Gospel of John: Chapters 10—12

A Verse-by-Verse Teaching Commentary

Chapter 10

John 10:1—10 — The Gate for the Sheep

Verses 1-5

“Truly, truly, | say to you, he who does not enter the sheepfold by the gate but climbs
in by another way, that man is a thief and a robber. But he who enters by the gate is
the shepherd of the sheep.”

Chapter 10 opens without an explicit break from chapter 9: Jesus is still speaking, still in the
presence of Pharisees who have just cast out the man born blind. The sheep imagery would have
been immediately recognizable to a first-century Jewish audience steeped in the prophetic tradition.
Ezekiel 34 is the great background text: the divine indictment of Israel’s false shepherds who had
fed themselves rather than the flock, scattered the sheep, and left them prey to every beast. John'’s
original hearers would have recognized the shape of Jesus’ words immediately.

The contrast between the shepherd and the thief is drawn not from their character but from their
method of entry. The thief climbs in by another way — by force, stealth, or manipulation. The
shepherd enters through the gate. The gate is the legitimate point of access; the shepherd’s
willingness to use it openly is the mark of his authority. The sheep know this: they respond to the
shepherd’s voice and follow, but they flee from the voice of strangers. Authentic spiritual leadership
in John is always recognizable by its submission to divine order, not by its power to command.

aule: sheepfold, court — the enclosed pen where sheep are kept at night; typically walled with a
single gate; entrance through the gate identifies the legitimate shepherd

Verses 6-10

“So Jesus said to them again, ‘Truly, truly, | say to you, | am the gate of the sheep...
| am the gate. If anyone enters by me, he will be saved and will go in and out and
find pasture.”

The third of the seven great | AM + predicate sayings. Jesus first says he is the gate for the sheep,
then he says he is the gate. The sheep enter and exit through him: they go in to find safety, they go
out to find pasture. The image is one of total provision — security and sustenance, enclosure and
freedom. All of this is contained in the deceptively simple spatial metaphor of a gate.

The contrast with those who came “before” him is not a denial of Israel’s prophets and patriarchs
but a reference to the false messianic claimants and the exploitative leadership of the



establishment. The thief comes only to steal, kill, and destroy. Jesus comes that the sheep may
have life, and have it abundantly. Abundant life (zoén perisson) is not a reference to prosperity or
ease but to life in its full divine dimension — life that overflows the ordinary bounds of creaturely
existence and participates in the life of the Father.

John 10:11—21 — The Good Shepherd Lays Down His Life

Verses 11-13

“l am the good shepherd. The good shepherd lays down his life for the sheep. He
who is a hired hand and not a shepherd, who does not own the sheep, sees the wolf
coming and leaves the sheep and flees.”

The fourth | AM + predicate saying. The adjective kalos (translated “good”) is significant: it does not
merely mean morally upright but genuinely excellent, nobly beautiful in character. The Good
Shepherd is good in the way that a master craftsman is good at his work — not just technically
competent but truly, essentially what he is. The contrast with the hired hand is not that the hired
hand is wicked but that his relationship to the sheep is contractual, not covenantal. When cost
becomes real — when the wolf comes — his loyalty evaporates.

The emphasis on the shepherd laying down his life is striking and deliberate. The verb “lays down”
(tithésin) is the same verb used repeatedly in the passage to describe Jesus’ voluntary self-offering
(v. 11, 15, 17, 18). The cross is not an accident that happens to Jesus; it is an act that he
performs. The voluntariness of the death is theologically essential: a coerced sacrifice is not the
same as a freely offered one. The Good Shepherd gives his life; the hired hand saves his.

kalos: beautiful, genuinely good — not merely moral uprightness but intrinsic excellence; the
Good Shepherd is good in his very nature, not only in his performance

Verses 14-21

“l am the good shepherd. | know my own and my own know me, just as the Father
knows me and | know the Father; and | lay down my life for the sheep. And | have
other sheep that are not of this fold. | must bring them also.”

The mutual knowledge between Shepherd and sheep is set in explicit parallel with the mutual
knowledge between Father and Son. This is not a metaphor that breaks down under pressure; it is
chosen with precision. The knowing is the knowing of intimate, personal relationship — the knowing
that belongs to love, not to information. To be known by the Good Shepherd is to be known the way
the Son knows and is known by the Father.

The reference to “other sheep that are not of this fold” is the first explicit anticipation of the Gentile
mission within the Fourth Gospel. The other fold is Israel; the other sheep are the Gentiles who will
come to Jesus through the proclamation of the Gospel. The result will be “one flock, one shepherd”
— not the absorption of Gentiles into Jewish structures but a new unity created by common
relationship to the one Shepherd. The unity of the church is a Christological fact, not an
ecclesiological achievement.

Verse 18 contains one of the most theologically concentrated sentences in the New Testament: “No
one takes it from me, but I lay it down of my own accord. | have authority to lay it down, and | have
authority to take it up again. This charge | have received from my Father.” The death and
resurrection are both acts of sovereign authority — not events that happen to Jesus but events that
Jesus performs. The cross is simultaneously the exercise of his own will and the fulfillment of the
Father’'s command.



John 10:22—-30 — My Sheep Hear My Voice

Verses 22-26

“At that time the Feast of Dedication took place at Jerusalem. It was winter, and
Jesus was walking in the temple, in the colonnade of Solomon. So the Jews
gathered around him and said to him, “How long will you keep us in suspense? If you
are the Christ, tell us plainly.”

The Feast of Dedication (ta enkainia) marks a precise calendar point: it is the feast we know as
Hanukkah, celebrated in late November or December, commemorating the rededication of the
Jerusalem Temple by Judas Maccabaeus in 164 BC after its desecration by Antiochus IV
Epiphanes. John notes that it was winter — a detail that may be simply temporal, or may carry the
Johannine contrast between light and cold darkness. The setting in Solomon’s portico recalls the
covered colonnades around the Temple mount.

The demand for plain declaration has a surface plausibility: they want clarity. But Jesus’ response
exposes the real issue. He has told them, and the works he has done in the Father's name bear
witness. The problem is not lack of evidence but lack of belonging: “You do not believe because
you are not among my sheep.” The capacity to hear and follow the Shepherd’s voice is not a natural
human capacity that Jesus rewards with belief; it is itself the gift of belonging to the flock.

ta enkainia: the Feast of Dedication — Hanukkah; an eight-day festival commemorating the
Maccabean cleansing and rededication of the Temple after Antiochus 1V’s desecration in 167 BC

Verses 27-30

“My sheep hear my voice, and | know them, and they follow me. | give them eternal
life, and they will never perish, and no one will snatch them out of my hand. My
Father, who has given them to me, is greater than all, and no one is able to shatch
them out of the Father’s hand. | and the Father are one.”

The security of the sheep is grounded not in their own faithfulness but in the omnipotence of both
the Son and the Father. The construction is deliberate: no one can snatch from the Son’s hand, and
no one can snatch from the Father’s hand, and the final sentence draws the two together in one of
the most astonishing claims in the Gospel: “I and the Father are one.”

The Greek is neuter (hen, not heis): one thing, not one person. This is a unity of nature and being,
not a statement of numerical identity. The Son is not the Father; but the Son and the Father share
one divine nature. The crowd’s response in the next verse — picking up stones for blasphemy —
demonstrates that they understood exactly what he was claiming. He was not misunderstood; he

was understood perfectly and rejected.

John 10:31—42 — I and the Father Are One

Verses 31-39

“The Jews picked up stones again to stone him. Jesus answered them, “| have
shown you many good works from the Father; for which of them are you going to
stone me?” They answered him, “It is not for a good work that we are going to stone
you but for blasphemy, because you, being a man, make yourself God.”



Jesus’ response to the charge of blasphemy is one of his most sophisticated exegetical arguments.
He appeals to Psalm 82:6, where God addresses the divine council (or perhaps the judges of
Israel) as “gods”: “I said, you are gods, sons of the Most High, all of you.” The argument is a fortiori:
if Scripture itself can apply the word “gods” to those who received God’s word (and Scripture cannot
be broken), how much more is it appropriate for the one whom the Father has consecrated
(hegiasmenon) and sent into the world to say “l am the Son of God”?

The argument does not directly establish the full claim of 10:30; it operates as a defensive wedge to
resist the immediate charge. But Jesus then re-establishes the deeper claim: “the Father is in me
and | am in the Father.” This language of mutual indwelling — perichoresis in later theological
vocabulary — points to something beyond functional unity. It is the language of eternal relational
ontology: the being of the Son is not separable from the being of the Father, not because they are
the same person, but because they share the same divine life.

hégiasmenon: consecrated, set apart, sanctified — the one whom the Father has dedicated and
sent; the same root as “holy”; anticipates the priestly self-consecration of 17:19

Verses 40-42

“‘He went away again across the Jordan to the place where John had been baptizing
at first, and there he remained. And many came to him. And they said, “John did no
sign, but everything that John said about this man was true.” And many believed in
him there.”

The retreat across the Jordan — to the place of Jesus’ baptism and the beginning of his ministry —
carries a kind of narrative symmetry. Hostile Jerusalem is left behind; the ministry continues in
Bethany beyond the Jordan. The crowd’s testimony is telling: John did no sign, but everything he
said was true. The Baptist's role as witness (cf. 1:6-8, 1:19-34) is here vindicated by the crowd’s
response. His testimony, though unaccompanied by miracles, produced genuine faith in those who
received it. Many believed in Jesus there.

Chapter 11

John 11:1—16 — The Death of Lazarus

Verses 1-6

“‘Now a certain man was ill, Lazarus of Bethany, the village of Mary and her sister
Martha... So the sisters sent to him, saying, “Lord, he whom you love is ill.” But when
Jesus heard it he said, “This illness does not lead to death. It is for the glory of God,
so that the Son of God may be glorified through it.”

Chapter 11 is the narrative and theological climax of Jesus’ public ministry in John. The raising of
Lazarus is the seventh and final sign — the most public, the most unambiguous, the most
provocative. It will directly precipitate the decision of the Sanhedrin to have Jesus killed (11:53).
The death that gives life will produce the death of the one who gives it.

The sisters’ message is notable for what it does not say: they do not ask Jesus to come, or to heal,
or to do anything. They simply report the situation: “he whom you love is ill.” Their appeal is to the
relationship itself. Jesus’ response reframes the entire situation from its apparent trajectory: this
illness does not lead to death — or more precisely, its final destination is not death but the glory of
God. The iliness leads through death to glory. Jesus delays two days, not because of indifference



(John explicitly states that he loved Martha, Mary, and Lazarus) but because the divine kairos
requires the greater work to supersede the lesser one.

| kekoiémétai: has fallen asleep — Jesus’ euphemism for death; the image of sleep carries within
| it the seed of resurrection, since sleep implies waking

Verses 7-16

“Then after this he said to the disciples, “Let us go to Judea again.” The disciples
said to him, “Rabbi, the Jews were just now seeking to stone you, and are you going
there again?”... Thomas, called the Twin, said to his fellow disciples, “Let us also go,
that we may die with him.”

The disciples’ concern about returning to Judea is entirely reasonable: the last time they were in
Jerusalem, the authorities had attempted to stone Jesus (10:31). Jesus’ response about walking in
the day and not stumbling (because the light of this world is with them) is an assurance that the
divine kairos governs their movement: they are not walking into danger blindly but into the
appointed purpose of God.

When Jesus announces that Lazarus has fallen asleep, the disciples’ misunderstanding is genuine:
sleep suggests natural recovery, which removes the urgency. Jesus then speaks plainly: Lazarus is
dead. And he adds, remarkably: “For your sake | am glad that | was not there, so that you may
believe.” The disciples’ faith is not yet complete; it will not be complete until the greater sign has
been performed. Thomas’s words — “Let us also go, that we may die with him” — combine genuine
loyalty with genuine resignation. He expects the journey to be fatal. He is wrong about the direction
of the fatality.

John 11:17—27 — I Am the Resurrection and the Life

Verses 17-22

“‘Now when Jesus came, he found that Lazarus had already been in the tomb four
days... Martha said to Jesus, “Lord, if you had been here, my brother would not have
died. But even now | know that whatever you ask from God, God will give you.”

Four days in the tomb was significant: rabbinic tradition held that the soul lingered near the body for
three days, after which it departed definitively. Lazarus is not merely recently dead; the death is
complete and indisputable. The resurrection that follows will leave no room for naturalistic
explanation.

Martha’s greeting to Jesus contains both grief and faith — but faith of a bounded kind. “If you had
been here, my brother would not have died” is a statement of real confidence in Jesus’ power to
heal. But the implicit assumption is that death has placed the situation beyond his reach. “But even
now” introduces a hope that goes further, though she does not quite know how far. When Jesus
says “Your brother will rise again,” she reaches for the conventional theological category: “I know
that he will rise again in the resurrection on the last day.” Her eschatology is correct but abstract.
Jesus is about to make it immediate and concrete.

Verses 23-27

“Jesus said to her, “I am the resurrection and the life. Whoever believes in me,
though he die, yet shall he live, and everyone who lives and believes in me shall
never die. Do you believe this?””



The fifth | AM + predicate saying, and perhaps the most theologically comprehensive. Jesus does
not say “I will bring about the resurrection” or “| have power over death.” He says: | am the
resurrection. The predicate is not a function he performs but a reality he is. Resurrection is not an
event that will happen at the end of time; it is a personal reality present wherever Jesus is. The one
who believes in him has passed from death to life — not merely as a future promise but as a
present condition.

The question “Do you believe this?” is the theological fulcrum of the entire chapter. Everything that
follows — the raising of Lazarus, the reaction of the crowd, the decision of the Sanhedrin —is a
working out of what this question means. Martha’s answer, “Yes, Lord; | believe that you are the
Christ, the Son of God, who is coming into the world,” is one of the great confessions in the Gospel,
standing alongside Peter’s confession in the Synoptics and Thomas’s in John 20.

anastasis: resurrection — bodily rising from the dead; Jesus claims not merely to facilitate
resurrection but to be its ontological ground; resurrection happens because of who he is

John 11:28—44 — The Raising of Lazarus

Verses 28-37

“When Jesus therefore saw her weeping, and the Jews also weeping who came with
her, he was deeply moved in his spirit and greatly troubled... Jesus wept. So the
Jews said, “See how he loved him!” But some of them said, “Could not he who
opened the eyes of the blind man also have kept this man from dying?””

The Greek verb translated “deeply moved” (enebrimésato) is one of the strongest words in the New
Testament. Its primary sense is not sadness but a kind of indignant groaning — the sound an
animal makes when it is aroused for battle. Some scholars have suggested that John portrays
Jesus as moved with righteous anger at the reality of death itself: the God of life confronting the
dominion of the enemy. The combination of “deeply moved” and “greatly troubled” suggests an
interior upheaval that is more than sympathy.

“Jesus wept.” The two words that make up the shortest verse in Scripture (in most English
translations) carry a weight that is inversely proportional to their length. The Word by whom all
things were made, the Light that shines in the darkness, the one who is the resurrection and the life
— weeps. Not because he does not know what is about to happen. He weeps because he is
present to the grief of those he loves, and because death — even death that is about to be reversed
— is an outrage against the creation God made and loves.

The crowd’s observation and question bracket the scene with appropriate tension: “See how he
loved him!” and “Could not he who opened the eyes of the blind man also have kept this man from
dying?” The question is the right question. The answer will be given in the next moment, and it will
exceed any answer they imagined.

enebrimésato: deeply moved, groaned with indignation — suggests something closer to
righteous anger than to mere sorrow; the God of life confronting death’s presence

Verses 38—-44

“Then Jesus, deeply moved again, came to the tomb... he cried out with a loud
voice, “Lazarus, come out.” The man who had died came out, his hands and feet
bound with linen strips, and his face wrapped with a cloth. Jesus said to them,
“Unbind him, and let him go.”™



The prayer Jesus offers before the tomb is remarkable for what it reveals about his relationship with
the Father: “Father, | thank you that you have heard me. | knew that you always hear me, but | said
this on account of the people standing around, that they may believe that you sent me.” The prayer
is not petition but thanksgiving — the answer is already certain. The verbal form is for the crowd’s
sake, not the Father’s. The Son and the Father are in such perfect communion that prayer is not a
negotiation but a declaration of what has already been given.

The command “Lazarus, come out!” is the voice of the Shepherd calling his sheep by name. The
command is particular: one man is called. The theological tradition has consistently noted that at
the last day, the same voice will call all the dead — a general resurrection that the raising of
Lazarus anticipates in miniature. The instruction to unbind him and let him go is an act of restoration
to community: he comes back not as a specter but as a person, returned to ordinary life, to be
received back into the world of relationship and belonging.

John 11:45—57 — One Man Must Die for the People

Verses 45-53

“So the chief priests and the Pharisees gathered the council and said, “What are we
to do? For this man performs many signs...” But one of them, Caiaphas, who was
high priest that year, said to them, “You know nothing at all. Nor do you understand
that it is better for you that one man should die for the people, not that the whole
nation should perish.”

The Sanhedrin’s deliberation is a masterpiece of Johannine irony. Their argument is political and
pragmatic: if Jesus continues, everyone will believe in him, the Romans will come and take away
“both our place and our nation.” The high priest cuts through the debate with what he presents as
cold political calculation: one man must die for the people. He means it as expedient statecraft.
John means it as the announcement of the Gospel.

John’s explicit commentary is one of the most striking editorial intrusions in the Gospel: “He did not
say this of his own accord, but being high priest that year he prophesied that Jesus would die for
the nation, and not for the nation only, but also to gather into one the children of God who are
scattered abroad.” The office of high priest made Caiaphas a vehicle of divine speech that entirely
exceeded his intention. He spoke more truly than he knew, and in the direction opposite to what he
intended. God was already at work in the very council that planned the murder of his Son, turning
their scheming into proclamation.

prophéteuo: to prophesy — to speak under divine inspiration; Caiaphas’ statement is genuine
prophecy despite his ignorance; the theological irony is that the man who condemned Jesus
became his unwilling herald

Verses 54-57

“Jesus therefore no longer walked openly among the Jews, but went from there to
the region near the wilderness, to a town called Ephraim, and there he stayed with
the disciples.”

The withdrawal to Ephraim — a town in the hill country northeast of Jerusalem — is the last retreat
before the final week. Jesus does not flee; he moves in accordance with the divine kairos. The
Passover is approaching; the authorities have issued orders for his arrest; the crowds are asking
whether he will come to the feast. Everything is converging on the appointed moment. Jesus
remains in Ephraim “with the disciples” — the community that will be formed and shaped by the
final hours he is about to spend with them. The stage is being set.



Chapter 12

John 12:1—11 — The Anointing at Bethany

Verses 1-8

“Six days before the Passover, Jesus therefore came to Bethany, where Lazarus
was, whom Jesus had raised from the dead... Mary therefore took a pound of
expensive ointment made from pure nard, and anointed the feet of Jesus and wiped
his feet with her hair.”

John’s chronological precision — “six days before the Passover” — marks the beginning of the final
week. Time is now measured in days. The supper at Bethany gathers together three figures whose

stories John has told: Lazarus the raised, Martha the servant, Mary the devotee. The household of

Bethany is the place where the resurrection and the life has been most concretely enacted, and it is
here that the final week begins.

Mary’s act requires some imagination to feel its full force. A pound of pure nard (nardou pistikés) —
imported from the Himalayan mountains, worth three hundred denarii, a year’s wages for a laborer
— is poured out on the feet of Jesus and wiped with her hair. The extravagance is total: not a few
drops as anointing, but a whole pound poured freely. The fragrance fills the whole house. The act is
one of complete self-abandonment before the person of Jesus, giving what is most costly and most
intimate — her hair, the conventional covering of modesty — in service to him.

Judas objects: why was this ointment not sold and the money given to the poor? John’s editorial
note is scathing: he said this not because he cared about the poor but because he was a thief and
helped himself to the money in the bag. The objection that sounds most pious is the one most
infected with corruption. Jesus’ defense of Mary is both a rebuke and an interpretation: she has
kept this for the day of his burial. The extravagance is not waste; it is preparation — perhaps
without Mary fully knowing it.

nardou pistikés: pure, genuine nard — a costly aromatic ointment derived from the spikenard
plant, imported from the Himalayas; pistikeés may mean “trusty, genuine” or possibly
“drinkable/liquid”; the term emphasizes its exceptional quality and value

Verses 9-11

“When the large crowd of the Jews learned that Jesus was there, they came, not
only on account of him but also to see Lazarus, whom he had raised from the dead.
So the chief priests made plans to put Lazarus to death as well.”

The raised Lazarus has become a sign in himself: crowds come to see him, and many believe in
Jesus on account of him. The chief priests’ plan to kill Lazarus as well reveals the logic of the
establishment in its nakedness: the evidence of the resurrection is to be eliminated so that the
resurrection can be denied. It is not an argument against the sign but an attempt to destroy the
sign. The irony is characteristic of John: they plan to kill the man who demonstrates that Jesus has
power over death.

John 12:12—19 — The Triumphal Entry




Verses 12-16

“The next day the large crowd that had come to the feast heard that Jesus was
coming to Jerusalem. So they took branches of palm trees and went out to meet him,
crying out, “Hosanna! Blessed is he who comes in the name of the Lord, even the
King of Israel!™

The entry into Jerusalem is narrated by all four Gospels, but John’s version has distinctive
emphases. The crowd carries palm branches — a symbol associated in the Maccabean period with
national liberation and military victory. The cry Hosanna is drawn from Psalm 118:25-26, originally
a liturgical shout at the Feast of Tabernacles. By the first century it had become a messianic
acclamation, and the crowd’s addition of “even the King of Israel” makes the political dimension
explicit. They are greeting him as the national deliverer they have been awaiting.

Jesus’ response — finding a young donkey and riding on it — is a quotation from Zechariah 9:9:
“Fear not, daughter of Zion; behold, your king is coming, sitting on a donkey’s colt!” The choice of a
donkey rather than a war horse redefines the kingship the crowd is acclaiming. This king comes not
with the sword but with the animal of peace and humility. John notes, with characteristic candor,
that the disciples did not understand these things at the time. Only after Jesus was glorified did they
remember the Scripture and connect it to what had taken place.

Hosanna: Save now! — from Psalm 118:25 (Hebrew hosh1‘a nna’); originally a prayer for
deliverance; by Jesus’ day a liturgical shout of acclamation and messianic welcome

Verses 17-19

“The Pharisees then said to one another, “You see that you are gaining nothing.
Look, the world has gone after him.”

The crowd that witnessed the raising of Lazarus continues to bear testimony, and the testimony
spreads. John captures the Pharisees’ despair in words that function as involuntary proclamation:
“The world has gone after him.” They mean it as a lament. John means it as the Gospel: Jesus has
come to gather the world to himself (3:16), and the gathering has begun. The arrival of the Greeks
in the next verses will confirm what the Pharisees have unwittingly announced.

John 12:20—-36 — The Hour Has Come

Verses 20-26

“‘Now among those who went up to worship at the feast were some Greeks. So these
came to Philip... and said to him, “Sir, we wish to see Jesus.”... And Jesus answered
them, “The hour has come for the Son of Man to be glorified.”

The arrival of Greeks seeking Jesus is the trigger for the announcement of the hour. Throughout the
Gospel, Jesus has consistently deflected or deferred the moment: “my hour has not yet come” (2:4;
7:30; 8:20). Now, with Gentiles seeking him — the gathering of the nations anticipated in Isaiah
56:6—8 — the moment arrives. The request of the Greeks is not answered directly; it is answered by
the cross. When Jesus is lifted up, he will draw all people to himself (v. 32). The access the Greeks
seek is the access opened by the crucifixion.

The grain of wheat parable is a concentrated statement of the theology of the cross. A grain of
wheat that does not fall into the ground and die remains alone — a single seed, producing nothing
beyond itself. But if it dies, it bears much fruit. The cross is not the tragedy that interrupts the
ministry; it is the act that accomplishes the ministry’s entire purpose. The law of divine fruitfulness is
the law of death preceding life. This is why Jesus’ soul is troubled (v. 27) — he is not indifferent to



the cross — but it is also why he does not ask the Father to save him from it. He has come for this
hour.

‘ hypsotho: be lifted up — the double meaning of being raised on the cross and being exalted in
glory; John’s theology of the cross as simultaneously the moment of deepest humiliation and
highest glorification

Verses 27-36

“‘Now is my soul troubled. And what shall | say? “Father, save me from this hour”?
But for this purpose | have come to this hour. Father, glorify your name.” Then a
voice came from heaven: “| have glorified it, and | will glorify it again.”™

The voice from heaven is the third such divine utterance in the Gospel (after the baptism-adjacent
prologue and the Transfiguration-parallel in 12:28). The crowd’s reaction is divided: some hear
thunder, some hear an angel. The same event produces different perceptions depending on the
orientation of the listener. This division of response is a small-scale version of the entire Gospel’s
structure: the same Word, the same signs, the same voice — some receive, some reject.

Jesus’ announcement of the lifting up (v. 32) is the most universal statement of the cross’s scope in
John: “l, when | am lifted up from the earth, will draw all people to myself.” The magnet of the cross
is universal in its pull: Jew and Gentile, slave and free, those near and those far. The drawing
(helkyso, the same word used for the nets in 21:6) is the work of the crucified and exalted Christ,
active in the ongoing proclamation of the Gospel.

John 12:37—-50 — The End of Jesus’ Public Ministry

Verses 37-43

“Though he had done so many signs before them, they still did not believe in him, so
that the word spoken by the prophet Isaiah might be fulfilled: “Lord, who has believed
what he heard from us, and to whom has the arm of the Lord been revealed?”...
Nevertheless, many even of the authorities believed in him, but for fear of the
Pharisees they did not confess it, so that they would not be put out of the synagogue;
for they loved the glory that comes from man more than the glory that comes from
God.”

John closes Jesus’ public ministry with a sustained reflection on unbelief. The invocation of Isaiah
53:1 and 6:10 — the two passages that speak most directly to the incomprehension of Israel before
the divine action — is not a gesture of fatalism but a theological claim: the unbelief of Jesus’
contemporaries was foreseen, and the foresight of the prophet does not create it. The mystery of
unbelief in the face of overwhelming evidence is the mystery of hardened hearts, a hardening that is
simultaneously divine judgment and human choice.

The most poignant category is the secret believers among the rulers: people who had come to
genuine conviction but would not confess it publicly for fear of excommunication. John’s diagnosis
is precise: they loved the glory (doxa) that comes from people more than the glory that comes from
God. The choice is ultimately not between belief and unbelief but between two objects of desire.
Those who find their identity and security in human approval cannot bear the cost of confessing the
one who was publicly rejected. The gospel makes this impossible: the same confession that brings
eternal life (10:27-28) brings social death (9:22, 16:2).

doxa: glory, honor, reputation — “they loved the glory of men more than the glory of God”; the
choice between human and divine approval is John’s ultimate category for diagnosing the failure
| toconfess
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Verses 44-50

“And Jesus cried out and said, “Whoever believes in me, believes not in me but in
him who sent me. And whoever sees me sees him who sent me... The word that |
have spoken will judge him on the last day.”

Jesus’ final public discourse is a summation of everything the Gospel has taught about his identity
and his claim. To believe in Jesus is to believe in the Father; to see Jesus is to see the Father. The
mutual transparency between Son and Father, the perfect correspondence between the one sent
and the one who sent him, means that the response to Jesus determines the response to God.
There is no access to the Father that bypasses the Son.

The closing statement about the word and judgment is one of the most sobering in the Gospel: “The
word that | have spoken will judge him on the last day.” The word of Jesus is not merely instruction
to be evaluated and perhaps set aside. It is a living presence that accompanies those who hear it,
and at the last day it will speak either for or against them. Rejection of the word of Jesus is not a
neutral act — it is the creation of an adversary for the final judgment. And yet: the Father’s
command to the Son was eternal life (v. 50). The word that can condemn is the word that was given
to give life.
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