so
the presence near (Sanders points out that the preposition mxpa need not
signify immediate neighbourhood, but the conversation that follows requires
this) the cross of friends of Jesus is improbable. In Mark 15.4of. the women
are said with greater plausibility to be a1To µaKp66ev 6eoopoiiaa1. It is true that
E. Stauffer (Jesus a11d His Story (E.T. 1960), 179, note 1) adduces passages
(T. Gittin 7.1 (330); r. Gittin 7, 48c, 39; Baba Metzia 83b (S.B. n, 580)
could be added) which represent friends of the victim as standing near enough
to converse with him, but thc;se do not outweigh the military requirements
of the execution of a rebel king (v. 19). Josephus (Vita, 42of.) records that
with special permission he was able to release three friends from their crosses;
one survived. This shows both that there was a real danger of continued
rebellious action, and that permission would be needed to approach the
crosses. 'The soldiers ... then had to keep watch by the cross, lest his
sympathising friends should come to the help of the tortured man' (0.
Holtzmann, The Life ofJesus (E.T., 1904), 487). It is of course not impossible
that known associates of Jesus might be able to creep up unobserved, but in
addition to the general probabilities Mark 14.50 must be borne in mind. On
crucifixion as a military operation see New Schlirer, 1, 37off.
Ii µ,\TT)p <XVToii ... fi May8a;\11vfi. It is possible that only two women are
referred to (Jesus' mother=Mary the daughter (or sister) of Clopas, and
her sister, Mary Magdalene) or three (Jesus' mother, her sister=Mary the
daughter (or sister, or wife) of Clopas, and Mary Magdalene); but more
probable that John intended his readers to think of four. Perhaps he thinks
of them as corresponding with the four soldiers. Identifications are easy to
conjecture but impossible to ascertain. See a very full note in Brown. John
never mentions the name of the mother of Jesus.
fi Toii K;\001Tci. It is possible that this Clopas should be identified with tlie
K;\eo,rcxs of Luke 24. 18.
Map fa Ii May8a;\11v,\. This Mary has not previously been mentioned in John;
she reappears as the first witness of the risen Christ (20. 1-18). In Matthew
and Mark also she is mentioned only as a witness of the crucifixion and
resurrection, and is so mentioned at Luke 24. IO; but at Luke 8.2 she is
named with other women who ministered to Jesus and it is said that seven
demons had gone out of her. It is to be noted that this is all we know of her;
there are no serious grounds for identifying her with Mary the sister of
Martha and Lazarus, the woman who anoints Jesus at Mark 14.3, or the
sinner of Luke 7.37.
26. Tov µcx6T)TT}V ... ov fiya,ra, the beloved disciple, on whom see Introduction,
pp. 116-19, and on 13.23. It is not certain that John the son of Zebedee
was intended; if it was it remains beyond proof that he was related to the
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mother ofJesus. Here, with Mary, he is the sole representative of the associates
ofjerns; even Peter, with whom he appears elsewhere, is absent.
ywco. Cf. 2.4. She takes her place among the disciples.
t!it, as at v. 14, an interjection, not governing an accusative.
6 vl6s oov. The form of words recalls formulas of adoption. Brown thinks it
better to speak of a revelatory formula; the two are not mutually inconsistent.
Adoption means the creation of a new relationship; the formula reveals what
the new relationship is to be. It is true (as Brown remarks) that adoption
formulas are usually couched in the second person (e.g., 'You are my son');
but here the words are not spoken by the adoptive parent.
<J.7. TSE fi µfi,l'\P aov. Henceforward, the mother of Jesus and the beloved
disciple are to stand in the relation of mother and son; that is, the beloved
disciple moves into the place of Jesus himself. It is not inconceivable that
Jesus, as the head of the family (supposing his brothers to have been younger
than he, not sons of Joseph by a former wife), should have made provision for
care of his mother after his death. It is however surprising that the brothers
should be overlooked, for their lack of faith in Jesus (7.5) could not annul
their legal claim, and indeed Mark suggests (3.20-35) that their unbelief
was shared by the mother also. When we add to this the improbability that
friends of Jesus would be allowed near the cross it seems that the historical
foundation of the incident is slight; and we note that at Acts 1.14 the mother
of Jesus appears in company with his brothers. Cf. Lucian, Toxaris 22, where
Eudamidas makes provision for his mother and daughter: &rro).ilm,.,
'Apnafcti µEv

,t'Jv µT),Epa

fK60Wefl µIT~

µov ,pecpe1v Kai yT)poKoµdv, Xap,~evci> 6e TTJY 6vya.ipa µov

lrpOll<OS,

c:hr' oofvTJ~ ,rjs c.:ipas; from that moment; possibly, from the significant hour
of the crucifixion.
lls Ta i61a, to his own home. Cf. 1.11; 16.32; also Rev. 12. If we are justified
in seeing in John's reference to the indivisible x1Twv of Jesus a symbol of the
unity of the church gathered together by his death, we may here see an
illustration of this unity. The Christian receives in the present age houses and
brothers and sisters and mothers and children and lands (Mark 10.30). There
seems no sufficient ground for the view that the mother of Jesus represents
allegorically the faithful remnant of Israel from which the Messiah spra!')g,
now absorbed into the New Israel. Other views may be briefly mentioned.
Lightfoot compares 16.21-the cross brings a new sorrow but also a greater
joy than physical birth. After this can be said TeTlAea,ai (vv. 28,30), since
the church has now come into being. Brown writes, 'The Johannine picture
of Jesus' mother becoming the mother of the Beloved Disciple seems to
evoke the Old Testament themes of Lady Zion's giving birth to a new people
in the messianic age, and of Eve and her offspring'. It will be wise, however,
not to go beyond the recognition ofan allusion to the new family, the church,
and of the sovereign power of Jesus, 'Christus regens in cruce' (Haenchen, Weg,
507). But see now J. McHugh, The Mother of Jesus in the New Testament
(1974), 370-8; I. de la Potterie, in Neues Testament ·und Kirche (Festschrift
R. Schnackenberg, 1974), 191-219.

<J.8. µ£,a TovTo. For this characteristic connecting link see on 2.12.
E!Sws 6 'IT)oovs. From first to last in this passion narrative Jesus is in control
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of all that takes place. The whole train of events is set in motion by him,
and at the appropriate moment he will terminate it.
6Tt f\611 lTC:XVTa TETEAEO"Tat. Cf. v. 30; Acts I 3.29, ws Se hEAEO"aV lTCXVTa TCX mp! CXVTOV
~ypaµµeva; also Luke 22.37. Jesus had completed all the work he had been
sent into the world to do; the revelation and the deed of love were complete.
There is perhaps a special reference to the complete fulfilment of Scripture,
with the note that one prophecy remains to be enacted.
The use of the singular, iva TEAEtc.)6,j TJ ypaq,fi, makes it probable that this
final clause is to be connected with what follows. It is not impossible, but less
likely, that it should be connected with what precedes: All things had been
accomplished in order that the Scripture should be fulfilled. The unusual
TEAE1oiiv is used instead of nA11povv, probably in view of the repeated
TETEAEO"Tat.
611j1w. See Ps. 69(68).22, els TTJV Sl1j1av µov en6T10-6:v µe cS~os (quoted in 1QH
4.11 ). There can be little doubt that this is the ypaq,fi in mind. In no other
gospel does Jesus declare his own thirst-in John as usual he takes the initiative. In Mark a sponge of vinegar is offered (Mark 15.36, yeµio-as o-n6yyov
6~ovs mp16els KaMµci> en6T13ev av-r6v; cf. Matt. 27.48; Luke 23.36) As in the
mention of the casting of lots for the clothes of Jesus John makes the Old
Testament allusion more explicit than do the earlier evangelists. He is probably dependent on Mark or a similar source, and whether the Marean
incident is historical narrative or a construction based simply on the Old
Testament passage is a question that need not be discussed here.

29. an6yyov. In the New Testament the word is used in this context only; it
seems very likely that both Matthew and John (Luke does not use it) drew
it from Mark 15.36.
6~ovs, apparently the sour wine used by soldiers. It has been said that it
would have the effect of aggravating thirst (Lightfoot), and thus of adding
to the suffering endured by Jesus; but if this was so one wonders why the
soldiers drank it. There is no point in trying to harmonize this passage with
Jesus' last supper promise (not recorded by John) to drink no more wine
until he should drink it in the kingdom of God.
vaawnci>, Hyssop is 'a small wall-growing plant, well adapted for sprinkling'
(E. Bib., s.v.). It is therefore ill adapted for presenting a wet sponge to the
lips of a crucified man; a bunch of hyssop would lack the necessary stiffness
(contrast the KaMµci> of Mark 15.36). In view of this it has been suggested
that through a primitive error vaawnci> has taken the place of vo-ac;i (vo-a6s,
'a javelin', Latin pilum). This conjectured reading (it occurs, probably by
accident, in one late minuscule) would undoubtedly ease the sense of the
passage; but it is not therefore necessarily justified. It seems to have been
John's purpose to set forth Jesus as the true Paschal lamb, slaughtered for
the deliverance of his people (see 1.29,36; 19.14,36), and it will be recalled
that hyssop played an important part in Passover observance; see Exod. 12.22,
AT\µ1jJE0"6e Se Seo-µ11v vo-awnov, Kai f36:1j1avTES CXlTO TOV cxiµaTOS TOV napcx TT]V evpcxv
1<cx6l~eTe Ti\S q>Atcis Kai en' 6:µq,oTep(,.)v Twv aTcx6µwv •••• vaac.)nos was probably an
intentional alteration of Mark's K6:Acxµos; the fact that hyssop could hardly be

used in the manner described is not one that would greatly concern the
evangelist.
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30. TtTEAEaTat. Sec on this word in v. 28, and cf. the use ofTeAE1ovv in Hebrews.
Now that the last prophecy had been fulfilled it could be spoken by Jesus
himself. His work was done. The cry is to be thought of in this positive sense,
not as the mere announcement of the imminence of death, though this too is
intended-the word bears a characteristically Johannine double meaning.
If it once was the concluding formula of a mystery it has been very thoroughly
historicized and Christianized. Cf. 4.34; 17.4, lyw en t66~aaa hrl Ti'js yi'js,
To lpyov Ter-etwaas o 6e6wK6:s µ01 iva no111aw; also 13.1 (els Ter-os).
KAlvas TTJV Kecpar-riv, in the moment of death; yet even here Jesus remains the
subject of an active verb. Cf. 1o. 17f. This remains true, whether or not
bowing the head was a conscious act that prevented breathing and so caused
death.
nape6wKEv To nvevµa. This is probably equivalent to Mark's l~hrnvaev (15.37;
cf. Luke 23.46), paraphrased in Matthew (27.50) as &cpi'jKEv To TIVEvµa. The
words are not, however, the same, and it is possible that in John's mind
nvevµa was not the human spirit of Jesus, given up when his body died, but
the Holy Spirit, which, when he died, he was able to hand over (napa6166va1)
to the few representative believers who stood by the cross. This suggestion is
attractive because it corresponds to the undoubted fact that it was precisely
at this moment, according to John, that the gift of the Spirit became possible
(7.39). But it must reckon with these objections: (a) The expression may be
based upon, and explained by, Luke 23.46, ncmp, els xetp6:s aov Tl'apaTl6eµa1
To Tl've0µ6: µov. (b) John describes circumstantially and impressively the
occasion on which Jesus imparted the Holy Spirit to the church: 20.22,
M~eTe nvevµa &y1ov. There is no room for an earlier giving of the Spirit.

40.

THE BURIAL OF JESUS

Since it was necessary that the bodies should be speedily removed from
the cross and disposed of the Jews asked that the necessary steps
might be taken to ensure death. The soldiers, however, who had broken
the legs of the two crucified with Jesus, found him already dead.
Instead of breaking his legs, one pierced his side with a lance, which
caused the effusion of blood and water-a fact upon which John lays
stress. Afterwards Joseph of Arimathea obtained permission to remove
and bury the body of Jesus, and with the assistance of Nicodemus
effected the burial in the most sumptuous manner.
There are undoubted contacts here between John and both Mark
and Luke (see the notes); but much of the material, especially the
breaking of the legs and the lance thrust, is new. The question of its
historical value is of the utmost difficulty. On the one hand John
emphasizes that the effusion of blood and water caused by the lance
thrust was a historical event, vouched for by impeccable testimony (v.
35). On the other, the presence of an eye-witness is not probable, and
the alleged fact is clearly related to, and could conceivably have arisen
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out of,John's theology. It seems, ifwe may judge from the character of
the gospel as a whole, unlikely that John is simply manufacturing an
event for the sake of its allegorical significance. For a full discussion of
the problems involved see Introduction, pp. I 18f., and on the verse.
The fact that no bone of Jesus was broken is also of theological significance for John; see the notes. John does not seem fully to have understood the Jewish reason for removing the bodies from the crosses before
nightfall, and the narrative of the burial shows a marked development
in the tradition from its earlier stages. Contacts with the Marean
narrative will be noted; it is possible that the lance thrust and testimony
based upon it are John's substitute for the centurion's confession (Mark
15.39), but the connection is remote.
This section is for the most part simple narrative; butJohn means to
bring out that Jesus truly died, that his death was in accordance with
the will of God revealed in Scripture and was the source of life and
cleansing for men; and that he was appropriately buried.
31. o\ ow 'lovSo:io1. See on 1. I 9.
Tro:po:m<evfi i'jv. Cf. v. 42. At v. 14 the word is used in a different sense (iro:po:m<eVfl Toii TrO:CT)(o:). Here since there is no genitive, it must mean 'the day

before the Sabbath', that is the twenty-four hours between 6 p.m. on Thursday and 6 p.m. on Friday. The death of Jesus therefore took place on Friday
afternoon; the Sabbath was near. Cf. Mark 15.42 (!ml i'jv Tro:po:crKEVTJ, o alcrTtv
irpocr6:f3f30:TOv), on which John is probably dependent.
tvo: µfi µelv,;i !Tri Toii crTo:vpoii Ta crwµo:To: (that is, of all three victims) lv Tcj>
cro:f3f36:T<i>, The prohibition of Deut. 2 1.22f. is that bodies should not remain
beyond nightfall (ov Ko1µT}6ficreTo:1 TO crwµo: o:vToii hrl Toii ~vAov); the Sabbath is

here mentioned because it happened to be the immediately following day;
or perhaps because John misunderstood the prohibition. Of course, it is
true that what would have been objectionable on any day was doubly so on
so important a day.
i'jv yap µey6:Afl fi fiµepo: 4Ke(vov Toii cro:f3f36:Tov. 'If this Sabbath, as the Fourth
Gospel supposes, was Nisan 15, it could be called "great" since it was at
the same time the first Passover festival day. If it fell on Nisan 16, as the
synoptics suppose, the title "great" is still suitable, since on it according
to Pharisaic tradition the Omer sheaf was presented (Lev. 23. I I)' (S.B.
II, 58 If.). Cf. Mart. Pol. 8. I ; 21. I ( ovTos cro:f3f3c:nov µey6:Aov; cro:f3f36:TCj) µey6:ACj));
on these, Lightfoot, Apostolic Fathers u, i, 690-3; Abrahams, Studies u, 67-9.

Tvo: Ko:Teo:ywcr1v o:vTwv Ta crKEAfl. On the verbal form see :t-.1. 11, 189, 226; B.D.,
§§66.2; 101. The crurifragium was sometimes an independent form of punishment, sometimes, as here, an accompaniment of crucifixion. It had the
merciful effect of hastening dl".ath, partly through shock and loss of blood,
partly also (according to some) by increasing the difficulty of breathing.
Brown (934) notes the discovery in Jerusalem of the bones of a man crucified
in the first century A.D. whose legs were broken.
Ko:l ap6wcr1v. The subject changes and is now Ta crwµcrro:, which, as a neuter
plural, took a singular verb (µeiv,;i) earlier in the verse.

555

THE BURIAL OF JESUS

32. In the Gospel of Peter 14 one of the malefactors does not have his legs
broken but is left to die in torment.
33. d6ov f}6T) cwrov Te6vT)K6To:. So speedy a death was unusual. Victims of
crucifixion sometimes lingered for days. Cf. Mark 15.44, t6o:vµo:C11:v el fi6T)
Tl6VT)KEV.
ov KCXTto:~o:v o:VToii Ta crKlAT). John brings out the significance of this fact (which

he alone records) in v. 36; see below. He may also be countering the charge
that disfigurement of Jesus' body disproved his resurrection; see Daube,
N. T.R.J., 308.
34. Myx,:i. 'Lance, spear, javelin' (L.S.); the use of this word here makes it
the more unlikely that John wrote vcrcr6s at v. 29.
Tf\V lTAEvp&v. The word is more frequently used in the plural. Cf. 20.20,25,27
where the wounded side is a mark of identification of the risen Christ. This
incident is mentioned elsewhere only in the textus receptus of Matt. 27.49,
where it is undoubtedly due to textual assimilation to this passage in John.
l~fjMev ev6vs o:lµo: Ko:I v6c.>p. This obscure statement was evidently regarded by
John as a matter of very great importance (see the next verse). (a) John
certainly intended to describe a real, not merely a symbolic event. This is
emphasized by the stress laid on the eye-witness in v. 35. And it must be
conceded that the event as described is physiologically possible. Blood might
flow from a corpse if only a short time had elapsed since death; and a fluid
resembling water might issue from the region described as lTAEvp&. It may
be asked, however, whether John thought he was describing a normal eventone which might have been observed in any corpse, or an abnormal eventone which could have happened only in the body of Jesus, which was not to
see corruption. The former alternative is more probable, in view of the anti·
docetic interest of the Johannine literature generally; John intended to
provide evidence that Jesus was a real man, and that he really died. Cf.
Irenaeus, adv. Haer. m, xxii, 2, ... nor [if he had not been truly man],
when his side was pierced, would there have come forth blood and water. (b)
But John's intention is not to be confused with fact. We have already seen
(on v. 25) that it is improbable that any disciple should have been in the
immediate vicinity of the cross. We may note further that there is no room
for the whole incident in the synoptic narrative (the centurion himself
observes the death of Jesus and informs Pilate-Mark 15.39,45), and that
if Jesus was already dead, as John says he manifestly was, there was no
motive for the lance thrust, unless we are to suppose that the soldier struck
Jesus out of mere spite or casual cruelty. (c) It is not inconsistent with John's
intention to narrate a historical event that he should intend also to communicate a theological truth. There can be little doubt that he did so intend, in
view of the significance of aTµo: and v6c.>p elsewhere in the gospel (and in
I John 5.6,8, a passage which is probably in some way dependent upon or
related to this verse, but unfortunately does little to explain it). There is 'living
water' which springs up within the believer (4.14), and a water which is
identified with the Holy Spirit (7.38f.-this passage is especially important
if the words tK Tf\S KOtAlo:s avToii refer to Christ-see the note). It is of water and
the Spirit that men are begotten from above (3.5), and water is the means
by which men are cleansed (13.5). Again, the blood of Christ is the true
drink of men (6.53ff.). Through it alone, with the flesh of Christ, which
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equally is given for the life of the world, may men have life in themselves. It
is highly probable then that in the effusion of blood and water from the
pierced side of Christ John saw a symbol of the fact that from the Crucified
there proceed those living streams by which men are quickened and the
church lives. Brown, who gives a great deal of valuable information on the
history of the interpretation of this verse, is probable right in seeing here a
secondary, but only a secondary, reference to the sacraments, clearer for
baptism than for the eucharist. Detailed allusions, e.g. to the mixed chalice
(of wine and water), were not intended by John who was not concerned
to support this or that detail of sacramental practice or terminology, but to
emphasize, perhaps against those who controverted it, that the real death
of Jesus was the real life of men. See Introduction, pp. 82-5. There is thus
little need to conclude that vv. 34b,35 were added by an ecclesiastical
redactor. Again, it does not seem probable that John saw special significance
in the sequence, first blood, then water, and intended thereby to indicate
that it was when the sacrifice was completed that the Spirit could be given,
though this is certainly in accord with 7.39; 16.7. It is doubtful whether Ps.
22(21).14 is in mind; Zech. 13.1 (note that Zech. 12.10 is quoted in v. 37) is
a more probable allusion. An important suggestion is made by Dr J.M. Ford
(N.T.S. 15 (1969), 337f.), who, quoting Oholoth 3.5; Hullin 2.6; Pesahim
5.5,8, sees an allusion to the Passover. 'If these rabbinical ideas do lie behind
this passage of St John then we have three allusions to the Passover, (1) the
hyssop (v. 29); (2) the unbroken bones (vv. 33 and 36); (3) the mingled
blood (v. 34). The testimony, therefore, in v. 35 could be a witness to all
three events in which St John sees Jesus as the Passover lamb. The lamb
being ,w:, can cleanse us from all sin (1 John 1.7)' (op. cit., 338).
35. 6 ec.opaKws µeµap-rvpTJKEv. For the collocation of these two characteristically
Johannine words cf. 1.34; 3.11. On µapTvpeiv see on 1. 7. 6 ec.opaKws is presumably a person who beheld the event just ment10ned, the effusion of blood
and water from Jesus' side, and communicated the information either as the
author of the gospel, or to the author of the gospel. It is not stated, nor is it
clear, who this person was; it is generally assumed that he was the beloved
disciple (mentioned at v. 26), and this assumption may well be true, since
v. 27 does not necessarily mean that he took the mother of Jesus to his home
immediately. Cf. 21.24, where the identification is much clearer.
c:x;\1161vfi ••• a:;\116f\. For these words see on 1.9.
Kai tKeivos oT6ev. EKEivos has been variously held to be (a) the witness himself;

(b) the author of the gospel (supposed to be other than the witness); (c)
Christ; (d) God. The suggestion that tKeivos oT6ev is a- corruption of EKEivov
oi6aµev ('we know that his testimony is true') assimilates to 21.24 but has
little beyond its ingenuity to commend it. In favour of (a) is the grammatical
construction; EKeivos resumes miTov, This suggests that the witness was not the
author, but this conclusion is not required by the sentence. eKeivos may be
used by an author about himself (e.g. Josephus, Bel. m, 202, ov q,66vct> Tf\S
lKE(vov [Josephus') crc.oTTJpias, eµo1ye [Josephus] 6oKEiv; quoted by Bernard,
649). (b) It does not seem easy to render 'his witness is true and I know that
he is speaking the truth', yet this is in fact done by C. C. Torrey (50, 52f.),
who takes lKeivos as an over-literal rendering ofK,:ll Kii1i1, literally 'that man',
but occasionally 'I'. This view however depends upon the opinion that John
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as a whole was translated from Aramaic, and is otherwise improbable. (c)
fKctvosis used of Christ in 3.28,30; 7.11; 9.28, and (d) of God in 1.33; 5.19,37;
6.29; 8.42; but it is manifestly ridiculous to suggest that it must refer to God
or Christ unless this is required by the context. Of all these four interpretations (a) is the best; but it is not easy to say what it implies about the
authorship of the gospel. 'It is inadvisable to build any theories of authorship
on the notorious lKeivo s' (M. iii. 46; cf. Turner, Insights, 13 7f.).
ivcx Kcxl vµeis maTeVT)Te. This clause is only loosely constructed with the sentence,
as will appear if an attempt is made to take it closely with <IA!)61vfi lcrT1v,
oI6ev, or Aeye1. It indicates the general aim of the veracious testimony of the
witness. 'You' (the readers of the gospel) 'are not merely to believe that
blood and water did in fact issue from the side of the Crucified, but to believe
in the full Christian sense' (cf. 20.31 for the aim of the gospel as a whole).
There is no doubt that this verse claims eye-witness authority for at least one
incident, and it is unlikely that John simply invented it (cf. Dodd, Tradition,
133f.); for its bearing on the authorship and authority of the gospel as a
whole see Introduction, pp. 118f. The whole verse is omitted by e and by
Codex Fuldensis, a very important MS. of the Vulgate. This evidence is certainly slight and perhaps does not justify von Soden who states that the omission is made by the 'African Old Latin'. It is true that neither Tertullian nor
Cyprian quotes the verse, but this does not prove that it did not stand in their
texts; it is perhaps more significant that it hardly appears in the writings of
Augustine. In In loan. Euang. Tractatus cxx, 3, where Augustine seems to be
following a Vulgate text, it receives but a perfunctory comment. It may or
may not be significant that the Valentinians quoted by Clement of Alexandria
in his Excerpta ex Theodoto refer to vv. 34, 36, 37, but not to v. 35. If any conclusion at all is to be drawn from these observations it might be that the
gospel was at first issued (perhaps in gnostic circles) without 19.35 and that
this verse was subsequently added to secure for the book authority (that of
the eye-witness=the beloved disciple=an apostle) among the orthodox. But
the evidence is so far much too slight to permit any such conclusion.
36. oaToiiv ov avVTp1!3fiancx1 cnhov. It is difficult to give the source of this
quotation. Three or four Old Testament passages come under consideration:
Exod. 12.10 (cf. v. 46), Num. 9.12; Ps. 34(33).21. The Pentateuchal passages
refer to the passover sacrifice, of which no bone may be broken; that in the
Psalter refers to God's care of the faithful (Kvp1os cpvA6:aae1 iravTa Ta ocrra
CXVTC:,v). It is probable that the reference is primarily to the Passover (since
Jesus died at the time of the sacrifice; hyssop has already been mentioned at
v. 29; and Jesus had not been preserved from death, even though his bones
had not been broken); yet we cannot exclude the influence of the Psalm since
here only is the verbal form crvvTp1!3fiaeTcx1 used. It may be that John's source
referred to the Psalm but that he, with his paschal interests, preferred the
Passover reference.
37. It is clear that in this verse (and this is probably true elsewhere) ypacp,\
(singular) means a particular passage of Scripture.
OljlOVTat els ov f~eKEVTI]aav. John accurately follows Zech. 12.10 in the Hebrew
(iipi iwM l'lM •1;,M ii,•:i;n), in agreement with Aquila and Theodotion
(Symmachus has fm~eKEVTI]aav). The LXX at this point diverges and reads
KCXTwpxfiaavTo, a reading which must have arisen from a confusion of con-
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sonants in the Hebrew; -ip, ('to pierce') was taken to be ip-i ('to mock').
Clearly John is not dependent upon the LXX, but whether he himself trans·
lated the Hebrew or used some existing version (perhaps a testimony book) it
is impossible to say. Cf. a different handling of this testimonium in Rev. 1. 7,
also Mark 13.26; Didache 16.7; and Justin, 1 Apo!., 52 {where also e~EKEVTT)OCXV
is used). John does not indicate the subject of 61.j1ovTcx1, or whether men look
in hatred, remorse, or faith (cf. 3. 14f.; Num. 21.8f.). It is not the look but the
piercing that fulfils prophecy that interests him.
38. 'lwari<p (Ne W add 6) cmo 'Apiµcx6cx!cxs, not previously mentioned injohn
but cf. Mark 15.43, whence this section is drawn.
wv µcx6T)Tf\S Tov 'lriaov KEKpvµµevos 6e. According to Mark (loc. cit.) Joseph was
rvaxriµwv povAEVTflS, os Kcxi CXVTOS ?iv npoa6ex6µevos Tf\V l3cxa1Aelcxv TOV &ov, but
Mark does not say that he was a disciple, though John may have taken him
to mean this. For secret disciples of rank cf. 12.42. The participle !<:EKpvµµtvos
is used adverbially.
Tva (used to introduce the content of the request) cS:p,:i To awµa Tov 'lriaov.
Bodies of criminals condemned and executed by the Romans were commonly
left to the vultures; cf. however Philo, In Flaccum, 83. Victims of Jewish
executions were buried in places provided by the court (Sanhedrin 6.5).
fiMev ••• fipev. Plural verbs are read by N it sah, probably with reference to
Nicodemus.
39. N1K66riµo5. John himself supplies the cross-reference to 3.1f. It is perhaps
implied here that Nicodemus too was a secret disciple; but (in spite of7.5of.)
this has not been said earlier in the gospel.
µ!yµa is the reading of most MSS.; N* B W have et>.1yµcx, <p has aµ[yµa. µlyµa
is a usual word for a 'mixture' or 'confection' (e.g. of drugs), but neither L.S.
nor M.M. quote any other use of EA1yµcx for a 'packet' of herbs or drugs.
lA1yµcx is therefore to be reckoned the lectio difficilior (though it is regularly
formed from ~t>.iaae1v), and is perhaps to be preferred.
aµvp11ris ,ml 6:Mris. aµvpva is myrrh, used for embalming the dead, e.g. Herodotus II, 86; cf. Matt. 2.11, the only other New Testament use of the word.
&MT) is hap. leg. in the New Testament; in the Old Testament aloes are
referred to as providing perfume for the bed (Prov. 7. I 7) or for the clothes
(Ps. 45.9), but not as in use at burial. See the note on the next verse.
ws AiTpcxs lKcxT611. For the t>.hpcx see on 12.3. The total weight was about 75 lb.
Cf. the immense quantity of wine produced in 2.1-11.
40. 66ov!o1s. Cf. Ketp!cx in 11.44. 666111011 is in the New Testament peculiar to
John (also in 20.5,6,7; and in the Western Non-Interpolation in Luke 24.12).
It means a linen bandage, such as might be used for wrapping a corpse.
See e.g. P. Giss. 68.11f. (second century A.n.), 6661110: evwvcx, 'fine linen wrap·
pings for a mummy' (M.M.). The body is wrapped in the bandages, the
spices being sprinkled between the folds. For a long note on the meaning of
666111a, and its possible relation to the tradition of the Holy Shroud of Turin,
see Brown, 941f. For the interrelation between this account of the burial of
Jesus and the anointing see pp. 409, 413f., and Daube, .N. T.R.J., 310-24.
Kcx6ws etlos eaTlv Tois 'lov6cx!o1s evTcx<p1a3e111. Cf. 11.44 for the burial of Lazarus.
Apparently this means of entombment is contrasted with the Egyptian
method of embalming; perhaps also with the Roman method of cremation.
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Other sources suggest that among the Jews it was customary to use oil, not
spices, for this purpose; but S.B. n, 53, and S. Krauss, Talmudische Archiiologie
(1910-12) u, 55, 474, are satisfied that the New Testament passages alone
are sufficient evidence for the use of spices (Daube, op. cit.).
41. KfilTos. Among the canonical evangelists only John remarks that the
crucifixion and burial took place in a garden. According to the Gospel of
Peter 24 the garden was Joseph's. KfilTos (see on 18.1) means a large garden,
orchard, or plantation. If John had intended an allusion to the Garden of
Eden it is probable that he would have used the LXX word, lTapaSuaos. He
is preparing for 20. 15.
1,1v1iµeiov Kcovov. Cf. Matt. 27.60, Tei'> Kaivc'i'> av.-ov IJVfllJE{'l). If John saw some
special meaning in the fact that the tomb was new he does not point it ouL
That the tomb was unused is in keeping with the luxurious preparations of
v. 39·
.
lv c1> ovSelTCA) ov6eis fjv Te6e1µevos. Cf. Luke 23.53, ov OUK f)V ovSels OVlTW Ke{µevos.
The ugly collocation of sounds in both gospels suggests that John was
dependent on Luke.
42. TT)V lTcxpcxaKeviiv Twv 'lov6cx!wv. Cf. v. 31 and the note. In view of the near
approach of the sabbath rest it was desirable to dispose of the body (whether
temporarily or permanently) as quickly as possible. It was laid in the nearby tomb; it would be permissible on the Sabbath, if necessary, to wash and
anoint it (Shabbath 23-4f.).

41.

THE EMPTY TOMB AND THE FIRST
RESURRECTION APPEARANCE
20.1-18

The early traditions of the resurrection of Jesus took two forms, traditions of resurrection appearances to various disciples (as in I Cor.
15.5-8), and traditions of the discovery that the tomb in which the
body of Jesus had been placed was empty (as in Mark 16.1-8). In this
paragraph, which John intends as his main statement of the church's
Easter faith (v. 8; vv. 19-23 contain the apostolic commission), the
two traditions are skilfully combined. A general review of all the New
Testament resurrection narratives is given by Brown (966-78); after
detailed discussion of other suggestions he comes to the conclusion (998)
that in the present section John combines two accounts of visits to the
tomb, which is found empty, with one of an appearance to Mary
Magdalene. This view is not inconsistent with the possibility that John,
in making his combination, was slightly affected by synoptic traditions
(see below), and it should probably be accepted. See, in addition to
the commentaries, G. Hartmann, 'Die Vorlage der Osterberichte in
Joh 20', Z.N. T.W. 55 (1964), 197-220; also 0. Michel, in Studien
zum Neuen Testament und zur Patristik (Festschrift E. Klostermann, 1961),
35-42.

20.1-18

THE EMPTY TOMB

Mary, visiting the tomb early on Sunday morning, finds it open. She
supposes that either enemies or tomb robbers have been at work, and
informs Peter and the beloved disciple, who run to the tomb, find it
empty, and see the cloths in which the body ofJesus had been wrapped.
The beloved disciple, who was the first to reach the tomb, followed
Peter into it, and, when he saw, believed that Jesus had risen from the
dead. Mary had followed the two men, and when they left she remained
outside the tomb. Looking in she saw two angels. She tells them the
reason of her distress; but from that point the angels play no part in
the story, for Mary turning round sees Jesus himself, though it is only
when he addresses her by name that she recognizes him. He then sends
her to the disciples with the message of his coming ascension, which she
duly conveys.
This narrative may show some trace of the literary influence of the
short Marean resurrection story (Mark 16.1-8), but in substance it is
independent-not necessarily however older (for this view see Jeremias,
Theology 1, 304f., with his reference to Benoit). In fact its historical value
cannot be accurately assessed. The following points however are relevant in this connection. (i) The narrative is permeated with theological
themes of a Johannine kind: seeing and believing, and the ascent of
Jesus to the Father. (ii) A central place is given to the beloved disciple;
this will affect the historical estimate of the story according as it is
thought that the beloved disciple represents a serious historical source
or not. (iii) The synoptic tradition says nothing of an appearance to
Mary Magdalene, and the oldest tradition nothing of the empty tomb.
It may be added however that the oldest traditions of the resurrection
were probably richer and more varied than those which have come
down to us. There is no doubt that the present passage shows dramatic
writing of great skill and individuality. On the form of the appearance
stories see Dodd, Tradition, 143ff.
The beloved disciple appears once more in the company of Peter,
and, though Peter is the first to enter the tomb, the former is the first
to believe in the resurrection; he holds, in this sense, a primacy of faith.
Cf. Peter's confession, Mark 8.29, and especially the Matthean supplement, Matt. 16.17-19.
What was John's intention in writing of the resurrection as he did?
See especially v. 17, and the notes. The resurrection is r~presented as
a stage in the process by which Jesus ascends to the Father. Dodd,
Interpretation, 441ff., makes the interesting suggestion that John is able
to introduce so much emotion and 'human i'nterest', and so many
physical, or quasi-physical, details into his story precisely because for
him the crucifixion, now already in the past, truly is the glory ofJesus.
Bultmann thinks that John offers a criticism of the traditional Easter
stories.Jesus, encountered in this world, is not yet the exalted Lord who
has promised to 'come' to his disciples; the appearances are at best
incomplete attestation. In fact John's attitude to the traditional stories
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is best described in the terms used above (p. 85) to decribe his attitude
to the sacraments: it is one of critical acceptance. Had John not held
the Easter stories to be true (historically and theologically), still more,
had he held them to be misleading (whether historically or theologically), he would not have recorded them. Yet he sees their limitations. Mary is bidden, Stop touching.Jesus says, I have not yet ascended.
The resurrection story in itself is not the last word, and men must not
regard the risen Jesus as simply the oldJesus all over again. Sight plays
its part; but the Christian life is lived by faith.
r. 7fj Se µ1~ 7wv ao:l3l3cm:.ov. Cf. Mark 16.2; Matt. 28.1; Luke 24.1. The use
of the cardinal numeral for the ordinal is probably to be regarded as a
Semitism, in spite of the argument to the contrary in M. 1, 95f. M. n, 439
is non-committal, but B.D., §247 allows that Hebrew, which uses cardinals
for all days of the month, provided a model. The usage is also Aramaic. It
cannot however be said that John was translating a Semitic source; he
probably drew the construction from Mark 16.2 (he repeats it at v. 19). The
plural a6:l3l30:7o: is used with singular meaning for both 'Sabbath' and
'week'. It probably arose because the Aramaic singular form KZ'l::IW
(shabb•tha, shabbatta-both vocalizations are found) recalled the Greek
neuter plural in ·7o:. The phrase KZ'l:llV::1 in (literally, 'one in the Sabbath
(week)') occurs e.g. in Gen. R. 11.9. The 'first day of the week' extended
from 6 p.m. on Saturday to 6 p.m. on Sunday.
Mo:pfo: ,'J Mo:y6o:ATJVfl. See on 19.25. In Mark three, in Matthew two, and in
Luke an indefinite number of women go to the tomb. Both here and in v. 18
,'J Mo:y6o:ATJVfl is omitted by sin. The omission may be accidental, or it may be
that the Syriac church thought of a different ·Mary as going to the tomb.
irpwI aKo7io:s h1 ovaT)s. John must mean early on Sunday morning, not at
the beginning of the day according to Jewish reckoning. According to Mark
the first visit to the tomb was at dawn; Luke gives the same sense; Matt.
28.1 is very obscure, and might possibly refer to Saturday evening.
7ov 71i0ov ripµevov. In 19.38-42 there is no mention of the closing of the
sepulchre with a stone. John must be dependent on some such narrative as
the Marean (cf. Mark 15.46, ,rpoaeKvA1~v ;>d6ov; 16.4, <XVo:KEKVA10"70:1 6 71i6os).
John no doubt implies that the stone had been taken away by supernatural
means.
2. 7pexe1 ovv Ko:i epxna1 1rpos '.Liµwva m7pov. For the double name see on 1.42.
In Mark 16. 7 all the women are bidden to inform 'his disciples and Peter'
of the resurrection.
Tov c5:7171ov µo:6TJ7TJV ov lcpi71e1 6 'ITJaoOs. c5:7171ov means a disciple otl'ier than Peter;
there is no reference to a second 'beloved disciple'. For the beloved disciple
and his connection with Peter see Introduction, pp. 116-19, and on 13.23.
Cf. also the c5:7171os µo:6TJ7fl s in 18. 15f. cp171eiv is not to be distinguished from
&yo:1ro:v; see on 2 1.15.
~po:v 7ov Kvp1ov. The third person plural is impersonal and equivalent to a
passive; see 15.6 and the note there. Mary not unnaturally suspects activity
on the part of the enemies of Jesus, or of tomb-robbers. Cf. the important
61cm:xyµo: (rescript or perhaps edict) of Claudius, published at Nazareth (see
most conveniently Documents Illustrating the Reigns of Claudius and Nero (1939),
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collected by M. P. Charlesworth; No. 17, p. 15). This document, which
may well be in some way connected with Christian origins, threatens special
punishments for tomb-breaking. See, for a useful discussion and bibliography,
A. Momigliano, Claudius the Emperor and his Achievement (E.T. 1934), 36, 10of.
oVK oi6o:µev. Only Mary brings the message, and the plural verb is out of
place. It is another trace of the synoptic narrative in which several women
visit the tomb, but it is not simply borrowed from the synoptic narrative.
Not only does the word oi6o:µev not occur there, but no such report as this
is brought by the women. Bultmann, however, thinks that oi6aµev is not a
genuine plural, but an Oriental mode of speech with Greek analogies.
Cf. 3.2.
3. Cf. Luke 24.24; also Luke 24.12, a Western Non-Interpolation, not
for that reason necessarily to be omitted. See K. Aland, N. T.S. 12 ( 1966),
205f. See also Benoit n, 274.
4. npot5paµev T6:x1ov. The expression is pleonastic. If the beloved disciple
ran more swiftly than Peter, of course he ran before him. Cf. v. 8; in these
places the unnamed disciple seems to take precedence of Peter. See Haenchen,
Weg, 533f. We must however be careful not to suggest that John identified
fleetness of foot with apostolic pre-eminence. See v. 8.
5. napcn<Vlf'O:S, The word is often used of one looking down from a height (e.g.
Judges 5.28; I Enoch 9.1; P. Oxy. 475.23; C.H. 1, 14), and might therefore
be thought to imply a grave dug or hewn in the ground; but it does not
necessarily have this meaning. It signifies a glance of any kind for which an
inclination of the head is required. elcrfiA6ev suggests that the grave was not
simply vertical.
Ta 666v1a. See on 19.40.
ov µivTot elcrfiA6ev. This hesitancy, which is perhaps not unnatural, could
readily be explained if we supposed that John wished to emphasize that the
beloved disciple was both the first to see the empty tomb (he is not in this
gospel preceded by Mary) and the first to believe in the resurrection. If the
latter point is to be fully made Peter must be brought into the tomb between
the arrival of the beloved disciple and his confession of faith.
6, 7. 6:KoAov6wv. This word is usually significant in John (see on 1.37), and
it may perhaps be intended here to subordinate Peter to the beloved disciple.
Ta o66v1a KElµeva, Kal To crov6aptov. For the separate crov66:p1ov cf. 11.44. It is
impossible to say with certainty how John thought the resurrection had taken
place. At the raising of Lazarus the body, after being quickened, was drawn
out of the tomb still wrapped in, and confined by, the bandages which had
been used in preparing it for burial. Here however it seems that the body
had in some way disappeared from, or passed through, the cloths and left
them lying as they were. Cf. v. 19, where the risen Jesus suddenly appears
in a closed room. John's point however may be simply to show that the
natural assumption of robbery (v. 2) was mistaken.
Els eva T6nov. Either, the crov66:ptov was in one place, that is, neatly rolled up
(meTVAtyµevov), not simply in a disordered state; or, eva is used for Ttvcc, a
Semitic usage.
8. El6ev Kal !nlcrTevcrev. It is implied that Peter had not been convinced of the
resurrection by the sight of the empty tomb and the grave-clothes. It does
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not seem probable that the subject of these verbs is Peter; see however
Benoit, n, 277. For 'seeing and believing' see on v. 29, also Cullmann,
Salvation, 273, 295.
g. ov1iE1TW yo:p ,j6rnrav Tiiv ypmp11v. The disciple's faith was grounded simply
upon what he had seen at the tomb. By the time when John wrote the
church's faith in the resurrection was supported by the conviction that it
had been foretold in the Old Testament. ypaq>T) seems commonly to be used
of a single passage of Scripture (see 19.37); but none is quoted here, and it
may be that the reference (like that of I Cor. 15.4) is to the Old Testament
generally. Sanders suggests that Ps. 16.10 is in mind.
ro. rrpos avTovs (so 1<* B; most MSS. have iavTovs). The translation 'went
to their own homes' seems impossible; John would have written ,rpos (or
lls) To: I61a (cf. 1.11; 16.32). John's expression corresponds exactly to the
Aramaic ethic dative (li:,1, i1?rn). But there is no need to suppose that John
is translating; cf. Num. 24.25;Josephus, Ant. vm, 124; and perhaps Polybius
v, xciii, I.
11. The men go away; Mary has apparently returned to 'the grave with
them. She has not noticed the abandoned grave-clothes, but remains,
overcome with grief. The text printed by Nestle is probably correct, but
note that for ,rpos, I< has lv, and that E~w is omitted by (P66) 1<* it sin pesh.
Why did the beloved disciple not speak to Mary? We have here, Brown
convincingly suggests, the joining of two originally separate episodes.
1Top£KV'l'{V. See on v. 5.
12. !ivo (omit I<* e) &yyeAOVS lv AEVKOiS Kaee3oµevovs. Cf. Mark 16.5, veaviCYKOV
Ka6fiµevov .•• mp1[3ef3At)µevov aToAiiv AEVKT)v; Matt. 28.2f., &yyeAoS yap KVplov •••
1Ka6T)TO ••• TO lv6vµa aVTOV AEVKOV; Luke 24.4, &v6pes Svo ••• lv fo6fjTI aOTpa1TTOVC7T). John is drawing upon either the synoptic or some very similar
tradition. The note that the angels sat one where the head and the other
where the feet of the body of Jesus had been may be simply an elaboration
of a source, not independent tradition.
13. rvvai. See on 2+ After Tl KAale1s; D sin add Tlva 3f1TeTs; from v. 15.
6T1 may either introduce direct speech ('Why are you weeping?' 'They
have taken away ... '), or mean 'because' ('Why are you weeping?' 'Because
they have taken away .. .').
14. ds Ta 6,riaw. Cf. 18.6. There is no room for the appearance to Mary in
Cor. 15.
15. 1<f11Tovpos. Hap. leg. in the New Testament, but not uncommon in Hellenistic Greek; the keeper of Kfj1To5. To this word Kvp1e corresponds; not
'Lord' but 'Sir'. Contrast KVp1os in vv. 13, 18. See 19.41, and note.
l[3aaTaaas. For the meaning 'to take up and take away' see on 12.6. av is
emphatic: 'If you are the man who has taken him .. .'. In this verse John
uses once more his literary formula of enlightenment through initial misunderstanding; indeed this is the supreme example of the device, for it is
not a metaphor but Jesus himself who is mistaken.
I

a

16. Map,&µ. The name alone is sufficient to convince Mary of the identity of
the speaker. The good shepherd calls his own sheep by name and they
recognize his voice ( 10.3).
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aTpaq,eio-a. Presumably she had turned away from the supposed gardener

to the grave; now, when she recognized his voice, she turned back to him.
For 'turned' sin has 'she recognized him'; this reading is defended in Black
255f., but it may have arisen as an alleviation of the difficulty caused by
the fact that Mary had already (v. 14) turned towards Jesus.
'El3pafoTL See on 19.13. The word is omitted by W avg sin.
'Pal3!3ovvl. Cf. Mark 10.5 I. Black (23f.; cf. 44, 46) points out that 'the Gospel
transcription agrees with the pronunciation in the new [Palestinian Pentateuch] Targum, against that of the Onkclos Targum [ribbo11i]'. See however
J. A. Fitzmyer, C.B.Q. 30 (1968), 421. Among older books see G. Dalman,
The Words of Jesus (E.T., 1909), 324ff., 340.
o r.eyETai 616ao-Kar-e. Before 616ao-Kar.e, Kvp1e is inserted by D (it); evidently it was
thought that a more than human title was called for. For John's translations
of Semitic terms sec on 1.38, where the same translation is given for 'Pal3!3I.
After this verse NJ e sin add Kai rrpoo-eSpaµev a:'+'ao-eai avToi:i, in preparation
for the next verse.
17. µ{i µov &rrTov. The present imperative with µ{i in a prohibition signifies
the breaking off of an action already in progress, or sometimes of the attempt
to perform an action; see M. 1, I 22-6; Bultmann, 687; B.D. §336. Accordingly we may suppose either that Mary had seized Jesus' feet (in which case
we may cf. Matt. 28.9) or that she was on the point of doing so when Jesus
prevented her. In view of the difficulties raised by these words when taken
with the following sentences Bernard (67of.) supposed that textual corruption had taken place. The position of µov varies, and the original MS.
reading may therefore have been simply µii c5:rrTov, this being itself a corruption ofan earlier µii rrT6ov, 'Fear not'. Such a conjecture, though Sidebottom,
161, is inclined to accept it, should not however be resorted to unless all
other attempts to interpret the passage fail. Mary's action is a natural one;
Sanders aptly compares Arrian, Anabasis vi, xiii, 3. Both by her address to
Jesus as teacher, and physical contact, she is trying to recapture the past. But
Jesus' reunion with his disciples will be complete only when his reunion with
the Father is complete (Lightfoot).
ovrrc.> yap aval3el311Ka rrpo~ Tov rraTepa. This is a statement of some difficulty. It
seems to be implied that it will be possible and permissible to touch Jesus after
the ascension, though not before; and this is the reverse of what might have
been expected. For the ascending ofJesus to the Father cf. 3. 13; 6.62 (where
aval3aive1v is used), and 7.33; 13.1,3; 14.4,28; 16.5,17,28; 17.13 (where other
words are used). It was for John an essential act, completing what was done
in the passion, which, though it means the glory of Jesus, is not to be identified with his ascension. It was moreover a condition for the coming of the
Spirit (7.39; 16.7). In v. 22 the Spirit is given and in v. 27 (cf. v. 20)
Thomas, so far from being forbidden, is invited to touch the hands and side of
Jesus. A possible conclusion from these facts is that John believed that between
vv. 17 and 22 the ascension or at least the complete glorification, ofJesus had
taken place (see Benoit, 1, 373). But it must be admitted that he does not say
so, and it is very strange that so vital a fact should be left as a matter of inference. A more profitable line of interpretation is obtained when it is noted
(Lagrange, 512) that the Se which follows rropevov applies in effect to avcxl3alvttJ,
the message to the 'brothers' being parenthetical. The verse may then be
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paraphrased, 'Stop touching me (or attempting to do so); it is true that I have
not yet ascended to the Father but I am about to do so [for this use of the
present see B.D., §323, and cf. e.g. 1 Cor. 15.32, avp10Y ••• cnro6YTJcn<oµey];
this is what you must tell my brothers'. This is perfectly intelligible. The
resurrection has made possible a new and more intimate spiritual union between Jesus and his disciples; the old physical contacts are no longer appro·
priate, though touch may yet (v. 27) be appealed to in proof that the glorified
Lord is none other than he who was crucified.
,ropevov Se npos TOVS &Ser-qiovs µov. Cf. Matt. 28. IO, vm:xyne &nayyeiAaTE Tots
&Ser-qiots µov. The use of the word &6er-qi6s in the earlier tradition may have
suggested John's 'My Father and your Father'. It is clear from the context
that by 'brothers' the disciples, not the unbelievers of 7.5, are meant.
&val3a!Yu>, See the notes on previous clauses in this verse. The ascension is not
referred to again in John, and is not described in the realistic manner of
Acts 1.9 (and perhaps Luke, if the words 1<al cxveqiepno els TOY ovpaY6Y are read
in 24.51). It is a matter of common belief in the New Testament that after
his crucifixion Jesus took his place in glory at the Father's right hand, but
only the author of Luke-Acts makes of this belief an observable incident.
See further on 3. 13f.
TOY TiaTEpa µov 1<al TiaTEpa vµwY Kal ee6Y µov 1<al eeoY vµwY. There is nothing
unusual in the description of God as the God and Father of Jesus Christ, or
as the God and Father of Christians. Here John emphasizes that the relation
between Jesus and God is different from that between the disciples and
God, even though it is described in the same terms and the disciples are
said to be his brothers. Jesus eternally is the Son of God; he gives to those
who believe in him the power to become the children of God ( 1. 11). Brown,
however, referring to Ruth 1. 16, sees here identification rather than disjunction. See also W. Grundmann, ,Z.N.T.W. 52 (1961), 213-30, for the
suggestion that John is using an old confession of faith. Torrey (71-3) avoids
the difficulties of this verse by noting that the Aramaic from which he believes the present Greek to have been translated could mean equally well
'Touch me not; but before I ascend to my Father, go to my brethren and say
to them .• .'.
18. ,; Ma:y6a:AT)YTJ. For the text see on v. 1.
&yyer-r-ovo-a. The future participle expressing purpose would have been more

appropriate, but in Hellenistic Greek the future participle was obsolescent,
and John probably used the present with a similar meaning.
6T1. For the report cf. Luke 24.9. The text runs 0T1 .•• ewpa:1<0: ••. eTmY, that
is, 0T1 is loosely used; it introduces first a piece of direct speech (ewpCX1<a: TOY
KVp10Y) and then a piece of indirect speech (TavTa etmY a:vTij). Various
attempts were made to mend the grammar; for ewpCX1<a: there are substituted
lwpa:KEY (D e W it) and eu>paKa:µeY, while in the second clause vg sah boh and
a few Old Latin MSS. presuppose TavTa: eTneY µ01, and D e sin have a etmY
a:vTij tµrivvaey ( avTois).

42. JESUS APPEARS TO THE ELEVEN: CONCLUSION

20.19-31

In these verses the gospel, as at first planned, is brought to an end-a
satisfying and indeed triumphant end. It is almost impossible to read
vv. 3of. otherwise than as the conclusion of a work, and the preceding
paragraphs, in which the followers of Jesus are sent out upon their
task in the power of the Holy Spirit, equipped with an adequate confession of faith in their Lord, say all that need be said to effect the transition from the life ofJesus to the history of the church.
In the first incident, which takes place on the first Easter Day, the
day on which Peter and the beloved disciple had found the tomb empty
and Mary had seen the Lord, the disciples meet behind locked doors.
Jesus, evidently able in his resurrection body to pass through solid
matter, or, perhaps, to cause his body to materialize where he wills,
appears among them, showing them his hands and side to prove that
though his body is transformed, he is nevertheless the same. He sends
them out upon their mission, and bestows upon them the Holy Spirit
and the authority to remit and retain sins.
On this occasion Thomas was absent. Accordingly a week later
Jesus returns in similar circumstances to satisfy the doubts of this
disciple. The sight of Jesus, whose wounds are still visible, leads
Thomas to the culminating confession of the gospel, My Lord and my
God. The last words of Jesus are a blessing upon those, who, unlike
Thomas, have not seen him, but, like Thomas, have believed.
The evangelist ends his work by recalling that he has given only a
small selection of the significant acts_ of Jesus, and that his selection has
been made to the end that his readers may have faith in Christ, and, by
faith, life.
It is impossible to identify any ofJohn's sources here, and to estimate
their worth. See on v. 30 for the suggestion that this verse marks the
end of the hypothetical 'Signs Source'. An appearance to the Twelve
(? the Eleven) is attested in 1 Cor. 15.5. John's main concern in the
present section, apart from the twofold nature of the resurrection body,
which is brought out incidentally, is with what is, from the standpoint
of the first Easter, the future: the life, witness, and authority of the
church, which are never far from his thoughts at any point in the
gospel. It is the mission of Jesus himself which, through the Spirit, is
perpetuated in the mission of the church; and the church by its faith is
related to Christ as Christ is to God.
19. ovaTJs ovv 6'+'[as Tij iiµepc;x lKeivlJ. Only Luke supplies a true parallel to this
further appearance on the first resurrection day; cf. Luke 24.31 (the two
going to Emmaus), 24.34 (a reported appearance to Simon), 24.36ff. (to the
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assembled disciples). The last is in several respects parallel to the present
narrative; see below. Cf. also the 'longer ending' of Mark, 16.9-20.
'Tij µ1c;i 0-0!3!36:Teuv. See on v.

1,

The same day is intended.

'TWV 6vpwv KEKAe1crµeveuv. This fact and the motive given for it (S1a 'TOY 1f>6l3ov
'Twv 'lovSa!euv) are quite natural and understandable; there is however no

parallel, and it is probable that John's motive, whatever his authority may
have been, for mentioning that the doors were shut was to suggest the
mysterious power of the risen Jesus, who was at once sufficiently corporeal to
show his wounds and sufficiently immaterial to pass through closed doors.
John offers no explanation of this power, nor is it possible to supply one;
though it is legitimate to compare Paul's doctrine of the spiritual body (1
Cor. 15.44).

e W it). It is important to consider whether
'the disciples' were the Ten only (the Twelve, without Judas and Thomas),
or included others also. The Lucan parallel (24.33, 'Tovs evSe1<a Kai 'Tovs crvv
cnrrols) suggests the larger group; but it might be urged that the description
of Thomas as els eK 'T&v SwSeKa (v. 24) suggests the sm.::iler. The Twelve are
mentioned (at least under that title) very infrequently in John; see on 6.70.
It is often impossible to say whether, by µa0TJTal, John means the inner or
outer circle of the followers ofJesus; consequently it is not surprising (though
it remains significant) that it should be impossible to settle the question here
with certainty. 'In such a matter the mere fact that doubt is possible is a
striking one. It is in truth difficult to separate these cases [after the resurrection] from the frequent omission of the evangelists to distinguish the Twelve
from other disciples .... Granting that it was probably to the Eleven that
our Lord directly and principally spoke on both these occasions [in John and
Matthew] ... yet it still has to be considered in what capacity they were
addressed by him. If at the Last Supper, and during the discourses which
followed, when the Twelve or Eleven were most completely secluded from
all other disciples as well as from the unbelieving Jews, they represented the
whole Ecclesia of the future, it is but natural to suppose that it was likewise
as representatives of the whole Ecclesia of the future, whether associated
with other disciples or not, that they had given to them those two assurances
and charges of our Lord, about the receiving of the Holy Spirit and the
remitting or retaining of sins ... , and about his universal authority in
heaven and on earth ... '(Hort, 33). This quotation has been given at
length since it seems to express exactly the true sense of the paragraph; the
commission ofv. 21, the gift of the Spirit ofv. 22, the authority ofv. 23 are
given to the apostolic church.
ol µa0TJ'Tal ( crvv1Jyµevo1 is added by

foTTJ els 'To µecrov. A pregnant construction (for which cf. Mark 3.3, fye1pe els 'To
µicrov), but not unparalleled in classical Greek (e.g. Xenophon, Cyropaedia
1v, i, 1, crTcx els 'To µecrov). Or perhaps els To µfoov is simply an equivalent of
iv Tei'> µfoe:,,, els and lv being frequently confused in Hellenistic Greek.
elpiiv11 vµiv. c1",rv, ~u~",w (shalom, sh•!ama', 'peace') were in very common

use as a conventional greeting. The normal meaning is no more than 'May
all be well with you', but elpiivTJ had acquired so full a sense in Christian
usage (cf. 14.27; 16.33) that much more is intended here. The expression is
repeated in vv. 2 1, 26.
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"TTJV TrAEVpav O:VTOiS, that is, the parts of his body
where wounds or scars were to be seen. Cf. v. 27. The feet are not mentioned.
In the earlier tradition there is no reference to the nailing of Jesus to the
cross, and it seems not impossible that (as often happened) he was not nailed
but tied to it with ropes. Belief that wounds were inflicted by nails might
have arisen out of the theological significance ascribed to the blood of Christ
(his death being thought of as a sacrifice) and because they provided a
valuable piece of evidence that no substitution had taken place-the risen
Jesus was the very person who was crucified (cf. the doubts of Thomas, and
their resolution, below). Cf. Ignatius, Smyrnaeans 3.2.
txapflao:v ovv. Cf. 16.20,22.
2 I. 1<o:0ws 0:1TEC1"TO:AK£V µe 6 Tro:TTJP, Kayw rreµrrw vµas. The two verbs seem to be
used synonymously in this gospel. For Christ's being sent by the Father cf.
3.17,34; 5.36,38; 6.29,57; 7.29; 8.42; I0.36; 11.42; 17.3,8,18,21,23,25
(arrocrrtAN:tv); 4·34i 5.23f.,30,37; 6.38f.,44; 7.16,18,28,33; 8.16,18,26,29;
9.4; 12.44f.,49; 13.20; 14.24; 15.21; 16.5 (rnlµrre1v; note especially the use
of this word in the phrase 6 rreµ'+'o:s µe (rrmrip), and that it is used of the sending
of the Paraclete, 14.26; 15.26; 16.7). For Christ's sending his disciples cf.
4.38; 17.18 (6:rroaTeAAe1v), 13. (16),20 (rreµm1v). The closest parallels to the
present passage are 13.20; 17.18. In each the same pattern of sending is
noted: the Father sends the Son, and the Son sends the 'apostles' (in John
the word 6:rroaToAos is used once only (13.16), for convenience, with the
simple meaning 'one who has been sent'; it is not used as a technical term).
In view of the generally synonymous use of the words 6:rroaTeAN:tv and
ntµ,mv, and the construction of this sentence (Ko:6ws ••• 1<0:I ••. ) it does not
seem possible to distinguish between two kinds of sending, one in which the
person sent is a delegate with transferred authority (6:rroaT£AAe1v), and one
in which this is not so (rreµm1v). Parallelism, not contrast, between the two
missions is emphasized here. It is unnecessary to pursue doubtful parallels
in the rabbinic usage of the terms n,,w,
(shaluab, shaliab; the form is
that of a passive participle of the verb n',tu (shalab), 'to send') in order to
see that the sending of Jesus by God meant that in the words, works, and
person of Jesus men were veritably confronted not merely by a Jewish
Rabbi but by God himself (1.18; 14.9; and many passages). It follows that
in the apostolic mission of the church (see on v. 19) the world is veritably
confronted not merely by a human institution but by Jesus the Son of God
(13.20; 17.18). It follows further that as Jesus in his ministry was entirely
dependent upon and obedient to God the Father, who sealed and sanctified
him (4.34; 5.19; 10.37; 17.4, and other passages: 6.27; 10.36), and acted in
the power of the Spirit who rested upon him (1.32), so the church is the
apostolic church, commissioned by Christ, only in virtue of the fact that
Jesus sanctified it (17.19) and breathed the Spirit into it (v. 22), and only
so far as it maintains an attitude of perfect obedience to Jesus (it is here, of
course, that the parallelism between the relation of Jesus to the Father and
the relation of the church to Jesus breaks down). The life and mission of
the church are meaningless if they are detached from this historical and
theological context. On the words used in this verse, and on the apostles in
the ministry and thought of Jesus and in the primitive church, see especially
K. H. Rengstorf, Apostolat und Predigtamt ( 1934, reprinted 1954), and the same
author's article on arroaTeAAw, KTA., in T. W.N. T. I, 397-448; R. N. Flew,

20. flitt~tv 1<al TO:S xeTpas Kai

"''tu
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Jesus and His Church (1938), 106-20; T. W. Manson, The Church's lvfinistry
(1948), 31-52; also the later works ofG. Klein (Die zwolf Apostel, 1961) and
W. Schmithals (Das kirchliche Apostelamt, 1961; E.T., 1971), and my own
small book, The Signs of an Apostle (1970). Here it may be noted that, while
the original context of the thought and language of apostleship were Jewish
and eschatological,John has characteristically expressed them in terms which
are at least as Greek as they are Jewish. The philosophic missionary was sent
from God; so e.g. Diogenes: npo O'OV KCTrO:C1KOTrOS aTrOO'TaAels AtoyevT)s •••
&miyyeAKEv (Epictetus, 1, xxiv, 6). The Gnostic Menander claimed that he
was 6 O'CuT,ip, fnl Tij TWV o:vepc:meuv c5:veueev -rroeev E~ &opo:TCuV O:TrEO'TaAµevos
aeuTTJplc;x (Eusebius, H.E. m, xxvi, 1 based on Irenaeus, adv. Haer. 1, xvii, 1).
Cf. also the charge to the Hermetic apostle: Aom6v, Ti µeAAe1s; ovx t:>s n6:vTa
TrapaAal3wv Ka606T)yos ylv1J TOiS &~lots, orreus TO ytvos Tr\S &vepeurr6TTJTOS 610: O'OV
vrro eeov aeueij (C.H. I, 26). E. Percy ( Untersuchungen iiber den Ursprung der johan-

neischen Theologie ( 1939), 199f.) has brought out the differences between the
Johannine concept and that of the Mandaean Envoy. The Hellenistic world
was not unfamiliar with the thought of a man who was sent from God, and
inspired and empowered for his mission. In John, the inspiration follows at
once.
22. eveq>v<1YJ<1ev (D sin pesh, correctly interpreting, add aVTois) ••• Ml3eTE 1T11Ev11a ay1ov. The first word is significant. Cf. Gen. 2. 7, Aveq>v<1YJ<1ev [sc. 6 6e6s] Els
TO -rrp6aeunov aVTOV TTVOT)V 3eui'js, Kai eyeve.o o &vepeurros els lf'V)(T)V 3waav. Ezek.
37.9, EK TWV TE<1<16:peuv nvevµ6:-reuv !Me Kai tµq>VC1TJC10V els TO\JS veKpovs TOl:iTOVS, Wisd.
15. I I' fiyv6T)C1EV TOV TrA6:aavTa avT6v, Kai TOV e1mvevaavTa avTc'i> lf'V)(T)V lvepyovaav,
Kai Eµq>va,iaavTa nvevµa JCuTtK6v. See also Philo, Op. 135, oyap EVEq>VC1TJO'EV, ov6ev ljv
ITepov fJ -rrvevµa 6eiov. 1 QS 4.21 and CD 2.12, sometimes adduced as parallels,
are remote from John. That John intended to depict an event of significance parallel to that of the first creation of man cannot be doubted; this was
the beginning of the new creation. At the same time, the language of inspiration is not inappropriate to the Hellenistic philosophical apostle; see on v.
21. For the Johannine teaching on the Holy Spirit see Introduction, pp.
88-92, and on 1.32f.; 3.5; 4.24; 7.37ff.; 14.16 among other passages. Dodd
(Interpretation, 430; Tradition, 144) concludes that the conception of the
Spirit implied by this passage differs from that of the Last Discourses, in
that the latter is personal (as the name Paraclete suggests) whereas the former
is quasi-material. But the image of breathing does not necessarily mean that
the Spirit is understood in a material sense. It means rather that Jesus is
personally communicating and committing himself to his disciples in the
person of the Spirit. It had been promised that the Spirit would be given
after the glorification of Jesus (7.39; 16.7) and there can be no doubt that
this is the gift intended. On its relation to the ascension see on v. 17. It does
not seem possible to harmonize this account of a special bestowing of the
Spirit with that contained in Acts 2; after this event there could be no more
'waiting' (Luke 24.48f.; Acts 1.4f.); the church could not be more fully
equipped for its mission. The existence of divergent traditions of the constitutive gift of the Spirit is not surprising; it is probable that to the first Christians
the resurrection of Jesus and his appearances to them, his exaltation (however that was understood), and the gift of the Spirit, appeared as one experience, which only later came to be described in separate elements and
incidents.
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23, a\/ TIVWV O:<pfjTE TO:S aµapT(as O:<J>EWVTal rohois· av TIVWV KpaTfjTE KEKpClTT)VTal,
For T1vwv in each place Ttvos is read by Ba (e) sin pesh Cyprian Eusebius.
The reading is well attested, but may be ultimately due to Syriac idiom;
though it is hard to see how this can have affected B. &cpec..:>VTa1 (a Doric-IonicArcadian perfect passive; see B.D., §97; M. 1, 38) is the reading of D and
few others, but B (&cpeioVTai) should possibly be added, 10 having been
written for w. Most MSS. have the present (&cpleVTa1; N* has &cpe6iio'ETai),
which gives a weaker sense; but see B.D., §323, with a reference to T. W.N. T.
m, 753 (J. Jeremias), where it is argued that &cpleVTa1 (&cploVTat) is a futuristic
present, with eschatological significance (the future reference, however, is
denied by Turner, Insights, 8off.). av is used fod6:v (which appears in some MSS.) ;
cf. 16.23. The best rendering is probably 'If you forgive anyone's sins ... if
you retain .. .'; see Moule, Idiom Book, 152. For the thought of this verse cf.
Matt. 16.19; 18.18 (also, for forgiveness only, Luke 24-47). J. A. Emerton
(]. T.S. 13 ( 1962), 325-3 1) suggests that the Matthean sayings and the
Johannine may have a common origin in a saying which recalled Isa. 22.22
and ran as follows: 'And whatsoever thou shalt shut shall be shut: and whatsoever thou shalt open shall be opened', the significant Aramaic verbs being
'1mc (shut) and nnD (open). In John Ml'1D suggested the meaning release,
which in turn led to forgive. Dodd, Tradition, 34 7ff., is probably right in
concluding that John is not dependent on Matthew-which indeed few
would claim. See also McNamara, T. & T., 130. Cf. also the fact that
Matthew (28. 19), and the author of the 'longer ending' of Mark (Mark 16.16)
both put into the mouth of Jesus before his departure a charge to baptize,
which carries with it the offer of forgiveness. There may well be a reference to
baptism in the J ohannine charge also; the church, by conferring or not conferring baptism, opens or closes the door of the redeemed community. But it
would be wrong to restrict the meaning of the saying to baptism. The authority conveyed implies an extension of the ministry of Jesus through that of the
Holy Spirit. Jesus (in chapter 9) gave sight, and faith, to the blind man who
knew he was blind; to those who arrogantly claimed, 'We see', he could say
only, 'Your sin remains'. This retaining of sin was both a statement of fact
and a punishment. For the work of the Spirit cf. 16.8-11; he perpetuates the
ministry of Jesus, and when he convicts of unbelief he convicts of sin, since
the relation of men to Christ det~rmines their relation to God. This joint
work, of Christ in sending the Holy Spirit and of the Holy Spirit in bearing
witness to Christ, is exercised in and through the church as represented by the
disciples. &cp1eva1 (literally, 'to release', 'to let go') is used here only in John with
the meaning 'to remit'. KpaTeiv signifies the opposite: 'to hold fast', 'to
retain'. Brown's long and admirable discussion (1039-45) leads to a conclusion similar to that adopted here.
24. 0wµcxs St els eK Tc';;v 6w6eKa. For Thomas cf. 11.16; 14.5; 21.2. The other
gospels, and Acts, record only his name. Doubt regarding the resurrection
is however a feature of all the gospels: see Matt. 28.17; Mark 16.14; Luke
24.11,25,37,41.
6 Aey6µevos .l':d6vµos. It is conceivable, though not probable, that Thomas
appears as the doubting disciple on account of his name. Al6vµos, a natural
rendering of N~in (Thoma', a 'twin'), means primarily 'double', 'twofold'.
On the other hand, the earlier references to Thomas suggest a loyal but
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obtuse, rather than a doubtful and hesitating, character. His attitude
to the resurrection appearances (like that of Mary, v. 17) may be compared
with that of the unthinking beholders of signs earlier in the ministry (cf. e.g.
2.9; 3.4; 4.48; 6.26; et al.). Dodd (Tradition, 145) sees 'here a dramatization
(in our author's manner) of the traditional motive of the incredulity of some
or all of the disciples'. Betz, 93, aptly quotes Lucian, Verae Historiae 11, 12 (d
yovv µfi O'.'f'CXIT6 TIS, OVK av e;\ey~m µfi eivat o-wµa TO opwµevov).
25. tav µii i6c., ... Kai j3cx;\c., ... Kai j3cxAw ... ov µii mo-Tevo-c.,. Thomas required
the grossest and most palpable evidence that the body he knew to have been
killed in a specific manner had indeed been reanimated. He would be
satisfied neither with a substituted body which was not the body of the Lord
who died on the cross, nor with a spiritual body or apparition. The risen
Christ must be both visibly and palpably identical with the old. Such
hesitation, so conclusively removed, had of course high apologetic value.
Fenton suggests that John may have intended Thomas' stipulation to sound
absurd.
For xeipa, N* B have xeipav. This form is common in uneducated papyri
(M. 1, 49) and may well be what John wrote.
26. For the details of this verse see on v. 19. There is no longer any reference
to fear as a motive for the closed doors-possibly because the motive was no
longer applicable after the bestowal of the Spirit (Fenton). With µe6' fiµepas
oKTw contrast John's µna TcxvTa (or TovTo) when he is not interested in the
precise interval. He means the next Sunday after the first appearances;
both Sundays are, according to ancient custom, reckoned in the enumeration. There may be a special intention in John's account of the Lord's
special presence on the first day of the week, the day ofthc church's regular
assembly.
2 7. fEpe Tov 6CXKTvMv o-ov ... Jesus accepted the challenge of physical investigation. Contrast v. 17 (see the note) and cf. v. 20. Thomas was offered exactly
what he sought. John does not say that he accepted the opportunity; rather
he hints (v. 29) that sight was sufficient. But John was evidently of opinion
that the resurrection body, though it could pass through closed doors, could
also be handled; it was physically 'real'.
c5:mcnos ... ,rnn6s. Neither word occurs elsewhere in John. c5:mo-Tos many
times in I and 2 Cor. and twice in the Pastorals means the 'unb.eliever',
the person who is not a Christian. It may be that the rather clumsy expression
here means that Thomas is (or perhaps represents one who is) neither
c5:mo-Tos nor mo-T6S; he is urged to become mo-T6S, a believing Christian. But
yivecrOat is often used with the meaning 'to show oneself .. .' (John 15.8;
Matt. 5.45; 6.16; 10.16; 1 Cor. 14.20; 15.10,58; Col. 3.15; 1 Thess. 1.5; 2.7),
and this is probably its meaning here: 'Show that you do believe'. Dodd
( Tradition, 354f.) finds here a traditional saying; cf. Matt. 24.45-51; Luke
12.,p-6.
28. o Kvp16s µov Kai o Oe6s µov. The collocation of Kvp1os and Oe6s is common
in the LXX where it represents C'il'N il1i1' and similar expressions. It appears
also in pagan religious liter.i.ture (see e.g. Deissmann 366f.; among other
sources, an Egyptian inscrlr-,iion of 24 B.c. (Dittenberger, O.G.I.S. 655)
speaks ofT0 Oe0 Kai KVpl'l) 201<vorral'I); see also Betz, 102) and is well known to
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have been an imperial title much affected by Domitian (Suetonius, Domitian
13, dominus et deus noster). Kvp1os is a frequent Christian title for Jesus (for Kvp1os
in John see on 13.13f.), and appears in the confession of faith 'Jesus is Lord',
probably a primitive credal formula used at baptism and similar occasions
(Rom. 10.9; 1 Cor. 12.3). When this confession was interpreted in terms of
the Old Testament, where Kvp1os =6E6s, the fuller formula was close at hand.
Philonic influence is unlikely, since Philo rarely calls the Word God (J.
Lebreton, History of the Dogma of the Trinity 1 (E.T. 1939), 449f.); but, as
frequently, John's language is carefully chosen so as to be both biblical and
Hellenistic. Christ is called 6E6S only in John (1.1; 1.18 si v.l.; cf. 5.18;
10.33) and in the Pastorals (and possibly, but not probably, in Rom. 9.5).
The difference between the present verse and 1. 1 (where 6E6s is anarthrous)
cannot be pressed; here the articular nominative is used for vocative. The
return to the opening proposition of the gospel is intended, and there can be
no doubt that John intended this confession of faith to form the climax of the
gospel (on ch. 21 see pp. 576ff.); it is his final Christological pronouncement.
Dodd, Interpretation, 430, distinguishes Kvp1os and 6E6s: Thomas recognises
the Lord Jesus, and acknowledges that he is divine. It is however better to
conjoin the terms than to separate them. The pronouncement may have been
taken from a liturgical setting; indeed the whole passage (from v. 19) may be
liturgical in origin. The disciples assemble on the Lord's Day. The blessing
is given: Elprivri vµiv. The Holy Spirit descends upon the worshippers and the
word of absolution (cf. v. 23) is pronounced. Christ himself is present (this
may suggest the eucharist and the spoken word of God) bearing the marks of
his passion; he is confessed as Lord and God (cf. Pliny, Ep. x, xcvi, 7, carmenque Christo quasi deo dicere). That such a setting as this was in John's mind
is supported by the fact that in the next verse the horizon of thought is
explicitly extended to include all Christians as they meet under the authority
of the word of God.
29. See the last note. At the close of his gospel (see on v. 31) John emphasizes
the continuity of the church of his own time with Jesus and his disciples.
The wider community was in view from the beginning (cf. 17.20).
6T1 lC:,peo<6:s µe ;rm(cnEVKas; This clause, punctuated by Nestle as a question,
could be taken as a statement, and is perhaps better taken so, though Nestle
is supported by many minuscules (the earlier MSS. are seldom punctuated);
in this solemn and impressive pronouncement Jesus does not ask questions,
but declares the truth. It is possible that John may have intended the meaning, Do you believe simply on seeing me, that is, without the touch you asked
for? But this seems over-subtle. The contrast is not between seeing and
touching, but between seeing, and believing apart from sight, between
Thomas who saw, and the later Christian believers who did not. The words
do not convey a reproach to Thomas; the beloved disciple and Mary Magdalene also believed when they saw (see especially v. 8); indeed, but for the fact
that Thomas and the other apostles saw the incarnate Christ there would have
been no Christian faithatall. Cf.1.18,5of.;2.11; 4.45; 6.2; 9.37; 14.7,9; 19.35.
µeo<6:p101. Cf. Matt. 5.3 and other passages. There are close parallels in Ps.
2.12 (µeo<6:p101 iTCXVTES ol mrro166TES trr' av.0) and Ecclus. 48.11 (µaK6:p101 ol
IS6vTES ae); but it need not be supposed that John was dependent on either.
ol µii IS6vTes Kai mo.EvaavTES. Cf. 1 Peter 1.8, ov oVK l66vTES &yarra,e, Els ov &p71
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11,i 6poovTe5 maTevovTe5 6! ..• The aorists in John may be 'timeless' but probably indicate the fact that when John wrote the church was composed of
men who had seen no such resurrection appearance as Thomas had seen,
and yet had been converted (had come to believe). The blessing is probably
intended for all Christians other than eye-witnesses, not for those only who
were able to believe without signs and wonders (but cf. Bultmann 696:
'The doubt ofThomas is representative of the common attitude of men ....
As the miracle is a concession to the weakness of man, so is the appearance of
the Risen Jesus a concession to the weakness of the disciples. Fundamentally
they ought not to need it! Fundamentally it ought not to be the sight of the
Risen Lord that first moves the di sci pies to believe "the word that Jesus spoke"
(2.22), for this word alone should have the power to convince them. Accordingly, as in the story of Mary, vv. 1f., 11-18, there is embedded in the narrative of Thomas also a peculiar critique concerning the value of the Easter
stories; they can claim only a relative worth. And if this critical saying of
Jesus forms the conclusion of the Easter narratives, the hearer or reader is
warned not to take them to be more than they can be: neither as narrations
of events that he himself could wish or hope to experience, nor as a substitute
for such experiences of his own, as if the experiences of others could, as it
were, guarantee for him the reality of the resurrection of Jesus; rather they
are to be viewed as proclaimed word, in which the recounted events have
become symbolic pictures for the fellowship which the Lord, who has ascended to the Father, holds with his own'). Whatever be the historical value
(from the standpoint of modern scientific historical criticism) of the resurrection narratives John himself takes historical testimony with full seriousness. The disciples of the first generation had the unique distinction of
standing as a link between Jesus and the church; John indicates in this
saying that their successors equally may believe, and that their faith places
them on the same level of blessedness with the eye-witnesses, or even above it.
The following rabbinic passage is often quoted, and indeed it appears to
illustrate John's thought; but it is fairly late (c. A.D. 250), and lays no stress
on the thought, vital for John, of a generation which beheld and mediated
the faith to the next: R. Simeon b. Laqish said: The proselyte is dearer to
God than all the Israelites who stood by Mount Sinai. For if all the Israelites
had not seen the thunder and the flames and the lightnings and the quaking
mountain and the sound of the trumpet they would not have accepted the
law and taken upon themselves the kingdom of God. Yet this man has
seen none of all these things yet comes and gives himself to God and takes
on himself the yoke of the kingdom of God. Is there any who is dearer than
this man? ( Tanhuma, 1' 1'• §6 (32a) ). There can be no simple assessment of
John's attitude to the resurrection stories, and to the Easter faith. It is easier
to express it in negative than in positive statements. It is not true that simple
stories of an empty tomb and of encounters with particular people can prove
that God raised Jesus from the dead; for disciples should have believed on
the testimony of the word, both the word of God in the Old Testament (20.8)
and the word spoken by Jesus (2.22). It is not true that these stories are
worthless and dispensable; had John believed this he would not have gone to
the trouble of recounting them. It is not true that later generations of
Christians, who have seen neither the empty tomb nor the Risen Christ,
are of a lower order; Jesus himself pronounces them blessed (v. 29). It is not
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true that the first apostles have no particular and unique importance; for
later generations believe through their word (17.20), that is, it is in their
word that later generations encounter the Risen Christ and become believen.
On p. 562 John's attitude to the Easter tradition was described, with these
points in mind, as 'critical acceptance'. The stories were true and essential;
but they could be, and perhaps in John's time already had been, turned into a
myth, or talisman, a shelter into which Christians ran to escape the necessity
ofliving by faith.
30. TI"o>.M µev ovv Ka:1 a>.>.a: a1weta. TI"o>.v, is regularly joined to another
adjective by Kal and not simply juxtaposed. For a11µeiov see Introduction,
pp. 75-8. Those who believe that John drew on a 'Signs Source' (sec
Introduction, pp. 18ff.) see here the conclusion of that document, but there
is no reason why he should not have been making his own comment on a
wider range of material. He was probably familiar with much of the synoptic
tradition (Introduction, pp. 42-6), and used other ttaditions too. Bultmann gives examples to show that John was drawing on a traditional concluding form. Cullmann (Salvation, 156), however, sees in the selection of
certain events as making particularly clear the work of God a mark of
Heilsgeschichte. The stress on signs done by Jesus and beheld by his disciples
is important and illuminates the structure and method of the gospel as a
whole; there is no disparagement of the role of eye-witnesses (see above).
lvwmov occurs here only in John, but is a common Hellenistic word (see
M.M. s.v.), common in Luke-Acts. It is not to be described as a Semitism,
though of course it could represent ~1t>',,
31. Both the purpose of the gospel and the author's theology are summed up
in this verse. 'Le livre est fini, tres bien fini' (Loisy, 514). See also Martyn, 81f.
Whoever may have written ch. 21, this verse forms the conclusion and (with
the confession of v. 28) the climax of the gospel as originally planned. The
words and themes mentioned here run throughout the gospel. For 'believing'
see on 1.12; for Jesus as Christ and Son of God, Introduction, pp. 7off.; for
3w{i see on 1.4; 3.15. Iv Tc;'> 6v6µa:T1 a:liTov, however, has no real parallel. It
cannot be constructed with maTevovTe,, since John's regular construction (see
1.12) ismaTeve1vel,Toovoµa, Cf. 14.13f.; 15.16; 16.24,26andespecially 16.23,
Swae1 vµiv iv Tc;'> 6v6µa:TI µov. The meaning seems to be ' ..• that you may
have life on account of him, by his agency, in virtue of your believing relationship with him'. Cf. Odes of Solomon, 6; 10.
maTev11Te; so P 66 v1a M* B e, probably rightly; the rest have mcrreva1)TE. The
present subjunctive (strictly interpreted) means 'that you may continue to
believe, be confirmed in your faith', the aorist 'that you may here and now
believe, that is, become Christians'. This variant raises acutely the question of
the purpose of the gospel; was it written to confirm the faithful, or as a
missionary tract, to convert the Hellenistic world? The question is raised but
cannot be determined by the tenses, even if we could determine the tenses;
see Introduction, pp. 134ff. H. Riesenfeld, St. Th. 19 (1965), 213-20, concludes, probably rightly, that the gospel belongs within the church and is
not a missionary tract. Cf. 1 John 5. 1 3. The order of words seems to forbid
Leon-Dufour's rendering, ', .. believe that Jesus the Messiah, is the Son of
God' (The Gospels and the Jesus of History (ed. J. McHugh, 1968), 81).
maTevovTe, 3w11v lxriTe. Cf. 6.47. 'John directly joins faith and life together,
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without any interposition of the term righteousness' (contrast Paul) (E.
Stauffer,New Testament Theology (E.T., 1955), 171).

43.

THE APPENDIX

I. THE APPEARANCE OF JESUS BY THE LAKE
21.1-14

It has already been observed that 20.3of. mark the conclusion of the
gospel as at first planned. If this is so ch. 21 must be regarded as an
addendum. This conclusion has been challenged, notably by S. S.
Smalley (N. T.S. 20 ( 1974), 275-88), but not quite convincingly. To
narrate the commissioning of apostles to the work of evangelism is a
proper part of a gospel, but this is dealt with in 20.2 1 ff.; to demonstrate
their success as fishers of men, even under the threat of death (Smalley,
p. 284) does not in the same way fit into John's framework, though it is
readily understandable as a supplement, especially when it is coupled
with a comment on the importance of, and the relation between, Peter
and the beloved disciple (see below, p. 583). If ch. 21 is an addendum the question must be raised whether it was composed by the
author of chs. 1-20 or by some other. The first criterion available to
us, important though not decisive, is .a consideration of style and
vocabulary. The data may here be briefly set out and examined.
The following words found in ch. 21 are absent from chs. 1-20:
aly1ar.6s, 0:AIEVEIV, chrol3aive1v, o:plO'TCXV, o:pviov, l36crt<e1v, y11pacrt<EIV,
yvµv6s, 6iKTVOV, EKTEIVEIV, E~ETa3e1v, E1TEV6VTT)S, E1TIO'Tpeq>e1v, Zel3e6aios,
3wvvvvai, tcrxvetv, ixevs, µaKp6:v, VEWTEpos, oiecrea1, irf)xvs, ,ro1µaive1v,
irpol36:T1ov, 1rpocrq,6:y1ov, irpwta, crvpe1v, Tor.µciv, TpiTov (28). Most of
these words are of no great significance: 6iKTVov and others, for example, ·
occur here only because of the subject matter of the chapter. A few
words and constructions however are of interest; the best collection of
evidence is Bultmann's ( 7oof.), including, 'o:6er.qioi as a designation
of Christians, v. 23; e~ET6:3e1v instead of epwTa:v v. 12; emcrTpaq,f)va1
instead of crTpcxq>f)vai ( 1.38; 20. 14, 16), lcrxve1 v instead of 6vvacrecx1 v. 6
("affected" according to Radermacher 37); Tor.µa:v v. 12. Further it is
surprising to find the disciples addressed as ,rcx16icx v. 5 (cf. however
I John 2.14,18); causal o:ir6 v. 6, and partitive 6:ir6 v. 10, instead of the
usual eK; also eiri is used in v. 1 differently from elsewhere in the
Gospel; similarly qicxvepovv v. 1. It is strange to read ews v. 22 instead
of ews oTov (9.18) or ews ov (13.38); irr.fov v. 15 instead of µci:r.r.ov
(3.19; 12.43), ov µcxKp6:v v. 8 instead of eyyvs (often, e.g. 11.18);
vir6:ye1v with infinitive v. 3 (contrast 4.16; 9.7; 15.16). Also ·ri irpos cre
v. 22 is unusual (cp. 2.4).' We may add that whereas in v. 4 irpc..>ia is
used, the form preferred elsewhere in the gospel is ,rpwi.
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These linguistic and stylistic considerations, when weighed against
the undoubted resemblances between chs. 1-20 and ch. 21, are not in
themselves sufficient to establish the belief that ch. 21 was written by a
different author. They do however furnish confirmation for the view
that it is extremely unlikely that an author, wishing to add fresh material
to his own book, would add it in so clumsy a manner. The supplementary material would have been added by him before 20.30, and the
impressive conclusion left undisturbed. Moreover it is difficult to think
that an author would wish to spoil the effect of the apostolic mission
charge of 20.21-3 by representing the disciples, in a later narrative, as
having returned to their former employment and as unable at first to
recognize the Lord when he appeared. Ch. 20 is a unit which needs no
supplement; and there appear to be some differences in outlook between
chs. 1-20 and ch. 21 (see e.g. on v. 23). 21.24 seems to refer to the
author of the gospel as a whole, and we must conclude that this verse
was not written by the author of chs. 1-20. But this verse belongs
(as will be shown below, contrary to the opinion of most scholars) to
vv. 1-23, and is not to be thought of as a further addendum. Consequently it seems necessary to detach the whole of ch. 21 from the main
body of the gospel.
It remains to ask why the chapter was added. For detailed consideration of this question see below. It is unlikely that the appearance
of the risen Jesus in vv. 1-14 would convince of the truth of the resurrection anyone whom ch. 20 had left unpersuaded. The main point
seems to lie in the association and contrast of Peter and the beloved
disciple. It appears clear that both are, at the time of writing, dead, the
latter more recently than the former. They are represented as partners,
of whom neither can take precedence of the other. Peter is the head of
the evangelistic and pastoral work of the church, but the beloved disciple is the guarantor of its tradition regarding Jesus. Both functions are
necessary to the life of the church, and it is probable that the evangelist
intended to make this positive point rather than polemical allusion to
Mark, the gospel guaranteed, according to tradition, by Peter, from
which John differs in certain notable points. See S. Agourides, CThpos
Kai 'lwo:VVT}S ev Tc';> TETO:pTcp EvayyeA!cp (1966), 56-75.
V. 25 is a second conclusion, somewhat feebly imitating the style of
20.3of.
Vv. 1-14. Seven disciples, of whom one is Peter and another the
beloved disciple, following the lead of Peter determine to resume
their work of fishing in the sea of Tiberias. Their night's work is
fruitless, but in the morning an unknown person on the shore instructs
them to cast on the right side of the boat, which they do, with instant
success. The beloved disciple recognizes Jesus, Peter swims to shore,
and the rest follow with the net full of fish. They find preparations for
a meal already afoot, and share it with Jesus, who distributes bread and
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fish to them. Peter meanwhile, under orders from Jesus, draws up the
net, which contains 153 fish.
The main point in this narrative, as appears from the text, lies in
the representation of the two ,chief disciples, Peter the quicker to act,
the beloved disciple the quicker to see and believe (as in 20.6-8). They,
and the other disciples, share with Jesus a meal which has evidently
some eucharistic significance, and together, but with the stress laid on
Peter's part, they draw in the catch which represents the fullness of the
church.
The narrative recalls Luke 5. 1-1 1 (a miraculous catch of fish, but
not a resurrection appearance) and 24. 13-35 (a resurrection appearance
in which a quasi-eucharistic meal takes place), and does not seem to be
a unity. There are several hints of unevenness in the story; the miracle
is wrought because the disciples have no fish; when they come to land
they find fish already cooking yet are bidden to bring fish from their
catch, though we do not hear that they do so. No fewer than three
words (1Tpocnpcxy1ov, ixevs, and oy;cxptov) are used for fish in different
parts of the narrative. It may be that two traditional narratives,
similar to those in Luke, have been combined; but whether they were
combined by the author of ch. 21, or were found by him in their present
state, cannot be determined. It is probable that v. 7 is in any case his
work, and was intended to prepare for vv. 15-24. Benoit, n, 274, thinks
that Luke 5. 1-1 I is dependent on John rather than vice verstz. The two
may well be independent. See S.S. Smalley, N. T.S. 20 (1974), 275-88.
1. µmx To:v-ro:. See on 2. I 2; 3.22; a general transition from the preceding
narrative is intended. Contrast 20.26 where a precise indication of time is
given.
lq,o:vtpc.>aev fovT6v. cpo:vepoOv is a Johannine word (1;31; 2.11; 3.21; 7.4; 9.3;
I 7.6), but elsewhere in the gospel it is not used of a resurrection appearance
(but cf. Mark 16.12,14).
TfjS 6o:Aaaaf1S TfjS T1f3ep1a6os. Cf. 6. 1, where however Tfjs T1f3ep1a6os does not
stand independently but is given as an explanation of TfiS fo:A1Ao:lo:s. Sanders
suggests that th~ point of an appearance in Galilee is to teach that Jesus is
now with his disciples wherever they may be.

2. This verse contains a number of words and constructions characteristic of
John's style and matter. For 61,100 cf. 4.36; 20+ The double name Simon
Peter, though used elsewhere, is particularly common in John; see on 1.42.
For 9c.>µas 6 Aey6µevos t.i6vµos ( of whom John has more to say tqan any other
evangelist), see on 11.16; for Nathanael (mentioned by no other evangelist),
see on 1.45-9. 6 cmo ... is a Johannine construction; cf. 1.45; ( 11. 1); 12.21;
(19.38). Kava is mentioned only in John; see on 2. 1.
ot ToO Ze(3e6alov. This is the first and only reference in John to the sons of
Zebedee (see among several synoptic passages Mark 1. 19). The beloved
disciple is mentioned a little later (v. 7), and therefore may have been James
or John. On this question see Introduction, pp. 116-19.
aAA01 lK Twv 1,1a6T]TWV aliToO 6vo. The presence of these unnamed disciples
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makes it possible that the beloved disciple was not a son of Zebedee. The
partitive use of lK is very common in John.
There is a passage very similar to this verse in the Gospel of Peter, 60; ey~

o o6e:>-q,6s µov \af36v.es 11µ,:iv ,ci: Afva a,rfiMaµav rlsea:>-acrcrav, Kai riv o·vv riµiv i\eveis o ,oii 'A:>-q,cdov ov Kvp1os ••• Unfortunately

St !fµwv m,pos Kai 'Av6pfos
"TT)V

the extant fragment of the gospel breaks off at this point and there is no means
of knowing the rest of the story.
3. v,rcxyw a:>-1eve1v. On the infinitive of purpose see M. t, 205f. This u~e of
the infinitive is in marked contrast with John's frequent use (often where an
infinitive would be expected) oflva and the subjunctive; e.g. I 1.11, nopaioµa1
Yva i~v,rvfcrw av,6v. That Peter and his brother disciples should contemplate
a return to their former occupation after the events of ch. 20 is unthinkable;
see the introduction to this section. If ch. 2 1 is an addition to an originally
complete gospel it is of course possible that this event is chronologically
earlier than 20.21-3; though it is difficult to see how this can in fact be so.
The author of ch. 2 1 was probably drawing on a different strand of tradition,
and it is pos,ible that he intended that Peter's words should be seen to have a
double meaning and refer to the apostolic mission of 'catching men'. Sec
below. The commission of 20.2 I is being carried out. This is certainly not the
face value of Peter's words, but if the author of ch. 21 shared the evangelist's
love of double meanings he may have seen this beneath the surface. It sup-,
ports rather than damages this view that the author wishes to show (Sanders)
that the evangelistic task is only made possible by the command and aid of
Jesus. When Peter and his colleagues set out on their own they fail completely, and their subsequent (v. 6) success when directed by Jesus ~tands
out the more clearly.
l~fiMov Kai lvel371crav. The boat seems to be at hand; that is, the disciples are
in Galilee, not in Jerusalem, as in 20. 1-29.
lv lKE[VlJ 'Tfj VVK,l hriacrav ov6ev. Cf. Luke 5.5, 61' OA7)S VVt«bs K01TIO:Cl"avTES ovSw
iMl3oµev. Night is said to have been the best time for fishing, but in the absence
of Jesus his disciples can achieve nothing; cf. 15.5. Elsewhere in John (apart
from v. IO in this narrative) m6:3e1v is used for the arrest of a person (7.30,
32,44; 8.20; I0.39; I 1.57).
4. npu>tas Se f\611 y1voµev11s. Elsewhere in John (18.28; 20.1; cf. 1.41) the indeclinable form irpu>t is used. For y1voµev11s, yevoµev11s (l'C D e (J)) may be
right-morning had come. l,r[ for els is plainly a correction.
ov µev.01 fj6e1crav. µev.01 is Johannine; it occurs at 4.27; 7.13; 12.42; 20.5;
elsewhere in the New Testament only three times. The failure of the disciples
to recognize Jesus is difficult to understand ifwe are to suppose that they had
already seen him twice since the resurrection. irpu>ta (especially if taken with
the reading yevoµev11s) need not mean that the light was not good enough to
allow recognition; at Matt. 20:X, ,rpwt refers to the beginning of the working
day, and in Josephus, Ant. xxv, 65, it refers to the offering of the daily morning
sacrifice, when the whole east was alight 'as far as Hebron' ( Tamid 3.2).
5. nai6ia. This form of address is not used elsewhere in John (the word
occurs at 4.49; 16.21). It is used in I John (2.14,18; (3.7)). At John 13.33;
I John 2.1,12,28; 3.(7),18; 4.4; 5.21 ,eKv{a is used. irai61a as an address (to
adults) is used in modern Greet<; M. 1, I 70.
I.IT} . i ,rpocrcpcxy1ov lxne; It would be possible to write µT}TI, as at 4.29; 8.22;
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18.35. In the last of these passages the answer expected is certainly No; in
the others, the question is hesitating and doubtful. The latter appears to be
the meaning here (and this is possible also with µfi, if the words are separated,
as by Nestle; cf. e.g. 6.67); see M. 1, 170, but also B.D., §427. irpoacpcxy1ov is
not found elsewhere in the New Testament, or in the Greek Old Testament;
and it is rare elsewhere. According to Moeris and Hesychius it was identical
in meaning with OljlOV, which (like its diminutive 61j1cxp1ov, 6.9, 1I; 21.gf., 13)
often meant simply 'fish'. Here irpoacpcxy1ov probably means simply 'fish'
(used as a relish with bread).
6. j3CXAeTe Els Ta 6e~1a µepTJ ToO irt.o(ov To 61KTVov. For the use of ~cxt.t.e1v cf. Matt.
,t.. 18; in Luke 5.4f. xaMv is used. The right side is regularly the fortunate
side (a secondary meaning of 6e~16s is 'fortunate'-see L.S. s.v., quoting
among other passages Xenophon, Cyropaedia vn, i, 3, ~poVTi) 6e~1a tcp6ey~=omany passages are cited in Betz, 38f.), but John means only to suggest that
implicit obedience to Jesus brings instant success.
OVKETt CXVTo ft.Kvam iaxvov. The magnitude of the catch of fish is described in
the Lucan story in other terms: the net broke and the two boats were filled
to sinking. lt.Kve1v is a later form of et.Ke1v; in John (6.44; 12.32) it is used
of men's being drawn to Christ; this suggests that an allegorical interpretation of the incident may have been intended-the fishing expedition is the
apostolic mission, the fish are converts. See on vv. 3, 11, and cf. Mark 1. 17
and parallels.
lmo ToO irt.fi6ovs, 'by reason of .. .'. This causal use of cm6 does not occur in
John 1-20. It resembles a use of the Hebrew and Aramaic }7:l (cf. e.g.
Gen. 9.11; Ps. 76.7; Isa. 6.4, with the LXX renderings), but must not be
described as a Semitism since it is classical and vernacular (M. n, 461).
7. 6 µa6TJT11S tKeivos ov fiycxrra 6 'ITJaoOs. See Introduction, pp. 116-19, and on
13.23; see on v. 2. As often this disciple is connected with Peter; he is the
first to recognize Jesus, as he had been the first to believe in the resurrection
(20.8). In John 1-20 eKeivos is absent from the phrase, but it recurs in v. 23.
o Kvp16s eaTtv. D sin pesh have 'Our Lord'; this is a possible instance of
Syriac influence on D, since sin and pesh use the common Syriac designation
for the Lord (maran) and the variant may well have originated in Syriac.
But such expansions also occur independently in D. The expression here
coincides exactly with the characteristically Johannine tyw elµ1 (for which
see on 6.35; 8.24). It can mean only 'It [the hitherto unidentified figure on
the shore] is the Lord'.
Tov irrev!ivTTJV 61e3waaTo, ~v yap yvµv6s. There is a superficial difficulty in
these words: it is customary, when going for a swim, to take clothes off
rather than to put them on. The word trrev6vTTJS is not used elsewhere in the
New Testament (but cf. 2 Cor. 5.2,4). It is To trrcxvw lµcxT1ov in contrast with
the vrro6vTTJS, the eawTEpov lµcxTIOY (Suidas s.v. vrro6vTT]Sj s.v. trrev6VTT]S he says
To tawTaTov !µcxT1ov-surely a slip, unless Suidas deduced from the present
passage that the trrev60TJs was the first, that is the inmost, article of clothing
that one would put on). Peter had been fishing naked, or nearly so (see L.S.
s.v. yvµv6s). To offer greeting (cii',u, ',Nw) was a religious act and could not be
performed without clothing; see T. Berakoth 2.20(5): If one goes into the
bath, (in a part) where men are clothed, reading (N,p7:l), prayer, and (it
goes without saying) greeting ( cii',w r,',•Nw) are in order .•. ; where there are
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men naked and clothed, greeting is in order, but not reading and prayi-r ... ;
where men are naked, neither greeting, nor reading, nor prayer is in order .
• . . So Peter puts on his hrev6VTTJS, perhaps as the loosest garment and the
easiest to put on. Brown, however, who has a particularly good note on this
point, observes that the verb used is 61a3wvvvva1 which he renders 'tucked in':
Peter, nearly naked, was wearing only his loose hrev6VTTJS, and to make
swimming possible he tucked it in. But it is not now clear why John should
have added the explanatory i'jv yap yvµv6s. The use of the compound 61a3wvvvva1 is against Haenchen's suggestion (Die Bibel und Wir, 1968, 178) that
the author was preparing for v. 18 (where the simple verb, 3wvvvva1, is used).
lpaMv lavTov (,;:>.aTo, D*). For Peter's haste cf. 20.6. There is no need to cf.
Matthew's account (Matt. 14.28-32) of Peter's attempt to walk on the lake.
8. ,r:\016:p1ov is used synonymously with ;r:\oiov (v. 3), as in John 6.24, and perhaps Luke 5.2.
c!mo irTJxwv 61CXKocrlwv, about one hundred yards. For the contracted genitive
plural (Hellenistic, not Attic) see M. 11, 141; B.D., §48. The same construction occurs at 11.18; cf. Rev. 14.20.
9. 6:v6pCXK10:v KE1µevT}V, For 6:v6pCXK16: see on 18. 18. For KetµEVT}V the Old Latin
has incensos, presupposing a Greek text KatoµEVTJV.
61j16:p1ov. (6.9,11) has the same meaning as 1rpocrcp6:y1ov (v. 5). To find fish
already cooking on the fire before the fish caught by the disciples had been
brought is contrary to what might be expected. It is possible that two stories
have been combined, in one of which the disciples caught and brought the
fish, while in the other Jesus provided the meal.
c!ipTov. The material of the meal is the same as in 6.9, bread and fish. The
combination may have symbolical, or sacramental, significance; see on v. 13.
10. 6:ir6. In John 1-20 it is lK, not 6:rro, which is commonly used partitively.
The fish which are here called for are never brought, as indeed there is no
need for them (v. 9). This may be another indication that the narrative is
composite.
lm6:craTe, the aorist of 'what has just happened' (M. 1, 135), as the addition
of vvv shows.
1 I. 6:vepTJ. Perhaps 'he got into the boat'-to assist his colleagues with the
~t
.
lKaTov ireVTTJKOVTa Tp1wv. The number is significant or it would not have

been recorded; it is improbable that it represents the fortuitous but precise
recollection of an eye-witness. Many suggestions regarding its meaning
have been made, but the most probable is that it represents the full total of
those who are 'caught' by the Christian fishermen, the apostles (themselves,
in this narrative, numbering seven; see below). Explanations which suppose
that the 'three' in the number represents the Trinity are probably wrong
(since (a) the doctrine of the Trinity was not yet formulated clearly enough,
and (b) John would hardly put together divine and human persons in this
way), and we are left with the observation that 153 is a triangular number,
and = 1 + 2 + 3 ... + 17. 17 itself is the sum of 7 and 10, both numbers
which even separately are indicative of completeness and perfection. One
has only to read Philo to see how seriously first century writers could take
such numerical symbolism, though whether the author of chs. 1-20 would
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have expressed the wholeness of the church in this way is open to question.
For further suggestions (based on the numerical value of Gedi and Eglaim,
Ezek. 4 7. IO) see J. A. Emerton (]. T.S. 9 ( 1958), 86-g; I I ( 1960), 335f.) and
P. R. Ackroyd (J. T.S. 1o ( 1959), 94). This observation increases the probability that other features of the story (see vv. 3, 6, g) should be taken
allegorically.
ovK fo·xicreri Tc 6iKTvov. The church remains one, in spite of the number and
variety of its members.
12. 6EvTE &ptcrTfio-aTE. 6evTE, almost exclamatory rather than an imperative,

is often followed immediately by an imperative or cohottative subjunctive (as
at 4.29). In this passage &pto-Tav must mean 'to take breakfast, the first

meal of the day'; cf. v. 4 (npwias). &ptcnav and &p10-Tov seem to refer to a
later meal at Luke I 1.37f.; 14.12, and probably at Matt. 22.4. The Lucan
usage seems to be that which was becoming more common in later Greek
(see L.S. s.vv.), but the position is by no means clear, and M.M. quote a
papyrus where they (and editors) give the meaning 'breakfast'.
ov6Els h6t.µa. Cf. 4.27. It is possible that there is a reference to 8.25 where
the same words (o-v Tis eT;) are used (cf. r.19, where they are addressed to
John the Baptist). Now that Jesus has manifested himself (v. 1) to his own
(14.22) such questions are needless. This is not a second recognition (cf. v. 7),
and is not therefore an indication that two stories are being combined. ll;rni3eiv is used in the sixth Saying ofJesus in P. Oxy. 654 (cf. Thomas 6), but there
is nothing to link the present passage with the papyrus saying.
13. lpxETo:1 seems pleonastic and is possibly Semitic; cf. the use of the
Aramaic l;,t~.
t.aµ~ave1 Tov apTov Kai 6i6wo-1v-the act of the host who pronounces the blessing
in a Jewish meal. D ( cf. sin) has the more explicit statement evxap10-Tficrcxs
f6WKEV.
1<al To Olflcxptov 6µoiws. Cf. 6.1 I, 6µofws Kai iK Twv 6\f'apfwv. The parallel acts
recall also the distribution by Jesus of the bread and wine at the last supper.
This meal may have been intended to call to the minds of the readers eucharistic associations (cf. the manifestation of Jesus to the two disciples at
Emmaus, Luke 24.3of., 35). A fish occurs along with bread in some early
representations of the eucharist; and fish-symbolism was very widespread
in early Christianity. See Cullmann, V. & A., 510; and Brown. This narrative tells of a meal in which Jesus acted as host; it is not said that he himself
ate any of the bread and fish, and equally it is not said that he gave himself
to his disciples in the bread and fish. This he neither was able nor needed to
do, since they were in his company. The story is thus not parallel to 6.51ff.the bread that I will give is my flesh-and the eucharistic allusions are more
remote than some modern expositors suppose.
14. Tphov eq>avepwGri. Apparently the appearance to Mary Magdalene is not
counted (perhaps because she was not a µcx6T)TT1S); that of 20. 19-23 is the
first, that of 20.26-9 the second. It is impossible to fit the various resurrection
narratives of the other gospels (and of I Cor. 15) into this scheme. Moreover,
the present narrative looks more like a first than a third appearance; see the
introduction to this section, and on vv. 1, 3. The impression is given that
the present story does not belong to the carefully composed narrative of
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ch. 20 but is a distinct incident drawn from another source (perhaps two
incidents from two sources; see on vv. gf.) combined rather clumsily with
an already complete whole. The present appearance taken by itself supports
the Galilean tradition of the appearances against the Jerusalem. On this
issue see Beginnings, v. 7-16.
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Peter, thrice questioned by Jesus, thrice affirms his love for him, and is
entrusted with the pastoral care of Christ's flock. His death by crucifixion is predicted, and he is bidden to 'follow'. Upon this Peter himself
notices the beloved disciple doing what he, Peter, has been told to do;
he is following. Peter asks concerning his fellow-disciple's lot, and the
reply is an evasion, by implication a rebuke. It would be no concern of
Peter's should the beloved disciple live till the return of Christ. This,
the writer emphasizes, was no prophecy, though it was understood as
one. This man, he concludes, was the disciple who wrote 'these things'
-probably (see the note) the gospel as a whole, I.1-21.23.
The connection of this paragraph with 21.1-14 is loose: we hear no
more of the meal; disciples other than Peter and the beloved disciple
disappear. The writer however used 21.1-14 not only as a narrative
introduction but, it seems, to introduce the themes of vv. 15-23. The
three affirmations of Peter, and the three charges given him by the
Lord, probably (though Bultmann rejects this view) correspond to the
three denials. Rehabilitation, however, though it is certainly in mind, is
not the primary thought. This is, that a prediction was given of what
Peter would become in the church: he would be the great pastor, and
he would die a martyr's death. He could thus be bidden to do what
previously had been impossible for him ( 1 3.36ff. )-to follow. The
interest here lies not in the mission of the church (as in 20.21) but in
leadership and pastoral care within it (Bultmann). We are now
introduced to the beloved disciple, who is already following. It is not
predicted that he will be a pre-eminent pastor of the church; but, the
writer asserts, though he was not to be a µ6:pTVS in the same way as
Peter, he was a µ6:pTvS, and was responsible for the µcxpTvpia contained in the gospel itself. V. 24 is thus co-ordinate with the prophecy
about Peter and is therefore an integral part of the paragraph, not an
addition to it. Indeed, its inclusion was one of the principal motives
for the addition of ch. 21, since it appears to have been intended to
replace an older view, now proved false, of the destiny intended by
Christ for his beloved disciple. He was not to survive, a living witness
of Christ, till the parousia, but he was, through the written gospel, to
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constitute himself the permanent guarantor of the church's tradition
and of the word ofJesus by which alone the church exists.
15. fiplo-TT)o-av. See on v. I 2. i:lµwv1 nhp~. Sec on v. 2.
rlµwv 'lwavvov. This reading is to be preferred; cf. 1.42, ~:lµwv o v!6s 'lwavvov
(see the note). 'lwva: (read by 9 W) probably came into the text through

assimilation to Matt. I 6. I 7.
6:yo:m;xs .•• <p17'w. The usage of these verbs throughout the gospel makes it
impossible to doubt that they are synonyms; <p17'eiv does not refer to an

inferior kind of love. Note particularly (a) the fact that the disciple whom
Jesus loved is several times ov t'jycmo:, once (20.2) ov eqilh1 (it is highly improbable that there were two 'beloved disciples', one loved in a rather
better way than the other); and (b) the parallelism of 14.23, Uxv TIS ayo:1rc;i
µE .•• 6 TIO:Tl)p µov ayo:rr110-e1 o:1h6v, and 16.27, 6 1TO:T'f1P <ptAEi vµa:s OTI vµeis eµt
mq,17'11Ko:Te. See a full list of similar passages in Bernard, 703, and cf. the LXX
rendering of Prov. 8.17, eyw TOVS eµe cptAOVVTO:S (':JilM) ayo:rrw (:JilM). That the
author of ch. 21 continued to use the words synonymously is confirmed
by the fact that Peter answers Jesus' question affirmatively (No:I .•• ) : 'Do
you love ... ?' 'Yes, I do love .. .'. The threefold question corresponds to the
threefold denial; so does the threefold charge to keep the flock. In spite of
the rebuke administered in v. 22 a very high view of the office and importance
of Peter is taken. He takes the lead in fishing (v. 3); he is also the chief
shepherd. The total effect of the passage is not to question but to affirm his
love for Jesus. See the next note.
'TT7'fov TovTwv. TovTwv may be either masculine or neuter, and several interpretations are possible. The two most important are (a) 'Do you love me more
than these other disciples do?' and (b) 'Do you love me more than this
fishing gear, which represents your ordinary life and which now once more
I am summoning you to leave?' (b) is less probable, because the fishing
gear, though no doubt presupposed, has not been mentioned in the immediate
context (and in any case represents not so much the instruments of Peter's
livelihood as the operations of the apostolic mission-see on vv. 3, 11).
Moreover, the comparative form of the question in (a) forms a fitting
rebuke for Peter who after the loudest boasts had failed most completely (see
13.8,37f.; 18.10f.,15). There may also be an allusion to Peter's subsequent
pre-eminence among the Twelve. Benoit (u, 277-83,301), indeed, sees the
ground of Peter's primacy, not only over the church as a whole but over his
fellow apostles, in the fact that he loves most. This very fact, however, contradicts Benoit's further argument on succession from Peter (which in any
case is not mentioned in the text); it is love, not succr.ssion, that constitutes
primacy (cf. Mark IO. 41-4, and parallels). Note also the function of the
beloved disciple (vv. 21-4), which is neither superior nor inferior to Peter's,
but different. It is the two functions, not the persons who exercise them,
that are of permanent significance for the church.

av olSo:s.

Cf. 2.24f. Peter does not take up the comparison suggested by Jesus,
and throws the responsibility for his answer back upon Jesus.
f36aKE Ta apvla (D it have rrp6(,o:To:) µov. It does not appear that any distinction
is intended between the words in this and the following verses: p6aKE =
irolµo:1ve = (,60-Ke; apvla = rrpo(,cmo: = rrpo(,cma. None of these words occurs
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elsewhere in John; np6!3aTov, which occurs as a variant in three verses, 15, 16,
17, is probably an assimilation to ch. IO. For Jesus and his sheep see 10.116,26. For Christian ministers as shepherds see Acts 20.28f.; 1 Peter 5.2-4.
It is because Peter can answer Jesus' question affirmatively that he can be
appointed shepherd of the flock. Dodd (A.S. 85) sees in l3601<E1v an allusion to
Jer. 31.10.
16. For npol3cma, K De wit have np6!3aTa.
17. e11.vn118TJ, as at 16.20; cf. 16.6,2off., AV'TTTJ. Peter was grieved because the
question was asked three times, not because <ptAEiv was used.
For 'TTpol3cma, K D e Wit vg have np6!3aTa.
18. &µ11v &µ11v 11.eyCJJ ao1. See on 1.5 I. This is a very characteristic, but, it must
be admitted, easily imitable,Johannine idiom.
vec.oTcpos need have no comparative force. Cf. Ps. 36(37).25, vewTepos eyev6µ11v
Kai yap eyripaaa (quoted in Bauer, 238). It may be (Bultmann, 713) that
a proverb to the effect that 'In youth man is free to go where he wiII; in
old age a man must let himself be taken where he does not will' underlies
this verse; but if this is so, much additional material has been imported into
the proverb. Bultmann, it is true, sees no reference here to crucifixion; see
however the next two notes.
llmveis Tas xeip6:s aov. There is abundant evidence for the reference of this
expression to crucifixion. Isa. 65.2 (e~mhaaa Tas xeip6:s µov ••• ) is taken as
foreshadowing the crucifixion by Barnabas (12.4), Justin (1 Apo!., 35),
Irenaeus (Demonstration of the Apostolic Preaching, 79) and Cyprian ( Test. n,
20); similarly Moses' outstretched hands (Exod. 17.12) by Barnabas (12.2,
introducing the verb eKTe!ve1v) and Justin (Trypho, 9of.). Non-Christian
writers have less occasion to refer to crucifixion, but cf. Epictetus m, xxvi, 22,
ltne!vas aeavTov ws ol foTavpCJJµevot.
6:11.11.os 3wcm ae. According to Bultmann (see above) this cannot be a reference
to crucifixion, since 3CJJvvvva1 does not mean to bind (criminals were always

fastened to the cross in part, and sometimes wholly, by ropes; see on 20.20).
The argument is not convincing; in the context a somewhat strained use of
the verb is not impossible. The simple verb could (see M. 1, 115) but need
not have the same sense as the compound 61a3CJJvvvva1 (21.7; see the note).
19. O'T]µaivCJJv noi'l) 6avccT'l). Cf. 12.33, where the manner of Jesus' death is
predicted.
So~aaet Tov 6e6v. To die in obedience and faith is to glorify God. Cf. 15.8.
Jesus' death had been an act by which God had disclosed his glory; the
death of the apostle would mean a grateful acknowledgement by man of the
glory God had revealed. This passage must be taken as comparatively early
and good evidence for the martyrdom of Peter by crucifixion, which it
presupposes. Other equaily early evidence for this event is extremely slight;
see especially I Clement 5.4; 6. 1, and the writers quoted by Eusebius,
H.E. 11, xxv. 1 Peter (whether authentic or not) is evidence for an early interest
in Peter in Asia Minor; cf. Ignatius, Romans 4.3. See also Rev. 11.3-13,
interpreted by J. Munck, Petrus und Paulus in der O.ffenbarung Johannis ( 1950).
It cannot be said that Peter is here introduced as a representative of the
(Roman and Western) Christians who opposed the Quartodeciman views
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regarding Easter, of which the apostle John was taken to be a supporter;
if this controversy had been in mind it would have been much more clearly
in evidence.
&Ko:\ov6e1 µ01. Cf. 13.36, aKo:\ovOT)cms Se vc;Tepov. It is probable that this command means primarily that Peter must follow Jesus on the path of martyrdom
but, as the next verse shows, if this is its primary meaning it is a particularization of a wider conception of discipleship; cf. 12.25f. (cf. Mark 8.34f.). To
follow Jesus, whether or not it means martyrdom in blood, is to deny oneself
in complete obedience. See on 1.37. Jesus' last word to Peter (cf. v. 22) ranks
him with, not above, his fellow disciples.
20. Tov µcx6T)TT]V ov fiycmcx 6 'lriaovs. See on 13.23. The reference is made unmistakable by the allusion to the last supper and the disciple's question.
&Ko:\ovOoiivTCX. This word is omitted by ~* W and the Old Latin codex
Corbeiensis. The beloved disciple was already doing what Peter had just
been bidden to do (once more his superiority to Peter is implied). Cf. 1.38,
if one of the disciples there mentioned was John the son of Zebedee, and
if the beloved disciple was John the son of Zebedee. It is evident that for him
also, as for Peter, following meant following unto death, for (see below) vv.
22f. imply that his death had taken place.
avhrec;ev. See 13.25, and on 6.10.
2 1. ToiiTov oov ISC.:,v resumes the previous verse, l3:\em1.
ovros St Tl; This elliptic sentence is to be completed by the addition of some
such word as mlaeTcx1; or we could write with a nominativus pendens in the
Johannine manner (see Introduction, p. 10) ovTos Se, Tl cxvTcj) c;vµl3iJaeTcx1;
The sense is clear: in colloquial English, 'What about him?'
22. lav cxvTov 6eAc.> µeve1v (for the addition in D of oi'.iToos (cf. the text of the
vg and other Latin witnesses, si sic eum uolo manere, and see the important
note in W.W., 647f.), cf. 4.6; 11.48) eoos epxoµcx1. eoos eMc.> might be expected,
for the meaning cannot be other than, 'If I will that he should remain
(alive) until I come ... '. The possibility is contemplated, though (as John
hastens to point out) not definitely affirmed, that the beloved disciple
might live until the return of Christ; cf. Mark 9.1. Undoubtedly the earliest
Christian belief was that the parousia would take place before the first
generation of Christians had disappeared (cf. especially I Thess. 4.15,
i'}µets ol 3wvTes; 1 Cor. 15.51, navTes ov Ko1µrieria6µe6cx). See further on v. 23.
Tl np6s ae; 'What has that to do with you?' Cf. 2.4.
c;v µ01 &Ko:\ov6e1. c;v is in a very emphatic position: 'Whatever may happen
to him, you must follow me'. Bultmann rightly observes that it is not the
intention of this passage to belittle either Peter or the beloved disciple. 'The
really characteristic feature of the passage is that both men are represented
as on the same level; the Lord decreed one thing for the one man and another
for the other' (716). Bultmann draws the inference that since the position of
Peter was assured the intention must therefore have been to claim the same
standing for the beloved disciple and thus to 'substantiate the ecclesiastical
authority of this Gospel' (717). The inference may be questioned, at least as
regards the major intention of the writer. Clearly (v. 24) he was concerned
that the testimony of the gospel should be accepted as authoritative, but
the equal status of Peter and the beloved disciple attests also the equal im-
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portance of pastoral ministry and of the historical-theological testimony of
which the gospel provides one crystallization.
·
23. After o:6EAcpov;, D adds Kai e6o~av, giving a smoother reading.
oVK 6:1ro&v110"KEt. The future would be expected. See on v. 22. The primitive
conviction that the parousia would happen soon was evidently weakened
with the lapse of time to the belief that one of the first generation would
survive till it took place. This expectation however was possibly local;
there seems to be no evidence for it except in John. Cf. Mark 9.1; 13.30.
oVK Elmv 6e. D e W have Kai oVK Elmv. It seems probable that this disciple,
who it was thought would not die, had died. The writer of the present
chapter explains carefully that Jesus had made no precliction; he had simply
expressed in the strongest terms that (1e fate of the disciple, whatever it
might be, was no concern of Peter's. It seems however probable that the
original meaning of the saying (whatever its origin may have been) was that
which it was popularly supposed to have. The explanation of this disappointed hope given here is quite different from the bold reinterpretation
of Christian eschatology presented in the body of the gospel; see Introduction,
pp. 67-70, I 39f.
In the latter part of the verse (referring back to v. 22), for 6:1roev110"Ke1 D e
have 6:1ro&vficrKe1s (turning the sentence into direct speech); Tl rrpos ere is omitted by N* a e sin.
Lindars (640) has a fine comment on this verse: 'This verse makes an
epilogue to the story, which also points its application to the readers. They
too must cease to indulge in wild speculations about the Beloved Disciple
and attend to their own discipleship. For indeed that is John's object in
creating this character in the first place. His reticence about him has a
definite purpose. It is his hope that each reader will be so drawn by the
Gospel to believe in Jesus and to follow him, that he will discover himself in
the true discipleship of the Beloved Disciple.' This is well said, but it has the
unfortunate effect of separating v. 24 from vv. 21ff., to which it belongs. See
below.
24. ovT6s ilcrTtv. The beloved disciple. On the interpretation of this verse see
also Introduction, pp. 118f.
6 µapTVpwv mpl TovTwv Kai 6 yp6:'f'aS TavTa. The textual evidence is somewhat
confused. Before µapTVpwv, B adds Kai; this is probably a thoughtless slip and
should be disregarded. Before yp6:'f'aS, B D it sin pesh have Kai 6; e cp have
6 Kai; N W have Kai. The variable position of 6 adds weight to the reading of
N W; but the combination ofBD it sin is so strong that it seems best to accept
Kai 6, though it must be acknowledged to be in John's style to co-ordinate
two participles without a second article. For µapTVpeiv in John see on 1.7;
it is sometimes used absolutely, sometimes with a dative, sometimes, as here,
with mpl. The most natural meaning of these words, and therefore the
meaning to be adopted unless very strong reasons are brought against it, is
that the disciple himself not only bore witness to but also wrote down TavTa.
It is conceivable but perhaps not probable that yp6:'f'aS should be translated
'caused to be written' (see on 19.19), and means no more than that the
disciple was the ultimate and responsible authority for 'these things'.
This verse provides an answer to Peter's question in v.21: the beloved disciple
is a trustworthy witness. It thus belongs to, and is part of, the paragraph vv.
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15-23, which carries its introduction (21.1-14) with it. The claim made in
v. 24 therefore refers to the gospel as a whole, to which 2 I. 1-24 is a supplement by a writer (or writers-oi6aµev) other than the author of chs. 1-20.
The beloved disciple is (see above, the quotation from Lindars) an ideal of
discipleship, but he also is a source of theologically interpreted history (J .
. Roloff, N.T.S. 15 (1968), 129-51, compares the Teacher of Righteousness).
The present verse was probably modelled upon 19.35 (unless that verse is to
be regarded as a gloss by the author of ch.21 ).
ofSaµev. The person of the verb separates this verse from the gospel as a whole
and calls for different authorship (unless the force of yp6:1j1as is to be seriously
weakened-see above). According to Clement of Alexandria (apud Eusebius,
H.E. v1, xiv, 7, irpoTpmn\vTa viro Twv yvwplµwv) and the Muratorian Canon
(11. 10-15, cohortantibus condescipulis [sic] et episcopis suis ... recogniscentibus
cuntis [sic] .•. ) this gospel was in some sense a joint product; others beside
the author took responsibility for it. It is of course possible that these statements are no more than inferences from the present passage. If they are in
any degree independent ofit they may enshrine a memory of the publication
of the book by (it may be) the church of Ephesus. The 'we' is to be taken
with full seriousness; there exists an apostolic church whose very existence is
a confirmation and affirmation of the apostolic witness. Cf. I Cor. 9.2; 2 Cor.
3.2.
@.TJ6TJ s. Cf. I 9.35, 6::\T]61vri; on John's use of these adjectives see on I .9.
After this verse the Pericope Adulterae (7.53-8.11) is inserted by 7'. (probably).
Seep. 589.
25. The whole of this verse is omitted by X*; but it is added by the first hand
and its omission was probably accidental.
&">..:\a iro:\M. Cf. 20.30. The repetition is somewhat crude and strongly confirms the view that ch. 21 is an addendum to the gospel. Moreover, &:\:\a
iro:\:\6: is inferior Greek in comparison with iro:\M Kai o::\:\a; this may be a
slight indication of different authorship.
Ka6' lv Cf. Acts 21. 19; 'one at a time'.
ov5' aliTc>V 0Tµa1 Tov K6o-µov xwp110-e1v. ov is rarely constructed with the infinitive
in New Testament Greek; this is perhaps a reason for supposing that it
properly belongs to olµai and has not (as is sometimes suggested) been
attracted from the subordinate into the principal clause. 'I do not suppose
that the world would contain ... '. xwp110-e1v is the reading of N B; other
MSS. have the aorist infinitive xwpfio-ai. But there was in Hellenistic Greek a
tendency (M. 1, 204f.; n, 216, 219; Robertson, 369f.) to write the aorist
infinitive with the ending of the present infinitive, so that xwp110-eiv may be
intended as an aorist, not a future, infinitive. Yet a future is required here
and may, in spite of the rarity of the form in the New Testament, have been
intended. K6o-µos is not used here in the characteristic Johannine sense (for
which see on I. 10). For the hyperbole itself many parallels can be quoted;
e.g. Ex. R. 30.22 (in the age to come 'the whole world [cl;,i:17] cannot receive
the reward'); Philo, Post., 144 (ov6e yap el Tov ir:\ovTov lm5efKvvo-6ai j3ov:\YJ9EfTJ
[sc. 6 ee6s] TOV !avTov, X"'PT}O"al &v rim1pw6efO"TJS Kal eaMTTTJS fi avµ,raaa yfi).
Cf. I Mace. 9.22. It is neither Greek nor Jewish, but a common human
exaggeration.
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It is certain that this narrative is not an original part of the gospel. Its
textual history, of which only an outline can be given here, is decisive
on this score. Those authorities which contain it differ markedly among
themselves. Those which place it at this point in John include the great
mass oflate (medieval) Greek minuscule MSS., but in addition, among
early Greek MSS., only D (though Jerome knew many Greek as well as
Latin MSS. which contained it (adv. Pelag. n, 17) ). Several Greek
MSS. which do contain it mark it with asterisks or obeli. It is found in
the Vulgate and in a few Old Latin MSS. (notably b* e); in the Palestine
Syriac lectionary, in the Ethiopic, and in a few MSS. of other VSS.; in
Ambrose, Augustine, andJerome, but in no earlier \Vestern Father; and
in no Eastern Father before the tenth century at the earliest.
On the other hand, the whole passage is omitted by P 6 6 p 7 s ~BA 9
and many other early Greek MSS., some of which leave a space after
7.52, indicating that the copyist was aware of the existence of the pericope but thought it right to omit it. It is omitted by the Old and Peshitto
Syriac, by the Coptic VSS., by some Old Latin MSS. (including a),
and, as has been already indicated, by all early Fathers (including
Origen, Cyprian, Chrysostom, and Nonnus, who, in expounding,
commenting, or paraphrasing, pass directly from 7.52 to 8.12).
It remains to note that <p places the pericope not in this gospel but
after Luke 21.38 (it has been suggested that Luke 21.37f. was composed
to fill the gap caused by the removal of this paragraph); that 'A (probably) places it at the end of John; that one Greek MS. places it after
7.36, and some Georgian MSS. after 7.44.
The weight of evidence against the originality of the passage cannot
be resisted, nor can any good reason be found why the story, supposed
original, should have been omitted from so many documents, or should
have remained unknown to so many ecclesiastical writers. It cannot
have been included in the gospel as at first published. What then was
its origin? And what is its historical value? It is probably ancient.
Eusebius (H.E., m, xxxix, 16) sets it down that Papias 'records another
story also, about a woman, accused in the Lord's presence of many sins,
which is contained in the Gospel according to the Hebrews'. In our
narrative the woman is accused of only one sin, but the correspondence
is none the less fairly close. In the Apostolic Constitutions u, 24 ( = the
Syriac Didascalia 7; the documents are to be dated in the third century)
a similar story is used to caution bishops against too great severity in
dealing with penitents. 'The elders set before him another woman who
had sinned, handed over the decision to him (eTI' av-r[i, 6eµevo1 TIJV
1<piow), and went out. But the Lord, who knows men's hearts, inquired
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of her whether the elders had condemned her. When she said, "No", he
said to her, "Go then; neither do I condemn you."' This story, which
may possibly, like others in the Constitutions, have been drawn from the
Gospel of Peter, is not identical with the Johannine story but clearly
resembles it. It may be that stories on this theme were current in several
forms at an early date but did not attain canonical status because they
seemed inconsistent with the strict disciplinary treatment of adultery
then customary, and that the story as we know it came into the Fourth
Gospel because at some time it was combined with it (as originally nonbiblical material) in a lectionary.
The historical value of the story cannot be assessed by objective
standards, but the opinion may fairly be held that ( 1) it closely resembles
in form and style the synoptic narratives (especially the style of Luke;
see the notes); and (2) it represents the character and method ofJesus
as they are revealed elsewhere. It may have been inserted at this point
inJohn to illustrate 7.24 (Do not judge by appearance) and 8.15 (You
judge according to the flesh, I judge no one), or the Jews' sin contrasted
with Jesus' sinlessness (8.21,24,46). Guilding, 11off., thinks the passage
was inserted by one who understood John's lectionary theme, and finds
allusions to Gen. 38; 39; 2 Sam. I 1; Deut. 9;Jer. 2. See below.
On the textual question see, in addition to the Commentaries, C.
Tischendorf, Nouum Testamentum Graece, (1869), 1, 826-30; WH 11,
Appendix, 82-8; H. von Soden, Die Schriften des Neuen Testaments ( I 91 113), 1, 486--524; also Becker and Riesenfeld (below).
That the pericope was used in Christian discussion of the appropriate
attitude to sinners, especially in the case of adultery, is clear. See
H. Riesenfeld in Suensk Exegetisk Arsbok 17 ( 1952), 106-1 1, and U.
Becker, Jesus und die Ehebrecherin (1963).J.Jeremias and T. W. Manson
(see below) have laid stress on 1TEtpa:3ovTES in 8.6;Jesus was to be snared
into a false position. Derrett (Law, I 56-88; surprisingly he says that the
pericope is ignored in the first edition of this commentary) thinks that
Jesus applied Exod. 23.1,7 to remind his hearers of what the law itself
required. 'A wicked man, one who "hated his brother in his heart", or
one whose motives were devious, could neither accuse, nor testify,
nor condemn' (187). The audience would understand what was meant.
A similar theme is taken further, and in a particular direction, by D.
Daube (who has kindly sent me the typescript of an essay hitherto
unpublished). He suggests that, 'in its original context, the slogan "He
that is without sin among you, let him be the first to cast a stone at her"
is directed specifically against the unfair treatment of women by men
and their laws; and that it is representative of a strong movement in
Tannaitic Judaism'. The evidence for such a movement (that is, a
movement on the part of some but not all rabbis) is convincing, and
there is no reason why Jesus should not have played a part in it. There
is, however, no hint of it in the framework of the story which, it may
be guessed, eventually reached the pages of the Fourth Gospel rather
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because it depicted Jesus as the mercifuljudge than because a Christian
editor wished to attack discrimination against women.
53. The paragraph opens abruptly, and suggests a piece from the Marean
narrative of the last week in Jerusalem, when Jesus at night went out to
Bethany and returned in the morning to the city (Mark I I. 11f., 19f.); cf.
especially Luke 21.37 (... TCXS 6e VVKTCXS l~epxoµevos T"JVA{:~ETO els TO opos TO
1<0:1'.ovµevov 'E1'.aiwv).
hropev0T)C'CXV EKCXC'TOS els TOV 0I1<ov CXVTOV, Cf. C.H.
l61av 1<ohf1V,

I,

29, EKCXC'TOS hpc.<1TT"J els TTJV

1. 'E1'.a1wv, neuter plural literally 'the mountain of olive trees'. This is the
usual New Testament expression, but t1'.aiwv (Olive-orchard) is sometimes
found in the Lucan writings.
2. This verse contains several points of contact with the Lucan writings, as
follows. (a) 6p6pos occurs elswhere in the New Testament only at Luke
24. I ; Acts 5.2 I. ( b) rrcxpaylveC'0at is a Lucan word (Luke 8 times, Acts 20;
John 2 (including this verse); rest of the New Testament 7). (c) 1'.a6s is a
Lucan word (Luke 37(36) times, Acts 48; John 3 (including this verse);
rest of the New Testament 56(55), of which 22 are in Hebrews and Revelation). (d) 1<0:0!C'aS t6i6o:C'l<EV, Cf. Luke 4.20; 5.3 (1<a6!C"o:S ••• t616aC'l<Ev). In
John 7.37; 10.23Jesus stands.

4. lrr' cxl'.ITocpwp~ should be so written (not as one word). The phrase is hap.
leg. in the New Testament but by no means uncommon. CXVT6cpwpos is an
adjective meaning 'self-detected'. If punishment was to be inflicted for
adultery eye.:witnesses were necessary (Abrahams, Studies r, 73; Deut. 22.22,
Ifa man befound •.. ).
5· tv Se T0 v6µ~. See Lev. 20. IO, ecxvc<T~ 6avCXTOVC'6WC'CXV, 6 µ01xevwv1<al fl µ01xevoµEVT"J; Deut. 22.22-4, 1'.100!301'.ri6iiC"ovTa1 tv 1'.!601s (spoken of a betrothed virgin,
but later in the same verse she is TflV yvvaiKcx Tov TIAT"JC'!ov). In the Mishnah
the two cases are sharply distinguished (Sanhedrin 7.4: These are they that
are to be stoned: ... he that has connection with a girl that is betrothed;
11.1 : These are they that are to be strangled: ... he that has connection
with another man's wife [the woman would doubtless incur the same
penalty)). It is natural to infer that the woman in this incident was betrothed,
not married; but it seems that the Mishnah requirement that the married
woman who commits adultery should be strangled represents a late firstcentury or second-century change (see Daube, N.R. T.J., 307, and art. cit.;
also.J. Blinzler, N.T.S. 4 (1957), 32-47). Abrahams (loc. cit.) thinks that the
death penalty 'can never have been frequently enforced'.
C1V ovv Tl 1'.tye1s; C'V is in a position of emphasis, inviting Jesus to set himself
against Moses.
6. rre1pcqoVTes. This sentence recalls several passages in the Synoptic Gospels,
e.g. Mark 3.2; 10.2; also Luke 6. 7. rre1p6:3e1v is used in only one other place
in John (6.6.); the wording is very similar, but there Jesus tests his disciples.
J. Jeremias (Z,N.T.W. 43 (1950/51), 148ff.) thinks that the tempting of
Jesus here was on the same lines as Mark I 2. 13-17. He was asked to pronounce sentence on the woman; it must have been the sentence of death,
and to pronounce it would have been to infringe the prerogative of the
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Roman governor, since at this time the Jews did not have the right to execute
capital sentences ( 18.31 ). Thus Jesus would be obliged to incur animosity
either by not upholding the Law or by offending the Romans.
Kliljlas ••• KaTeypaq,ev. Derrett (op. cit.) thinks that at this point he wrote
Exod. 23.1b (Place not thy hand with the wicked (to be a false witness)); at
v. 8 he wrote Exod. 23.7a (From a false matter keep far (and the innocent
and righteous slay not; for I shall not acquit the guilty)). Guilding (loc. cit.)
suggests Deut. 9.ro; Jer. 17.13 has also been suggested. T. W. Manson
(Z.N. T. W. 44 ( 1952/53), 255f.), taking up Jeremias' interpretation of the
incident as a whole, notes that Jesus adopted the Roman custom of first
writing and then reading the sentence. The sentence was written, but in such
a way that it could not be preserved. In fact it is fruitless to ask what Jesus
wrote on the ground. His action was simply a studied refusal to pronounce
judgement; cf. 8. 15, lyw ov KP !vw ov6eva.
7. npwTos. This recalls Deut. 13. 10(9); 17. 7, The hand of the witnesses shall
be first upon him to put him to death. The aim of this answer was to produce
the effect described in v. 9. As v. 8 shows, Jesus maintained silence on the
main issue. Cf. the saying (Sotah 47b, et al., quoted in Abrahams Studies 1, 74)
on the trial of a suspected adulteress by the ordeal of the bitter waters: 'Only
when the [accusing] husband is himself free from guilt will the waters be an
effective test of his wife's guilt or innocence'.
9. After a1<ovcravTes the majority of MSS. add Kai vno Tfjs crwe1611crews lAEY)(61lEoccurs nowhere else in the gospels; in the New Testament
it is a predominantly Pauline word; elsewhere it was used by the Stoics,
though it did not originate with them (see H. Osborne, J. T.S. old series 32,
( 193 1), 167-1 79). On ti.eyxe1v see on 16.8; the function of the conscience was
to expose, and it was sometimes called an ei.eyxos. Evidently none of the
accusers could claim to be avaµapTTJTOS.
ets KaO' els. Cf. Mark 14.19; Rom. 12.5. For the construction see M. 1, 105;
Robertson, 282, 294, 606. Radermacher, 59, thinks that the author may have
regarded ets as indeclinable (as most other Greek cardinals are).
lv µfo~. The woman is no longer 'in the midst' in the proper sense (as in
v. 3), but she remains standing, as it were, in the centre of the stage.

vo1. avve!6TJcr1s

10. yvva1. For this mode of address cf. 2.4; 19.26. These passages clearly
show that it is in no way disrespectful.
After 1roO elcriv some MSS. add iKEivo1 ol KaT11yopol crov. If these words are
read we should perhaps translate 'Where are they-your accusers?'
11. ov6e tyw cre KaTaKp!vw. See on v. 6 above. No extenuation of the offence
is implied; Jesus has come to save, not to condemn (3.17). Yet his very
presence has the effect of judging the self-righteous bystanders; cf. 8. I 5f., I
judge no man; yet if I judge, my judgement is true. This may not have been
the original sense of the story (see above, pp. 59of.), but it is probably the
sense in which it was understood by those who incorporated it in the gospel.
µTJKh1 <!iµapTave. Cf. 5. 14. If"the command is not unrealistic it carries with it
the promise that a new obedience is possible.
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5· I
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,171
278
47, 173
274
460
355
379
259, 376
130
250
381
53
334
54, 77, 292, 379
76, 199, 379
196
334
381
4!11
154
421, 423, 442
421
514
442

NEW TESTAMENT

Matthcw--eontinutd

Matthcw--eontinued

13. 37-42
47-50
54-8
55
57
14. 13-21
19
22-34
23
25
28-32
15. 13
21-8
24
32-8
16. I
1-4
4
16
17
17 ff.
18
19
24f.
17. 12
13
18. 3
8 f.
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568
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21 f.
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229, 421, 423
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31 f.
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4
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37 f.
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41
42
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43,45
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II f.
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15
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17 f.
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38 f.
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424
45
16, 259, 374-5, 476, 511, 516, 521
46
43
46-52
354, 356
51
565
51 f.
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471
1-12
473
8
375
9
346
10
493
13-17
591
22
468
29-33
30
31
16
35 ff.
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13. 139, 455, 479
2
196, 199
76
467
9-13
479
II
468, 482, 487, 494
12
104

Mark-continued
13. 12 f.

485
438
494
494,498
76
494, 498
72, 166, 187, 466, 490, 492, 559
30
587
31
521
32
464,494
369
34
14. I
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65
66
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68
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69
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15. I
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'ii.

f.
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7
9
13
15
16
17
18, 19
'ii.I

24
25
26
'il.7
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40 f.
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45
46
46 f.
16. 1--8
2, 4
5
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7
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14
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536-7
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542
538
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539
539, 541
539, 546
518, 526
540--1
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45, 547-8
550
545
45,549
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559
556
556
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2
17
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8
9
16
18 f.
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21 r.
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4· 1-4
4

~ r.

16
16-30

537
173
414
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334, 337
198, 456
414
183
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475
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500
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229
240
278
427
245
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4· 17
18
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22
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34
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5· I
1-11
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4 f.
5
16
27 f.
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6. 7
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15
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3
7
11-16
18 f.
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19 f.
22
22 f.

:~

32
36
36-50
37
38
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2 f.
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40--56
9·9
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23 f.
28 f.
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10, 2
13
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10. 13-16
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18
21 f.
22
28
30-7
38-42
39 f.
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JI.

I

2
2-4
9
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15-22
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29
29 f.
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31 f.
35
37 f.
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12. 2
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4
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36
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18 f.
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17. 6
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334
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76, 379
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37 f.
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1-5
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4
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6 ff.
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11 ff.
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20 f.
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571
281
571
570
566

116, 119
57, 91, 110, 112
113
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11, 36
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36-7, 78, 95
144
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10, 24
9
59, 81, 85, 114
56-7, 92, 126
43, 51
70, 111
138
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28, 111
44
10
9, 44
120
13, 51, 62, 80-1, 123
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44, 52, 88
16, 51-2
9, 44, 89
44,88
13, 123
117
62
9
7
9, 70-1, 117
7, 9
13, 86, 123
7, 71
12
121-2
7
71
28, 33, 55, 72-3, 85
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2. 1-11
1-12
2
6
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13, 17
23
123
121, 123
13, 19, 75-7, 93
23
137
23, 46
8, 17
13
24

12
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13
13-19
13-22
13-25
14 ff.
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17
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49
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3· 1-15
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2
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3
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12 f.
62, 72-3,
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19 ff.
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113, 63
22
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22-30
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23
24
45, 47
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27-36
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29 f.
138
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34
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3
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7
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23 f.
89, 95
63
24
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30
7
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4· 34
35-8
39-42
43 ff.
46
46-53
46-54
48
54
5.I

1-g
1-8. 59
2
2-g
3 f.
7
10
12
15
16 ff.
17
18
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19 f.
1g-47
20
24
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28 f.
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24
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7
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7.I

1-52
2
7
10
10-14
II

14
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9.1-7
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5
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7
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4
7, 8
9
10
II

14

:i c.

18
19
19-29
21
22
22 r.
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43 f.
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24
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12; So
10
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7
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1 The books are given in the order in which they appear in R. H. Charles, Tiu Apoeryph•
and Pseudepigrapha of the Old Testament (1913).
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Quad Omnis Probus Liher sit (Prob.)

550
233

473
47!2
233
188

De Ahrahamo (Ahr.)

De Praemiis et Poenis (Praem.)
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