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How and why does John's Gospel depict the death of Jesus as his hour of glorification?

Support your answer with critical evaluation of passages drawn from various parts of the Johannine narrative, including John 18-19.
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[bookmark: _Toc155811117]Introduction
The heart of John's Gospel is its Christology, or presentation of Christ. Jesus dominates its narrative from start to finish, hardly ever being ‘offstage’[footnoteRef:1]. [1:  Ruth B. Edwards, Discovering John: Content, Interpretation, Reception, Discovering Biblical Texts (Grand Rapids, Michigan Cambridge, U.K: William B. Eerdmans Publishing Company, 2015), 59.] 

Given that the Fourth Gospel is John’s[footnoteRef:2] deep, post-resurrection theological reflection on his journey with Jesus, the ‘we’ of θεασάμεθα (1:14) indicates the profound impact of John’s personal experience of Jesus’ δόξα (glory). How, then, do the events surrounding Jesus’ death constitute the climax, or ‘hour’, of his glorification, especially since no further mention of glorification occurs after this? Everything in John’s writing can be taken as deliberate. This essay therefore adopts a narratological thematic approach[footnoteRef:3] in seeking clues to John’s Christological understanding of Jesus. Glory moves beyond secular praise of humans into divine significance, which ascribes praise, honour and splendour to God.[footnoteRef:4] For John, Jesus is the exclusive revealer of God who is the incarnate climax of Hebrew prophesied revelations of God.[footnoteRef:5]  [2:  For convenience, ‘John’ is used throughout this essay to denote the writer of the gospel.]  [3:  Cf.  Herman A Lombard, ‘Prolegomena to a Johannine Theology: Sources, Method and Status of a Narratological Model’, Neotestamentica 29, no. 2 (1995): 253, 269-270.]  [4:  Leland Ryken, Jim Wilhoit, and Tremper Longman, eds., Dictionary of Biblical Imagery, Nachdr. (Downers Grove, Ill.: InterVarsity Press, 2005), 330.]  [5:  Maarten J J Menken, ‘Observations on the Significance of the Old Testament in the Fourth Gospel’, Neotestamentica 33, no. 1 (1999): 125, 127-128.] 

[bookmark: _Toc155811118]Glory and Glorification
Scriptural glorification points away from self-aggrandisement and towards God, his identity and character, and his presence wherever it rests, giving him praise and ascribing splendour, beauty, power and dazzling radiance. Scriptural glory makes the invisible God visible. For John, God’s incarnate Word, Jesus, is the visible humanly-accessible presence of God. It is no surprise, then, that Jesus reveals God in his life, teaching and the many signs that identify his divinity and intimate relationship with his Father. Hebrew scripture makes clear the contrast between divine glory and righteousness and the moral hypocrisy, resistance and ‘unclean lips’ of ordinary people (Isa 6:1-5, 45:6-8, 56:6-8, 58:6-8, also Ps 85:9-13), thence God’s saving plan for his beloved creation.[footnoteRef:6] Everything in the Fourth Gospel leads to the revelation of glorification of God in the hour/time when Jesus himself is glorified.  [6:  Paul K. Moser, ‘From Glory to Glory: Divine Perfection Shared’, The Expository Times, 21 August 2023, 3.] 

[bookmark: _Toc155811119]Judas’ Betrayal
Jesus’ announcement of his ‘hour of glorification’ (17:1-5) immediately prior to the Passion narrative sets in motion the irreversible function of Jesus’ incarnation and obedience to his Father’s instructions, the culmination of God’s salvific activity with humanity at the cross. Jesus and his disciples are already in Jerusalem to celebrate the Passover. Judas has received the wine-dipped bread from Jesus, effectively giving permission for him to go out into the darkness of night to betray Jesus. Jesus is in control of his own destiny. Jesus willingly orchestrates this single intentional event, for which he has already prepared his disciples: ‘Now the Son of Man is glorified, and God has been glorified in him’ (13:31).
In the Synoptic gospels[footnoteRef:7], Jesus appears enduringly passive, a ‘suffering messiah’[footnoteRef:8], rather than, in John, actively engaging with his passion. Here, it is Jesus who takes authority and control over his arrest (18:4-9). In Mark and Luke, Judas overtly leads and identifies Jesus with a kiss: the focus is on betrayal. John plays down Judas’ role: the focus is on Jesus’ authority. He takes control of his arrest and leads the arresting party to himself. Judas’ role is to accompany the imperial soldiers and religious police. In other words, John includes representatives of all earth-based power, and, notably, both fall into a posture of obeisance on the repeated εγό ειμι (18:4-6). Is this a mixed literal/metaphorical and/or earthly/divine self-identification? John perhaps draws ironically on Jacob’s prophetic words to his son, Judah (Gen 49:8-12). Similarly, the accusing Jewish religious leaders during Jesus’ trial acknowledge the power and authority of imperial power over the divine authority and kingship of Jesus, rather than accepting Jesus as their Messiah (Jn 19:15; 21-22).  [7:  See Mark 8:31; 9:12, 31; 10:33-34; Luke 34:25-27, for example.]  [8:  Edwards, Discovering John, 73-74.] 

Jesus’ threefold ‘lifting up’ discourses (3:14; 8:28; 12:32-34), with their references to Moses and the rescued Hebrews, already have expressed his divine authority and active control over his fate, presaging the mode and significance of his imminent death.
[bookmark: _Toc155811120]‘Lifting Up’ 
George Beasley-Murray perceptively notes that the ‘lifting up’ affects and changes the whole world permanently. Whilst this moment is signalled throughout the narrative, all the messianic signs in chapters 1-12 are temporary and finite. Nevertheless, they bring unity to the Gospel’s ‘exposition of the Word made flesh for the accomplishment of eternal salvation through his ministry and lifting up via his cross to the throne of God…to us and for us’.[footnoteRef:9] John 3:14 foreshadows the impact of Jesus’ physical elevation on a cross (12:32-36), this glorification having wider connotations of his resurrection and return to his Father.[footnoteRef:10] Unlike Mark and Luke, where Jesus’ suffering at his physical elevation requires his resurrection to effect his glorification, for John, ‘lifting up’ combines both glorification and exaltation.[footnoteRef:11] [9:  George Raymond Beasley-Murray, John, ed. Bruce Manning Metzger et al., Second edition, vol. 36, Word Biblical Commentary (Nashville Dallas Mexico Rio de Janeiro: Thomas Nelson, 2000), 361.]  [10:  Craig R. Koester, Portraits of Jesus in the Gospel of John, vol. 589, Library of New Testament Studies (London: T&T Clark, 2020), 15. ]  [11:  Hooker, Not Ashamed of the Gospel, 95.] 

God’s miraculous signs of turning wood into snakes and water into blood (Exod 4:1-9) relate to his salvific action of Moses lifting the bronze snake on a wooden pole (Num 21:4-9). The fact and impact of lifting one’s eyes and ‘seeing/believing the one who is elevated’ should not be underestimated.[footnoteRef:12] There is Christological significance in Jesus’ ‘lifting-up’ on the cross. Moses’ people have finite mortal life restored. Nicodemus’ conversation with Jesus (Jn 3:1-21) expounds freely provided fulness of mortal life now and infinite spiritual life in eternity: God’s mission is to save the cosmos, i.e. his whole creation and humanity, through the sacrificial activity of his incarnate and only Son (3:16-17). John’s benign interpretation here sees God’s purpose appears less about judgment on evil-doers working in darkness (3:11-17, and more about those who live in God’s light revealing God’s influence on their actions and lives (chapters 19-21). Beth Stovell’s alternative conceptualisation of the ‘lifting-up’ events signifies enthronement and kingship: the first, the Son of Man enthroned and exalted as king(3:14; 8:28; 12:32 ), the second, the Son’s crucifixion and glorification (12:34, 13:31; 14:31; 16:14; 17:1), with connotations of a Danielic concept of ‘the Son of Man’s everlasting kingship’, whose glorification includes, not an upward physical movement, but people’s praise and metaphors of light and audible sound associated with glory. Stovell’s third conceptualisation (1:51; 3:13; 6:62) perceives ‘lifting-up’ in terms of resurrection and ascension.[footnoteRef:13] Like Williams, Stovell is conscious that references to Jesus’ glorification do not appear after the trial and crucifixion.[footnoteRef:14]  [12:  Catrin H. Williams, ‘Another Look at “Lifting Up” in the Gospel of John’, in Conception, Reception, and the Spirit, ed. J. Gordon McConville and Lloyd K. Pietersen, 1st ed., Essays in Honor of Andrew T. Lincoln (The Lutterworth Press, 2015), 63. (My italicising)]  [13:  Beth M. Stovell, Mapping Metaphorical Discourse in the Fourth Gospel: John’s Eternal King (Leiden, The Netherlands: Brill, 2012), 293-294.]  [14:  Stovell, Mapping Metaphorical Discourse in the Fourth Gospel, 295.] 

Benjamin Reynolds offers a plausible understanding of the Johannine Son of Man as the apocalyptic Messiah, whose elevation and glorification are ‘the locus of the revelation of God’, for, in revealing himself, he reveals God.[footnoteRef:15] Moreover, the context of each ‘lifting-up’ mention elicits the increasing and deepening division and distance between Jesus and his opponents. For example, John emphasises the distance between Jesus’ accusers’ lack of belief even in Moses’ words, despite Jesus saying Moses wrote about Jesus (5:21-24, 25-29, 39-40, 44-46).  [15:  Benjamin E. Reynolds, ‘Jesus The Son of Man: Apocalyptic Interpretations and Johannine Christology’, in Portraits of Jesus in the Gospel of John, ed. Craig R. Koester, vol. 589, Library of New Testament Studies (London: T&T Clark, 2020), 135.] 

Contextually, several additional insights into Jesus’ identity are provided in the specific mentions of ‘lifted-up’. Jesus confirms he judges humanity based not on human ways, but specifically his Father’s (8:12-20), for Jesus’ authority comes from his Father, to whom Jesus is always obedient (8:14-18, 23). It leads to Jesus’ self-revelation, not just as any light, but the light of the ‘whole’ (cosmic) world (8:12). The little detail, that Jesus speaks in the treasury of the temple (8:20), infers symbolically the emptiness of their worship and praise to God. Paradoxically, the Pharisees’ response is to ask where (rather than who) his father is (8:19), because if they know who they will also confirm Jesus’ identity.[footnoteRef:16] Here and in the hailed but regally humble entry into Jerusalem, Jesus’ hour is imminent but not yet arrived. That it is the Greeks who wish to see Jesus (12:20, 23) broadens Jesus’ message and mission to include globally all who believe (3:14) in metaphorically ‘seeing’ Jesus lifted high.[footnoteRef:17] The one wavering moment against obedience to his Father’s will and completion of his mission elicits Jesus’ prayer for glorification (12:27). God emphatically pronounces his past and future glorification and affirms God’s coming judgement of the world in Jesus’ death within the thunder, the voice but not the visible presence of God/YHWH (see Moses speaking to the people after receiving God’s ten commandments (Deut 5:22-27, 31-33)). The separation of those who see the light in the lifted Jesus and those who remain in the darkness of this world becomes clear (Jn 12:28-36). In the ‘lifting up’ explanations, John communicates the redemptive nature of Jesus’ death, linking ‘the historical reality of the Word made flesh’ together with ‘the divine fullness of divine and eternal glory manifested in Him’.[footnoteRef:18] [16:  Francis J. Moloney, Signs and Shadows: Reading John 5-12 (Minneapolis, MN: Fortress Press, 1996), 96-97.]  [17:  Williams, ‘Another Look at “Lifting Up” in the Gospel of John’, 67.]  [18:  John W. Romanowsky, ‘“When the Son of Man Is Lifted Up”: The Redemptive Power of the Crucifixion in the Gospel of John’, Horizons 32, no. 1 (2005): 104, 116.] 

[bookmark: _Toc155811121]Messiah and King
The height of God’s saving plan finds its resolution in Jesus’s ‘hour’: the arrest, trial and crucifixion of this central character, his incarnate Son (Jn 18-19). Messiahship and kingship are key themes for John. In the few early references, ’king’ and the single mention of ‘kingdom’ (3:5) are used Christologically. King/kingdom on Nathaniel’s lips proclaims Jesus ‘King of Israel’. It immediately invites Jesus’ reference to Nathaniel under a fig tree, the potent symbol of prosperity, peace, sweetness and goodness[footnoteRef:19], and portends greater truths revealed when the heavens open (1:49-51).[footnoteRef:20] For Pilate, they are simply interrogative challenges to ‘a pretender out of ignorance for the ‘truth’’.[footnoteRef:21] This title is only repeated on Jesus’ entry into Jerusalem prior to his arrest, hailed likewise by the palm-waving Passover crowds (12:12-16). Elsewhere, ‘King of the Jews’ and ‘King of Israel’ are the labels used primarily by Jesus’ opponents in his appearances before Pilate.[footnoteRef:22] There is merit in D. Moody Smith’s suggestion that Jesus’ incarnation ‘spelled the end of any traditional messianic conception’, despite his fulfilling Hebrew expectations; Jesus was not the messianic hope of restoration of Israel’s kingship and independence.[footnoteRef:23] The Synoptic focus on kingdom of God becomes John’s concern with Jesus’ kingship.[footnoteRef:24] The use of these titles betrays the increasing distancing between the Christological understanding of Jesus’ kingship and that of his opponents. It illuminates much of the reason and outcome of the ‘hour’ of Jesus' glorification. Aspects of the trial have come under scrutiny, with differing conclusions[footnoteRef:25], but the nub of the question is, is he the Messiah/King? If king, then of what? What more does it reveal about Jesus and God in John’s estimation? [19:  ‘FIG AND FIG-TREE - JewishEncyclopedia.Com’, accessed 8 January 2024, https://www.jewishencyclopedia.com/articles/6111-fig-and-fig-tree#stq=fig&stp=1.]  [20:  Jane Heath, ‘“You Say That I Am a King” (John 18.37)’, Journal for the Study of the New Testament 34, no. 3 (1 March 2012): 232–53, 241.]  [21:  Heath, “You Say That I Am a King” (John 18.37), 243.]  [22:  Heath, “You Say That I Am a King” (John 18.37), 243.]  [23:  D. Moody Smith, The Theology of the Gospel of John, New Testament Theology (Cambridge ; New York: Cambridge University Press, 1995), 86-87.]  [24:  Heath, ‘“You Say That I Am a King” (John 18.37)’, 241.]  [25:  See George Raymond Beasley-Murray, John, ed. Bruce Manning Metzger et al., Second edition, vol. 36, Word Biblical Commentary (Nashville Dallas Mexico Rio de Janeiro: Thomas Nelson, 2000), 326-334.; Andreas J. Köstenberger, Signs of the Messiah: An Introduction to John’s Gospel (Bellingham, WA: Lexham Press, 2021), 161-165.; Jane Heath, ‘“You Say That I Am a King” (John 18.37)’, Journal for the Study of the New Testament 34, no. 3 (1 March 2012): 232–53.; R Alan Culpepper, ‘The Theology of the Johannine Passion Narrative: John 19:16b-30’, Neotestamentica 31, no. 1 (1997): 21–37.; inter alia.] 

[bookmark: _Toc155811122]Jesus’ trial
The underlying theme of the whole Passion narrative lies in Pilate’ questioning whether Jesus is the King of the Jews: the purported messianic claim of Jesus against being seen as a ‘rebel and counter-king, who challenges the Roman caesar’.[footnoteRef:26] But John reserves ‘Messiah/Christ’ for the Jews' references to Jesus’ perceived status, none of which is used by Jesus’ accusers at his ‘formal’ trial. Ό χριστος is a title, spoken by others about Jesus. However, it is not the trial itself that is of interest in this enquiry, but the insights into the person of Jesus and his Father in John’s presentation of Jesus’ kingship at his trial and crucifixion in contrast to his opponents’ views.  [26:  Ernst Haenchen, John. 2, A Commentary on the Gospel of John, Chapters 7-21, ed. Robert W. Funk and Ulrich Busse, Hermeneia (Philadelphia: Fortress Press, 1984), 179.] 

‘The humble king of John 12 becomes the humiliated king’ in an unconventional to-and-fro trial laden with Johannine irony.[footnoteRef:27] In contrasting Jesus’ behaviour with that of the high priest, soldiers and Sanhedrin, John enables characteristics of Christological kingship to contrast with the misguided quasi-legalistic attitudes of those who ought to exhibit God-focused behavioural standards. John deliberately omits the unstated charge of blasphemy (mentioned in the Synoptic narratives) which in Jewish law qualifies for the death penalty. Instead, with its focus on challenging Jesus’ teaching (18:12-14, 19-24), John’s audience observes elements of God-focused character. His regal attitude exhibits the quiet, humble confidence of knowing and being obedient to his Father as the one born of the will of God (1:14), pointedly declared in earlier narrative (4:34; 5:30; 6:38). Jesus speaks with authority, in control of his words. There is no subterfuge; he has done everything openly (i.e. in the light, contrasting with the irony that this first hearing is happening in the darkness of night). As predicted (13:21-25, 37-38), Jesus, in isolation, has no witness to speak for him. All the disciples, even Peter, have deserted him (18:15-18, 25-27). In the second hearing, in Pilate’s headquarters (18:28-38), the irony of Caiaphas’ fear of ritual impurity for the coming Passover is patent, as he refuses to enter the building (18:28). His answer to Pilate’s questions exhibits the Jewish leaders’ guile (reflecting Caiaphas’ focused words (11:49-53) that a single sacrificial death was all that was required to ‘save’ the nation). John notes it is early morning (18:28). Darkness conceals dark events. Light needs to be introduced to dispel the darkness, not the reverse. Light illuminates the subterfuge of the night: Jesus clearly has committed no civil offence within Pilate’s purview. Caiaphas inadvertently condemns himself and those who adhere to his authority by seeking to execute the innocent Son of God and God’s authority in him. [27:  Stovell, Mapping Metaphorical Discourse in the Fourth Gospel, 297.] 

[bookmark: _Toc155811123]Pilate, Caiaphas and Jesus
Pilate, on the other hand, exhibits a different standard of justice, earthly Roman imperial justice. The detailed narrative flow of 18:33-38 gives a final Christological restatement of Jesus’ divine identity and mission and refocuses on the imminent fulfilment of Jesus’ hour of glorification. Jesus is obviously innocent of any civil offence, apart from his apparent kingship, which may threaten imperial peace. Pilate’s successive ‘Are you the King of the Jews?’, ‘What have you done?, his rhetorical ‘So you are a king?’ and ‘What is truth?’ (18:33, 35, 37, 38) reveal three truths: first, Jesus does not declare his kingship, others do; secondly, the cosmic ‘source and nature of his kingdom’[footnoteRef:28], for his kingdom is not one of physical aggressive conquest of the physical realms, but an implicitly loving, just, peaceful spiritual kingdom; thirdly, any kingship Jesus enjoys is incarnationally given by his Father and reveals the unique quality of truth in his mission: Jesus as the only Way to the Truth that is God, with God’s invitation to Life in abundance into eternity (3:16-17; 14:6) for all who believe in him. [28:  Stovell, Mapping Metaphorical Discourse in the Fourth Gospel, 299.] 

The shift of the comma in 13:37 of Nestlé-Aland’s (27th edition) Greek text suggested by Heath, subsequently used in the NRSV, emphasises the direct link between Jesus’ kingship and his mission: ‘You say that I am a king. For this I was born, and for this I came into the world, to testify to the truth’. Those who ‘belong’, like the Good Shepherd’s flock, listen to his voice and recognise the care and protection the heavenly king(dom) offers. Indeed, the Shepherd King lays down his life for them (10:4, 7, 11, 14-18). Jesus is not a political king, but a uniting king with positive implications for global society.
[bookmark: _Toc155811124]Imperial Power and Heavenly Power
Pilate’s imperial authority and power are thus now exhausted: God’s authority and power have eclipsed earthly dominion and power. Pilate pleads Jesus’ innocence, but bows to the Jews’ pressure to maintain peace. Offering Jesus, the man, sees the crowds reject Jesus, God’s Messiah/King, and choose a common bandit instead (18:38b-40). The world’s rejection clothes and displays Jesus in the purple robe and crown of thorns of the humble silent king (19:1-7). Ironically, in presenting the people with their king (19:15), Pilate unwittingly offers them the divine king of Israel. Again, the small detail inserted that it is the day of preparation for the Passover makes it all the more poignant (19:14), the day when the unblemished lambs are readied for offering as temple sacrifices in thanksgiving for their rescue out of slavery. Divine kingship is rejected; the priestly allegiance is declared to the worldly power of the emperor, not to God. How much this reflects scripturally the Israelite and Judean people of their Chronicles! 
However, power continues at the centre of Pilate’s final exchange with Jesus (19:8-11), for Pilate misses the fundamental ‘truth’ about Jesus’ kingdom reality and message. Jesus’ response to imperial power is that true power given from above is what matters: it is in God’s control, not man’s. Jesus’ hour of glorification now needs only his ‘lifting-up’ on the cross for fulfilment.
[bookmark: _Toc155811125]The cross
Academic discussion during the past fifty years about John’s understanding of the meaning of Jesus’ death has concluded, as one writer states, with a lack of scholarly consensus.[footnoteRef:29] The cross is a powerful symbol in itself. The man declared innocent by Pilate (18:39) is crucified between two criminals.[footnoteRef:30] John’s emphasis differs from the Synoptic focus on Jesus’ Isaianic suffering servanthood. Images of light/darkness, innocence, sacrifice, kingship and identity, obedience to his Father’s will, authority, love and relationship are amongst the many evoked, but the physical suffering and process of crucifixion are played down. John is keen to link all that happens as the fulfilment of prophetic scripture (19:23-25, 28, 32-37): sharing his clothes but not tearing them (Ps 22:18); Jesus’ thirst quenched with sour wine on a hyssop branch, symbolic of hyssop daubing the doorposts with the blood of the Passover lamb during the last plague in Egypt (Exod 12:22), and symbol of purification, forgiveness and mercy (Ps 51:7, 10); not breaking his bones (Ps 22:16-17; Zech 12:10; 13:6).  [29:  John Eifion Morgan-Wynne, The Cross in the Johannine Writings (Eugene: Wipf and Stock Publishers, 2011), 39.]  [30:  See Mt 27:38; Mk 15:27; Lk 23:32-43.] 

The substance of John’s narrative is overtly Christological: the passing of Jesus’ mission and familial responsibility to ‘the disciple whom he loved’ (19:26-27), the mutuality of the relationship with his Father and, specifically, the regal identity of Jesus (19:19-22).
The twice-mentioned τετέλεσται (19:28, 30) and Jesus, carrying his means of execution by himself, unaided (19:17a), obedient to his Father’s will (14:31) bear out the intentional, voluntary fulfilment of his mission on earth. Yet, the physical placing of the cross in the ground, with Pilate’s notice announcing the charge for which Jesus is crucified, in itself has theological significance for any of Jesus’ followers, even if unstated by John. The literal/metaphorical double-entendre physically grounds and proclaims Jesus' divine identity in his death as ‘the King of the Jews’. The trilingual sign (19:20b) symbolically indicates the judgement of the non-Jewish Pilate to both Israel and the imperial world; it extends beyond a local political death to implications of eternal, cosmic revelation and import. For the judgement which Jesus signals to Nicodemus (3:14-31) will not enable the Good Shepherd to gather and unite all people until he has been lifted up, laid down his life for them and taken it up once more (10:16-18). Δοχα in John 12-19 truly encompasses the whole of Jesus’ passion and subsequent return to his Father within the concept of Jesus’ ‘hour’ of glorification.[footnoteRef:31]  [31:  Raymond Edward Brown, The Anchor Bible (Garden City, N.Y: Doubleday, 1970), 610-611.] 

[bookmark: _Toc155811126]Signs, Symbols and Signals
What narrative signals does John provide which relate to Jesus’ divine identity and prepare listeners to understand the importance of Jesus’ hour of glorification? Light/darkness, Passover, sacrifice, bread, wine and water all feature in Jesus’ passion and death. It is to these that this essay now turns. The repeated motif of Jesus’ ‘hour’ links many of the events in question. Beginning with the wedding at Cana, John’s theme is that Jesus, ‘replaces, in his person, the religious observances of Judaism’.[footnoteRef:32] [32:  Joel B. Green, Scot McKnight, and I. Howard Marshall, eds., Dictionary of Jesus and the Gospels (Downers Grove, Ill: InterVarsity Press, 1992), 373.] 

[bookmark: _Toc155811127]a) Water, wine, baptism, belief
Water is a motif which flows through the whole Fourth Gospel. Four instances exemplify the main features of John’s particular narrative style and Christological focus in preparation for Jesus’ hour of glorification. Larry Jones[footnoteRef:33] astutely sums these up as signifying the arrival of something new. It helps identify Jesus as the Lamb and Son of God, Jesus as a new beginning, a transformative agent. Water represents a leap of faith, with (re)birth through water and spirit necessary for ‘belief in heavenly things and acceptance of the truth Jesus speaks and represents’.[footnoteRef:34] Water leads to faith without judgement of others. The conversation with Nicodemus separates believers in Jesus from those who do not, and at Jacob’s well Jesus’ words to the Samaritan woman lead to his self-identification and the finding of living water, ‘life eternal gushing up within her’[footnoteRef:35], fulfilling what well-water never can. In effect, Jesus shines his δοχα practically into the lives of those he encounters along the way. Each time Jesus exhibits more of his Father: obedience to his will, doing only what his Father wills calling people to abide in him as he abides in them, he in the Father and the Father in him, so as to bear lasting fruit nurtured as the vine branches watered by God’s eternal love. [33:  Larry Paul Jones, The Symbol of Water in the Gospel of John, Journal for the Study of the New Testament 145 (Sheffield, England: Sheffield Academic Press, 1997), 219-235.]  [34:  Jones, The symbol of water in the Gospel of John, 220.]  [35:  Jones, The symbol of water in the Gospel of John, 224.] 

[bookmark: _Toc155811128]b) The Wedding at Cana
This first ‘sign’ elicits the first mention of Jesus’ hour-not-yet-come and sets the scene for his later glorification (2:1-11). Mary, his earthly mother, is present at this first sign as the one urging her son to ‘do something’ and at the cross, the fulfilment of this divine ‘something’ passes on to her via the disciple Jesus loved. It contextualises the importance of this sign from before the start of Jesus’ ministry and mission. The water-into-wine sign together with Jesus’ first missional activity of clearing the Temple indicates the prime focus of John’s Christology. John gives prominence to the abundant provision of wine and, later, the bread (6:1-15, 25-65), as pointing to Jesus’ glorification in death and resurrection.[footnoteRef:36] Weddings, water and wine have a post-resurrection sacramental eucharistic significance. Similarly, the abuse of the Temple sacrificial offerings that Jesus overturns occurs immediately before the equally sacramental Passover Feast and is immediately followed by his emphatic announcement of destroying and rebuilding the Temple in three days (2:13-23). Together they act as precursors to the disciples’ two-stage development of faith (2:11, 19-23) and underline the importance of Nicodemus’ inability to comprehend being born of the Spirit and Jesus’ reference to lifting up. It is worthy of note that Jesus’ first action occurs even before his ministry begins, the wedding miracle revealed his glory and induced belief. In the Synoptic gospels, Jesus' first actions simply declare the coming kingdom of God and the need to repent.  [36:  See Hooker, Not Ashamed of the Gospel, 104.] 

This John begins by interpreting his Prologue: no proclamation, but a prematurely divine action in obedience to his earthly mother. Jewish ritual practices become an immediate early sign of Jesus’ divinity and the sacrificial nature of God’s love for his world (3:16-17). The setting of the wedding can be seen as presaging the wedding feast of the sacrificial Lamb (Rev 19:19), a frequent image within the book of Revelation[footnoteRef:37] which parallels much of the increasing conflict Jesus undergoes during his divine mission. The water of purification for the guests is transformed into wine, with the steward commenting that it is the best wine (Jn 2:10) and brim-full (2:7): six jars, one short of the Judaic significance of number seven, which represent Creation, blessing, good fortune and especially completion. This is perhaps why John comments on this first sign revealing Jesus’ glory/death as the completion of his mission on earth.  [37:  The Greek diminutive αρνίον (‘little lamb’) occurs in all 28 mentions of Lamb in Revelation, but only once elsewhere, in John 21:15, with Jesus’ instructing Peter to ‘take care of my lambs’. It could imply aloneness and vulnerability, and also be equivalent to the Semitic idea of ‘son of’. See ‘Αρνεομαι | Abarim Publications Theological Dictionary (New Testament Greek)’, Abarim Publications, accessed 3 January 2024, https://www.abarim-publications.com/DictionaryG/a/a-r-n-e-o-m-a-i.html.] 

[bookmark: _Toc155811129]c) Blood, water, bread and wine
Following the miraculous provision and distribution of bread to the crowd come to hear Jesus’ God-focused teaching (6:1-14), Jesus embodies eternal bread-come-down-from-heaven (6:35-40). The implications of Jesus’ startling words of (presumably symbolically) eating his flesh and drinking his blood bear eschatological significance (6:53-58) and point to his own death and resurrection. Is there any sacramental significance to his invitation to the thirsty to slake their thirst eternally? “Out of the believer’s heart shall flow rivers of living water”’(7:37-38; cf. Deut 18:5; Isa 12:3, 43:20b-21, 44:3, 55:1) through which, comments John, the Spirit will be given (7:39). Whether there is any sacramental eucharistic symbolism attached to the water being transformed into wine is moot. It may be John’s initial presaging of the blood and water mingling from the soldier’s piercing of Jesus’ side at Golgotha. Multiple motifs and their scriptural fulfilment are reflected here. First, unlike the synoptic gospels which focused on the mid-afternoon darkness, the heavenly earthquake and the rending of the Temple curtain (Mt 27:45-54; Mk 15:33-39; Lk 23:44-46) (which John omits), John provides details of the importance of compliance with Jewish Sabbath custom and Mosaic law (Jn 19:31; cf. Deut 21:22-23). Secondly, the Synoptics all cite the Roman centurion, that is, a non-Jewish third-party onlooker, testifying variously to Jesus’ innocence/righteousness and divine sonship (Mt 27:54; Mk 15:39) or at least his innocence/righteousness which generates praise to God (Lk 23:47), a sign that the impact of Jesus’ life and mission extends beyond the Jews. John, in contrast, omits this detail, as he has established Jesus’ divine sonship throughout his narrative. 
For John, the outflow of blood at the piercing of Jesus’ side also links to life. For, after satisfying the human needs of the 5000 (Jn 6:1-13), Jesus talks of God’s provision of life-sustaining bread that came down from heaven to the Hebrews (Exod 16:1-8) and identifies himself as the divine Bread of Life (Jn 6:35). Metaphorically and sacramentally eating Jesus’ flesh and drinking his blood identifies himself as the only one who assuages hunger and thirst and sustains life eternally (4:13-15; 7:37-39; 6:53-56). The ritual purificatory water-to-wine of the wedding now are separated at the cross and flow out into the world, redolent of Ezekiel’s vision and the ever-increasing flood of life-giving/sustaining water flowing from the Temple. The trees lining the fertile banks will provide fruit for food and leaves for healing (Ezek 47:1-12). Jesus echoed this abundance of life into eternity symbolically at the cross. Jesus extends the Jewish expectation that, on dying, the son passes care of his mother to another member of the family. Here, Jesus deliberately passes her care to ‘the disciple whom he loved’, that is, symbolically passing the future care of the believing community family into his care, for as yet Peter was not yet redeemed from deserting Jesus at his trial (18:15-24; 21;15-19).
The purificatory-water-to-wine transformation at Cana bears hallmarks of transition from the old into the new life that Jesus heralds. John Wilkinson’s overlong, over-forensic study, however, sheds light on potential Johannine sacramental interpretations of blood and water.[footnoteRef:38] He doubts John’s imputing sacramental eucharistic symbolism to blood/wine and water; it is a post-resurrection interpretation of John’s narrative. John does not include a eucharistic interpretation of the bread and wine/water, unlike the synoptics (Mt 26:26-29; Mk 14:22-25; Lk 22:14-22). Rather, Wilkinson suggests its purpose is to attest to the reality of the physical fully human Incarnation of Jesus, that he did clearly die, and it prepared the way for a physical resurrection, which is the climax and authentication of Jesus’ mission. This unique interpretation has some merit, but is at odds with synoptic interpretation and, indeed, contemporary Pauline Christology, which calls believers to be imitators of Christ’s behaviour (1 Cor 11:1-2, 23-26, 27-32).  [38:  John Wilkinson, ‘The Incident of the Blood and Water in John 19.34’, Scottish Journal of Theology 28, no. 2 (1975): 149–72.] 

[bookmark: _Toc155811130]d) Ἑγω εἰμι Statements
John 21:25[footnoteRef:39] reflects the nature of any exploration of Jesus’ glorification. Brief commentary on the ἐγὠ εἰμί statements summarises how they are symbolic means of revelation to the core of John’s Christology: eternal life, rich in the present time, ultimately transcending death (10:10).[footnoteRef:40] Ἐγὠ εἰμί can simply be Identificatory, e.g. the Baptist’s ‘I am not the Christ’ (1:20). Beyond that, most are graphic metaphors with Christological significance: bread of life, living water, light of the world, gate to the sheepfold, good shepherd, true vine, each linking back to Hebrew scriptural themes.  [39:  ‘But there are also many other things that Jesus did; if every one of them were written down, I suppose that the world itself could not contain the books that would be written.’]  [40:  Dorothy A. Lee, ‘Symbolism and “Signs” in the Fourth Gospel’, in The Oxford Handbook of Johannine Studies, ed. Judith M. Lieu and Martinus C. de Boer (Oxford University Press, 2018), 271.] 

They presuppose and answer or fulfil human longing or deep physical/spiritual needs. Often as in Cana and the water-turned-into-wine (2:10) or the source of living water for the Samaritan woman (4:10-14), they symbolise salvation, either as Jesus brings or in the sacrificial death. Others are used in the course of teaching, healing or miraculous signs to identify Jesus and his Father as the source or means to life: bread and water to assuage spiritual hunger and thirst eternally (6:35, 51, 54), divine light to illuminate the true path against the dark deceptions of nefarious life (8:12), Godly protection through knowing and responding to God (10:7-9, 11, 14-17). 
They answer many of people’s profound questions of life, death, suffering, sin, true relationships and their relationship with God.[footnoteRef:41] Ἐγὠ εἰμί progressively reveals the highest, most directive self-revelations. Jesus reveals his divine power over mortality and the final destruction of Satan’s hold on humanity, the resurrection and the life, in raising Lazarus from his earthly tomb (11:25, 40-42), and the revelatory pinnacle of his identity, the only route to the Father and the Truth through Jesus’ death (14:6). All this, only if one remains joined to the True Vine of God’s love, which feeds the branches by this Spirit to bear lasting fruit (15:1-6, 16-17). This is the purpose of Jesus’ hour of glorification and John’s Christological understanding. [41:  Smith, The Theology of the Gospel of John, 111-114.] 

Final Reflections
Jesus’ ‘hour’ encapsulates John’s (19:28) and Jesus’ (19:30) recognition, acknowledgement and glory of God’s ‘salvific mission to redeem his beloved humanity, which his incarnate Son had been ‘sent’ to pursue, is now finished and completed’.[footnoteRef:42] John’s straightforward accessible narrative is totally Christocentric. He proves his reason for writing (20:31) through the complex weave and weft of symbolic signs, semi-chronological narrative and commentary. Enquiries into the nature and purpose of John’s narrative are never complete, unlike Jesus’ declared mission, which reaches fulfilment in the moment of his glorification and elevation, death and resurrection. What has been seen is the person and nature of Jesus and of his Father: Jesus’ divine identity, relationship with his Father and his divine kingship. Jesus’ obedience to his Father’s will shines through, that Jesus does nothing that is outside his Father’s will. His authority and power come from his Father, but Jesus is in control of his own destiny. His death is not one like Isaiah’s suffering servant but willingly engaged upon. It shows God as love and as love incarnate. Jesus’ death stems from God’s love for his cosmos. His death is sacrificial: it pits good against evil and overcomes the power and authority of earthly powers. Finally, Jesus’ own words indicate the true meaning of the now-and-not-yet coming of the kingdom of heaven.  [42:  Paul K. Moser, ‘From Glory to Glory: Divine Perfection Shared’, The Expository Times, 21 August 2023, 10.] 

‘Now the Son of Man has been glorified, and God has been glorified in him’ (13:31)
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