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The Identification of New Exodus Themes in John 13-17 

ABSTRACT 

Within the discipline of biblical theology an interest has arisen in the presence of what 

has become known as New Exodus. What began as a study of New Testament 

references to Israel’s Exodus from Egypt, expanded to consider references to the 

Second Exodus, the promised return from exile, spoken of in the prophets. New 

Testament writers apply references to the Exodus from Egypt and the Second-Exodus 

return from exile in developing the theology of the New Exodus in the ministry of Jesus 

and the development of the church. New Exodus studies that began in the writings of 

the Apostle Paul were followed by those in the Synoptic Gospels and Acts. For the 

Gospel of John, two studies examining New Exodus dimensions in the first ten chapters 

(1-4 and 5-10 respectively) have been completed. The present work interacts with those 

studies and carries the research forward by defining New Exodus and by examining the 

canonical Scriptures and selections from the Intertestamental Literature, culminating 

with a focus on John 13-17 for New Exodus themes.  
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1.  INTRODUCTION  

1.1  Background and problem statement 

1.1.1  Background 

New Exodus studies attracted considerable attention in the mid-twentieth century, citing 

connections between the Exodus references in the prophetic writings and those in the 

New Testament, identifying them in a typological relationship (Anderson, 1962). A 

series of New Testament studies on these Old Testament references and began to 

identify them as New Exodus, particularly in the Gospel of John (Sahlin, 1950; 

Lightfoot, 1956; Enz, 1957). Within a decade George Balentine had written a thesis on 

the presence of New Exodus in the Gospels (Balentine, 1961). These studies fell out of 

favor within two decades because of what was seen as an unbridled search for New 

Exodus references. More recently there has been a re-emergence of studies on the 

subject, in the Pauline writings (Tom Holland, 2004) and in Hebrews (Palmer 

Robertson, 2009). Interest was rekindled for New Exodus studies in the Gospels. In 

subsequent years, there have been concentrated studies addressing each of the Synoptic 

Gospels in detail. The same level of study was not undertaken for the Gospel of John 

until the first decade of this century under the oversight of Tom Holland.  

A fellow reader with Rikki Watts at Tyndale House in Cambridge while Watts 

developed his work on Isaiah’s New Exodus in Mark’s Gospel, Tom Holland pursued 

his own New Exodus studies on the theological contours within Pauline writings, in 

particular interaction with N.T. Wright. Noting that Wright had addressed New Exodus 

in the Synoptic Gospels but not in John, Holland discerned a need for such research to 

be undertaken. Because of the expansiveness of John’s Gospel, Holland commissioned 

four dissertations looking for a more narrowed subject of Paschal New Exodus in John’s 

Gospel. Kyung-U Ra (Ra, 2008) wrote a dissertation on John 1-4, developing his 

understanding of the Paschal New Exodus themes therein. Paul Coxon (2010/2014) 

wrote a dissertation on John 5-10, seeking to develop the Paschal New Exodus themes 

of those chapters. Some while later, this present dissertation was assigned, initially as 

Paschal New Exodus in John 11-17. Another dissertation on John 18-21 was assigned to 

a different researcher who eventually withdrew from the program. With a new 

institution and new supervision the dissertation on John 11-17 was restructured for the 

present work.  
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1.1.2  Problem statement 

Amidst the array of New Exodus studies, the identification of New Exodus material has 

been largely subjective, depending upon the interpreter. Consequently, considerable 

debate remains not only about the validity and legitimacy of recognizing New Exodus 

perspectives in the New Testament documents, but also about the criteria for locating 

and identifying them. While D.L. Smith (2016) has written an article identifying the 

problem, he does not provide a definitive way forward to a resolution.    

This study elucidates how the term New Exodus has come into use and seeks to set 

clarifying parameters for its understanding. Careful effort is invested in defining and 

distinguishing what is meant by the terms Exodus, Second Exodus and New Exodus. 

The use of these terms in the Old Testament, non-canonical Jewish writings and New 

Testament are explored and considered before addressing John’s Gospel in general. 

Special consideration is given to New Exodus themes in John 13-17, the farewell 

discourse.     

1.2  Aims and objectives 

1.2.1  Aims  

The main aim of this study is to define New Exodus in the context of Scripture with 

specific application to its presence in John 13-17 within a biblical-theological 

framework.  

1.2.2  Objectives 

A review of literature related to the field of biblical theology is undertaken to ascertain 

the current state of Exodus/Second Exodus/New Exodus studies from a wide swath of 

scholarship. An extensive study of the references to Exodus in the Old Testament 

Scriptures is presented. The relationship between the distinct events of Exodus and 

Second Exodus is presented. There is a special focus on the anticipation of a New 

Exodus. Attention is given to the prophetic writings and the Psalms in order to provide a 

clear definition of the designations Second Exodus and New Exodus.  

From the findings in the Old Testament, the continuity and discontinuity of those 

constructs in the Second Temple literature and the New Testament as a whole is traced. 
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Three recent works addressing Exodus, Second Exodus and New Exodus in Scripture 

are closely reviewed.  

With that larger frame of reference as the background, results from a study of the New 

Exodus themes in the Fourth Gospel is undertaken. Detailed evaluation is given to the 

two dissertations specifically addressing New Exodus in John 1-4 and John 5-10 

respectively. Because John 11 and 12 serve as an essential bridge between the public 

ministry of Jesus and the farewell discourse, attention is given to New Exodus themes in 

these chapters. Careful consideration is then given to John 13-17, identifying the 

presence of New Exodus themes.  

To honour the stated purpose of the author of the Fourth Gospel (John 20:30-31) an 

effort is made to identify and explore the implications of New Exodus themes for the 

first hearers in the period of the writing and for those in the larger context of the world 

throughout the ages, including today. The conclusion seeks to draw the details of the 

research together to provide terminological clarification for New Exodus studies.  

1.3  Central theoretical argument 

The central theoretical argument of this study is that New Exodus themes emerge within 

John 13-17 that connect the experiences of the disciples with God’s people in previous 

ages. At the same time those themes provide continuing direction, joy and peace in the 

inaugural fulfilment of promises relating to New Exodus. Those themes also provide 

hope for the promises of New Exodus awaiting fulfilment for the disciples and for all 

those who believe on the Saviour through their teaching.  

1.4  Methodology 

This biblical-theological study has been undertaken from the perspective of the 

Reformed Evangelical tradition. Diligence has been given to consult the primary texts 

of Scripture and secondary literature, and to interact with more recent scholarship in 

order to compare and evaluate New Exodus interpretations. Early advocates of the New 

Exodus concept have been consulted in order to trace its development through the 

middle years of the twentieth century. Observations from New Exodus studies that have 

developed within more recent decades are included and evaluated in this work. 

Attention is given to the work of Johannine scholars to benefit from their observations 

about New Exodus. Particular attention is given to the New Exodus studies in John by 

Ra (John 1-4) and Coxon (John 5-10).  
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In order to identify what constitutes a New Exodus theme or echo, the study has been 

informed by the work of Richard Hays (Hays, 1989) on determining points of reference 

in the Scriptures. His criteria are as follows:  

 (1) Availability. Was the proposed source of the echo available to the author and/or 

original readers?  

 (2) Volume. The volume of an echo is determined primarily by the degree of explicit 

repetition of words or syntactical patterns, but other factors may also be relevant: how 

distinctive or prominent is the precursor text within Scripture, and how much rhetorical 

stress does the echo receive in [the author’s] discourse?  

(3) Recurrence. How often does [the author] elsewhere cite or allude to the same 

scriptural passage?  

(4) Thematic Coherence. How well does the alleged echo fit into the line of argument 

that [the author] is developing?  

(5) Historical Plausibility. Could [the author] have intended the alleged meaning effect? 

Could his readers have understood it?  

(6) History of Interpretation. Have other readers, both critical and pre-critical, heard the 

same echoes?  

(7) Satisfaction. With or without clear confirmation from the other criteria listed here, 

does the proposed reading make sense? Does it illuminate the surrounding discourse? 

Does it produce for the reader a satisfying account of the effect of the intertextual 

relation? 

In order to distinguish between Exodus, Second-Exodus, and New Exodus, the 

following criteria has been adopted: (1) Exodus theology tends to be about remembering 

and identifying types in the original Exodus from Egypt. (2) Second-Exodus theology is 

about the promises YHWH made to Israel concerning her redemption from exile. The 

prophets saw the Exodus from Egypt as a type of the forthcoming Second-Exodus. (3) 

New Exodus theology is about the fulfilment of both the Egyptian typological theology 

and the Second-Exodus theology based on the promises given through the prophets and 

the psalmists, seen from the vantage point of the NT. These are explored and often 

merged and shown to be fulfilled and/or inaugurated in the person and work of Jesus 

and his disciples. (4) In order for a reference to be recognized as Exodus, Second-

Exodus or New Exodus it will include allusions to all or a compelling majority of the 

following criteria from Menahem Kister: (a) Egypt; (b) deliverance from slavery or 
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bondage; (c) reference to a wilderness experience; and (d) entrance into a promised 

land. To avoid arbitrarily determining the presence or absence of New Exodus, a 

probability matrix has been developed and is utilized throughout the dissertation.   
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CHAPTER 2 

2.  REVIEW OF GENERAL NEW EXODUS LITERATURE  

2.1  A survey of early developments in New Exodus studies 

The following review of literature seeks to trace the broader idea of “New Exodus” in a 

selection of writings before progressively narrowing the focus to John 13-17. Any 

attempt to comprehensively review all the potential works touching on the areas of 

and/or related to “New Exodus” would be overwhelming. Bockmuehl (2006:27-39) tries 

to envision what would happen if one were to be able to take the late C.H. Dodd (1884-

1973) to a major specialist library in biblical studies and permit him to survey the 

publications in the years since his death. Given that in the average year there are “about 

two thousand scholarly articles and one thousand books a year published solely on the 

New Testament …what sort of assessment might he come up with?” (Bockmuehl 

2006:31). Bockmuehl (2006:39) suggests that he would be rather bewildered with all 

the changes from what he had known to what has developed in four decades.  

Although the term “New Exodus” has become common in a wide array of contexts, the 

earliest use appears to have been in an 1846-47 expository commentary by J.A. 

Alexander on the prophecies of Isaiah (1976b: 282). He uses the term midsentence in 

the context of explaining the promised return from exile from Babylon in Isaiah 52:11. 

On the preceding page he writes, “There is no inconsistency therefore, in admitting that 

the Prophet has the exodus from Babylon in view and yet maintaining that his language 

has a far more extensive scope.” Contrasting the “New Exodus” with the one from 

Egypt, he notes that the imagery is used in 2 Corinthians 10:4 for “the grand though 

blended image and a procession, an army and a church,” and in Revelation 18:4, “to 

express far more than the literal exodus of Israel from Babylon.” The term “New 

Exodus” does not appear elsewhere in Alexander’s exposition of Isaiah, though in the 

preceding and following pages he repeatedly presents the idea and anticipation of return 

from exile in Babylon and a greater fulfilment in the age to come. Albert Barnes, one of 

Alexander’s contemporary interlocutors, writing notes on Isaiah in 1838 sharing a 

similar theological commitment, does not use the term “New Exodus” (Barnes, 1950). 

D. Smith (2016:207-43) provides a sweeping overview of the subject with significant 

cautions, but provides little for making forward progress. He identifies references to 

“New Exodus” in two German essays on Isaiah 40-55 early in the twentieth century and 

one dealing with John 12:20-31 in English (D. Smith, 2016:208-209).   
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From that rarity of use, as Smith accurately argues, one faces an overwhelming task 

when seeking to provide a comprehensive summary of literature addressing “New 

Exodus” today. The absence of a reference to it in either testament of Scripture 

generates a wide and often subjective context for defining the term. Further, the scant 

usage of the term in intertestamental literature is of limited help. In their history of the 

Jewish people, Schürer, Vermes, et al. only use the term “second exodus” once for 

zealots at the demise of Jerusalem (Schürer, Vermes, et al., 1973-87b:605).  

A survey of early Jewish literature edited by Matthias Henze (2012) provides a 

summary of views on the Old Testament as it was regarded by the writers of the 

intertestamental period. Beginning with the concept of interpretation, James Kugel 

argues that the interpreters assumed that the Bible needed to be carefully explained so 

others could understand it accurately. Its words provided lessons for engaging in an 

authentic life context. The accuracy of the Bible was assumed, free from error or 

contradiction because the message came from God (Kugel, 2012:14). Yair Zakovitch, 

argues that in ancient Israel each unit of the Bible interfaces with the others, casting 

light one on the other, within four levels of interpretation, moving from very technical 

to more abstract and subjective (Zakovitch, 2012:28). The book helpfully unfolds an 

argument that the Old Testament interpretation grew to have an ever widening 

understanding that often reinterpreted events from earlier times in the light of new 

generations and settings. For example, the life and work of Daniel in Babylon was 

presented as a development of the life and experiences of Joseph in Egypt (Henze, 

2012:282-283). Then the details of Daniel are assumed to be imaginative and creative 

“tales” serving as a midrash on Genesis 41, based upon the opinion of Andre Lacocque 

(Henze, 2012:283). Working from Pseudo-Solomon, Peter Enns argued that the 

characters were novelized in order to present them in a heroic fashion to inspire those of 

the present generation to trust in God in their struggles, that they might know his 

guidance in their context (Enns, 2012:395-410). As insightful as the book is in 

illuminating ancient Judaism’s handling of the Bible, Bosman observes that the bias of 

the editor (authors?) shows itself by the complete omission of any references to the New 

Testament writers’ (most of whom were Jewish) use of the Old Testament (Bosman, 

2013:241-243). There is limited resonance of the approach of those authors with that of 

J.A. Alexander, who may well have coined the term New Exodus. Nearly a century after 

Alexander, Harald Sahlin, in his 1950 monograph Zur Typologie des 

Johannesevangeliums, develops an ambitious structure for the Gospel of John from the 
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Exodus to thededication of the Temple by Solomon. In an essay three years later, 

focusing on Paul’s ministry, he uses the term “New Exodus,” drawing attention to what 

he sees as a typological relationship between the Exodus from Egypt and what he 

understands as the anticipated coming and ministry of Jesus: “The deliverance out of 

Egypt through God’s own marvelous intervention was seen more and more clearly by 

the Jews of Old Testament times as God’s great act of election, whereby He chose Israel 

to be His peculiar people” (Sahlin, 1953:81). As a validation that the realization of New 

Exodus was not a new creation of his making, he includes the prayer for Easter Sunday 

in the Swedish rite:  

Almighty and Eternal God, Who didst deliver Thy people out of Egypt 

by the hand of Thy servant Moses, and didst command them to observe 

the Passover annually and eat the paschal lamb: bring us also, O 

heavenly Father out of the spiritual Egypt, and make us partakers of the 

true Paschal Lamb, Thy Son Jesus Christ, our Lord, who this day hath 

conquered death; and opened unto us the way to eternal life, and now 

liveth and reigneth with Thee and the Holy Spirit, for ever and ever. 

Amen. (Sahlin, 1953:86-87, 94-95). 

His work became a catalyst for research and discussion on the “types” that were 

developed in the Fourth Gospel. For all the merit of his work a number of his links 

between the Old and New Testaments were challenged for their subjective basis. For 

example, Sahlin (1950:14) relates the encounter of Jesus with Nicodemus (John 3:14) to 

Numbers 21:9 and the lifting of the serpent in the wilderness, and sees a strong parallel: 

Dieses Motiv das aus Num 21:9 stammt, gehört zwar eigentlich nicht in die parallele 

mit dem Durchzug durch das Rote Meer hinein ist aber jedenfalls ein Exodus-Motiv 

(This motif, which comes from Numbers 21:9, does not actually belong in the parallel 

one with the passage through the Red Sea, but it is in any case an Exodus motif). His 

point is that what Jesus draws out from the serpent in the wilderness does not fit with 

the progression as Sahlin understands it, but he contends that it is definitely related to 

Exodus. 

Sahlin argues that the connection with lifting up (John 3:14), becomes the basis of the 

reference in John 8:28 when Jesus contends with the Jewish leaders and in John 12:32 

when Jesus speaks of being lifted up. John there provides the insight that Jesus is 

speaking of the manner of his approaching death (John 12:33). But in working with 

John 4, with far less clarity, Sahlin seeks to establish a parallel between Jesus coming to 
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the well of Samaria with the arrival of Israel at Elim (Exod 15:27, Num 33:9) where 

there are twelve springs and palm trees (Sahlin, 1950:16). The setting is a dug well, 

rather than a cluster of springs, and the fact that Jacob had dug the well strains the 

connection between the two settings. This becomes a scenario where inadequate care is 

given to establish a definite connection. A contemporary of Sahlin, Jacob Enz, 

(1957:210) summarizes, “Sahlin sets forth a progressive typology in which Christ is 

portrayed in John first as the second Moses (noting proposed parallels between Exodus 

and John 1-9), as the second Joshua (comparing Joshua and John 10 and 11), and as the 

second Solomon (comparing 1 Kings with John 12 f. and 17)”. Enz’s critique 

demonstrates the difficulty that arises in identifying intertextual connections, but as will 

be shown below, his own work raises questions. Sahlin contends that he finds possible 

links because in addition to citations, John has numerous allusions to the Old 

Testament. But finding those can be a challenge for the reader/hearer. In fact, Enz 

(1957:210) finds typological connections that Sahlin evidently overlooks. Sahlin 

(1950:37) contends that the name Jesus (i.e., Joshua) links him to the role of the former 

Joshua leading Israel into the land:  

Vielleicht enthält diese Aussage eine Anspielung auf den Namen Jesus – 

Josua – ֹושּועהי , d.h. „Jahwe erlöst“. Jesus ist selbst die Erlösungstat 

Gottes und eo ipso eins mit dem Vater.... Indem Jesus nun typologisch 

der neue Josua wird, derjenige, der den neuen Exodus durchführen soll, 

wird ein neuer Bund gestiftet: der neue Josua wird an das Gottesvolk 

angeknüpft, das ihm in einem neuen Exodus folgt. (Perhaps this 

statement contains an allusion to the name Jesus – Joshua –  ְֹושּועהי , i.e. 

"Yahweh redeemed". Jesus himself is God's act of redemption and eo 

ipso one with the Father .... As Jesus now typologically becomes the new 

Joshua, the one who is to carry out the New Exodus, a new covenant is 

established: the new Joshua is linked to the people of God,ְwhich follows 

him in a New Exodus.) 

In the reference to Solomon’s porch (John 10:22-3), Sahlin sees that a connection 

between the passing of Jesus through there indicates that the Church of Christ would 

replace the Temple of Solomon: „dass der Tempel Salomos bald durch die Kirche 

Christi abgelöst werden wird“ (Sahlin, 1950:38). Later he notes that Moses with the 

burning bush and Solomon with the Torah at the Temple provided the endpoints for the 

Exodus (Sahlin, 1950:51). After seeking to connect John 13 with the tabernacle ritual or 
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washing hands and feet at the laver, he finds no Exodus typology in John 14–16 except 

for the vine reference in John 15 which he finds rooted in Psalm 80 (Sahlin, 1950:52). 

He links the prayer of Jesus in John 17 to the dedicatory prayer of Solomon at the 

dedication of the temple in 1 Kings 8 (Sahlin, 1950:53). As a supplement to his 

argument, Sahlin appeals to the mid-third-century archaeological iconographic record 

from the Dura-Europos Synagogue discovered in Syria. He argues that the records 

portray the story line of the Old Testament focusing on the encounter of Moses with the 

burning bush and climaxing with the dedication of the temple under Solomon. This 

sequence, he maintains, matches the farewell ministry of Jesus in John 13–17 with the 

new covenant of love (Sahlin, 1950:50-51, 78).  

In this century, Scott Hahn, making no reference to Sahlin’s earlier proposals, 

introduces the idea that the Passover commences the Exodus and the dedication of the 

Tabernacle concludes it, while the entrance for conquest in Joshua concludes with the 

dedication of the Temple by Solomon in 1 Kings 8, though he makes no connection to 

John’s Gospel (Hahn, 2006:218). Identifying Jesus as the new Solomon, the true ark 

topped by the mercy seat, he finds a bridge between Jesus as the son of David and the 

church operating under the new commandment of love. But to make that connection he 

appeals to the sermon of Peter in Acts 2:29-32 and the letter to the Hebrews, then 

theorises that John may have intended a similar connection (Sahlin, 1950:53). Further in 

his study, he connects that climax of the Exodus with the offering of Jesus as the 

promised lamb (Sahlin, 1950:59). Such arguments, built upon the reference to the porch 

in John 10, may excite one’s imagination, but provide a precarious foundation. Sahlin’s 

proposals continue to generate debate over the legitimate use of typology in making 

New Exodus connections.    

Claude Chavasse (1951:244-291) wrote an essay portraying Moses as the great leader of 

the Old Testament in the role of servant, prophet and king from statements in the 

Pentateuch and from the vantage point of Isaiah. He further develops the idea that the 

New Testament writers see and develop this concept in the Synoptic Gospels and in the 

Apostle Paul linking the mediatorial role of Jesus to that of Moses in 1 Corinthians 10 

(Chavasse, 1951:248-250). He even argues, in relating the New Exodus developed by 

Paul, that “Moses was the first Christ!”. Concerning the Fourth Gospel, he very briefly 

notes definite connections to the Moses theme, seeing Moses rather than David as the 

one the author of John weaves repeatedly through the Gospel (Chavasse, 1951:290-

291).   
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The following year, W. R. Farmer (1952:62-66) sought to tie together the deliverance 

concepts of the Maccabean times with the ministry of Jesus. He notes Jesus’ formative 

years in the region of Galilee, an area marked by considerable resistance to the Roman 

government and Maccabean appreciation, evident in names of some of his family 

members and followers. Farmer links the use of palm branches in John 12 to the 

practice of loyalists at the entrance of Judas Maccabaeus’ arrival at the rededication of 

the defiled temple. John’s use of palm branch (βάϊον) and palm tree or branch 

(φοίνικες), distinctive terms used to relate to the Maccabean quest when the temple was 

cleansed, in a combination of τὰ βαία τῶν φοινίκων (the palm branch of the palm tree), 

link the two. He argues that the palm branches were not randomly gathered, but 

purposefully brought for the event by those who had heard of the coming of Jesus for 

the Feast of Dedication. Michaels (2010:675) observes that in John the crowd meets 

Jesus to escort him into the city and the announcement of “Hosanna” precedes their 

meeting him. Their celebration may well indicate their anticipation of a deliverer from 

their oppressors.  

John Bright (1953:76) applies the concept of a New Exodus to the promised new 

covenant relationship of Israel with Yahweh. He mentions the idea while referring to 

Hosea 2, where Gomer is being wooed back to Hosea as a welcome, covenant bride. 

Later, he develops allusions to this theme in treating the prophecies of Isaiah, noting 

that the Servant who would lead the people in the New Exodus would be as inseparable 

from the people of Israel as Jesus Christ is with his Church (Bright, 1953: 140, 150-

151). He further develops the concept from the New Testament, looking back to the Old 

with very general observations to the New Exodus in the New Testament, as Moses 

became displaced by Jesus as the new head for the people, including the area of the law 

(Bright, 1953:203-205, 219, 225). In a summary fashion, he opens several areas for 

further study and reflection.  

The following year, C.H. Dodd published his Interpretation (Dodd, 1953). He does not 

make connections regarding a New Exodus in the Gospel, rather he seeks to make 

numerous connections with the Hellenistic writers, viewing Hellenists as the target 

audience of the Fourth Gospel. He is noted for having disputed with the concept of the 

lamb referred to in John 1:29 providing an atoning sacrifice. Dodd presents two 

possibilities for the lamb with reference to Christ based on other New Testament usages 

outside of John: (1) the fulfilment of Isaiah 53:7 / Acts 8:32; (2) the paschal lamb of 

Exodus 12:5 / 1 Peter 2:21-25. Within John he notes four possibilities: (1) the lamb of 
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the sin-offering; (2) the paschal lamb; (3) the Suffering Servant (the ἀμνὸς of Isa 53); 

(4) the Messiah, the King of Israel (the young ram, ruler and leader of the sheep, ἄρχων 

καὶ ἠγούμενος τῶν προβάτων) a designation improvised by Dodd (1953:233). Dodd 

contends that John the Evangelist viewed ‘the Lamb of God’ as a synonym for 

‘Messiah’ as may be observed when John the Baptist says, “Behold the Lamb of God,” 

and Andrew, relating the encounter to his brother Simon says, “We have found the 

Messiah,” (1:41). After evaluation, Dodd opts for the Shepherd King of Israel option, a 

view he adapts from F. Spitta (Dodd, 1953:237-238). His work is insightful on many 

levels and raises debates on the use of the Old Testament in the New Testament that are 

still noted by Beale forty years after Dodd’s commentary had been published (Beale, 

1994:167-216). 

An appendix to R. H. Lightfoot’s commentary on John provides a specific treatment of 

the relationship of the Passover to the Fourth Gospel. He notes: “Anyone who studies 

St. John’s gospel for long is likely to be impressed, not only by the extreme care with 

which it is written, a care extending to the smallest details, but also by the subtlety and 

elusiveness of the author” (Lightfoot, 1956:349). He develops the idea that the Gospel 

has to be comprehended in stages or layers where the author may cite an Old Testament 

passage that has little seeming relationship to the events being addressed. Yet upon 

further delving, one may discover greater connections. He challenges Dodd’s treatment 

of the lamb in John and asks the reader to reflect on the content particularly with the 

framing references of John 1:29, where John the Baptist declares, ‘Behold the Lamb of 

God who takes away the sin of the world’ and John 19:36, where John wrote, ‘For these 

things came to pass, that the scripture might be fulfilled, a bone of him shall not be 

broken’ (Lightfoot, 1956:356).  

A year later, Jacob Enz (1957:208-215) published an essay linking the Exodus theme to 

the Fourth Gospel. Beginning with a summary of the literature relating the book of 

Exodus to the Fourth Gospel, he maps out a series of themes that parallel one another 

between the Exodus from Egypt to the Fourth Gospel. Enz seeks to demonstrate general 

comparisons that Jesus is fulfilling the role of Moses in leading his people into the new 

context of a people belonging to God. They were set apart as distinct from all people on 

the earth. In making a number of grammatical and thematic connections between the 

books of Exodus and John, Enz seeks to relate the more detailed and specific matters of 

the opening chapters of John to thematic structures of Exodus. For example, he relates 

the commitment of belief in Exodus 19:9 to the repeated emphasis in John 3:15–18 and 
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5:24 (Enz, 1957:211-212). Later he contends, “It should also be noted that in another 

place (Num 21:9) the root that stands behind the New Testament term for ‘resurrection’ 

is in close context with ‘life’ in the LXX” (Enz, 1957:213). How he finds a connection 

between the ἀνάστασις (resurrection) of John 11:25 with ἔζη (live) in the Greek of 

Numbers 21:9 is unclear unless he meant to imply ζήσεται (he shall live) in John. He 

sees a connection in Exodus 32:8 with “the way” in John 14:6. The difficulty is that in 

John the way is personally identified with Jesus. When he relates “the truth” of John 

14:6 with the mention in Exodus 34:6, if this is a connection with John, why is truth the 

only attribute selected of those given? (Enz, 1957:213). Although he notes that the vine 

of John 15:1 and 5 is not a point made in the book of Exodus, he draws the connection 

from Psalm 80:5, where the vine is identified with the people of God having been 

brought from Egypt (Enz, 1957:213). 

In his arguments, Enz counters Otto Piper (1957:3-22) in emphasizing that the ministry 

of Jesus as the Christ is not to ignore the leadership of Moses, but to bring it to 

fulfilment. Piper had argued that, “John has no room for a divinely guided history” 

(Piper, 1957:12). He further contends that while John refers to events in the Old 

Testament, he does not view them as having shaped the coming of the gospel in Christ. 

The “I am” statements of Jesus showed that all previous events awaited fulfilment in 

him. Piper was firm in contending that John’s only use of the Old Testament was for 

validation of the gospel in contrast, for example, to the letter to the Hebrews (Piper, 

1957:13). Yet, he also insists that Exodus was the most formative book for the religion 

of Israel. Searching the Mishna and similar rabbinical literature for New Testament 

backgrounds, he considers to be methodologically wrong (Piper, 1957:21).   

Contemporary with Enz, though not citing him, Richard Morgan (1957:155-165) notes 

that the Exodus of Israel from Egypt had been a recurring theme of the Old Testament. 

He contends that each major event in John’s Gospel is set in an Old Testament context 

(Morgan, 1957:156). He argues that the Hebrew text is the first level of appeal for John 

in comparison with the Greek text, particularly where there is disagreement between 

them (Morgan, 1957:157). Morgan identifies points of connection between the Fourth 

Gospel and the events recorded in Exodus; these include light in the wilderness (John 

8:12), provision of water (7:37f), abiding presence (1:14), manna (6:31), and bronze 

serpent (3:14), but he describes these references in John’s Gospel as a Second Exodus 

and New Exodus seemingly interchangeably (Morgan, 1957:158). With those points, he 

does not see simply a matter of allegory, but of fulfilment in view of what God was to 
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accomplish through Jesus who establishes a New Israel by his selection of the disciples 

(15:16) who would advance his work (Morgan, 1957:159). He claims that John would 

consider that all of the Old Testament portrayals of Israel as God’s covenant people 

were fulfilled in Jesus. In this Morgan maintains that what was said in Luke 24:44 (that 

the things written in the law of Moses, the prophets and the psalms anticipate Jesus) is 

even further developed in John 5:39-40 (Morgan, 1957:160). He asserts that the events 

of the Old Testament need to be interpreted through the person and work of Christ, 

citing John 12:16 and 20:9 (Morgan, 1957:164-165). For example, Israel had been 

intended to be a fruitful vine that had been brought from Egypt (Psalm 80:8, 14) but had 

been notoriously bad, as noted in Isaiah 5. Jesus declared himself to be the true vine 

(John 15) as the fulfilment of the desire of the Old Testament (Morgan, 1957:162). 

Morgan contends that one cannot properly interpret John’s Gospel without considering 

the whole of the Old Testament as the backdrop (Morgan, 1957:165). The dynamic of 

fulfilment of Old Testament anticipations adds an important objective dimension to the 

reflections on New Exodus.   

Two years later as the debate continued, Francis Foulkes, eager to distinguish the 

legitimate use of typology from the contrived employment of allegory, writing in “The 

Acts of God” says:  

[I]t is not true to say that typological interpretation is a static method of 

interpretation which views the old Testament simply as a closed corpus 

of inspired writings, and disregards the living faith of Israel and the 

experience of the prophets, and the way in which those of old time were 

led to the knowledge of God that was given to them. Allegory, when it 

takes up words as symbols, and disregards the context is always in this 

danger. True typology, on the other hand, involves the study of the living 

faith and growing apprehension of Israel, and the prophetic experience of 

God in order to understand more intimately the knowledge of God and of 

his ways that the prophets had, and which they were given in order to 

teach to men (Foulkes, republished in Beale, 1994:370). 

A. Guilding (1960) proposes a structure for the Fourth Gospel as the lectionary readings 

of the Jewish worship schedule. Her structure intricately weaves the Feast schedule of 

Jewish worship with themes she proposes in the Gospels. For example with the Feast of 

Dedication, she integrates John 6, 5, 7-12 as recapitulated in chapters 13-20. In her 

working with the account of the resurrection of Lazarus, she connects it with Genesis 
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48-49, Joshua 24, Isaiah 48, and Hosea 6. She thereby concludes that the problems 

raised by Jesus’ having waited two days before embarking on his journey to Bethany, 

his crying at the tomb, and the details of the grave clothes of Lazarus are resolved by 

seeing the lectionary background of the passage (Guilding, 1960:151). In like manner, 

she patterns the Farewell Discourse as a recapitulation of earlier chapters in the Fourth 

Gospel, paralleled with passages in the Pentateuch and the Psalms. She concludes that 

section by declaring, “Thus the Christian sacraments, baptism and the eucharist, fulfil 

the whole Jewish festal system. …[W]hen the Supper Discourses are read in the light of 

the lectionary background they are found to be in their proper liturgical order: thus the 

various theories of accidental displacement that have been put forward can be 

discarded” (Guilding, 1960:163). While the sheer amount of work she invested in 

integrating these passages is impressive and the effort she advanced in defending the 

texts of Holy Scripture is commendable, her work ends up being most subjective. Her 

links, while they may be mentally stimulating and heart-warming to selected readers, 

are hardly verifiable in any objective sense.  

Geza Vermes (1961) published a volume in the following year that provides interaction 

with the Hebrew Scriptures, Judaism, and the New Testament. He gives considerable 

attention to the narrative of Abraham’s offering of Isaac in Gen. 22 as seminal to the 

animal sacrificial system of the Old Testament (Vermes, 1961:208-210). Isaac was a 

willing participant who permitted himself to be bound (Gen 22:9). Working from the 

text he tracks the developments of the subject in the varied writings of Judaism. As 

opposed to the options proposed by Dodd, he argues for the lamb of God (John 1:29) to 

be linked to Abraham/Isaac rather than either the Exodus or Day of Atonement lamb 

references. He notes that the greatest portrayal of this is in the “only son” reference in 

John 3:16.  

G. Balentine (1961) further develops the idea of the New Exodus framework in the 

Gospels in his doctoral thesis. He sees the New Exodus as completed in Christ in his 

resurrection, with the disciples becoming the New Israel who call people from bondage 

into the pilgrimage of faith (Balentine, 1961:266). Arguing that the authors of the 

Synoptic Gospels were committed to the Exodus structure, he seeks to demonstrate that 

John’s Gospel also develops those themes, particularly with reference to the cycles of 

the Feasts of Israel (Balentine, 1961:395). But, following Guilding, he notes the 

structure of three Passover references in John’s Gospel: in the beginning, the middle, 

and the end. From that he saw the whole of the early Exodus as a chronological 



16 

 

framework for John. He does not believe there was an eschatological anticipation or any 

wilderness experience for the people of God in John’s construct of the New Exodus 

because the people had already passed from death to life (Balentine, 1961:396-399). He 

omits the emphasis on Judas Iscariot’s betrayal in John 13:21-30, Peter’s denial in John 

13:38, and the warnings about the consequences of those who do not abide in him in 

John 15:6.   

Robert Smith, writing at about the same time as Balentine, proposes four criteria for 

establishing typological relationships between the New Exodus and the Fourth Gospel: 

1. One must allow for diversity in the way the typological allusions function.  

2. A demonstrable correlation must exist between the materials said to be in typological 

relationship.  

3. An extended typology must either connect all the items said to be in relationship or 

provide justifiable reasons for the omission of blocks of material.  

4. There must be theological agreement between the typological referent and its 

fulfilment (Smith, 1962:331-332).  

He then seeks to build a typological relationship based on the use of the signs in the 

Fourth Gospel as connected to the judgments on Egypt in the period leading up to the 

Exodus. For him, the relationship was arranged intentionally to show the parallel of 

Moses having brought destruction whereas Jesus brought help and restoration in dealing 

with people and circumstances (Smith, 1962:333-338). The specific arrangement of the 

signs, he proposes, was to show how Jesus fulfills the things anticipated in the Old 

Testament relating to the coming Messiah. The identification of the Paschal New 

Exodus is one that he was convinced existed in the typological relationship of Exodus 

and John before any identification of the signs having fulfilled the judgments brought 

on the Egyptians. In his caution to avoid the overuse of typology, though, Smith appears 

to reduce the affection of Jesus for those with whom he served to an abstract action of 

divine demonstration (Smith, 1962:341).  

A tension, noted in the appendix of Lightfoot’s commentary, cited above, was growing 

in the efforts to exploit the connections and parallels between the Old Testament, 

intertestamental literature, and their relationship to the New, particularly following the 

discovery of the Dead Sea Scrolls. In his 1961 Presidential Address of the annual 

meeting of the Society of Biblical Literature and Exegesis, Samuel Sandmel sounds an 

alarm against the growing tendency he identifies as “parallelomania.” He defines the 

term as: “that extravagance among scholars which first overdoes the supposed similarity 
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in passages and then proceeds to describe source and derivation as if implying literary 

connection flowing in an inevitable or predetermined direction” (Sandmel, 1962:1). Not 

wanting to squelch legitimate study of parallels, he goes on to identify the key word as 

“extravagance”. He expresses particular concern with the use and abuse of rabbinic 

literature, particularly intertestamental literature, in efforts to connect the writings of the 

likes of the Qumran community, Josephus, and Philo with the New Testament 

(Sandmel, 1962:12). He argues that the writers of the New Testament had distinctive 

originality and creativity. They were doing more than echoing their peers and 

predecessors. Any parallels that might be advanced would need to be subjected to the 

test of significance as against mere routine usage. If parallels are indeed proven, he 

contends, they were “simultaneously reflecting broad areas of overlapping and restricted 

areas of distinctiveness” (Sandmel, 1962:5). More than fifty years later, his warnings 

remain relevant.  

That same year Teeple (1962:279-286) attempts to address the contested issue of 

sources behind the Fourth Gospel. Noting that opinion was divided, he proposed a 

means for negotiating between the possibility of a gospel from a composite origin 

versus one that came from one hand. By way of general principles, he argues for the 

following eight points: 1. An objective approach: there must be sufficient evidence as to 

warrant the conclusion. 2. An inductive approach: the evidence rather than the 

interpretive theory should be the place to begin the search; due testing is essential for 

validity. 3. The style and content of the material must be considered in developing any 

hypothesis about the source. 4. The style and background of the author must be 

considered: was he simply reporting or was he creative in what he wrote? 5. The 

author’s life circumstance affects his writing: what he wrote, when, and how will reflect 

his frame of reference. 6. The contemporary practice of compiling sources would be a 

factor in determining the use of sources in the Fourth Gospel. 7. The possibility of a 

later redaction either by the hand of the original author or someone else must be 

entertained. 8. Familiarity with the Synoptic Gospels must be considered as a possible 

influence (Teeple, 1962:279-81).  

These principles do offer some guidelines for negotiating the minefields of 

interpretation. Yet in his explanations of his views, Teeple appears to have stepped on 

several of those mines. For example, on the proposed inductive method, he claims that 

John did not refer just to the Passover, rather he was used to the Feasts of the Jews in 

general. For Christianity to replace Judaism, he contends, it would need to take place at 
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the level of replacing the Jewish festivals. He supports the claim of J.M. Robinson that 

justification for the new Christian variation of the Passover meal only arose by shifting 

verses (Teeple, 1962:280). This is in the face of the repeated references to the Passover 

in the Fourth Gospel. Later he claims that the author had to have written after AD 90 but 

could not have written well because of the passion and anger in his own heart toward 

the Jews (Teeple, 1962:281). This hardly allows the evidence to come from the text 

rather than the predetermined view(s) of the interpreter.  

David Daube works through linguistic evidence that the theme of Exodus saturated the 

Pentateuch (Daube, 1963:22-42). He demonstrates this by sifting through the diverse 

array of terms used to convey the ideas of leaving and going out, whether by invitation, 

relocation, or expulsion. Employing the “documentary hypothesis,” he argues that while 

the term “exodus” was seldom used in the Septuagint translation, the concept was 

deeply ingrained in the social and cultural thinking of the Hebrew people (Daube, 

1963:38). In a related consideration, he contends that the process of release for Israel 

was in keeping with the practices of the Ancient Near East, including the selection of 

the envoy, their maturity, and the negotiation of credentials (Daube, 1963:40). He also 

demonstrates that a relationship with Yahweh as deliverer of Israel from Pharaoh has 

familial implications when the demand is for his son to be ‘let go’ to be able to ‘serve’ 

him. Yahweh was intervening to protect his interests with his people. This is further 

underscored by the reference to Israel as his ‘firstborn son’ which has additional 

implications when facing the tenth judgment on Pharaoh and the Egyptians (Daube, 

1963:41-42). Daube’s insights provide important information for noting New Exodus 

considerations in the New Testament.  

R. E. Nixon’s 1962 lecture to the Tyndale Fellowship in Cambridge, UK, presents a 

careful synopsis of the Exodus theme in the Old Testament before giving a section by 

section presentation of the typological material of the New Testament (Nixon, 1963:5-

21). His New Testament argument begins with the Synoptic Gospels, where he shows 

citations from the book of Exodus in the patterns used by the gospel writers as they 

unfold their account of the birth, infancy, ministry, miracles and passion of Christ 

(Nixon, 1963:11-19). He then develops an overview of the Exodus theme in John’s 

Gospel, noting particularly the opening references in chapter 1, the references to the 

shepherd in chapter 10, the vine in chapter 15, and the unbroken bones of chapter 19. 

He believes the major focus is on the feeding of the five thousand in chapter 6, linking 

the Passover, manna in the wilderness, manna at the end of the age, and bread for the 
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Last Supper (Nixon, 1963:20-21). He suggests that the controversies of Jesus with the 

Jews related to the true meaning of the festivals and their climax in the deliverance of 

Israel (Nixon, 1963:21). From there he deals with the remaining books of the New 

Testament in a summary manner. While providing a valuable introductory overview of 

the New Exodus theme, his work leaves considerable room for further research.  

T.F. Glasson argues for a series of connections between the wilderness experiences of 

the people moving from Egypt to Israel, those foreseen by the prophets in the return 

from Babylonian exile to Israel, and the experiences of Jesus in his earthly ministry 

(Glasson, 1963:16-18). He connects the Farewell Discourse of Jesus with the farewell 

address of Moses in the book of Deuteronomy by citing parallels in each (Glasson, 

1963:74-79). He demonstrates this with the relationship of love and obedience, faith in 

the place of fear, and living with a sense of belonging rather than as exiles (Glasson, 

1963:75-76). He contends that the idea of abiding or remaining in a sustained close 

relationship with the Lord (John 15) is not a borrowed mystical expression from the 

Hellenistic world but an application from Deuteronomy and Joshua, linking John 15:4, 

7 with Deuteronomy 10:20; 11:22; 13:4; 30:20; Joshua 22:5; 23:8-11. Following Nestle, 

he argues that the essential requirement of believing on Jesus (John 14:1) is a concept 

repeated from Exodus 14:31. A connection is made between Moses’ placing glory on 

his successor, Joshua (Numbers 27), the request of Jesus that the Father glorify him, and 

his conferring of his glory on his disciples (Glasson, 1963:80). Glasson contends that, in 

contrast to the ethical teaching of the Synoptic Gospels, there is an absence of ethical 

teaching in John’s Gospel before John 13 with the announcement of the law of love. 

Glasson notes that in chapters 1-12 the great emphasis is on believing on Christ, 

whereas in chapters 13 and following considerable stress is placed on loving. First there 

is love from God, then love for one another. He notes, “To begin with moral rules is not 

only futile, but may establish a new legalism instead of the realm of grace and truth” 

(Glasson, 1963:94). The strength of Glasson’s work is his semantic linking of concepts 

between John and the Pentateuch. Yet, his work does not develop the implications of 

those relationships.  

The following year, adding to the debate, Leon Morris (1964) argues for a more 

integrated perspective on the relationship of the New Testament and the Jewish context. 

He points out that, for John, the Passover was rarely out of sight. In addition to the 

explicit mentions of the Passover, he observes that it may have been implied in other 

places too (Morris, 1964:67). The focus was on the cross and the crucifixion, marked by 
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repeated mentions of the time or the hour of Jesus’ redemptive work for humankind 

(Morris, 1964:69-70). He argues that use of a Jewish lectionary governing the form and 

shape of the Fourth Gospel is most unlikely, given the complexity and subtlety of the 

author’s mind (Morris, 1964:72). 

Writing about the setting for the Sermon on the Mount, W.D. Davies (1964:25-93) 

critically evaluates a view that from Matthew’s Gospel emerges a compelling parallel of 

Moses and the Exodus with Jesus, the New Moses and the New Exodus, particularly in 

the writings of D. Daube. Working from a platform of Matthew having been based upon 

Mark and Q, he agrees that John the Baptist is the fulfilment of the promises of Elijah 

who would inaugurate an Exodus (Davies, 1964:28-29). He surveys the relationship 

between the voice, the wilderness and the ministry of John the Baptist, in contrast to the 

Exodus from Egypt. Contending against advocates who saw a New Exodus in the 

baptisms of John (Matthew 3:7-10), he observes that they were not called to abandon 

settled life in a community, as had been the focus in Qumran, but were called to commit 

to a lifestyle that was new in the present setting (Davies, 1964:33). Davies contends that 

these comparisons between the first Exodus and the Christian dispensation are at best 

implicit, allowing for the possible presence of the New Exodus motif in the ministry of 

John the Baptist (Davies, 1964:35). He notes the disparities between the feeding of the 

five thousand by Jesus and the manna provided in the wilderness (Davies, 1964:48-49), 

finding neither warrant for a New Exodus nor a New Moses in the synoptic accounts of 

the feeding, except that manna is to be food for the Eucharistic and Messianic banquets 

in the future. Therefore he allows for a New Moses connection with the feeding. When 

addressing the transfiguration, Davies notes that Jesus becomes the replacement for 

Moses as the authoritative speaker for God (Davies, 1964:51-52). He demonstrates 

differences between the Exodus from Egypt, with its use of the term “wilderness”, in 

contrast with the diverse ways it is used in the prophetic writings and the Gospels. On 

the numbering of the disciples, Davies cautions against excessive emphasis on the 

number twelve. About the Last Supper, he finds the inclusion of Passover ideas, but 

Matthew includes forgiveness of sin and anticipation of a future meal together that are 

not included in the original Passover observance (Davies, 1964:57-59). Moving to the 

epilogue of Matthew 28:16-20, he finds a definite relationship implied between Moses 

and Jesus where the risen Jesus meets with his disciples on a mountain and speaks with 

an authority transcending that of Moses. He charges them to proclaim all that he has 
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commanded them while promising to accompany them to the very end of the age 

(Davies, 1964:83-86).  

Contesting the view of Dodd that the itinerary of Jesus is crafted around the 

“transitional passages,” Wayne Meeks (1966:167) argues that the author of the Fourth 

Gospel distinguishes between the settled and unsettled residential habits of Jesus 

depending upon where he was. The specific word “staying” (μένων) becomes a 

theological motif. His first two disciples stay with him (John 1:39). He stays in 

Capernaum (2:12), with the newly converted Samaritans (4:40), in Galilee (7:9), in the 

Transjordan (10:41-42; 11:6) and in Ephraim (11:54). He is able to remain (stay) with 

those who are outside of Judea. This becomes significant in the conclusion of his 

ministry as he promises the Holy Spirit’s abiding presence with his disciples (14:17). In 

John 15:1-8 he calls the disciples to stay, remain, or abide in him (15:1-18). However, 

he “spent time” (διέτριβεν) rather than staying, in Judea (3:22). Meeks does not 

emphasize this in terms of New Exodus, but the anticipation from the law is of an 

abiding presence of the Christ in Judea/Jerusalem, ὁ χριστός μένει εἰς τόν αἰῶνα (John 

12:34). In John’s Gospel, Jesus does not remain in Judea or Jerusalem at all, let alone 

stay forever.   

In his major work, The Prophet-King (1967), Meeks analyses the relationship of Moses 

to the developing theology of John. Addressing the disciples in the upper room, Jesus 

tells them of forthcoming events (John 13:19) that would enable them in retrospect to 

see that he had predicted truthfully (Meeks, 1967:46-47). The inference would be that 

Jesus was identifying as the anticipated prophet like Moses foretold in Deuteronomy 

18:18-22. If what the alleged prophet foretold did not come to pass, he was to be 

discounted as a false prophet. Meeks evaluates that claim in view of Deuteronomy 13:2-

6 where the ministry of the professed prophet is to be critiqued on his fidelity to 

Yahweh your God ( םֹלאְ  ֵהיכ  הֹוָֹה   Even if the prediction comes to pass just as he has .(י 

predicted, if he bids the people to pursue another god, he is to be rejected out of hand 

(Meeks, 1967:50). Is this the same as the “preacher of lies” referred to at Qumran who 

competes with the Teacher of Righteousness? He was considered to be the counterpart 

of Aaron who was the prophet of Moses (Meeks, 1967:52). The question is then raised 

whether Jesus is a false or true prophet. The signs he performed are considered in view 

of the warnings Moses gave in Deuteronomy 34:10-12.  
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After affirming a number of details about Moses in John, Meeks cautions that it 

becomes a great temptation to lapse into the excessive notations of Mosaic allusions as 

he believes Glasson had done in his work cited above (Meeks, 1967:287). Meeks 

emphasizes that one who studies and obediently follows the teachings of Jesus becomes 

his disciple in a manner reflecting the disciples of Moses (Meeks, 1967:290-91). While 

affirming many connections between the activities of Moses and those of Jesus, he does 

not address the dimension of New Exodus in this work.  

Meeks (1972:44) later argues, in agreement with Rudolph Bultmann’s idea that one 

must grasp the two-level distinction between the dimensions of the 

ἀναβαίνειν/καταβαίνειν (going up/going down) redeemer that permeate the Fourth 

Gospel (see also Bultmann, 1997:42-43). The first explicit reference (John 1:46, 51) is 

given in the conversation with Nathaniel, a true Israelite who has been invited to come 

and see Jesus (Meeks, 1972:51). Meeks agrees with those who see the references (3:1, 

13) as a defence to the exclusive ministry of the Son of Man, as in his conversation with 

Nicodemus, a respectful inquirer who was also a ruling member of the Jewish 

leadership (Meeks, 1972:52-53). That emphasis comes to a climax in chapter 8 where 

those who oppose Jesus are from below, children of Cain, in agreement with their parent 

the devil, contrasted with Jesus who is from above, from the Heavenly Father (Meeks, 

1972:67). Those who follow Jesus become identified with his other-world identification 

while living in the midst of the present world (John 17:14), anticipating the time when 

they will be taken from this world (Meeks, 1972:67-68). In so arguing, Meeks sees 

John’s Gospel as a highly sectarian manual for those already acculturated to the terms 

and ideas of the “community” that John serves. Therefore the distinction becomes more 

constricting as one moves from the Gospel to the letters of John (Meeks, 1972:70-72). 

His arguments contribute to the discussion about the Upper Room and post-resurrection 

teachings of Jesus, but do not really address the matter of New Exodus.     

J. K. Howard (1967:330-333) while focusing on the sacramental role of the bread (John 

6) and the fruit of the vine (John 15) argued for a restraint on seeing the Exodus from 

Egypt as too extensively present in the Fourth Gospel. Rather, he contends that the work 

of Jesus on the cross becomes the culmination of all that was symbolized in the Exodus. 

John desires to emphasize those aspects of fulfilment. The Eucharist, representing the 

sufficient nourishment of Jesus for his followers, stands between the Passion-

resurrection and the Parousia (Howard, 1967:337). In focusing on the Eucharist, he does 

not develop its relationship with a New Exodus.  
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An influential work by J.L. Martyn, History & Theology in the Fourth Gospel (1979), 

was first published in 1968. Of his work, Robert Kysar (Kysar, 1996:4) says, “North 

American Johannine scholarship was irreversibly transformed at the approach of the 

1970s when Raymond E. Brown and J. Louis Martyn launched it on a voyage in a new 

direction”. Working through John’s Gospel, he contends that there are two levels of 

reading. The writer worked from his context of life while reflecting on the life and 

ministry of Jesus. At a number of places, the actual events of the life and time of Jesus 

are portrayed in glimpses that appear in seams of the material given (Martyn, 1979:21). 

He distinguishes between events “back there” and those “now and here” and prefers to 

use the German word einmalig to express the idea of “once upon a time” to show the 

continuation of Jesus working in tandem with the Christian preacher (Martyn, 1979:29-

30). For one example, he uses the transition between John 9:7 and 9:8 in the account of 

the blind man to illustrate his claim. He works with the idea of Moses as foundational to 

the understanding of John, but does not make specific reference to “New Exodus” 

therefore it is not possible to define whether he understands the New Exodus as having 

commenced with the ministry of Jesus or if it is something awaiting fulfilment (Martyn, 

1979:145-151).  

In the same year, F. F. Bruce in This is That (1968), argues for the fulfilment of Exodus 

anticipations in the New Testament forming a New Exodus (Bruce, 1968:34-35). He 

notes, for example, the “parallel” of the forty days of Jesus’ temptation in the wilderness 

with the forty years of Israel in the wilderness, contra the observations of Davies 

(1964:45-47) who observes that the temptation in the wilderness was not of Moses but 

of the people. That difference becomes significant in Bruce’s argument that the Exodus 

becomes most fulfilled in the ongoing life and fellowship of the church in addition to 

the times of gathered worship (Bruce, 1968:35). Years later, O. P. Robertson (2009:23-

24), addressing New Exodus in the letter to the Hebrews, provides a series of arguments 

to reinforce the position summarized by Bruce. He notes that the passages utilized by 

Jesus in his responses during his temptation in the wilderness come from contexts in 

Deuteronomy (8:3 hunger; 6:16 validation; 6:13 loyalty) when Moses addressed times 

of Israel’s temptation. Contending that the parallel cannot be avoided, he maintains that 

the temptation of Jesus is the distinctive connection between his wilderness experience 

and Israel’s (Robertson, 2009:24).   

In contrast to Glasson, Lacomara (1974:65-84) critiques the efforts to connect the 

Fourth Gospel with Exodus, particularly those of Enz and Sahlin. He argues that the real 
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connection should be found with Deuteronomy. In the place of law and obligation, he 

notes the common emphasis on love in both John and Deuteronomy. He finds both 

external and internal resemblances between the books, for example, the farewell 

contexts, the confidant relationship of Moses with God and of Jesus with the Father, and 

the mediatorial status given to each as the select spokesman for the Father (Lacomara, 

1974:66-70). He seeks to develop the parallels on the closeness of God with His people, 

citing references in Deuteronomy, and the particular statements of Jesus in John 15:19 

and 17:6, 9 (Lacomara, 1974:72). He develops connections of commandments, 

motivation for obedience, and rewards. Lacomara (1974:80) points out that in both 

books the people of God are assured that their prayers will be answered (Deut. 4:7 and 

John 15:7). He observes that peace is the common promise from Moses and Jesus, 

noting that it is the heritage for the disciples and for the Old Testament people. He 

disparages those who find the term peace in John to have its roots in Ezekiel where the 

term “covenant of peace” is used (Lacomara, 1974:79). Yet, the term “peace”, while 

fully present in John 14:27, is found in neither the Greek nor the Hebrew Masoretic 

texts of Deuteronomy for something experienced personally. In the five uses of ְָֹלֹוםש  in 

Hebrew (Deut 2:26; 20:10-11; 23:6) four refer to attempts at making terms of peace 

with an enemy as Israel approached their territory and one (Deut 29:19) refers to the 

deception of believing one can ignore the covenant obligations and experience peace. In 

Leviticus 26:6 there is one reference that is a promise of peaceful conditions in the land 

of those who obey the covenant. In Numbers there are two references: one is in the 

Aaronic benediction (Num 6:26) and the other is in (Num 25:12), the ְָֹלֹוםש ִרית   ב 

(covenant of peace) which could relate to John 14:27. For all his protestations earlier in 

his essay, Lacomara violates them in his attempt to prove the exclusivity of the 

relationship between Deuteronomy and John. Could it not be that John relates to 

Exodus, Leviticus, Numbers, Deuteronomy, Isaiah, Hosea, Jeremiah, Ezekiel, the 

Psalms and other books, rather than holding an exclusive connection to only one 

source?  

In the same era J. Bowman (1975) writes in an effort to connect the Fourth Gospel to 

the Jews, particularly to the book of Esther. Bowman (1975:32) is convinced that there 

is a definite link between the writer of the Fourth Gospel and Judaism of the Talmudic 

sort, not just that of the Old Testament. Events like the betrayal of Judas and the plot of 

Haman, the sharing of a meal in the context of the betrayal, the reversal of the outcomes 

for both Haman and Judas in that both went out to commit suicide, are presented as 
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connection points between the two writings (Bowman, 1975:272). Arguing that it 

follows a prescribed form “fixed” after the Gospel of Mark, he believes the author of the 

Fourth Gospel creatively reinterpreted the events of Megillath Esther to fit with the 

account of Christ (Bowman, 1975:279). He is convinced that the author had 

superimposed a Christianized Megillath Esther on the top of a Christianized Passover 

Haggadah pattern but in a universalistic application rather than the nationalistic focus of 

Esther (Bowman, 1975:279). He connects the opposition from the religious 

establishment in the Fourth Gospel with Haman’s nationalism and secularism 

(Bowman, 1975:281). Light and darkness, good and evil, truth and falsehood, and other 

contending powers are addressed in both Esther and the Fourth Gospel, but the 

arguments to prove the connections linking the two are not convincing (Bowman, 

1975:280-281).  

Responding to efforts to build the relationship of John with the Old Testament, C. K. 

Barrett acknowledges a relationship but views it as inessential. He objects to making the 

New Testament with all of its direct witness to the ministry and work of Christ 

subservient to the Old Testament, saying, “The Old Testament does not define the 

meaning of the New” (Barrett, 1975:52). His reluctance is based on the larger tendency 

of researchers finding what they are looking for while ignoring points that do not 

support their assumptions (Barrett, 1975:62-63). These protestations do not mean that 

Barrett has no room for symbolism in John. In a later work, addressing John 13, he 

argues:  

John wishes the one event, and that which is symbolized, to be 

understood in both ways: what Jesus does for men – whether we think of 

this historically as his dying for us, or sacramentally, as our baptism into 

his death, or as the non-sacramental religious experience of bearing 

about in the body the dying of Jesus – is both effective and exemplary 

(Barrett, 1975:95-96).  

Writing for a festschrift, Hassell Bullock (1976) tracks a view of the Pentateuch through 

the instruction and warning of the Old Testament Prophets. He observes the transition 

from the pre-Wellhausen era, where the prophetical books were believed to have been 

based upon the earlier teaching and regulations of the Pentateuch, to that which has 

followed, claiming that the prophetic books predated the book of Deuteronomy 

(Bullock, 1976:61). He resists attempts to frame history from a contemporary setting 

where we require it to meet the criteria of a technological age. Can truly objective 
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history be written, given the inevitable tendency to include interpretation? He contends 

that biblical history is given for a more definite purpose than simply information. For 

the prophets, history includes a two-fold perspective: horizontal in relationship to life 

and humankind, and vertical in relationship to God. Bullock advocates seeing the parts 

as forming one circle that represents the whole concept (Bullock, 1976:62-63).   

Bullock addresses the role of the patriarchs of Israel as background for their protracted 

sojourn in Egypt. From that platform, the prophets (centuries later) address Israel’s 

knowledge of who God is and their rejection of their God for rival deities by reviewing 

the events of the Exodus from Egypt as a photographic negative from which to develop 

his picture (Bullock, 1976:68-73). Because of their rebellion against the Lord, they were 

driven from their land but were promised that after a time they would be brought back 

in “the new exodus” (Bullock, 1976:69). He links Isaiah 35:8-10 and 43:18-19 with a 

more glorious time than the first Exodus and the wilderness experience, hinting at an 

eschatological interpretation of the same (Bullock, 1976:69, 73). Yet he notes that the 

historical setting of the New Exodus description of Isaiah 52:1-12 cannot be ignored. He 

notes, “Old Testament prophecy cannot be spiritualized to the extent of depriving it of 

its historical meaning. To do this is a contempt of history itself and a blatant disregard 

for the realm in which theological truth is incarnated in historical event, the world of 

God’s own creation” (Bullock, 1976:73). YHWH does promise to establish the kingdom 

(Isa 52:6-7), not only in Israel, but to the ends of the earth (Isa 52:10). The fulfilment of 

the return from the exile “will not exhaust the good which the Lord intends to do for His 

people” (Bullock, 1976:74). This multi-level observation is identified as a telescopic 

way of viewing time (Bullock, 1976:75). With his helpful observations on the 

importance of the Exodus from Egypt and the return from exile, his use of “New 

Exodus” becomes unclear: is he referring to the return from exile or the eschatological 

consummation of the age (Bullock, 1976:76)?  

R. Alan Culpepper in Anatomy of the Fourth Gospel (1983), undertook a narrative 

evaluation of John’s Gospel. He develops an approach that anticipates how the 

reader/hearer of the text would respond to what he or she heard. He allows that the 

diverse readership would perceive differing things reflective of their personal 

framework (Culpepper, 1983:11). He finds implications of authorship as distinct from a 

narrator who provides clarifications for the reader to more helpfully understand the flow 

of the account (Culpepper, 1983:17-19). But when he comes to his conclusion on the 

narrator, he affirms that there appears to be no distinction between the author and the 
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narrator, stating, “In its present form, if not in its origin, the gospel must be approached 

as a unity, a literary whole” (Culpepper, 1983:49). Rather than looking for seams in the 

account that give an indication of what was unfolding in the time of Jesus as distinct 

from what was happening in the alleged Johannine community at the time of writing, as 

Louis Martyn advocates, Culpepper notes that John moves from pre-history to historical 

pasts to the climax of history in sweeping strokes, while living in the present event 

(Culpepper, 1983:69-70). He works with the author’s lens for the selection process to 

provide information on Jesus, where he came from, where he came to, what he did, and 

what happened to him, from a close range (Culpepper, 1983:84-85). In surveying the 

assortment of very diverse characters who interact with Jesus in John, he demonstrates 

that we have many surprises in what they know and how they respond. For example, 

John exposes trained theologians who do not understand the Scriptures nor the things of 

eternity while a morally questionable, ethnically diverse woman demonstrates insight. A 

formerly blind man has greater vision spiritually than those most credentialed in 

spiritual leadership. A woman articulates the doctrine of resurrection though the high 

priest speaks better than he knows. Culpepper notes that the inclusion of these contrasts 

provides a representative response to the ministry of Jesus from rejection – to levels of 

acceptance – to denial (Culpepper, 1983:145-148). The numerous references to 

believing and the invitations to ‘come and see’ invite the reader to embrace Jesus of 

whom the message is given. He states:  

The combination of symbols with a surplus of meanings which have 

been expanded to the point of explosion with a discontinuous oracular 

text conveys to the reader the impression that there is always yet more 

there than he or she has grasped. Every re-reading provides additional 

insights into how various features of the text fit together and affords new 

glimpses of the mystery to which it points (Culpepper, 1983:199-200).  

Though he does not specifically address New Exodus, Culpepper’s work continues to 

have a significant influence on Johannine studies, whether one accepts his 

presuppositions or not, and invites ongoing study.  

Richard Hays in Echoes of Scripture in the Letters of Paul (1989), promotes a method 

for processing the relationship between the Old and New Testaments through what he 

described as echoes, particularly with the writings of the Apostle Paul (Hays, 1989:5). 

In opening the subject, he employs the insights of Jacob Neusner:  
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Scripture … does not allow us to predict what proposition a given set of 

verses will yield. On the contrary, because of the insistence that one 

verse be read in light of another, augmentative one, Leviticus Rabbah 

prohibits from predicting at the outset, merely by reading a given verse 

of Scripture, the way in which a given theme will be worked out or the 

way in which a given proposition will impart a message through said 

theme… (Hays, 1989:12).  

A listing of Hays’ guiding principles is given in the previous chapter of this work and 

will be employed in the body of the present research as a rudder for navigating the 

waters of interpretation. He understands that the New Testament authors saw 

themselves in a distinctive role: “To read Paul against this background of ‘inner-biblical 

exegesis’ is to understand his place in the stream of tradition in a new way. He saw 

himself as a prophetic figure, carrying forward the proclamation of God’s Word as 

Israel’s prophets and sages had always done, in a way that reacted post revelation under 

new conditions” (Hays, 1989:14). Later he cautions: “To limit our interpretation of 

Paul’s scriptural echoes to what he intended by them is to impose a severe and arbitrary 

hermeneutical restriction. In the first place, his intertextual echoes are acts of figuration. 

Consequently, later readers will rightly grasp meanings of the figures that may have 

been veiled from [the author] himself” (Hays, 1989:33). Because the Bible addresses 

matters that pertain to what has happened, what is happening in the present and what 

will happen in the future, the interpreter must carefully anchor her or his interpretation 

in the context of Scripture. Some things that would be apparent in one place and culture 

may be lost to a later one whereas some that are obscure at an earlier time may become 

clearer with the developments across the ages.  

Hays (2005) clarified and developed his interpretive principles in his Conversion of 

Imagination and more recently, in his Hulsean Lectures to the Faculty of Divinity at 

Cambridge University in 2013-2014, published in a monograph entitled Reading 

Backwards (2014). In the preface for the book he explains: “These lectures presuppose 

that all four canonical Gospels are deeply embedded in a symbolic world shaped by the 

Old Testament – or, to put that point in a modern critical idiom, that their ‘encyclopedia 

of production’ is constituted in large measure by Israel’s Scripture” (Hays, 2014:12). 

Those lectures are something of an abstract of his larger Echoes of Scripture in the 

Gospels (2015), a work expedited to completion due to a complex array of 

circumstances. In some measure Hays follows the work of his followers who have 
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adapted and applied his earlier work to the Gospels. In addition to the names listed in 

the preface of Reading Backwards (Hays, 2014:15-19), there are additional examples. 

Rikki Watts uses Hays’ echo principles in his work, Isaiah’s New Exodus in Mark 

(2000), addressing New Exodus from Isaiah in the Gospel of Mark (Watts, 2000:8). 

Paul Coxon, in Exploring the New Exodus in John (2014), among others has applied 

Hays’ principles to his study of New Exodus in John 5-10 (Coxon, 2014:24-25). In a 

rhetorical application of Hays’ principles, Jocelyn McWhirter in The Bridegroom 

Messiah and the People of God (2006), endeavours to connect the Song of Solomon 

with the women of John’s Gospel. She finds echoes of the bride seeking her husband in 

Song of Solomon 3 to Mary Magdalene’s seeking and finding Jesus in John 20 

(McWhirter, 2006:4). She finds support for her ideas in the work of Ann Winsor, A 

King Is Bound in the Tresses (1999), who connects the women of John 12 and 20. 

McWhirter credits her work to the presuppositions of Donald Juel in his Messianic 

Exegesis (1988), who suggested that in order to resolve the difficulty of Old Testament 

messianic prophecies being applied to Jesus as the Messiah, the early believers freely 

adapted whatever they found in a text to interpret and apply if both passages contained 

the same phraseology (Juel, 1988:16). Her method provides many profitable insights 

into the allusions in the Fourth Gospel. Yet, as interesting and creative as McWhirter’s 

work is, her method fails to generate consistently compelling conclusions. Some of the 

strongest points are built on most uncertain connections (McWhirter, 2006:16). As an 

example, when it comes to demonstrating links between Psalm 45 and the Fourth 

Gospel, the best she can say is that it is not unreasonable to argue that it could be in the 

background of Song of Solomon (McWhirter, 2006:114). 

In noting the relationship between the Old and New Testaments, Jan Du Rand in 

Johannine Perspectives (1991), argues that while the Gospel of John has fewer direct 

quotations from the Old Testament than the other gospels the author’s integration of it is 

so interwoven that it forms part of the gospel’s substructure (Du Rand, 1991:39). Using 

the vine symbol from John 15, he argues that through the vine as a well-known Old 

Testament symbol for God’s covenant people (cf. Ps 79 (80):8-16; Isa 5:1; Jer 2:21), 

Jesus is shown to be united with his disciples. Rather than identifying the vine as the 

fulfilment of a specific Old Testament text, John refers to the concept in its entirety, 

linking John 15:5 with Isa 5:1; Jer. 2:21 and 15:2 with Hos 10:1; and John 15:6 with 

Ezek 15:1f; 19:12 and Isa. 5:3-6 (Du Rand, 1991:40). Du Rand (1991:40) further 

contends that the Old Testament was not merely a resource for documenting the 
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ministry of Jesus, rather it was a coherent unity that provided the complete context upon 

which Jesus Christ, the living Word, is based and illustrates his pre-incarnate activity. 

Du Rand’s work does not address the larger Exodus concept in John. 

Addressing the rhetoric in the Fourth Gospel, Margaret Davies in her Rhetoric and 

Reference in the Fourth Gospel (1992), picks up on the themes that are shared between 

the Exodus-Deuteronomy account and the Fourth Gospel. She identifies the theme of 

monologue and dialog, developed by Dodd earlier. Davies demonstrates that the pattern 

is also found in Moses. God spoke to Moses and in turn Moses communicated the 

message to his hearers. The reader is given details of his physical appearance when he 

had been in the presence of the LORD. The difference is that with Jesus, we have only 

one recorded verbatim statement from the Father (John 12:28). Yet, he is spoken of as 

only speaking what he had been instructed from the Father (Davies, 1992:71). Moses, 

for all of his privileges, could not make such a claim. While Moses gave an array of 

commandments from God, Jesus gave only one in John’s Gospel, that of loving. 

Though restated multiple times in the farewell discourse, she contends that John does 

not give anything from Jesus to enable one to understand how to apply that 

commandment in the multifaceted experiences of life. Davies (1992:72) suggests that 

while the explicit details of the relationships are not spelled out, they may be implied 

from the community context in application of the Scriptures. She notes that the Fourth 

Gospel omits any warning against idolatry, though there are numerous references to 

warn against such in the Pentateuch. In response she permits that warnings against such 

could have been implied from the farewell discourse (Davies, 1992:75-76). Insightful as 

her work is, there is room to contest some of the claims that she advances to make her 

case. For example, she observes that Jesus gave only one commandment: in John 9:7 he 

requires the man to go and wash in the pool of Siloam. Further, in her claim that John 

has no warnings against idolatry, she seems to overlook the warnings in John 12:35-50 

where the context appeals to passages in Isaiah that are set in a context of rebuking 

idolatry to address the hearers’ unbelief because of heart rebellion against the visible 

evidence that has been given to them. She does not comprehensively address the New 

Exodus in the Fourth Gospel.   

In the same year Brevard Childs, in his Biblical Theology (1992), traces the transition 

from history to linguistics, as the connection between the Old and New Testaments 

(Childs, 1992:204-207). He expressed appreciation for those who opened the field of 

semantic studies and admitted that meaning must be understood in relationship to 
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someone somewhere. He noted that their departure from history has the real potential of 

reducing interpretation to mere subjective linguistic and/or cultural viewpoints (Childs, 

1992:204-205). The excitement that was generated by looking at the narrative of 

Scripture allowed fresh exploration of many generally ignored sections of the Old 

Testament. But with that arose the tendency to domesticate the biblical text to a 

particular place and time, leaving it with nothing to say to the real engagement with life 

in space, time and history. Childs contended that our only trustworthy guide to navigate 

the paths of life wherever and whenever we find ourselves, is the use of the Bible as a 

whole to know God, serve people, and live in the midst of a challenging world (Childs, 

1992:205-206). Of the Gospels he wrote (Childs, 1992:264): “For each of the four 

Gospels the Old Testament provides the context for interpreting the significance of 

Jesus in which both the earthly and the exalted Jesus are prophetically interpreted from 

the perspective of God’s redemptive will for the world.” Without the Old Testament, 

there is no basis for the kerygmatic message of the New (Childs, 1992:265).  

While addressing the Fourth Gospel, he rejected the presuppositions of Bultmann and 

others who believed that Jesus inherited a mythological message and who discounted 

any evidence that what was proclaimed was really the Gospel of God (Childs, 

1992:263). A critic of Childs’ earlier work on the canonical view of the gospels, D. 

Moody Smith in John, the Synoptics, and the Canonical Approach to Exegesis (1987), 

summarizes that Childs believed that the historical-critical method was an indispensable 

teacher, though not the final arbiter of what the text means (Smith, 1987:167, 178). 

Childs accepted a date for the writing of the Gospel as between AD 90-100, but 

contended, “[F]ew New Testament scholars would be content to return to the traditional 

view of a unified book, largely historical in character, written by John the Apostle” 

(Childs, 1992:283). He acknowledged the role of individual witnesses to Jesus in the 

Gospel but noted that the repeated witness to Jesus is the Old Testament, both affirming 

the witness to his glory and the rejection by his enemies in order to provide redemption 

for the whole world (Childs, 1992:285-286). For all of his arguments and insights, 

Childs does not provide any comprehensive treatment of New Exodus material in the 

Fourth Gospel. 

D. Moody Smith (Smith, 1987:177-178) objects to Childs’ canonical assumptions, 

particularly his preference for seeing John as independent of the Synoptic Gospels in a 

rather “stand alone” setting. Smith contends that his approach would be enhanced with 

the gospels being read together so that the light from one extends to the others. Reading 
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John apart from its canonical context invites distorted readings. He contends that John 

needs the additional details of the other three gospels to retain a viable position.  

Concerned that Child’s significance has been discounted, C.R. Seitz in The Character of 

Christian Scripture (2011), calls for the continuance of the canonical approach Childs 

developed (Seitz, 2011:27-93). He sees the role of Childs mediating between the 

historical-critical and conservative schools of interpretation. Childs (and Seitz) appear 

to accept selective fruits of higher criticism while also affirming the conservative claims 

for seeing the book of Scripture as a whole or unity. One cannot understand the details 

until or unless she or he gains a greater vantage point to see the larger context. At the 

same time they do not accept that the whole book was written at the time in history of a 

previously assumed named author (Seitz, 2011:53). When it comes to the appropriate 

understanding of the Old Testament, Seitz and Childs are anxious that one’s 

interpretation of it is not limited to its use by the New Testament writers (Seitz, 

2011:83-84). For example, limiting the meaning of a text to its use by Paul or the 

Gospels, especially in the manner of Hays, would be reductionistic in their scheme 

(Seitz, 2011:85). While not explicitly addressing Exodus, and distancing himself from 

Hays, Seitz (2011:127) raises concerns that pertain to the interpretative questions of 

New Exodus as they develop in the New Testament’s use of the Hebrew Scriptures.   

From a different perspective Semaryahu Talmon in Literary Studies in the Hebrew Bible 

(1993), published on the form and content of literature in the Hebrew Bible. His 

opening chapter addresses the desert motif in both the Hebrew Bible and Qumran 

literature. Resisting the assumptions of those who proposed a glorified nomadic ideal in 

the Old Testament, he refutes the concept of an idealized wilderness lifestyle having 

been viewed as a glorious goal. Instead he argues that the impact of the wilderness had a 

limited impact on the development of Israel (Talmon, 1993:219-20). Further, he shows 

that the view that the Rechabites (Jer. 5:6-10 and 2 Kgs. 10:15-16) were the model 

ambassadors of this goal is invented out of a vacuum of evidence (Talmon, 1993:223-

225). The Rechabite practice was an occupation rather than a motif. He traces the 

wilderness motif through the Old Testament, showing how it was more descriptive than 

prescriptive. Life as a settled experience was the desired norm, rather than the exception 

(Talmon, 1993:221-223).  

He helpfully defines the term motif historically, noting that it first came into use in 

English from the word motive in 1848-1850 with special application to art. The term 
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emerged as motif in 1887 as describing “a recurring theme or subject in a work of art” 

(Talmon, 1993:225). He cites P.L. Berger as defining motif as referring “to a specific 

pattern or gestalt of religious experience, that can be traced in a historical 

development.” Talmon then proposes a specific definition for a motif:  

A literary motif is a representative complex theme that recurs within the 

framework of the Hebrew Bible in variable forms and connections. It is 

rooted in an actual situation of anthropological or historical nature. In its 

secondary literary setting, the motif gives expression to ideas and 

experiences inherent in the original situation and is employed by the 

author to re-actualize in his audience the reactions of the participants in 

that original situation. The motif represents the essential meaning of the 

situation, not the situation itself. It is not a mere reiteration of the 

sensations involved, but rather a heightened and intensified 

representation of them (Talmon, 1993:225-226). 

Talmon demonstrates that the references to the wilderness experience in the Pentateuch 

refer largely to trials to endure rather than goals to live for. Jeremiah, by contrast, 

referred to the wilderness as a place of movement in Israel’s return from Babylonian 

exile rather than a desired destination for a Golden Age. With the hope of that return, he 

joins Hosea and Isaiah in anticipating another Exodus, Talmon noted, that mirrors the 

terms and images used in the Pentateuch when Israel came from Egypt (Talmon, 

1993:242-243). In searching through literature of the Qumran community, he does not 

find a continuation of the prophetic New Exodus material. Rather he found that they 

view the wilderness as the place for them to await their opportunity to conquer 

Jerusalem (Talmon, 1993:247). He notes an absence in their writings of the actual 

historical trek in the wilderness from the statements of the patriarchs and the former 

prophets because they did not see that as a commendable time in their history (Talmon, 

1993:249). The idea of a New Exodus was the covenantal community separating 

themselves from the corruption of their contemporary society in order to prepare the 

way through the desert for the coming of God (Talmon, 1993:250). Having surveyed 

what the Old Testament wilderness references imply both in reference to the 

Pentateuch, the Psalms, and selected Prophets, he then notes the transfer of the emphasis 

in the Qumran literature. He leaves the work of making New Exodus connections with 

New Testament writings for someone else to attempt (Talmon, 1993:254).  
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2.2  New Exodus in Mark 

In the early 1990s, Rikki Watts undertook a significant study of the prologue to the 

Gospel of Mark entitled, Isaiah’s New Exodus in Mark (2000). He identifies Mark 1:1-

13 as the template for the Gospel with 1:14-15 serving as potential hinge verses 

connecting the prologue to the remainder thereof. After the superscription in verse 2, 

Καθὼς γέγραπται ἐν τῷ Ἠσαὶᾳ τῷ προφήτῃ (just as has been written in Isaiah the 

prophet), Mark writes in verses 2-3 from Malachi 3:1 and Isaiah 40:3 with a potential 

connection with Exodus. Much discussion has surrounded the citation from Malachi 

coupled with Isaiah. If a reference to Exodus 23:20 is included, Isaiah reflects back 

upon the national establishment when coming from Egypt and projects the coming 

return from exile, while Malachi refers to the diminished results that followed the return 

from Babylon. Watts allows that Malachi may have actually had Isaiah’s writings in 

mind while preparing his message of warning against rebellious Israel, though there is 

nothing to conclusively prove that he did (Watts, 2000:73). This would carry a two-

pronged emphasis, a blessing of deliverance for those who embrace the promise and a 

threat of judgment for those who are hardened to the offer (Watts, 2000:82). Given the 

dramatic action of YHWH in delivering Israel from Egypt, allusions to the whole 

Exodus experience in the prologue (Isa 40), the middle section (Isa 48:20ff.), and in the 

epilogue (Isa 55:12), would lead to the application of Exodus terminology to give 

expression to a New Exodus fulfilment (Watts, 2000:80). Working primarily from the 

prophecies of Isaiah, Watts (2000:50) observes the “deliverance, journey, and arrival at 

Yahweh's dwelling (whether Sinai or Jerusalem/Zion)”. Watts (2000:87, 135) develops 

the Gospel of Mark in a manner that follows this pattern: 1:16 – 8:21/26 – ‘Jesus’ 

ministry in Galilee and beyond’; 8:22/27-10:45/52 – the ‘Way’; 10:46/11:1 – 16:8 

‘Jerusalem’ Malachi’s threat and Isaiah’s promise.  

Prior to these evaluations, he explores numerous implications of social theory for 

understanding the New Testament concepts of Exodus, Second Exodus, and New 

Exodus, and for identifying “a common underlying schema” in the movements of 

Scripture from deliverance, to journey, and arrival at Yahweh’s dwelling, including the 

first Exodus and its New Exodus hope. In this chapter he notes the importance of 

identifying the historical and social context of Mark’s readers (Watts, 2000:33). He 

distinguishes his use of the term “ideology” from Karl Marx, who uses it to justify 

unjust consolidation of power, and appeals to Gottwald’s definition to show the 

comprehensive relationship between the larger social system and the distinctive Israelite 
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practices as they interact with the larger contexts including other groups (Watts, 

2000:35). He then compares the positions of Paul Ricoeur with Max Weber on social 

action and social relation (Watts, 2000:36). In that manner he relates ideology to justify 

the existence of the group seeking definition. He then interacts with Ellul and Ricoeur 

on the role of the founding event of a group to provide an ongoing identification from 

history to a contemporary setting (Watts, 2000:37-38). As an example, he cites the 

Passover haggadah of Israel (Watts, 2000:42). He further argues that ideology is crafted 

in the day-to-day living in a given social and practical setting rather than simply in what 

is written in texts. The ideology becomes presuppositional for the whole group (Watts, 

2000:44). He builds further on the contrast of the founding event itself and the mythic 

qualities that empower and emerge from it through the representative symbols (Watts, 

2000:46). In his application of these principles, he contends that repeated use of the 

symbols and images infuses them with greater reflective prominence of the past event(s) 

and greater anticipation for the future (Watts, 2000:48-52).  

Later, incorporating the “way” motif, Watts (2000:81) describes the New Exodus as:  

a. Yahweh’s deliverance from exile (cf. Isa 40:10; 51:9; 52:10); 

b.  A journey along the “way” (cf. Isa 40:3); 

c.  Arrival in Jerusalem where Yahweh is enthroned in a gloriously restored Zion 

and smashes powers of chaos but gently leads his flock home to Zion (cf. Isa 

54:14-17).  

In an earlier essay, he provides the overall structure of his concept (Watts, 1990:31-33). 

Isaiah 1-39 establishes the judgment of Yahweh on Israel for her rebellion. Isaiah 40:1-

11 anticipates a relatively small group of Israelites who would remain faithful during 

the exile and would gladly respond to the offer of restoration brought through Cyrus 

(Watts, 1990:31). However, chapters 40-48 report that the greatest percentage of the 

exiles rejected the offer of restoration and embraced the idolatrous practices of the 

Babylonians (Watts, 1990:32). Chapters 49-55 provide Yahweh’s New Exodus plan that 

would be offered to the people (Watts, 1990:31). The deliverance would come through 

another servant who would succeed. His work would be so influential that it would 

replace the first Exodus in the minds of the people (Watts, 1990:33). Isaiah 56-66 

comprises a lament over the meagre response of the people to the offer and the delay of 

the New Exodus until a much later time (Watts, 1990:31-32). The arrival of Jesus with 

the disciples in Mark’s Gospel is that much later New Exodus fulfilment for Watts.  
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His framework is shaped by the alleged three-stage composition of Isaiah: 1-39 by a 

person identified as Isaiah the son of Amoz, before the Babylonian exile; 40-55/56 by a 

person who resembled the thinking and worldview of Isaiah during the exile; and 56-66 

by someone sympathetic to the outlook of Isaiah at a later time reflecting on the failed 

anticipations that had been envisioned. To be sure, his concept of the arrangement of 

Isaiah is one of many competing models. Jaap Dekkar (2018) in a recent proposal works 

from the presupposition that the core of the book is Isaiah 60-62 from which all else 

then builds. He maintains that the later interpreters added in details not in the earlier 

parts of Isaiah to fit with the changing contexts of their times (Dekkar, 2018:206-8). 

Returning to Watts, in his later writing of Mark’s use of Isaiah, Watts makes a 

concession to the unity of Isaiah when he writes, “I use ‘Isaianic comfort’ because from 

Mark’s viewpoint the book would be a unity, and in the final form of the book N[ew] 

E[xodus] imagery is not confined to any one of the three sections commonly accepted 

by modern critical scholarship” (Watts, 2000:87).   

Subsequent to the completion of his thesis, Watts has become a leading spokesman on 

New Exodus. He was chosen to write on Mark’s Gospel in the 2007 Commentary on the 

New Testament Use of the Old Testament, a work edited by G.K. Beale and D.A. 

Carson. Four years later, in his A New Testament Biblical Theology (2011:994), Beale 

cites Watts at least seventeen times in the body and notes of his text. In a context where 

he uses Second Exodus and New Exodus almost interchangeably, Beale (2011:173) 

states, “New Exodus is nothing more than initial reinstitution of the primal creation”. 

Later in the volume, in a five-page summary of Watts’ book Beale (2011:694-699) 

comments, “One doesn’t have to agree with every aspect of his argument to appreciate 

the overall cumulative effect of the various kinds of evidence that he adduces in favour 

of his thesis” (Beale, 2011:695).  

Watts’ theory of Mark’s use of Isaiah’s New Exodus became the subject of Neal 

Cushman’s research (2012) under the supervision of the late Rodney Decker. In his 

extensive work, Cushman contends that the prologue of Isaiah 40 does not have any 

Exodus terminology. He sees the whole of Isaiah 40-66 as focusing on an eschatological 

promise of restoration for Israel (Cushman, 2012:296). Further, he claims the prologue 

to Mark’s Gospel does not develop any New Exodus motif (Cushman, 2012:437). After 

an extensive review of the Watts theory, he surveys the Old Testament for references to 

Exodus and Second or New Exodus that is further developed by Mark in his Gospel. 

Crediting A. Ingalls for explaining the structure to him, Cushman frames the subject: 
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“Exodus 1-18 primarily concerns the redemption of Israel, while Exodus 19-40 

addresses the establishment of Israel’s covenant relationship with Yahweh” (Cushman, 

2012:155). He identifies Exodus 6:6-8 as the textual structure for the Exodus with the 

breakdown as Exodus 1-18 (188). His identification of those boundaries differs from 

others, as for example, Willard Swartley in Israel’s Scripture Traditions and the 

Synoptic Gospels (1994) who sees the transition from Exodus to the way-conquest 

narratives in Exodus 23:20 where an angel is promised who will lead the Israelites, 

guard them and direct them to a promised location (Swartley, 1994:47). He notes that 

the theme continues through Numbers and Deuteronomy, culminating in Joshua, and 

contends that there is both an overlapping development of Exodus and the way-conquest 

and a distinction between those elements both in the Pentateuch and in subsequent 

references including the Synoptic Gospels (Swartley, 1994:48). 

By establishing that the Exodus concludes at Sinai, Cushman excludes anything further 

from bearing on the study. There is much to ponder in these observations, but their 

merit is too tentative for the present writer to embrace unhesitatingly. Cushman goes too 

far in excluding the Second Exodus and New Exodus, in favour of the eschatological 

restoration of Israel to their homeland with Jerusalem as their capital, while Watts 

contends for a fulfilment of the New Exodus with the crucifixion of Jesus, excluding the 

potential of any remaining fulfilment at the time of the Parousia. The exclusion of New 

Exodus possibilities by Cushman and the fulfilment determinations of Watts set 

limitations that Bullock (1976:76) and Allison (1987:160-162) properly, to this writer’s 

thinking, resist. Allison summarizes: “In the last analysis, it is the pre-Easter 

eschatological expectations … which prohibit the postulation that a fully ‘realized 

eschatology’ accompanied the birth of Christianity. The early preaching held both an 

‘already’ and a ‘not yet.’ It proclaimed two acts of vindication” (Allison, 1987:161-

162). Since post-resurrection preaching includes the ‘not yet’ aspect of eschatology, 

final fulfilment awaits.  

2.3  New Exodus in Luke/Acts 

Mark Strauss, writing in The Davidic Messiah in Luke-Acts (1995), following after 

Watts, focuses on the connection of New Exodus in Luke-Acts with Isaiah rather than 

from Deuteronomy as had been argued previously (Strauss, 1995:278-284). He 

maintains that the eschatological dimension is more likely to have arisen from Isaiah 

rather than Deuteronomy (Strauss, 1995:285). He notes the consolation provided in 
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Isaiah 40 and 55 that frames the section with the greatest emphasis on the deliverance of 

the people from exile (Strauss, 1995:286). Frequent references are made to the first 

Exodus to base the teaching in the great actions Yahweh has done. Yet the New Exodus 

will be far more encompassing than the first one, as Yahweh himself is to come (Isa 

40:10-11) and his glory is to be revealed (40:5) though the human leader promised is 

Cyrus (Strauss, 1995:287). He sees a shift away from Cyrus in chapter 48 to an 

emphasis on a Servant in chapters 49-55 following, anticipating a future dimension of 

the deliverance (Strauss, 1995:290). In that context the Servant suffers in a manner 

distinct from the strength of a Moses or a Cyrus (Strauss, 1995:291).  

Strauss cites a number of scholars before him who argue that the New Exodus for Luke 

commences at the Mount of Transfiguration (Luke 9:31) particularly because of the 

experience of Jesus and three of his disciples with Moses and Elijah, who speak with 

him of his coming ἔξοδον (exodus/departure). They contend that the journey to 

Jerusalem takes shape from there. Strauss, however embraces a view that the New 

Exodus commences with the public inauguration of the saving ministry of Jesus. He 

contends that a ὁδός (way) theme precedes the Transfiguration, tracing the theme from 

the song of Zacharias (Luke 1:76 / Mal 3:1; Isa 40:3) to the public inauguration of the 

ministry of Jesus (Luke 3:4-6 / Isa 40:3-5) to the declaration of the purpose of John’s 

ministry (Luke 7:27/Exod 23:20). Luke 9:31 uses the words ἔξοδον and πληροῦν ἐν 

Ἰερουσαλήμ (to fulfil in Jerusalem) to speak of the ministry of Jesus (Strauss, 

1995:303). In this scheme, the reader awaits complete fulfilment. 

Max Turner writing in Power from on High (1996), benefitting from Strauss’s New 

Exodus studies in Luke-Acts and Watts’ studies on Mark, contributes his insights into 

the developments of Jesus’ ministry in Luke 4:16-30 that arise from the background of 

Isaiah 61:1-3 and 58:6. He questions the degree of intertextual relationships that Strauss 

sees in consideration of what Luke or the first-century reader would have understood 

(Turner, 1996:243). In Nazareth, Turner maintains, Jesus, under the power of the Holy 

Spirit from God, declared the New Exodus for Israel and demonstrated that liberation by 

the signs of healing and deliverance he performed (Turner, 1996:214). He focuses on 

Luke’s connection of the servant role of Isaiah 42 and 61 with Jesus as the Spirit-

endowed Servant (Luke 2:32; 3:22) who releases Israel from captivity and restores sight 

from blindness (Turner, 1996:234). Comparing 1 Kings 17 with Luke 7:11-17, Jesus is 

the unique messianic prophet transcending the roles of either Elijah or Elisha. Elijah 

must exert great effort to restore the life of a dead child but Jesus simply speaks and 
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touches a child who has died (Turner, 1996:235-236). While Elijah and David are given 

attention, Turner argues that Moses is the dominant person to whom Luke compares the 

ministry of Jesus (Turner, 1996:238-239). He notes that Strauss sees the work of Isaiah 

as a unity distinct from the critical treatments (Turner, 1996:242-243). Regarding New 

Exodus, he identifies three approaches: 1) typological activity reflecting Moses; 2) the 

Lukan travel narrative shaped after the pattern of Moses and the Exodus from Egypt; 

and 3) the summary of post-exilic hopes anticipated through Isaiah 40-55, after the 

pattern of Watts and Strauss (Turner, 1996:245-247). Turner opts for the third approach 

with modifications to retain the primary emphasis on Isaiah while including themes 

related to Moses and David, concluding, “In the context of all these allusions, Lk. 4.18-

21 most probably means the Spirit-anointed Isaianic Soteriological Prophet inaugurates 

the ‘New Exodus’” (Turner, 1996:248-9).   

In a separate collection of essays addressing the Holy Spirit, Turner (2008:57-102) takes 

chapters 4-6 to focus on the structure and content of John’s Gospel. He resists the 

theology of Bultmann, who wrote that “genuinely Johannine soteriology has no place 

for an atoning sacrifice, far less needs one” (Turner, 2008:73). He rightly contends that 

we cannot marginalize the cross, we cannot remove the objective atonement from the 

cross, and the gift of the Spirit to bring about new birth is only given after the cross 

(Turner, 2008:73-75). He observes that the Holy Spirit is the mediating presence of the 

Father and the glorified Son after the ascension of the Son and comes empowered on 

assignment from the Father and Son (Turner, 2008:80-81). Perhaps because Turner is 

focused on defending a charismatic theology of the Holy Spirit, he does not connect 

John with the New Exodus.   

A further development in this sequence of studies is the work of David Pao, Acts and 

the Isaianic New Exodus (2000). Addressing the relationship of Isaiah to Luke-Acts, he 

contributes to the understanding of New Exodus. He notes that “the scriptural story 

which provides the hermeneutical framework for Acts is … the foundation story of 

Exodus as developed and transformed in the Isaianic corpus” (Pao, 2000:5). Working 

particularly from the prophecies of Isaiah, he applies that relationship with Exodus to 

the efforts of exilic Israel to find identity as the people of God in their work to rebuild 

the community. Similarly, Pao sees the same ancient foundation as supporting the early 

Christians, identified in Luke-Acts as God’s people, although their claims were 

contested. He sees Luke as consciously relating Isaiah’s anticipated fulfilment of 
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Israel’s return from exile to the activities of the early Christian movement (Pao, 2000:4-

5). 

The experiences of those who returned to the land of Israel from Babylon had not 

achieved what had been craved. They were still looking for something more. Pao notes 

this ongoing concern in his observance of the use of Isaiah in the post-exilic context. 

Interpreters were concerned with the promise of salvation for the people of God and 

judgment on the nations who reject God (Pao, 2000:30). He goes as far as to claim that 

New Exodus is “the interpretive key” for Luke-Acts (Pao, 2000:38). His treatment of 

the relationship with Isaiah has drawn both respect and critique. Steve Moyise in The 

Later New Testament Writings and Scripture (2012), cites the critique of Peter Mallen 

on Pao’s thesis, that in focusing on New Exodus as he does, he misses the other aspect 

of the mission of Jesus as Servant, particularly in view of the reference to Isaiah 52:13 

in Acts 3:12-26 (Moyise, 2012:38). Moyise notes that Luke, in Acts 1-5, appeals to the 

Psalms and other prophets before Isaiah. The first reference to Isaiah will not come until 

Acts 7:49-50 (Moyise, 2012:39). Pao argues that even the citation of Joel by Peter 

inserts a statement of the last days from Isaiah 2:3 (Pao 2000:131). Yet one wonders 

why he insists on that being a reference to Isaiah rather than the same reference in 

Micah 4:1. Moyise’s proposal is for the reader to find the cohesion in Acts, in the events 

that are recorded of the life and function of the followers of Jesus rather than in the Old 

Testament (Moyise, 2012:41). 

Joshua Mann in The (New) Exodus in Luke and Acts (2014), probes Pao’s work by 

critiquing his presuppositions for the relationship of Luke-Acts with Isaiah and 

demonstrates the weakness of several alleged connections. For example, in treating 

Luke 24:44-49, Mann observes that Pao sees too little in the fulfilment claim of Jesus 

and links Luke 24:47 not only forward to Acts 1:8 but also back to Isaiah 49:6 (Mann, 

2014:111-112). By citing the number of diverse appeals to Old Testament personalities 

and references Mann concludes, “…the Isaianic New Exodus neither pervades nor 

controls Luke and Acts in any kind of singular way. Indeed, Luke’s use of Scripture is 

far too diverse for such a claim” (Mann, 2014:120). Pao himself, referring to the 

Isaianic structure, admits that “the ingathering of exiles cannot be the central theme of 

the New Exodus program in Acts” (Pao, 2000:131). The flow of movement goes from 

gathering Israel’s outcasts to Jerusalem (Isa 2:3), to the dissemination of the witness to 

the nations from there (Pao, 2000:131).  
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Pao provides a careful study of the extension of ὁ λόγος τοῦ θεοῦ/ τοῦ κυριοῦ (the work 

of God/the Lord) in Luke’s writing. The λόγος (word) becomes the message that is 

communicated, the motivation for prayer, the object of study and ministry. He contends 

that the inclusion of the numbers of persons who respond to the message reflect the 

development of the fighting forces in ancient Israel (Pao, 2000:150). In each new setting 

where the gospel is communicated, an expression of ὁ λόγος (the word) is expressed 

(Pao, 2000:151-155). Yet, once the initial communication has been expressed, there is 

no further mention of ὁ λόγος following chapter 20. He traces that progression from 

Jerusalem outward to Ephesus as representative of the whole Gentile world in fulfilment 

of Isaiah 2 (Pao, 2000:156-157). Unquestionably, the emphasis has gone out from 

Jerusalem. But why is there no expression of the same in Malta or Rome, where Paul 

also ministered? Pao contends that the fulfilment has already taken place in Ephesus, so 

it need not be continued elsewhere (Pao, 2000:155-156). But if that were the case, why 

is it in Philippi (Acts 16:32) or the other cities where Paul ministered to Gentiles prior 

to the references in Acts 20? Further, can one assume that Paul in his reasoning with the 

hearers in Ephesus (Acts 18:19) did not use the Scriptures in his discussions? Pao’s case 

is further challenged by Apollos’s use of the Scriptures in Ephesus and beyond (Acts 

18:24-28). 

Though there are points to question in Pao’s argument, the centrality of the objective 

Word of God is actively embraced in the Prophets Isaiah, Jeremiah and Ezekiel. Pao 

focuses on Isaiah 40-55 as the New Exodus context shaping the ministry recorded in 

Luke/Acts. The authority for ministry and direction in the function of the church is ὁ 

λόγος (Acts 20:32), which would nurture the spiritual lives of those who believe on 

Jesus and provide their promised inheritance (Pao, 2000:171-174). The Torah that 

governed God’s people in the Old Testament had been rejected by the leadership of the 

Jewish people but was offered to Gentiles also who would believe in Jesus (Acts 28:25-

29). Pao also develops the rejection of idolatry in Acts 17, among other passages, and 

attempts to show that these passages reflect the rejection of idols in Isaiah 40-55 (Pao, 

2000:181-183). Again his effort to link matters to Isaiah compel him to bypass the 

opposition to idols in other prophetic writings of the Old Testament. 

The same year as Mann’s work was published, Richard Hays in Reading Backwards 

(2014), contends that Isaiah 40:3-5 is the announcement of a New Exodus. Hays 

(2014:63) maintains that when Luke 3:4-6 uses Isaiah 40:3-5, he uses them as a 

“hermeneutical key for the Lukan program”. Yet, in an endnote to his comments on 
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Luke’s use of Isaiah, Hays expresses his disagreement with Pao’s work, rightly 

contending that selecting New Exodus as the interpretive key is pressing for too narrow 

a focus (Hays, 2014:125).  

Richard Bauckham (2001) in an essay titled “The Restoration of Israel in Luke-Acts” 

compares the varied approaches using Deuteronomy 30-33 and Isaiah 40-66 as contexts 

for establishing the prototypes for the New Exodus in Luke-Acts (Bauckham, 

2001:325). His primary concern is not with tracing the life and ministry of Jesus, but in 

observing the manner in which Luke sets out to demonstrate the fulfilment of the 

promises of the restoration of Israel (Bauckham, 2001:327). At the outset of Luke’s 

account the definitive preparatory message is given by the angel to Zacharias and then 

to Mary, in addition to the Holy Spirit preparing Zacharias and Simeon to anticipate a 

significant event (Bauckham, 2001:328). The role of Elijah (Luke 1:17) links the 

promises of the prophet Malachi coming (3:23-24) (English translation 4:5-6) with 

Deuteronomy 30:1-5 and the promises of restoration (Bauckham, 2001:329). Luke was 

in control of his sources and uses language very similar to the Hebrew wording in the 

opening words of Malachi 3:1 and Exodus 23:20. The same deliverance language of 

promise is found in Isaiah 52:7-10 (Bauckham, 2001:333). Bauckham corroborates his 

argument by appealing to a number of intertestamental and apocryphal passages that 

anticipate the restoration of Israel. He demonstrates that Luke’s material on fulfilment 

expresses the Hebrew but not the Greek Old Testament (Bauckham, 2001:335). Luke 

connects the preparation work of Isaiah 40:3 with Malachi 3:1 to reflect the ministry of 

Elijah and Elisha (2 Kings 2:15), Ἐπαναπέπαυται τὸ πνεῦμα Ηλιου ἐπὶ Ελισαιε, (the 

spirit of Elijah rests on Elisha) while anticipating the work of John with Jesus (Luke 

1:17), καὶ αὐτὸς προελεύσεται ἐνώπιον αὐτοῦ ἐν πνεύματι καὶ δυνάμει Ἠλίου (and he 

will go before him in the spirit and power of Elijah) (Bauckham, 2001:337).  

Following Strauss, Bauckham sees that Luke prepares the people for the deliverance of 

Israel that would come through the Davidic Messiah. That would happen in three areas 

mapped out in Luke 1:68-79: the patriarchs had been promised the land for a 

possession; redemption would come freeing them from the bondage of living under 

domination by their enemies; and a new Davidic king would be provided. Regardless of 

their status, the people of Israel expected these things in fulfilment of the promises to 

the patriarchs that had suffered an exile but had the promise of a New Exodus in Isaiah 

11:10-16 (Bauckham, 2001:337). As they had been delivered in the Exodus from Egypt 

in fulfilment of the covenant of redemption with Abraham, so the people would be 
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redeemed again (λύτρωσιν τῷ λαῷ αὐτοῦ, Luke 1:68) in a New Exodus from the exile 

as promised by the prophets Isaiah, Jeremiah and Zechariah (Bauckham, 2001:339). 

Bauckham notes in particular Luke’s inclusion of Anna (Luke 2:36) from the tribe of 

Asher as one from the Northern tribes, representing them as not ‘lost,’ but living in the 

regions of their exile (Bauckham, 2001:345). Her presence in the temple at the same 

time as Simeon’s announcement anticipates the returnees from the diaspora joining with 

residents of Jerusalem in the regathering and restoration of Israel (Bauckham, 

2001:351). Bauckham suggests that the flow of events from Luke 3 to Acts 28 develops 

that framework of Luke 1-2 (Bauckham, 2001:352). He sees the New Exodus as 

accomplished through the Messiah’s death (Luke 9:31) and the messianic reign as 

commencing at the right hand of the throne of God rather than as a Davidic king on a 

throne in Jerusalem (Luke 20:42-43). But if that is the case, what happens to the 

fulfilment of the promise for the land and other details alluded to in Luke 1-2?  

Bauckham (2001:354) notes that the twelve tribes do not dissolve into oblivion for Luke 

because Paul refers to them in his defence in Acts 26:7. Luke identifies the apostles as 

“the twelve” throughout his writings but they are not synonymous with the twelve tribes 

of Israel. They do not constitute the new representative leadership for the tribes because 

the apostles were not distinctively from the twelve tribes. Because not all of the 

residents of the ten northern tribes were taken into exile, therefore in the time of Jesus, 

the composition of Judeans was more diverse than people from Judea (Bauckham, 

2001:355). The repeated emphasis on Samaritans in Luke and Acts, with the inclusion 

of Medes and people from other representative areas at the Day of Pentecost in Acts 

2:9-11, agrees with the anticipation of a regathering of the diaspora from the four points 

on the compass in Luke 13:29 (Bauckham, 2001:356-357). The restoration of Israel 

would be a process that happens over time but is not completed until the time of the 

Parousia (Bauckham, 2001:366). He contends that access to the gospel for the diverse 

people groups of the earth is based upon Israel’s acceptance rather than their rejection 

thereof (Bauckham, 2001:367). Once Paul had ministered first to the synagogue 

community, he moved to the larger community. As the books of Luke and Acts 

conclude with an expectation for more to come, so the restoration of Israel is not 

presented as completed but as awaiting further gospel extension (Bauckham, 2001:368-

369).  

The strength of Bauckham’s argument is in his careful use of historical points of 

reference to contend for the restoration dimensions of Luke-Acts. He connects the 
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position with the promises in the Pentateuch, the prophetic writings and an array of 

intertestamental writings as they reflect on the promises of the Exodus from Egypt and 

anticipate a New Exodus. His work in this essay anticipates his fuller work, Jesus and 

the Eyewitnesses (2006) on the distinctive role of eyewitnesses in the first century. 

Providing a wealth of material on the role of memory from ancient times to the present, 

he suggests that the disciples would have been the human validators of the contents of 

the written record during their lifetime. The written record would communicate across 

distance for the Christian believers and would provide an objective record of the events 

of the life of Jesus after the passing of the eyewitnesses (Bauckham, 2006:308). He 

argues for the trustworthiness of the Gospels, affirming the role of eyewitnesses as 

stated by Papias (Bauckham, 2006:296). The method of transmission from a teacher to 

disciples who were entrusted with the responsibility of preserving the information was 

well established in the first century. Therefore one would expect that the information 

about the life and teaching of Jesus would be preserved in a similar manner. In objection 

to the influential position advanced by the form critics that the Gospels arose from a 

community of followers of a given disciple, Bauckham (2006:297) contends: “Nowhere 

in early Christian literature do we find traditions attributed to the community as their 

source or transmitter, only as recipient”. The weakness of his treatment as it relates to 

New Exodus is his failure to distinguish between the return from exile (Second Exodus) 

and the New Exodus, allowing those lines to be blurred.  

2.4  John and the Jews/Judeans 

An area of vigorous debate pertaining to this thesis concerns the references to Ἰουδαῖoi 

(the Jews) in John’s Gospel. Was John antisemitic? That question has been pursued in 

many studies throughout church history without resolution, nor is there any pledge 

being made to resolve it here. Stephen Motyer in Your Father the Devil (1997), 

attempted to craft a new approach toward a resolution by working between the context 

of the event, to the co-text, to the text itself, as earlier proposed by Du Rand (Motyer, 

1997:33-34). He believes: “This movement from the text outwards, and then inwards 

again, offers us the best hope for a realistic ‘hearing’ of its message within its social 

setting” (Motyer, 1997:34). Tensions grew between Jesus and the Jews (John 2:20) 

when he referred to the destruction of the Temple, that had been under construction for 

nearly half a century, to be replaced by his body. The reader is invited to watch the 

progression unfold from that event to the resurrection (Motyer, 1997:40-41).  
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But who are the Jews? He identifies them in several categories. In the primary sense 

they are adherents to the religion of Judea, whether residents thereof or not. Derived 

from that would be the strict adherents to the Torah and Temple-focused religion 

stemming from Jerusalem and Judea. Of this group, the Φαρισαῖoi (Pharisees) are the 

dominant leaders of the Ἰουδαῖoi (Jews). He further suggests that the term stands for 

“the world.” Because they take the leading role against Jesus, their identification tends 

to become a negative reference. Though the greater percentage of them appear to have 

been unbelieving, they never become synonymous with unbelievers. He notes that each 

reference must be seen in its context (Motyer, 1997:56). Westcott (1975), originally 

writing more than a century before Motyer’s proposal, observes:  

The portraiture of the people in the fourth Gospel is no less indicative of 

its Jewish authorship, whatever false deductions may have been 

popularly drawn from the use of the characteristic title “the Jews” for the 

adversaries of Christianity. Writing as a Christian the Evangelist still 

records the central truth, true for all ages, which Christ declared: We – as 

Jews – worship that which we know, for the salvation – the salvation 

promised to the world – is from the Jews (4:22), rising by a divine law 

out of the dispensation intrusted to their keeping. Nothing in a later time 

neutralized these words of the Lord in which He identified Himself with 

the old people of God, and signalised their inherent prerogatives.… This 

was the rightful position of the Jews towards Christ, which is everywhere 

presupposed in the Gospel, but they failed to maintain it…. (Westcott, 

1975:8, emphasis in original). 

Westcott later summarized that the title used by Jesus (John 4:22; 11:8; 13:33; 18:20, 

36), emphasizing nationality, differs from the way John uses it (Westcott, 1975:260).   

Issues continued to intensify in John’s Gospel between Jesus and the Jewish leaders. In 

their trek toward Judea (John 11:7), Jesus and his disciples were acutely aware of the 

risks in going there. This was a geographical reference with ethnic, political, and 

personal implications. Noting the recent hostility of key Jewish persons against Jesus, 

the disciples reminded themselves that the leaders had threatened to stone him (John 

11:8). Their expressions heighten the confrontational situation that Jesus was entering. 

Keck (2000) argues that Jesus’ ministry was a mission of kingdom restoration to the 

Jewish people, including his disciples. “It is precisely the Jewishness of the whole … 

that makes the atypicality (of his ministry) noteworthy and significant… the gospels 
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report not a single word of criticism of constitutive elements of the religion he inherited 

and shared, such as the holy days of Passover or Day of Atonement” (Keck, 2000:47). 

Going further, Keck (2000:48) observes the absence of any evidence that Jesus was 

opposed to the temple, even risking actions to protect its legitimate purpose. Had he 

been unkempt or obnoxious, he would have been dismissed as a nuisance rather than 

having been considered as a threat to eliminate. Might this help explain the exhortation 

of Thomas to the others to press on that they may die with Jesus (John 11:16)? While 

this raises a question of why John would include this statement in his account here, 

Edwin Judge observes, “The fact that the Gospel deals with Jesus’ conflicts with the 

Jews may arise because that is what happened to Jesus” (Motyer 1997:36). At the same 

time care must be taken to avoid charging that all Jews were committed to stoning him. 

Considerable debate has been exchanged over the presence of antisemitism in texts like 

this one in John’s Gospel. For example, Judith Lieu (2008) has written to raise the 

consciousness that many have about John. On the whole, when the narrative moves 

toward hostility, it also moves toward the use of “the Jews” (ὁι ’Ιουδαίοι). There is a 

connection between the use of this term and references to negativity – fear, murmuring, 

seeking to kill. She notes that the English language fails to distinguish between the 

region of Judea and the ethnicity of the Jew. She raises the question of why John uses 

the term “the Jews” some seventy times compared to five in Matthew (Lieu, 2008:171). 

Elsewhere, she raises concern about the permanency of the Jewish position advanced by 

John. Lieu contends that citing Bultmann’s statement regarding the Jewish religion 

(“John makes clear through it how the human will to self-security distorts knowledge of 

God … and thereby shuts itself up against God”) as a summary of Johannine dualism 

reduces the cosmic dimension to God and “the devil” (Lieu, 2008:112-113). She further 

notes the tension of “Jewishness” and “anti-Jewishness” that contributes to the abiding 

theological problems of John (Lieu, 2008:115). To be certain, one can read the chapter 

and references from this vantage point. Yet is such a presupposition essential? Motyer 

(1997) has demonstrated in his considerable work, focusing on John 8, that while the 

narrative unfolds with the Ἰουδαῖοι (Jews) as the prime movers, they never become 

synonymous with “unbelievers” (Motyer, 1997:56). In an essay related to this debate, 

James Charlesworth (2001:255-256), without referring to Motyer, argues that references 

to “the Jews” in John 11 should not be understood as the Jews as a class of people, but 

rather as the leaders of the Jewish people. Therefore the hostility anticipated by the 

disciples was real but not from an ethnic prejudice, particularly in view of their own 

ethnic and religious Jewishness. Their anxiety focused on the leadership. 
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In John 11, many had come from Jerusalem and the surrounding Judean area to the 

home of Lazarus to offer condolences over the death of their neighbour. We are not told 

what the crowd’s attitude toward Jesus was at that event. The term in John 11:19 is not 

ὁι ’Ιουδαίοι (the Jews) but ἐκ τῶν ’Ιουδαίων (of the Jews). Contrary to Ruth Sheridan’s 

studied effort to portray John’s use as allowing opposition to all Jews of all contexts, 

this passage becomes a refutation of her presupposition (Sheridan, 2013:671-695). Her 

argument appears to preclude any allowance for the context to portray a different 

representation, though in her conclusion, she appears to be more conciliatory (Sheridan, 

2013:694-695). In John’s reference, a statement is given without additional pejorative 

shaping. People had come to offer comfort in the loss of a man from the community. 

Motyer (1997:61) contends that Jesus calls people to believe what he taught, 

particularly in his farewell discourse, to be united in life-giving relationship as 

committed followers, suffering similar treatment as he faced (15:18 – 16:4) . The signs 

Jesus performed were intentional to promote belief in the heart of the observer. Failure 

to respond to the evidence was a culpable decision (Motyer, 1997:63). Motyer contends 

that John was writing to his contemporary context to provide a positive response of 

hope for Jews who had lost so much in the destruction of the Temple (Motyer, 

1997:213). 

For all of his hopeful aspirations, Motyer’s work has fallen short of his anticipations. 

The term “Jew” continues to be a source of considerable debate. Even recently, Adele 

Reinhartz (Cast Out of the Covenant, 2018) has published a volume of essays to sustain 

the argument for the foreseeable future. She argues that a position like Motyer’s is 

untenable:  

By rejecting the claim that Jesus is the Messiah, God’s Son, the Jews 

have removed themselves from God’s care – God’s flock, God’s vine, 

God’s elect people. For this Gospel, therefore, the Ioudaioi are those 

who, by rejecting God’s son have forfeited their status as God’s children. 

Just as one cannot simultaneously be a child of God (1:12) and a child of 

the devil (8:44), so one cannot simultaneously be a believer in Christ and 

a Ioudaios (Reinhartz, 2018:21, emphasis in original). 

When one reads her statement, she or he may assume it to be an embellishment or 

overstatement unless it is read within the larger context of history. Read from the text of 

John’s Gospel, one may argue that her position has no warrant, that she is providing a 
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reader response that injects her contemporary frame of reference. But if one includes the 

perspective of history since the New Testament, her claim requires consideration. David 

Rausch (1984) provides an example from the church of Constantinople in the ancient 

and medieval periods requiring of Jewish converts to Christianity to confess in part:  

I renounce all customs, rites, legalisms, unleavened breads and sacrifices 

of lambs of the Hebrews, and all the other feasts of the Hebrews … in 

one word, I renounce absolutely everything Jewish, every law, rite and 

custom, and above all I renounce Antichrist, whom all the Jews await in 

the figure and form of Christ; and I join myself to the true Christ and 

God (Rausch, 1984:25-26).   

Such a confession would corroborate the statement of Reinhartz. Therefore, additional 

consideration must be given. David Miller in ‘Ethnicity, Religion and the Meaning of 

Ioudaios in Ancient “‘Judaism”’ (2014), attempts to trace the development of the term 

Ioudaioi from its use in the Second Temple period and beyond. Some maintain that the 

term was reserved for ethnicity, while others prefer to restrict the use of the term for 

adherents of a religion, not necessarily limited to one geographical location, nor a 

specific ethnicity (Miller, 2014:220). Miller summarizes a series of arguments pro and 

con related to these and modified positions. The identification of religion in distinction 

from an ethical and/or ethnic position is seen to be a later redaction for a category that 

did not exist until after the Greco-Roman world, except for the inseparable relationship 

within the Ioudaioi (Miller, 2014:233). Because of the subjective nature of adapting 

belief systems, Miller explains the debate about whether there can be such an entity as a 

fixed religion. At its most extreme, the concept of religion is reduced to ‘the throbbing 

actuality of a myriad of someones’ (Miller, 2014:235). With this subjectivity, while 

some want to identify it with the Maccabean era, it becomes difficult to identify when 

Ioudaioi became distinct as a religion (Miller, 2014:236). He notes that while much 

disagreement is evident in the exchange of viewpoints, the contenders agree that 

religious groups define who they are and what they affirm in comparison/contrast to 

others (Miller, 2014:237). But with Christianity, you have a movement that is founded 

by Ioudaioi that incorporates the foundational patriarchs, teachers and teachings of the 

Ioudaioi while freely welcoming non-Ioudaioi without requiring males to undergo 

circumcision (Miller, 2014:253). Examining the more central identifications given of 

Ioudaioi, Miller concludes that one must allow for a very flexible approach in using the 

term, examining each use in a particular context to discern the latitude in the ancient 
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application of the requirements (Miller, 2014:255). When one moves from the ancient to 

modern usage of the term Ioudaioi, unless he or she transliterates the term a translation 

must be made. Until recently, the terms “Jew” or “Jewish” were commonly used in the 

English language for the people and practices of Judaism. The term “Judean” was used 

as a geographical reference. However, a series of appeals have arisen to discontinue the 

use of those terms in favour of replacement with “Judean” to safeguard against 

misrepresenting the contemporary people of Israel with the ancient people and practices 

(Miller, 2014:255-257). Referring to an earlier section of his essay (Miller, 2010:119), 

Miller contends that we are not free to make that transition without considerable risk to 

the identification of Jesus in history. He notes the concerns of some that such usage 

would overshadow the abuses toward the “Jews” in history and the confusion that 

would arise for the Christian reader of “Judeans” (Miller, 2014:258). He tilts toward 

retaining the term “Jew” because of the way language and usage has developed over 

time, without an easy resolution (Miller, 2014:259).   

Paul Coxon (2014:91) argues that in John’s day the term “Jew” had taken on the 

identification of the Jewish nation, including those who lived outside of the territory of 

Israel and those who viewed themselves as “pure” having retained distinctive bloodlines 

of those who returned from Babylon and settled in the geographical area of Judea. He 

contends that Ashton (1991:153) is correct when he observes that when referring to 

themselves they use the designation “Israel” but when interacting with foreigners refer 

to themselves as “Jews.” But then Ashton adjusts his position to say that there must 

have been an elite inner circle that emerged within the Jewish nation soon after the 

decree of Cyrus. These qualifiers leave a less than satisfactory resolution.    

In a Tyndale Fellowship paper, O. Palmer Robertson (2018), working from a biblical 

theological perspective traces the usage of the term translated “Jew” in the English 

translations. “Jew” is not a translation of any word in the Hebrew or Greek Scriptures of 

the Old Testament, nor of the Greek New Testament. He contends, “the term is always, 

‘Judean’ (הּוִדי  Ἰουδαῖος, yehudi, ioudaios) and never “Jew” (Robertson, 2018:10). He ,י 

notes that the first application of the term for the descendants of Abraham appears in 2 

Kings 16:6 with the deportation under King Rezin of Syria. The majority of the 

references to the people as Ioudaioi are found in Ezra, Nehemiah and Esther for the 

survivors of the Babylonian exile, but not necessarily of the tribe of Judah (Robertson, 

2018:12). He argues that the terms “Jew” and “Gentile” should be discontinued 

altogether, in part because of the baggage that has accrued to both terms in the English 
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language. As replacements, he proposes that the term “Judeans” replace the term “Jews” 

while “Nations” replace the term “Gentile.” Amidst the development of his larger 

argument, he notes that the unique difficulty in the English language related to the term 

“Jew” arises from the struggles of ethnic banishment of Jewish people from Great 

Britain by King Edward I in 1290 until Cromwell readmitted them in 1656 (Robertson, 

2018:15). Robertson notes that the initial English translations of Scripture were made 

during this time when the Jewish people were described in the most unsavoury terms. 

The choice of terms by the translators contributes to the continuing difficulty. For 

purposes of more accurate understanding of Scripture and for possibilities of fruitful 

global ministry, his proposals offer fresh promise (Robertson, 2018:28-30). While many 

of his lines of argument are convincing, as Miller has observed, our place in history 

resists such aspirations. Yet, Robertson’s work merits further consideration to advance 

beyond the present state of tension.  

2.5  The Exodus theme in Scripture 

A concise synopsis of the New Exodus motif in Scripture was provided in Patterson and 

Travers in Contours of the Exodus Motif in Jesus’ Earthly Ministry (Patterson, 2004:25-

47). Tracing the Exodus theme from the First Exodus, including the predictions thereof 

to Abraham, they follow the theme through the Old Testament giving particular focus to 

the prophets’ use of the theme to anticipate the return of the people of Israel from exile 

(Patterson, 2004:25-36). They note three key points where the Exodus concept becomes 

prominent:  

1. In the Old Testament God establishes the nation of Israel in the 

Exodus, revealing his covenant detail and claiming the nation as his own 

at Mount Sinai.  

2. In the Gospel accounts, the writers understand that God has initiated 

the New Covenant in Jesus Christ in terms of Exodus motifs. All four 

evangelists make use of Exodus imagery and even design their accounts 

of the narrative of salvation in Exodus patterns.  

3. The Apocalypse of John uses familiar images and motifs that reflect 

Exodus influence (Patterson, 2004:37). 

They traced the development of the Exodus theme in the Gospels, particularly following 

R. Watts on Mark. They make only passing observations about the Exodus theme in 

John’s Gospel (Patterson, 2004:41, 47). 
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2.5.1  Reverberations of Exodus traced through Scripture 

Michael Fox (2014) edited a book, Reverberations of the Exodus in Scripture, 

consisting of ten chapters focusing on the references to the Exodus from Egypt 

throughout both the Old and New Testaments (Fox, 2014:14). He credits E. P. Sanders 

(Paul and Palestinian Judaism, 1977) with ushering forth a shift in paradigm in biblical 

studies by linking Palestinian Judaism to the study of the New Testament (Fox, 

2014:21). Each chapter is by a different author or team of authors. The subjects progress 

from the larger concepts of the Exodus from Egypt to specific applications of New 

Exodus within the Scriptures: Joshua, the Psalter, Ezekiel, Ezra-Nehemiah, Luke/Acts, 

John’s Gospel, Ephesians, Hebrews and Biblical Theology (Fox, 2014:5). Because of 

the diverse authorship, each chapter is distinctive in style and approach while critiquing 

previous efforts and developing further insights for the subject (Fox, 2014:15). A 

summary of the chapters follows. 

2.5.2  Understanding the Exodus event 

Eugene Merrill in “The Meaning and Significance of the Exodus Event” (2014) 

provides an overview of the Exodus “as the greatest, most theologically significant 

event in all [Israel’s] 4,000 year history” (1). He works through the canonical, historical 

and theological setting of the book of Exodus, demonstrating that its place in the canon 

is consistently second after Genesis (Merrill, 2014:3-4). Historically, he notes that the 

authorship is attributed to Moses but the date cannot be emphatically established, 

respectfully noting several competing lines of argument while advancing his defence of 

an early date under Amenhotep I (Merrill, 2014:4-6). Theologically, he notes that God 

had worked since the time of creation to protect and rescue his people, therefore it is not 

surprising that he intervened in the Exodus. Once that deliverance had taken place, the 

events were modified and applied for later generations to embrace and celebrate in their 

time. Merrill appeals to his earlier “Pilgrimage and Procession” (Merrill, 1988:261-272) 

where he shows the requirements for annual gatherings of the Israelites to worship and 

celebrate in a designated location (Merrill, 1988:262-263). The pattern is emphasized in 

the procession of tenting of the Ark of the Covenant by David (1 Chron 16) after it had 

been returned from the Philistines (Merrill, 1988:263). The Psalter, with specific psalms 

for praise and others for pilgrimage, demonstrates the repetition and reinforcement of 

the Exodus history with application for the new circumstances of life (Merrill, 

1988:264-265). Merrill traces the pattern of annual pilgrimages as emphasized in the 

prophets from Amos through Zechariah, noting the evolution of those emphases from 
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Israel’s return to the inclusion of people from every part of the world and every people 

group, particularly in Zephaniah (Merrill, 1988:266). Before focusing on Isaiah, he 

provides glimpses of Exodus and pilgrimage in Jeremiah, Ezekiel and Zechariah 

(Merrill, 1988:267). When he brings the reader to Isaiah he encompasses Isaiah 11-66 

(in addition to chapters 40-55), showing how Exodus and pilgrimage are often 

interwoven in the same passage. He affirms that for Isaiah pilgrimage and worship are 

not only for Israel but for all the nations (Merrill, 1988:268-269). In concluding this 

1988 essay, he correctly observes that when the attention is on Exodus and redemption, 

what are often missed are the discontinuities — the promises for fulfilment of 

pilgrimage and worship that have yet to be realized in anything other than a 

“spiritualized” sense (Merrill, 1988:270). Apart from ruling that the unfulfilled 

prophetic statements were false, one may permit an eschatological possibility with a 

literal and physical fulfilment of the promises that reflects the ancient covenant 

community (Merrill, 1988:261). Merrill’s later essay includes many features of the 

previous one, and adds wisdom literature to the mix, citing Proverbs and Job referring to 

the Exodus from Egypt (Merrill, 2014:17).   

2.5.3  Exodus completed under Joshua 

In the second essay Hélène Dallaire and Denise Morris address Joshua and Israel’s 

occupation of Canaan (Dallaire, 2014:18-21). They favourably compare Moses and 

Joshua as leaders called by God with Joshua uniquely equipped to lead Israel (Dallaire, 

2014:22-4). By demonstrating the reflection of Moses in the activities of Joshua they 

provide a continuity for leadership in settling the acquired territory. They note that the 

promise of the land given in Genesis and Exodus enable sense to be made of the 

activities in Joshua (Dallaire, 2014:30). The reader is faced with references to the 

Exodus throughout the account in Joshua, rendering the connection between them 

inescapable (Dallaire, 2014:33-4).  

2.5.4  Exodus and the Psalms 

Daniel Estes writes the third essay affirming the prominence of the Exodus in the book 

of Psalms. He admits that scholarly literature on the connection is limited but definitely 

increasing because of intertextuality (Estes, 2014:35-6). He limits his focus to three 

aspects of the deliverance in Exodus 14-15: crossing the ימְסּוף, (Reed Sea) the defeat of 

Pharaoh and his army, and the song of deliverance (Estes, 2014:36). He provides a 

concise overview of intertextuality, crediting the key developments in the approach 
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(Estes, 2014:37-8). Adapting Richard Hays’ three levels — quotation, allusion and echo 

(Hays, 1989:23) — Estes demonstrates the layered references in the Psalms to these 

events in Exodus 14-15 (Estes, 2014:39-49). Of the three (the crossing of the sea, the 

defeat of Pharaoh, and the celebration of victory) the greater number of echo references 

celebrate the victory (Estes, 2014:47-49). The basis of God’s dealing with Israel in the 

Exodus provides a context for his people to appeal for help and deliverance in their own 

unfolding circumstances of life (Estes, 2014:50). Palmer Robertson (2015:221) makes a 

similar point in relating the response of Israel in Book V through the Hallelu-Yah (Pss 

111-117) that celebrate the victory over Egypt in connection with the return to their 

homeland in fulfilment of the promises of the Great Hallel (Ps 135).  

2.5.5  Ezekiel as a reflection of Moses confronting Israel in exile 

In Chapter 4, Nevada Levi DeLapp works between the Exodus account and Ezekiel’s 

prophecy. He shows the tension between the author’s control over the meaning of a text 

and the reader’s responsibility in understanding that same text (DeLapp, 2014:51-53). 

The essential role of the mediator between the people and YHWH, keeping both in view 

at the same time, is filled by Moses in the Exodus and Ezekiel in the later exile 

(DeLapp, 2014:54-55). He demonstrates that structurally Exodus begins with Moses 

encountering God and faces the question of being received by the nation of Israel in 

captivity. The book concludes with the plan of the tabernacle for Israel. Ezekiel opens 

with his encounter with God and the question of his ability to communicate with the 

people of Israel. The book concludes with the plans for a new temple for the restored 

Israel (DeLapp, 2014:55-58). The repeated emphasis of Ezekiel (72 times) is that the 

people may know and respect that God is speaking and acting. He notes appreciatively 

the work of John Evans in moving the study of these connections forward (DeLapp, 

2014:59-61). Those references tend to cluster around covenantal mercy and covenantal 

judgment being extended to the people (DeLapp, 2014:65). Working from Ezekiel 20, 

DeLapp demonstrates that God has made himself known to the people, has given them 

the Sabbaths as a sign of his unique relationship, and holds them accountable for their 

response to his stipulations. Verse 26 provides the link between the merciful 

relationship and the promised judgment. But because of their rebellion against him, he 

promised judgment to scatter them from their homeland into other lands in order to 

compel them to return to him (DeLapp, 2014:66). DeLapp (2014:67) works from a view 

sympathetic to redaction and the higher critical hypothesis in evaluating the relationship 

between Exodus and Ezekiel and concludes that Exodus provides the base text for 
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Ezekiel. From the extensive references, he proposes that Egypt, as an ongoing national 

entity, becomes a reflection for Israel. In their hardening of their hearts in a manner like 

Pharaoh, “Israel has become Egypt in its own land” (DeLapp, 2014:69). The case as 

argued connects Exodus and Ezekiel, allowing the reader to see Exodus through the 

eyes of Ezekiel. The focus on the contemporary scene portrays Ezekiel as the New 

Moses standing between the people and God while Israel is the ancestral people and the 

New Egypt (DeLapp, 2014:72). Only when they see themselves in that role will they 

receive a new heart (Ezek 36) and experience new life (Ezek 37) (DeLapp, 2014:73).  

2.5.6  Unfulfilled Second Exodus realities in Ezra-Nehemiah 

In Chapter 5, Joshua Williams evaluates the relationship between Ezra-Nehemiah and 

the promises of a return and restoration after exile. He defines the Exodus as including 

the departure from Egypt through to the conquest of the Canaan. He considers Ezra-

Nehemiah from a united perspective, focusing on Nehemiah’s prayer (Neh 9) that 

includes references to creation and the Exodus (Williams, 2014:74-75). The promise of 

a homeland had been essential to the call of Abraham from Ur and in the return of Israel 

from Egypt. Now it is an essential part of the return after exile (Williams, 2014:76-77). 

Is the return a Second Exodus? Williams evaluates the arguments for and against the 

proposal from the perspectives of Exodus and pilgrimage, from the previous experience 

of the Exodus and the later statements from the prophets about the restoration. When he 

interweaves those with the references in Ezra-Nehemiah he concludes in favour of a 

Second Exodus. Part of his argument includes an inscription from Susa identifying the 

practices of Darius I about his treatment of those returning to their homelands from 

exile. Freewill offerings were a part of that plan. They were also part of the practices in 

the Old Testament, but only in two places: the construction of the tabernacle (Exod 25, 

35) and the construction of the temple at the collection of David (1 Chr 29). In Ezra 1, 

the collection is for both materials and for passage funds to enable the people to travel 

to undertake the construction (Williams, 2014:79-83).  

When Williams looks for support for a Second Exodus understanding of Ezra-

Nehemiah in the prophetic writings, he notes particularly the relationship with Jeremiah 

stated in Ezra 1:1. By contrast, Becking (2018:67-68), bypassing the Jeremiah 

reference, seeks to build his prophetic connections with Ezra from Isaiah 40-55. As the 

return unfolds Ezra confidently prays (Ezra 7-9) in hope after the pattern of the New 

Covenant spoken of in Jeremiah 31 (Williams, 2014:88). When the wall is dedicated 



55 

 

(Neh 8-10) the response of the people in listening to the extensive reading of the 

Scriptures, in promising to obey all the words of the LORD, and in committing to the 

covenant renewal, is saturated with hope! Nehemiah even felt free to return to the king 

and to entrust the people to YHWH. However, while he was away many compromises 

took place and many of the very things that had been pledged in the covenant renewal 

had been set aside. Williams notes that the New Covenant aspirations of Jeremiah 31 

had not been realized in any enduring way. Nehemiah 13 underscores that he faced a 

major confrontation upon his return from Babylon (Williams, 2014:89-93). Yet does 

this annul the return as having been a Second Exodus? Robertson (2008:313) notes that 

definite promises had been kept for the return after seventy years: an active priesthood 

was actively ministering in a restored temple. However, as correctly noted above, they 

were not all fulfilled in a permanent manner. Robertson, though arguing from a different 

angle than Williams, reminds us, “The ultimate fulfilment of the prophecy concerning 

restoration according to the provisions of this new covenant cannot be satisfied by a 

purely physical return of Jewish peoples to the geographical territory of Palestine. … It 

is not by the events occurring in a single geopolitical entity of the globe during one 

historical moment that the new covenant finds its fulfilment” (Robertson, 2008:217-

218). Becking (2018:70) in contrast finds discontinuities between the Exodus event and 

those in Ezra rather than fulfilment. He observes that Cyrus, though a powerful ruler, 

was induced by the Spirit to release Israel and he did not change his mind and pursue 

Israel once they departed, unlike the unnamed Pharaoh in Egypt. The provision of 

resources for the return was from voluntary offerings, rather than having been “stolen” 

from their captors as had happened in Egypt (Becking, 2018:68). The return of items 

confiscated from the temple had been the standard practice since Assyria rather than a 

special consideration for Israel (Becking, 2018:69). Therefore he considers the idea of a 

Second Exodus as an over-interpretation of the material (Becking, 2018:69). Becking is 

correct in noting points of discontinuity between Ezra and Exodus with his focus 

through the naming of Cyrus in Isaiah. Yet, he does not include Jeremiah’s prophetic 

statements in his evaluation. Williams, as noted above, must unite Ezra and Nehemiah 

and connect the prayer of Nehemiah (Neh 9) with Ezra 1 in order to find Exodus 

content. Robertson notes fulfilment between the things promised in Jeremiah and the 

response in Nehemiah, but seems to overlook the discontinuity by saying of Jeremiah 

31:27, 33-34, “this expectation of the new covenant in Jeremiah comes to expression in 

the only way in which it could be presented under the shadowy forms of the old 

covenant era” (Robertson 2008:217-218). To this writer, the way forward is to affirm 
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that a Second Exodus indeed happens in Ezra, but that many of the dimensions 

promised in Jeremiah yet await fulfilment in an eschatological setting as permitted by 

Merrill in his essay noted above (Merrill, 1988:261). 

2.5.7  In search of New Exodus in Luke/Acts 

In the chapter that follows, Joshua Mann evaluates the (New) Exodus presence in 

Luke/Acts, focusing particularly on the work of Pao, noted above. To counter Pao’s 

contention that Luke relies on Isaiah for his New Exodus teaching, Mann emphasizes 

the more extensive use of the Old Testament beyond Isaiah (Mann, 2014:112-3). The 

only further mention to be made here is in his argument about the two-volume idea of 

Luke and Acts. In critiquing the idea of Luke and Acts having been anticipated as a 

two-volume work, he cites I. H. Marshall (1993), who contends that the prologue of 

each contributes to the idea of a connection while the ending of Luke seems to 

anticipate a sequel (Marshall, 1993:173-177). Mann emphasizes that Marshall builds his 

foundation on Luke having redacted the Gospel on the basis of what was anticipated in 

Acts (Mann, 2014:111). While he allows that Luke shaped the Gospel for the special 

ministry of extension to the Gentiles, Marshall distances himself from the redactional 

approach of Radl, who claimed that Luke had surrendered unity with the other Gospels 

and historicity in order to achieve his goals in the two-volume work (Marshall, 

1993:180-181).   

2.5.8  The Gospel of John and the Exodus 

Asking if the Gospel of John was shaped from the perspective of the book of Exodus, 

Thomas Willoughby (2014:122-123) opens the next chapter with several comparisons. 

First, he considers the concept of the Word dwelling in flesh (John 1:14). He connects 

that idea to the dwelling and conversations on Mount Sinai (Exod 19-35). After the 

judgment over the golden calf, YHWH threatens to withdraw his presence from Israel. 

But Moses appeals to God in behalf of the nation, to remain with them. In response the 

tabernacle is provided with God dwelling in the midst of the camp of the people. The 

pillar of cloud and fire provide a display of his glory (ּכבֹוד). Willoughby observes the 

greater dynamic in John’s Gospel of beholding the glory of Jesus in far greater measure 

than Moses was able to experience in response to his request to see the glory (Exod 34). 

Moses could give the “ten words” of the Law, but the unlocking of grace and truth came 

through Jesus (John 1:17). Willoughby connects “grace and truth” with the Hebrew 

terms חסדְואמת (Willoughby, 2014:124-125). He proposes that these references set the 
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scene for the unfolding of revelation after a three-day period, in the fashion of 

preparation at Sinai (Exod 19:9-11) where a two-day period of preparation was required 

that included washing before meeting with God on the third day (Willoughby, 

2014:126). In John 1:23, John the Baptist identifies himself as fulfilling the role of the 

prophetic way-preparer anticipated in Isaiah 40:3. Willoughby sees John 1:19-28 as the 

authentication of John who, as the son of the priest Zacharias, baptizes those who came 

to him in repentance (Willoughby, 2014:127). Τῇ ἐπαύριον (the next day) is used three 

times: in John 1:29 preceding the revelation of Jesus as the lamb of God and followed 

by a description of the Holy Spirit’s coming upon Jesus at his baptism; in 1:35 where 

the phrase is repeated as John identifies Jesus as the lamb of God to his disciples; and in 

1:43 the phrase is repeated before we learn of Jesus calling Philip to follow him. Philip 

in turn calls upon Nathanael to join them because they had found the one anticipated by 

Moses (1:45) in the law (Deut. 18:15). When Nathanael meets Jesus the additional 

connection is made of Jesus with Jacob’s vision of heaven (Gen 28). Each of these 

focuses on an aspect of the unveiling of Jesus. Willoughby (2014:129-130) notes that 

the third day, in contrast to the first two, includes no washing event but provides 

accounts of revelation. Yet in an effort to build his case for the Exodus structure of 

John’s Gospel, he argues that John 1:19-28 should not be included in the days of 

preparation. Therefore, if the baptism of Jesus takes place on the first day of 

preparation, what washing is stated in the second day? The third day provides further 

announcements identifying who Jesus is.  

When he comes to John 2:1 Willoughby argues for the translation “also in the third day” 

to connect it to the third day and the promise (John 1:51) of the previous chapter. He 

observes that in Codex Sinaiticus there is no break between the conversation with 

Nathanael and the transition to the wedding in Cana (Willoughby, 2014:130). He relates 

the wedding to the Sinai events between YHWH and Israel as validated by the later 

prophetic statements (Jer 3:8, Isa 50:1) of YHWH’s divorce from Israel. K. Ra (Ra, 

2008:171-172), in his extensive work on this passage, connects it to the Old Testament 

at large but not to the preceding chapter and focuses on the three days relating to the 

temple and the resurrection of Jesus alluded to in the chapter (John 2:19).  

Willoughby explains that the presence of one stone jar at a home in this region 

represented substantial wealth in comparison to the per capita income level of the local 

residents, but to have six such jars would have boasted an extraordinary exhibition of 

wealth. For such an occasion to be marked by having depleted their beverage supply 
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would have been devastating to the bridegroom and his family. If the connection 

between the chapters is maintained, as Willoughby contends, we might add that Jesus 

would be demonstrating that he is the true fulfilment of Jacob who struggled to 

demonstrate his covenant faithfulness as the bridegroom between two wives. In this 

context Willoughby notes the frequently suggested parallel of Moses having turned 

water into blood as the first plague in Egypt (Willoughby, 2014:131).      

Completing his essay with a consideration of the purity narratives in John 3-4, 

Willoughby observes that Israel was a divided people by contrast with where they were 

in the Exodus from Egypt. Judea and Samaria were representative of the two branches 

of the major division following the political eruption under Rehoboam. After the 

Assyrian conquest of Samaria the former distinctions based upon the Torah were largely 

lost and the Samaritans became abhorrent in greater and lesser measures to the Judeans. 

He cites a rabbinic reference that accuses a Samaritan woman of menstruating from the 

cradle, thereby rendering herself and all who had contact with her as perpetually 

unclean (Willoughby, 2014:132). Into such an atmosphere (John 3:1-21) Nicodemus, a 

Pharisee and distinguished ruler in Judea, comes to Jesus to inquire about requirements 

for entrance into the kingdom of God. Jesus explains that only by having been born 

from above, a reference to Ezekiel 36, could one enter the kingdom of God. Nicodemus 

cannot grasp this new paradigm explaining the way of salvation. This was effected by 

God, not of human ingenuity, an opportunity Nicodemus does not then accept 

(Willoughby, 2014:133-135). By contrast, a morally questionable woman from Samaria, 

in John 4, meets Jesus at a well provided by Jacob. Jesus requests a drink from her. This 

was utterly off limits for a Judean with any commitment to purity. To her, Jesus offers 

the same gift of everlasting life that he had offered to Nicodemus (3:16) and refers to 

the living water of Ezekiel 36 which does far more than quench one’s thirst for the 

moment. Rather it cleanses one perpetually. The woman departs from the scene having 

embraced the gift (Willoughby, 2014:135-136). When Jacob’s family left Egypt at the 

Exodus, they were Israel, one people. Jesus enters ministry in John’s Gospel addressing 

the matters of purity, initially standing between two groups: the Judeans (Jews) and the 

Samaritans (Willoughby, 2014:137). Of the two, only the Samaritan woman then 

embraces the promise of eternal life. So dramatic was the change in her life and status 

from outcast to acceptance that readers of John’s Gospel are compelled to note the 

change. Few would go as far as feminist scholar Sandra Schneiders, who in her Written 

that you may believe (1999), argues passionately, though not as convincingly, that the 
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anonymous Samaritan woman is best seen as the anonymous beloved disciple, the 

author of the Fourth Gospel (Schneiders, 1999:229-231).  

2.5.9  Interpreting the Letter to the Ephesians from a New Exodus framework 

In the following chapter, David Starling addresses the question of New Exodus in 

Ephesians. He begins by affirming the relationship between the letter and the Old 

Testament. He cites Markus Barth as arguing that the Old Testament scriptures are used 

to contribute to the celebration over the inclusion of Gentiles into the one people of God 

who are to live out the expression of their relationship (Starling, 2014:139-140). By 

contrast, Andrew Lincoln finds Ephesians 3:5 as the pivotal verse to preclude any 

connectional promise/fulfilment relationship between the Old Testament and Ephesians. 

At best, as Starling reads Lincoln, the passages cited from the Old Testament are found 

in the applicatory section of Ephesians 4-6 where they are illustrative for ethical living 

(Starling, 2014:140). One other study that he considers is Thorsten Moritz’s, which 

plots Ephesians as a revision of Colossians with a Jewish concentration. That emphasis 

seeks to defend the ethical nature of Christian teaching and show it to be in parity with 

the Torah of the Judeans (Starling, 2014:141). To his knowledge Moritz’s work is “the 

most extensive recent treatment” on these questions (Starling, 2014:140). Evidently he 

is unaware of the publication of Richard Cozart’s published dissertation, This Present 

Triumph (2013).  

Starling observes a berakah (blessing) pattern in Ephesians 1:1-14, identifying a 

sequence of the blessings provided in the Exodus accounts. Salvation is the result of 

God’s prior loving choice (1:4) as Israel and the Patriarchs were chosen. The Ephesian 

believers are included in God’s family by his having adopted them as sons (1:5) in a 

manner echoing the way Israel is identified prior to the departure from Egypt. They are 

redeemed to God (1:7) in a manner reminiscent of Hebrew slaves rescued from Egypt. 

They learn the mystery of his will (1:9) as Israel learned through the revelation given at 

Sinai. Eventually they will reach their destination (1:11-14) as God’s Old Testament 

people did (Starling, 2014:142). Starling summarizes this section by noting, “the 

berekah implies that, at one level, the readers’ salvation in Christ is a typological echo 

of the exodus salvation of Israel … the readers should view their salvation as the 

fulfilment of the second exodus and new covenant promises” (Starling, 2014:143). In 

some places he refers to Exodus, in others Second Exodus, while in others New Exodus, 

without clarifying what distinguishes these three.   
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Starling sees Ephesians 2 as developing New Exodus salvation through resurrection 

personally from one having been dead spiritually (2:1-2), living in deep hostility to the 

things that God requires. But that condition is not limited to the people of the nations, 

rather it includes Paul and those who have been part of the Jewish community (2:3). The 

Old Testament connections are not so strong with Exodus itself but are reflected from 

the prophets who anticipate a future Exodus (Starling, 2014:141). The promised 

judgment reflects Deuteronomy 30-32, while the promise of life connects with Ezekiel 

36-37 and the references to those having hearts of stone that must be replaced with a 

living heart of flesh (Starling, 2014:145). Elsewhere Starling writes, “According to the 

story of Eph. 2:1-10, Gentiles find salvation not by being joined to a living Israel as 

proselytes, but by being raised with a dead Israel from the grave of their exile, as 

beneficiaries with them of the grace and mercy of God” (Starling, 2011:192). The 

people who were previously excluded from one another are brought together in a 

context of peace anticipated in the prophets (Isa 52:7; 57:19) as the nations are 

reconciled to God. The reconciliation is made effectual only through Jesus Christ, the 

crux of the “New Exodus,” who is identified as “our peace” (Eph 2:14) in a context 

explaining the fulfilment of “Second Exodus” promises (Starling, 2014:146-147).  

The armour described in Ephesians 6:10-17 is explained as that of the warrior who 

engages with the opponents of Christ. The constituent parts are presented as referring to 

elements in the prophetic references of Isaiah (Starling, 2014:148-149). Starling argues 

elsewhere that the need for the armour was not due to inter-ecclesiastical struggles at 

Ephesus, rather it is due to the continuing battle that the people of God engage in with 

the opponents of God in the world at large (Starling, 2011:184). Though the believers 

have “learned Christ” (Eph 4:20), Starling (2011:169) asserts that they need to be 

reminded of what they have and who they are in Christ. They are still vulnerable to 

being deceived (Eph 5:6). To this may be added the very pointed admonitions about sin 

(Eph 4:25-32).  

Considerable attention is given to the use of Psalm 68:18 in Ephesians 4:8-10. Both the 

Masoretic Hebrew and Greek text in the so-called Septuagint refer to the ascending and 

descending one as “receiving” gifts, while the Greek text of Ephesians speaks of this 

one “giving” gifts (Starling, 2014:149). Evaluating options for this discrepancy, Starling 

distances himself from a series of other interpretive proposals (Starling, 2014:150-151). 

He contends for a New Exodus understanding of Psalm 68 that reads backward to the 

psalm from a typological echo of Jesus as the fulfilment of the anticipations from the 
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Old Testament, given the Exodus imagery that surrounds verse 18 both by reflecting 

what took place and anticipating what will unfold in the future (Starling, 2014:152). The 

LORD receives riches from the leaders of the diverse nations to distribute them among 

his “people” as had happened in the Exodus (Starling, 2014:153-154). The descent of 

Jesus at the incarnation to rescue his people from their rebellion, followed by his 

resurrection and ascension, provides the victory over the hostile nations and their 

representative authorities, both seen and unseen. The subsequent inclusion of peoples 

from the diverse nations into the body of Christ as a developing living temple represents 

the beginning of the eschatological fulfilment anticipated in Psalm 68:28-35 (Starling, 

2014:155).  

In addressing Paul’s citation of the fifth commandment following his stated requirement 

for the children in Ephesus to obey their parents (Eph 6:1), Starling grapples with the 

implications of Paul’s apparent application of the promise of “long life in the land” to 

the Ephesian readers, especially their children (Eph 6:2-3). Without any transition, Paul 

instructs the children: τίμα τὸν πατέρα σου καὶ τὴν ματέρα, ἥτις ἐστὶν ἐντολὴ πρώτη ἐν 

ἐπαγγελίᾳ, ἵνα εὖ σοι γένηται καὶ ἔσῃ μακροχρόνιος ἐπὶ τῆς γῆς (Honour your father 

and mother; this is the first commandment with a promise, that it may go well for you 

and you may live long on the earth). How can a promise of blessing from the Law of 

Moses, in conformity with the Greek text of Exodus 20:12 (Deut 5:16), relate to the 

presumably non-Jewish families in Ephesus? Responding to such a question, Robertson 

says, “Christians are told repeatedly that their fullest state of blessedness derives from 

their keeping God’s law. …Even the promise of long life associated with the fifth 

commandment is held out as a promise of God to the children of the new covenant,” 

(Robertson, 1980:184). In contrast, Starling (2014:155) works to bring that statement 

into conformity with the declaration of the abrogation of τὸν νόμον τῶ ἐντολῶν ἐν 

δόγμασιν καταργήσας (the law and commandments in ordinances) earlier in the letter 

(Eph 2:15). How can the law which has been declared to be destroyed retain any 

motivation for children to honour their parents to enjoy a long life in/on the land/earth? 

Starling rejects the idea that it was an adaptation of the family promise for the benefit of 

the Gentiles. Rather, he contends that because the connections in ethical sections of the 

letter call for those who have been transferred from “darkness” to “light” to live in a 

new pattern of obedience (Eph 4:17-5:21), the passage should be understood in a 

manner that the words given to Israel, the First Exodus community at Mount Sinai, only 

apply to the New Exodus community in Ephesus as a spiritual fulfilment accomplished 
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through their relationship with Jesus Christ (Starling, 2014:157-158). He sees the 

statements in Ephesians 6:2 reflecting a “speech-event” of the original Exodus and not 

directly applying to Gentile Christian readers (Starling, 2014:158). At best it would 

have a “second-hand” application to them in a typological New Exodus framework 

(Starling, 2014:158). Cozart prefers to see the long life as on the eschatological earth, 

including the planet Earth, based on the use of γῆ (earth) elsewhere in Ephesians. He 

notes that the term is used 190 times in Isaiah, not counting its use in other prophets, to 

refer to judgment and restoration (Cozart, 2013:228). Interestingly, more than a century 

before Cozart, Robinson argued that Paul did not use the Hebrew for Exodus 20:12 or 

Deuteronomy 5:16, but appealed to the Greek text of the Old Testament that has 

undergone revisions (Robinson, 1909:210-211). The phrase, ἧς κύριος ὁ θεός σου 

δίδωσίν σοι, (the Lord your God gives you) is in both Exodus 20:12 and Deuteronomy 

5:16, but is omitted by Paul. In the Hebrew text, the relationship with the land is 

identified as ה מָֹ ַאדָֹ ְהָֹ ְַעל יָך ְיָֹמ  ְַיַאִרכּון מַען  .(that your days may be long in the land) ל 

Deuteronomy 5:16 adds: הּו מָֹ ַאדָֹ ְךְַעלְהָֹ ַמַעןְִייַטבְלָֹ ל   (and that it may go well with you in the 

land), in restating the same command. In the Greek, the identification of the land is ἐπὶ 

τῆς γῆς τῆς ἀγαθῆς (in the good land) in Exodus 20:12, but ἐπὶ τῆς γῆς (in the land or 

earth) in Deuteronomy 5:16, the same words Paul uses in Ephesians 6:3. Robinson 

suggests that in Ephesians 6:3 it should be interpreted as “the earth” rather than “the 

land” (Robinson, 1909:211).  

What did Paul have in mind for his Ephesian readers, their children and subsequent 

readers to understand, a “speech event” of the original Exodus? A call for new covenant 

children to actively obey the Law? An eschatological possession that would apply some 

day in the future? The careful construction of the text implies that Paul had something 

beneficial in mind for the believers in that age and every age. He is calling believers in 

Ephesus to live by a different ethic as those who belong to Jesus in the new covenant. 

His instructions are given in the context of a family living distinctly from the world 

around them, but in a manner to have a constructive impact upon their community. In a 

similar manner, Jeremiah in his message from the Lord to those who were in exile in 

Babylon, (Jeremiah 29:4-7; 36:4-7 Greek.), before informing them of the seventy year 

duration of their exile, instructed the people to marry, build houses, plant gardens, have 

children, pray for the place, and seek the peace of the land, τῆς γῆς, where he has placed 

them. Following the Hebrew of verse 7, where the word for the location is ִעיר, 

translations correctly use the word “city.” But the Greek translators of Jeremiah do not 
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use the term πολις but γῆς. As Robinson observes, the use of the general term by Paul 

permits any place on the earth. That would include Ephesus.  

Without question, Starling sees Exodus, Second Exodus and New Exodus, however he 

defines them, in Ephesians. Cozart, in contrast, is more tentative in his conclusions, 

allowing for “inferences” given the absence of “obvious markers” of New Exodus 

(Cozart, 2013:25). Later he argues “that in the paschal death of Christ you have the 

historical exodus experience of Moses and the new exodus vision of Isaiah fulfilled 

within the communal context of God’s people” (Cozart, 2013:138). Such a conclusion 

provides little clarification about the presence of New Exodus in Ephesians. 

2.5.10  The Exodus, seen and heard through the Letter to the Hebrews  

The Letter to the Hebrews, one of the places where the New Testament explicitly uses 

the word “exodus,” is the next focus of study by Radu Gheorghita in, “Echoes of 

Exodus in Hebrews.” From the outset he admits that there is no settled agreement on the 

number of citations from Exodus in this letter (Gheorghita, 2014:160). He remains 

neutral on the authorship of the letter, opting for the identification “Author” throughout. 

He proposes an approach that looks for connections such as: 1) the Hebrews’ 

remembrance of the event of the Exodus from Egypt, 2) the aftermath of the event 

resulting in the covenant, regulations and worship instituted by Moses, and 3) the 

leadership role of Moses (Gheorghita, 2014:162). Rather than considering only Exodus 

references, Gheorghita (2014:163) contends that the account must be seen in the context 

of interaction with the other four books of the Pentateuch.  

The primary concentration on the Exodus event is in Hebrews 11. Anticipated in 

Genesis by Abraham and spoken of by Joseph (Heb 11:22), the account transitions to 

the early life of Moses in Exodus (11:23-26) climaxing with the emphasis of his 

yielding the temporary benefits of being in Pharaoh’s administration in exchange for 

identifying with his native family (Gheorghita, 2014:164-165). Moses’ departure from 

Egypt (11:27) remains undefined: is it his flight as a fugitive or as the leader of Israel in 

the Exodus (Gheorghita, 2014:165-166)? The time of the Passover (11:28) is marked by 

faith for those who observed it. Those who rejected the promise suffered loss when the 

death angel passed over. Gheorghita (2014:167-168) demonstrates a number of 

connections between Hebrews 11:28 and the references to the blood in Chapters 9, 10 & 

13, and the details from Exodus in Hebrews 12 (166-7). The references to Exodus in 
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Hebrews 11 conclude in verses 29-32, the actual crossing of the Red Sea (ἡ ἐρυθὰ 

θάλασσα), as identified in the Greek OT translation. 

References to the Exodus in addition to those in Hebrews 11 include rest and the people 

of God (Heb 3), and the New Covenant (Heb 8), expounding Old Testament references 

(Jer 31; Ps 95). Gheorghita (2014:168-170) shows that the Author is more heavily 

dependent on the Greek than the Hebrew. He notes, “For the Author, faith is the 

hermeneutical key that unpacks the story of God’s people” (Gheorghita, 2014:169).   

Following the Exodus, a sequence of developments for the people of God unfold. There 

are numerous references to the covenant (ִרית  διαθήκη) established at Sinai. When it is/ב 

mentioned there are references to the better status of the New Covenant or New 

Testament. Many aspects of the life and fellowship of the people of Israel and God are 

tied together in detailed terms of the covenant. The ethnicity of the recipients of the 

Sinaitic Covenant were of the stock of Israel. The New Covenant, while identifying 

with them, anticipates a wider inclusion not limited to blood lines and physical kinship. 

The basis of inclusion in the New Covenant is faith in the promised one. While the 

Sinaitic Covenant was explicit in the objectively written details required of the people, it 

is surpassed in the New Covenant by the details being written on the heart. Gheorghita 

(2014:171-174) concludes this section by emphasizing that the Author of Hebrews read 

Exodus in view of the remainder of the Old Testament and reflective of the person and 

work of Jesus Christ. He reflects on the New Covenant impact on the Law, a deeply 

beneficial guide for knowing right from wrong, but powerless to bring about the 

changes of heart until the coming of Jesus (Gheorghita, 2014:174-177).  

The priesthood was shaped around Aaron, the brother of Moses, and his family as part 

of the tribe of Levi. There were extensive requirements of them to enable them to serve 

in their role representing the people to God. On the Day of Atonement, only the current 

high priest could enter the most holy place with the required blood of the covenant. But 

in this, he had to first offer in behalf of his own sin before re-entering to offer in behalf 

of the people. At best the high priest could only serve so long, before he retired or died. 

While he served in the tabernacle that was made on earth, according to the directions 

given to Moses, it was crafted after the pattern of the one in heaven. The high priest of 

the line of Aaron would not be able to serve in the true tabernacle in heaven. To resolve 

this difficulty the writer identifies Jesus (Heb 7:26) as in the order of Melchizedek (Heb 
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5:6, 10; 6:20; 7:1; Gen 14:18; Ps 110:4) from the merger of references outside of 

Exodus (Gheorghita, 2014:178-179).  

Moses, the leader of Israel, is without peer for the Hebrew people. Acknowledged after 

the angels in the letter (Heb 3), his status is distinct. Yet in comparison with Jesus, 

Moses is consistently shown to be but a mortal man (Gheorghita, 2014:182-184). In 

Hebrews 12:18-21 the limitation of access to the presence of God is dreadful. But those 

who believe in Jesus as their great High Priest (Heb 4:16; 10:22) are welcomed to come 

confidently to the throne of grace and are assured of grace, mercy and help. Jesus has 

become the fulfilment of the things that Moses lacked (Gheorghita, 2014:185).   

Gheorghita provides many insights that unquestionably connect Exodus to Hebrews. 

His focus draws the reader into the action of what happened following the Exodus under 

the Sinaitic Covenant set in contrast with the superiority of the New Covenant. He does 

not deal extensively with questions about either Second Exodus or New Exodus. One 

wonders how he might interact with the similar work by Robertson in God’s People in 

the Wilderness (2009) that works through the same material and focuses on the role of 

the Church in the wilderness experience as believers advance toward their promised 

final home. Regarding the gathering of God’s people in worship, Robertson observes, 

“From one perspective … the heavenly assembly of God’s people can be realized only 

in the eschaton, when the kingdom is established in its consummate form…. Yet this 

eschatological assembly intrudes into the present situation of the church on earth” 

(Robertson, 2009:37). Distancing himself from the idea of platonic idealism, Robertson 

affirms the role of Hebrews in expressing the value of the Old Testament as they 

embark upon the New Testament era as people living in the context of the New Exodus 

benefits in some measure. Believers actively serve God in their present circumstances 

while awaiting the full expression of the benefits of the New Exodus in the eschaton 

(Robertson, 2009:46). 

2.5.11  Biblical theology and the Exodus 

Fox reserves a treatment of the Exodus and biblical theology by Robin Routledge for 

the final chapter. Chapter Ten is not a summation of the previous chapters but an 

attempt to develop a concise biblical theology on the Exodus in both the Old and New 

Testaments (Routledge, 2014:188). Affirming the pervasiveness and importance of 

references to the Exodus and subsequent events in the ongoing development of God’s 

people, Routledge notes their role in instructing the present and future generations of 
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Israel (Routledge, 2014:187). He develops the idea of who the people of God are in 

relationship to God. Second, he examines what function they have in living before God. 

In the third consideration he evaluates how the writers of Scripture develop the Exodus 

of Israel from Egypt for additional works of redemption (Routledge, 2014:188). The 

family of Abraham was promised an influential role in all the families of the earth (Gen 

12:3). Yet his descendants, the people of Israel, become identified as a nation in the 

Exodus from Egypt (Routledge, 2014:190). The priority of that event was to be 

reviewed and reaffirmed by the families of Israel to explain what happened to the 

unfolding generations of those not present at the event. The written details provide an 

objective record for any who ask what the rituals mean (Routledge, 2014:192). In the 

New Testament, Routledge (2014:192-193) observes, there are references that tie back 

to the events surrounding the Exodus, as in 1 Peter 2:9-10, where Peter identifies the 

distinctive people, formerly outcasts, comprising a kingdom of priests. Peter quotes 

Exodus 19:5-6 while also apparently alluding to those who were formerly not his people 

(Hos 2:23) and those who show forth praise (Isa 43:21). When Paul refers to Jesus as 

our Passover Lamb (2 Cor 5:7), he links the Old Testament with the atoning work of 

Jesus, remembered in the New Covenant meal (Luke 22:20) instituted by Jesus 

(Routledge, 2014:194).  

In describing the people with their responsibility for behaviour, Routledge observes the 

distinction of the covenant with חסד (mercy) for the relationship between God and his 

people. God makes promises for obedience but they are also accountable for rebellion. 

The movement from Egypt to Canaan was only one dimension of the Exodus. The 

expectation of maintaining a healthy relationship continues into the New Testament 

(Routledge, 2014:196-199). In appealing to the Exodus from Egypt (1 Cor 10:1-21), the 

Apostle Paul seeks to motivate his readers to live faithfully before God in the whole 

context of life (Routledge, 2014:200). Use of the terms Exodus, New Exodus, and 

Second Exodus is rather fluid in this chapter. Routledge sees a typological relationship 

between the references to the Exodus from Egypt and the departure from Babylon as 

either Second or New Exodus in Isaiah 40-55 (Routledge, 2014:201). He shows that 

Isaiah 51:9-10 is linking creation of the cosmos with redemption in the Exodus from 

Egypt and God’s ability to rescue his people (Routledge, 2014:203). In some statements 

he refers to this as a New Exodus while in others as a Second Exodus without clearly 

defining how they differ. Citing N.T. Wright, he observes that “the New Testament 

writers’ use of second exodus imagery” acknowledged that they were yet in exile. 
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Aspects of the restoration in the land had not been fulfilled (Routledge, 2014:205). 

Jesus is said to have repeated the Exodus from Egypt pattern in order to fulfil Israel’s 

history and offer a “second exodus, effected through his death and resurrection” 

(Routledge, 2014:206). Further, he observes that Jesus is to lead Israel in a “new 

exodus” in connection with the reference to his exodus in Luke 9:31. That reference in 

Luke is then said to point back to the deliverance from bondage in Egypt (Routledge, 

2014:206). Routledge then surveys several of the recent studies of the New Exodus in 

the New Testament in order to establish that the New Exodus is inaugurated by Christ, 

links the Christian community as a whole to “the true people of God,” and is done in 

partnership with the Holy Spirit (Routledge, 2014:207).  

Routledge summarizes that the Exodus is a paradigm for communicating the work of 

God in rescuing his people from bondage in Scripture. He sees the New Exodus as 

having been fulfilled in Christ, as he fulfils the role of the new Moses leading his people 

(Jew and Gentile) “out of slavery and death into new life as the children of God” 

(Routledge, 2014:208). He provides a concise biblical theology on the Exodus theme in 

Scripture, showing the anticipation, development, adaptation, reaffirmation, and New 

Exodus realization with the death and resurrection of Christ. His understanding of 

unfulfilled aspects of the promised New Exodus remains less than clear.  

2.6  Echoes of Exodus  

From Reverberations of the Exodus attention is now given to Echoes of Exodus, a 

monograph by two authors, Alastair J. Roberts and Andrew Wilson, with the more 

sustained research having been done by Roberts while the composition and popular 

style of the book is the work of Wilson. They approach the theme from the mode of 

music, considering the storyline of the Bible after the example of a symphony (Roberts 

and Wilson, 2018:21-23). Their approach echoes an earlier proposal by Allan MacRae 

in The Gospel of Isaiah (1977). Comparing the structure of Isaiah 40 to an overture for 

Isaiah 40-56, he writes:  

The construction of this part of Isaiah is somewhat like a symphony. A 

theme is presented and briefly discussed. Then a second theme is 

introduced which, in turn, may lead into a third. Again there is a felt need 

for reiteration of the first theme, then perhaps of the third again, and then 

of the second. Thus certain basic ideas are presented, repeated, and 

stressed, not merely to state the ideas they contain, important as this is, 
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but to make a profound effect upon the hearts and minds of people…. 

(MacRae, 1977:31).  

Roberts and Wilson seek to follow the Exodus in the musical score throughout the 

canon of Scripture. The theme of Exodus within the Old Testament echoes itself with 

the prophets finding courage from what happened to anticipate something greater for the 

future because God keeps his promises. God always has his purposes in mind and 

provides hints along the way to induce the reader to see greater implications of the 

events that happen. Patterns carry actual importance for the people as they live and 

serve. God’s work is consistent with what he has done in the past, but he works in new 

and fresh ways that are unexpected in the outworking of redemption (Roberts, 2018:26-

27). Because their approach is synchronic, the reader is left to sort out their specific 

meaning of Exodus and New Exodus in many references.  

Selecting an advance glimpse of the musical experience, the authors introduce the 

reader to the Passover meal in Matthew 26 in Chapter 2. Amidst the familiar 

combination of the sights, smells, tastes and rituals developed from the eve before the 

Exodus from Egypt, Jesus declares the fulfilment of the Passover in what he is about to 

experience and commissions a new application of the meal in remembrance of him 

(Roberts, 2018:28-31).  

In what they identify as “the first movement,” they include the providential protection 

of Moses at the time of his birth, and the battle of the sexes as Pharaoh, whom they 

identify as “the serpent-like king”, is outwitted by the women he has tried to seduce into 

his plan of assault on Hebrew males (Roberts, 2018:35-36). In their effort to 

demonstrate echoes of Eden, Wilson and Roberts appear to have become 

improvisational. When Jochebed, Moses’s mother, makes an ark and applies pitch to it, 

she is said to be reflecting the work of Noah in building the ark in Genesis 6, because 

the word ark ה  is used in both passages (Roberts, 2018:36). They compare Noah’s ark ֵתבָֹ

with rescuing humankind from destruction while this ark delivers the righteous. They 

contrast the sophisticated building of cities under Pharaoh while the humble mother 

makes a crude basket ark that houses the one who would undermine the power and 

authority of Pharaoh. But if one takes the content of Genesis 6 to be correct, all of 

righteous humankind was preserved in the ark. Are we justified in assuming that no 

other children or families were righteous in Egypt? No explanation is given for her not 

having received a divine blueprint, as Noah was, to assure that her ark would be 
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seaworthy. Is her work an improvisation? The rescue of Moses from the river is 

compared to the subsequent exoduses of Moses in departing from Egypt. The first is 

after he had slain an abusive Egyptian who was mistreating a Hebrew (Roberts, 

2018:37). Following this deliverance he defends the rights of seven women against 

encroaching shepherds when they are trying to get water for their flock. For his courage, 

he is rewarded with a wife from the local people. During his sojourn as a shepherd, he 

meets with God at the burning bush and receives his commission for his role of leader to 

deliver the Hebrews from Egypt in the larger scale Exodus that delivered Israel through 

the Sea of Reeds (Roberts, 2018:37). Yet, there is no ark involved with either of these 

later two deliverances. While there are elements that one may compare, there appears to 

be artistic improvisation taking place that strains the echo.  

Before the Exodus takes place we learn of a major confrontation between Moses, 

Pharaoh, and the deities they represent. In Exodus 4:1-9, the reluctant Moses must first 

become convinced that he is under the rule of the Sovereign God. The threefold 

confrontation of life and death induces him to go forward to face Pharaoh (Roberts, 

2018:41-42). The encounter with Pharaoh and the gods of Egypt in the plagues 

anticipates the overwhelming demonstration of the Passover. Israel is free to worship 

and serve the Creator God who has delivered them from slavery under the Egyptians. At 

Sinai the Law is given and instructions for the tabernacle are prescribed. Eventually the 

tabernacle is completed and dedicated with the manifest presence of יהוה in the 

tabernacle. Yet, in that process the people embrace other gods instead of יהוה. Roberts 

and Wilson posit a Second Exodus in later chapters of Numbers following the 

observance of the Passover (Num 9:1-14) and the provision of food and water (Roberts, 

2018:50). The people compromised morally and spiritually, replicating several of the 

events following their release from Egypt (Roberts, 2018:51). Having sent spies into the 

land of Canaan, the people learned of the opportunities and risks if they entered the 

land. The majority concluded that the risks outweighed the resources and rewards, 

therefore they did not want to proceed further. Even more, they were determined that 

Moses should die. Moses was delivered from Israel’s wrath. Israel was delivered this 

time, not from some military power, rather they were delivered from the destruction of 

 Again, without defining terms, the authors can improvise the music and meaning as .יהוה

the tune progresses.   

Before entering Canaan, the people face the separating barrier of the Jordan River at 

flood stage. Robertson and Wilson consider this the conclusion of the Exodus that began 
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at the Sea of Reeds (Roberts, 2018:54). A team of spies crosses over to survey the 

immediate area where the nation is to enter. They enter the house of Rahab, a prostitute 

and learn of the crippling fear that preceded them in view of the military exploits that 

had happened in one place after another. Now they would be entering her area and 

coming to overthrow her city, Jericho. The spies negotiated a deal with Rahab and her 

family in appreciation for her having deceived the Jericho investigating officers when 

she had hidden the spies. They invited her to gather her family to her home, display a 

crimson cord in the window, and remain there when the conquest took place. If the 

crimson cord was present, she and her household would be rescued unharmed. Roberts 

and Wilson observe a development of echoes in this sequence recapitulating the pattern 

from the Exodus from Egypt. They see these echoes as part of “a divinely orchestrated 

whole” that would reoccur in the New Testament. They even develop a formula: 

“Desert prophets, associated with water, make way for land prophets associated with 

rescue” (Roberts, 2018:55). Nicholas Lunn (2014:19) proposes that Rahab is the first 

Gentile Exodus delivered from the city of Jericho, and after a period of waiting was 

received into the nation of Israel (Josh 6:23-5). If that be so, are we here noting a Third 

Exodus?  

In their third section, Wilson and Roberts (2018:62-63) propose an “exodus” in Genesis, 

noting sequences of Noah and his family in the ark. As Noah’s time on the ark 

concludes, he sends out the birds and eventually arrives on Mt. Ararat. Synchronizing 

the account, Noah gives a new covenant. “Noah is Moses. Ararat is Sinai… Noah’s 

exodus has brought judgment on the wicked and freedom for the oppressed, but humans 

are still fallen and sin is still here. A greater exodus is needed” (Roberts, 2018:63). 

Following after Noah, Abraham has multiple “exoduses” (Gen 12). His departure from 

Ur of the Chaldees is seen in two parts separated by the sojourn in Haran while they 

await the death of the older generation (Terah) that is compared to Israel’s delay at Mt. 

Sinai while awaiting the death of the generation that came out of Egypt (Roberts, 

2018:66). However, we have no indication of rebellion and unbelief leading to Terah’s 

death, to exclude him from the new land (Gen 11:27-32). Abram enters a “second 

exodus” when he is driven from his new homeland to Egypt by famine and the need for 

food (Gen 12:10-20). When in Egypt, Pharaoh is captivated by his wife Sarai and takes 

her for himself. He provides an abundance of servants and material goods to Abram, 

presumably as a bride price. God intervenes by bringing intense afflictions on Pharaoh 

and his household to protect Sarai from becoming violated. A similar sequence would 
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take place at Gerah (Gen 20). Even though the marriage was never consummated, 

Abram retained the things acquired from Pharaoh (Roberts, 2018:67). While making the 

covenant with Abram (Gen 15), God informs him that his descendants will endure 

suffering for four hundred years before experiencing a national Exodus. The same יהוה 

who delivered them from Ur of the Chaldeesְwould bring them out from Egypt (Gen 

15:7; Exod 20:2). Shifting to the metaphor of Russian dolls stacked one atop the other, 

Wilson and Roberts see “an intriguing resemblance to Passover” because of the term for 

deliverance and the common elements of blood, darkness, carcasses and a smoking pot 

in the covenant ceremony between Abram and God (Roberts, 2018:68). Yet, the 

commonality of reference to the deliverance in Genesis 15:7 is cited in the giving of the 

Law, rather than the time of the Passover. The elements of blood, darkness and animal 

carcasses seem to lack the connections, unless one allows for the intriguing use of 

musical improvisation to forge the connection.  

Continuing with the theme of Exodus in Genesis, the next chapter begins with the 

Exoduses of Hagar. As part of the gifting from Pharaoh in releasing Abram and Sarai, a 

servant girl named Hagar accompanies them out of Egypt. The reader is not informed of 

the conditions or motivation of her departure. The authors identify Abraham as “the 

fountainhead of God’s people” (Roberts, 2018:70). While that may be argued from 

Matthew 1:1, other Scriptures seem to include Adam (Luke 3:38) or Noah (Luke 3:36; 

Acts 17:26; 2 Pet 2:5) in such a capacity. Whatever her viewpoint may have been, 

Hagar was headed into an uncharted life far from her home under Abram and his wife 

Sarai. She yields to the proposal of her mistress in agreeing to attempt to conceive a 

child with Abram. Because they were successful in their attempt, she becomes the 

object of Sarai’s envy and disdain (Gen 16). Roberts and Wilson see Hagar’s escape 

into the wilderness of Shur during her pregnancy as an Exodus. She encounters an 

angel, receives a promise of a large posterity, and discovers a well of water to slake her 

thirst. A repeat cycle of Exodus follows (Gen 21) when she and her son Ishmael must 

depart. Their Exodus is followed by an Exodus of Isaac with his father to the mountain 

(Gen 22) and a later one with his wife (Gen 26) in patterns that repeat those of his 

parents in Egypt a generation before (Roberts, 2018:71-72).  

The musical key modulates to an interlude of another Exodus in the case of Lot (Gen 

19). He too has settled in Canaan but in the plains of Sodom, a different region from his 

uncle Abram. When the cities of that region were to be judged, he and his family were 

given the opportunity to depart before the crisis hour. Only his wife and two daughters 
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accompany him out of the cities marked for destruction. His wife looks back on their 

cherished home and does not reach the place of refuge. His daughters who did reach the 

place of refuge had not come in faith and obedience (Roberts, 2018:73-74). Wilson and 

Roberts say that Lot offers no plea for help from God and is not looking to be rescued 

from the coming destruction (Roberts, 2018:73). One wonders how they square their 

position with what is written of Lot being deeply and persistently distressed by the 

wickedness of Sodom (2 Peter 2:7-9).  

In the chapter that follows we learn of Jacob and Esau, twin grandsons of Abraham and 

Sarah. Jacob embarks on an Exodus in departing from Canaan to relatives in Haran in 

order to escape the wrath of his brother Esau (Roberts, 2018:75). Jacob’s Uncle Laban 

is described as “a serpent figure” who behaves like Pharaoh in his dealings with Jacob 

and the family that had grown during his sojourn in Haran (Roberts, 2018:76). Further, 

Jacob’s request to depart from Haran with his family is compared to Moses’ request to 

Pharaoh for the families of Israel to depart from Egypt. The discontinuity—that Moses 

requested to be able to go worship God while Jacob requests to return home—is 

overlooked. But the musical key changes again so that Laban is also considered as 

playing the part of Jethro, the father-in-law of Moses. When Jacob and his family 

commence their Exodus (without permission), Laban and his militia overtake them and 

establish terms of friendship with them. They mark their agreement with a heap of 

stones, anticipating the heap of stones outside Jericho when Joshua leads Israel into the 

land of promise (Roberts, 2018:77). Does the listener hear creative improvisation taking 

place?  

Roberts and Wilson progress through the Old Testament selecting events to incorporate 

into their Exodus musical rendition. We learn of the Exoduses of Naomi/Ruth, Samuel, 

Kings, the former and later Prophets (both speaking and writing), and 

Ezra/Nehemiah/Esther as the notes rise and fall in touching the reader’s heart to affect 

his/her own Exodus(es?) along the way (Roberts, 2018:73). When relating the account 

of Ruth they write, “And from a musical point of view, it is another exodus story. It is 

also, in many ways, an upside-down one” (Roberts, 2018:84).  

Summarizing the experience of Ruth they conclude, “Because of the God of the exodus, 

they all live happily ever after” (Roberts, 2018:86). Does Scripture indicate that for 

them life was “happily ever after” because nothing is recorded beyond what is given? 

One other example may be the unnamed young prophet (1 Kings 13) who was sent to 
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Jeroboam. Roberts and Wilson (2018:102) argue that he is presented as a mini-Moses 

who confronts a king, speaks words of judgment, “sees the altar split (as the tablets of 

stone were split), and sees its ashes poured out (as the golden calf was ground to powder 

and poured out)”. Did not Moses break the tablets of stone by throwing them down 

(Exod 32:19)? Was not the golden calf burned with fire and ground to powder to be 

mixed as a beverage (Exod 32:20)? Their creative comparisons continue. The death of 

the prophet, after his disobedience to the explicit instructions he had received, is 

compared to Jesus who was killed and placed in another man’s grave, “…as the man 

from Judah is killed by a lion, so the Lion of Judah will be killed by men” (Roberts, 

2018:103). The improvisation continues.   

The Hebrew word for exodus, א  is used more than one thousand times in the Old ,יָֹצָֹ

Testament. A creative artist may be able to incorporate them all into a musical story, but 

the uniqueness and significance of the Exodus from Egypt may be greatly diluted for the 

interpreter. Roland De Vaux (1961:435-438) notes that similar lifestyles and the 

intermingling of people groups through trade and commerce influenced many of the 

practices of worship. Yet for Israel unique distinctions were retained, particularly 

because of the burnt offerings in Israel. Behind the Passover, he argues, stands an 

annual practice of shepherds in the ancient Arab world prior to breaking camp and 

heading out to the spring pastures, “The Passover was the spring-time sacrifice of a 

young animal in order to secure fecundity and prosperity for the flock” (DeVaux, 

1961:489). He argues that the application of blood to tent poles in pagan religions was 

to drive away evil powers. As a result some interpreters like John Collins (2005: 62), for 

example, reject an Exodus from Egypt in any actual sense apart from tribal warfare, 

maintaining that the Exodus tradition was manufactured by Jeroboam following his 

separation of the northern kingdom from the southern. For Collins, the search for echoes 

of the Exodus is not helpful. By contrast, Richard Hess (2007:181-182), after examining 

a series of approaches that discount the Passover as a historical event for Israel 

departing from Egypt, calls attention to the findings at Emar, a flourishing city in 

northern Syria under Hittite domination. A number of texts, written in Akkadian with 

vocalization, have been discovered there documenting a 13th century BC zukru festival 

calling the residents to remembrance (Hess, 2007:112). They were a settled people, 

engaging in a practice that has many shared elements with the Passover and Feast of 

Unleavened Bread. Hess (2007:182) concludes: “Thus the interpretations of the 

Passover as a late combination of a nomadic festival … have no warrant”.  
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Transitioning to the New Testament, Wilson and Roberts find Exodus echoes 

throughout the Gospels, though at times they are “hidden in plain sight” (Roberts, 

2018:125). While attention to the details of the birth of Jesus may at times overwhelm 

the music, elsewhere the music resounds. The volume intensifies, reaching a climax as 

they proclaim:  

[T]he volume at which the exodus theme is transposed, amplified, and 

turned into the Jesus theme indicates that we are entering the final 

movement … exodus echoes are everywhere and they recapitulate and 

reinforce each other. In the person of Jesus, however, things are building 

toward a climax. The whole orchestra has been brought in. Choirs have 

been added. The music of the previous movements, from Abraham to 

Moses to Elijah and Elisha, is being drawn together into one magnificent 

harmony in a way that neglects none of them and transcends all of 

them.… Come let us adore him (Roberts, 2018:128-129).  

As the Transfiguration approaches, they note parallels of the events in the Gospels with 

those in the Old Testament. Some of their echoes are more compelling than others. For 

example, as Pharaoh celebrated his birthday with an execution of a prisoner (Gen 40:20-

22) so, they observe, Herod’s birthday is marked by the execution of John the baptizer 

(Roberts, 2018:132). Yet while there are points of similarity in the event, Herod’s wife 

called for the execution. There is no indication that Herod’s actions were to settle a 

personal dispute with John (Mark 6:24-6). The echoes surrounding the food provision in 

the feeding of the 5000 are more compelling (Luke 9:10-17). The people following 

Jesus lacked food; they were organized in groups to assure that no one was excluded. 

But whether the twelve baskets were to represent one for each of the twelve tribes of 

Israel is less clear (Roberts, 2018:132). Eight days later, the ascent of four persons 

(Jesus, Peter, John and James) climbing up the Mount of Transfiguration is said to 

resemble the ascent of Moses, Aaron, Nadab and Abihu (Exod 24) up Mount Sinai 

(Roberts, 2018:132). However, the setting in Exodus was not limited to four persons — 

it also included the seventy elders (Exod 24:1, 9-11). Jesus led the trio up to pray. 

Moses and his companions met with God, saw heaven and dined. Would not their 

experience anticipate the Lord’s Supper more than the Ascension? While the unveiling 

of the glory of Jesus reminds one of the encounter of Moses with הוָֹה  on Sinai (Exod י 

33:19-23; 34:4-9), the event at the Transfiguration eclipses his “face to face” meeting 

with God outside the tabernacle (Exod 33:11). Moses, who could not see the face of הוָֹה  י 
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on Sinai, attends the Transfiguration with Elijah where they see the unveiled face of 

Jesus in all his glory.  

Luke 9:31 explains that Moses and Elijah spoke with Jesus about his coming exodos to 

be fulfilled in Jerusalem (ἔλεγον τὴν ἔξοδον αὐτοῦ, ἢν ἤμελλεν πληροῦν ἐν 

Ἰερουσαλήμ). Roberts and Wilson (2018:133) observe that this has to be more than the 

death of Jesus. Rather they see it including “his glory, authority, revelation, life, death, 

resurrection, and ascension” because he is launching an exodus. Jew and Gentile will 

find freedom. They build their argument upon later references in the ministry of Jesus 

when he uses the experiences of Noah and Lot as warnings to prepare for judgment 

(Roberts, 2018:134). Then Jesus is said to have had a “mini-exodus” as he went out 

from the Passover meal, leads his followers, crosses a stream of water, goes into a 

mountain to meet with God, and is attended by angels. With creative improvisation, 

they blend this experience of Jesus with a reflection of King David’s exodus from 

Jerusalem during the insurrection of Absalom. When Jesus says “I am” to the arresting 

soldiers (John 18:6), they fall to the earth. Though far from Sinai or the Mount of 

Transfiguration or even Mount Zion, of this mini-exodus the authors declare, “Jesus is 

Moses and Israel and David – but he is also the Lord, the God of the burning bush in 

human form” (Roberts, 2018:134).  

Each of the four Gospels focuses on Jesus as the Passover Lamb of God (John 1:29) 

without sin or blemish. No bone of his was broken (John 19:36). He offers himself also 

as the firstborn Son. “Israel sacrificed a Passover lamb so as to not have to sacrifice 

their firstborn sons. God, who is rich in mercy sacrificed both” (Roberts, 2018:134). As 

three days form the interlude between Israel’s departure and the Sea of Reeds so three 

days separate the crucifixion and resurrection of Jesus (Roberts, 2018:135). A woman 

named Mary announces Jesus’ resurrection (John 20:1-2). Wilson and Roberts see in 

this a reflection of Miriam who leads the song of celebration (Exod 15) after the Exodus 

(Roberts, 2018:135). Observing the mountain references in the conclusion of the gospel 

story in Matthew and Luke/Acts, though with different emphases, they summarize: “Yet 

even so in all four gospels, the story remains unfinished. The kingdom is not yet fully 

here. The Land has not yet been taken. The Spirit has not yet come. The exodus of Jesus 

may be over, but the exodus of his people has only just started” (Roberts, 2018:135). 

With elements of their summary, this writer agrees.  
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As they move to the Acts, Roberts and Wilson remind the reader of Luke’s emphasis to 

Theophilus that what had transpired in his previous volume was only the beginning of 

the ministry and teaching of Jesus. Though he will depart for heaven, his work will 

continue on earth through the ministry of the church (Roberts, 2018:137). Pentecost 

becomes more than the reversal of the scattering of Babel, it becomes an echo of Sinai 

both in timing (seven weeks after Passover) and the divine presence. At Sinai, they 

observe, Moses had gone up the mount and came back down with the law. At 

Jerusalem, Jesus ascended and the Holy Spirit, as the divine presence, came down. 

While there does not appear to be any reference to Exodus in the events or the day nor 

in the sermon preached by Peter, Wilson and Roberts observe echoes in the great noise 

from heaven in each setting, the burning fire representing divine presence, 

commissioning the people as kings, priests, and worshipping at a temple (Roberts, 

2018:138). Though eager to find echoes, they acknowledge several discontinuities; for 

example, three thousand were cut down in judgment at Sinai, but in contrast, an equal 

number were converted at Pentecost. Additionally, how strong are the echoes in their 

examples of Exodus echoes? In the timing for the events, there was a gap of forty days 

between the ascent of Moses and his return, but only ten days between the ascension of 

Jesus and Pentecost. The fire on Sinai was a warning that people were forbidden to 

approach (Exod 19), but at Pentecost the fire rests on selected people (Acts 2) without 

burning them.  

When Ananias and Sapphira attempt to deceive the leadership by lying about the sale 

price of their property and the amount of their offering to relieve the needs of fellow 

believers, they are killed by the Lord (Acts 5). That is portrayed as an echo of Achan 

who retained some of the forbidden things from the destruction at Jericho (Roberts, 

2018:139). Yet the authors acknowledge that Achan and his family are killed by the 

congregation of Israel (Josh 7). Even with improvisation the echo is rather faint.  

When Saul (Paul) encounters the glorified Jesus on the road to Damascus (Acts 9:3-6), 

the writers contend that his experience is an echo from Moses, whose name is 

announced twice (Exod 3:4), as is Saul’s name (Acts 9:4). Moses saw the glory of God 

on three occasions (Exod 3:1-6; 24:9-18; 33:12-34:9), and Luke records that Paul 

speaks three times (Acts 9:3-7; 22:6-11; 26:12-18) of seeing the glorified Christ 

(Roberts, 2018:140). They conclude by suggesting what appears to be a non sequitur, 

“It may even be why we are told that Paul was a tent maker” (Roberts, 2018:140). For 

Moses there are three separate events that he refers to experiences of seeing the glory of 
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God, while Saul (Paul) relates the same experience three times. We have no record of 

Paul having kept sheep in any segment of his life nor of Moses himself having made 

tents.   

Peter is also included in the Exodus melody (Acts 12:1-10). Herod, a regional king, had 

executed the Apostle James. Seeing that his action was well received, he imprisoned 

Peter and planned to execute him after the Passover celebration. While a group of 

believers prayed at a home in Jerusalem, an angel delivered Peter from the prison in 

silence while the guards kept watch. While Peter slept, a light appeared, his chains were 

released, the angel leads him out, and the gates open unassisted (Roberts, 2018:140). 

When angel had gone and Peter was outside the prison gates, he realizes that he has 

been delivered (vv. 11-12). Wilson and Roberts are not alone in seeing an exodus here. 

Rius-Camps and Read-Heimerdinger (2006:378-383) draw attention to the additional 

lines of the Bezae text that further emphasize the context of Acts 12 in relation to Tyre 

in Ezekiel 28, a cruel ruler, who in his pride was exposed and came to a dreadful end 

(Ezek 28:17-19). After this event with Peter, King Herod orders the guards who did not 

prevent Peter’s escape to be executed (Acts 12:19). Feared by the people of Tyre and 

Sidon, Herod meets with a group from there who were eager to evoke his favour. When 

he assumes glory to himself, God’s angel killed him and worms devoured him (Acts 

12:20-23).   

Wilson and Roberts contend that Paul’s experience of the shipwreck off the coast of 

Melita (Acts 27-28), releasing him from his chains, is another echo of Exodus (Roberts, 

2018:140). He and all the passengers on the ship pass through water (not without getting 

wet, one may note) and live. He is bitten by a viper and survives (Acts 28:3-6). He 

resists efforts to regard him as a god but heals many (Acts 28:7-9). Before departing to 

continue their journey three months later, they are showered with gifts and abundant 

provisions (Acts 28:10-11). In the view of the authors, Paul had reached his desired 

designation upon arriving in Rome. He had intentionally departed from Jerusalem in 

appealing to go to Rome, the capital of the leading empire of his day. This is in keeping 

with his focus on extending the deliverance from bondage to the whole world (Roberts, 

2018:141). The authors find the musical theme of Exodus “in rich surround sound” in 

the letters Paul wrote to the churches he served (Roberts, 2018:144). They also hear it 

sounding through both exhortations and warnings based upon the Exodus in the other 

letters, calling those who profess faith in Jesus to an intentional life of active obedience 

(Roberts, 2018:146). 
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When pursuing Exodus in the Book of Revelation, Wilson and Roberts remind us that 

all through the concert of redemptive history from the declaration of creation in Genesis 

1:1 we witness the musical flow continually inducing us to anticipate a resolution of all 

things. Yet, we encounter repeated dissonances where the great anticipations collapse 

into deep disappointments that call us to repentance and renewed hopeful endurance 

until the final resolution that they find in the Revelation (Roberts, 2018:149-150). John, 

the writer, describes a scenario where creation becomes renewed in an existence free 

from the rebellion of the visible and invisible world, after a series of cosmic battles. 

Those battles include ingredients similar to the judgments in Egypt in a campaign 

waged by Jesus, who conquers and achieves the victory (Roberts, 2018:150). The 

economic, moral, political and spiritual centres of earthly rebellion are defeated with a 

new complex of governing in place (Rev 17-20). To celebrate, they repeat the song of 

victory from the time of the Exodus (Rev 15:3; Exod 15) with strands of the chorus of 

praise anticipated from the time of creation (Roberts, 2018:151). The book concludes 

with a twofold invitation: Those who are thirsty, come and be forever changed; Come, 

Lord Jesus (Roberts, 2018:152). 

Tying their work together, the writers call the Christian community to live out (echo) 

the Exodus in daily living and the practices of worship in what they term “the rhythm of 

redemption” (Roberts, 2018:156). In order to draw the reader into the rhythm, they 

write:  

The music we have been listening to … is not just something we hear 

but also something we participate in as we share…. The music moves 

our souls and animates our bodies. We become a part of it and it 

becomes a part of us. We enter into the biblical symphony because it is 

ours, not just theirs. As we tear the loaf and share the cup, we are Joshua 

and Caleb, remembering the Passover meal, but we are also tasting the 

grapes of Eshcol and reveling in the wine to come.… This symbolic 

performance of the exodus, transposed into a Christian key, is then filled 

out and amplified by the rest of our weekly worship (Roberts, 2018:157-

8, emphasis in original).     

Bringing the musical score to a resolving conclusion, the encore is left for the listeners, 

readers, participants to continue the song until the New Exodus promises reach their 

fulfilment and finale in the return of Jesus Christ and the believers’ accompanying Him 

forevermore. Surely it is a book written within a postmodern atmosphere, allowing the 
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writers to improvise at will whenever and wherever their journey leads. This can 

provide fresh ways of considering the storyline of Scripture, but it can also lead to the 

delusion of novelty gone amuck.  

2.7  Tracing Exodus echoes  

Concurrent with Wilson and Roberts comes another work from a different publisher by 

Bryan Estelle (Echoes of Exodus: Tracing a Biblical Motif, 2018) with the same main 

title but a slightly different subtitle. Instead of his echoes tracing themes of redemption, 

he traces a biblical motif. Estelle, though writing to a predominantly evangelical 

readership (as were Wilson and Roberts) is writing for a more limited readership in 

double the length of pages, with a number of specialized arguments for the reader who 

has theological training but likely has minimal previous exposure to the study of Exodus 

themes. He views Christ rather than the Exodus as the centrality of Scripture and the 

Exodus motif as an important means of understanding who Christ is and what he has 

done (Estelle, 2018:5). Seeking to work between a synchronic approach (treating a 

subject by taking a slice through history of a given subject) and a diachronic approach 

(studying the development of a subject through history) to the Exodus and reflective 

events thereafter, he aspires to include the human author of the book of Scripture, the 

original audience and the reader in his instruction (Estelle, 2018:26). He places 

responsibility on the contemporary interpreter to listen carefully to the author and 

respect the original audience while forming a truthful response (Estelle, 2018:27). 

Rejecting the view of Barthes, who argues for the irrelevance of the original author and 

the abandonment of a pursuit for truth, Estelle rightly contends that truth is to be sought 

and it must be embraced (Estelle, 2018:28). He continues to develop his system of 

interpretation arguing for the legitimacy of typology if it is properly utilized (Estelle, 

2018:39-40). Working from the explanation of Geerhardus Vos of typology in the book 

of Hebrews, Estelle contends that activities of the Old Testament were not complete in 

themselves, but anticipate a completion in a greater sense (Estelle, 2018:42-6). He 

distances himself from accepting the use of allegory, particularly the revival of the use 

of the quadriga of literal interpretation with three spiritual dimensions of interpretation 

(Estelle, 2018:51). He does, however, embrace the forward focus for understanding the 

Old Testament as having fulfilment in the life and ministry of Jesus, often in 

unanticipated ways (Estelle, 2018:55). For historic models, he prefers an approach in 

line with Calvin, who affirms the historicity of the text, and Vitringa, who while 

accepting the historicity of the text sees it essential for the interpreter to look forward to 
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the work of Jesus and his followers (Estelle, 2018:60). The chapter is helpful in 

evaluating various approaches of interpretation, and in presenting his own commitments 

he is not unduly dismissive of those with whom he disagrees.   

A study of the early chapters of Genesis provides a foregrounding for the Exodus in the 

second chapter of Estelle’s book. Working with the covenantal structure of Adam and 

his descendants, as heavily influenced by the observations of Meredith Kline, he notes 

the development of two lines of people: those who were in the world, only working for 

“the kingdom of man” and those who shared life in the world but were heavily invested 

in “the kingdom of God” (Estelle, 2018:75-76). When he addresses the experience of 

Noah with the flood), Estelle (2018:80-83 observes that two covenants must be 

identified: the salvific one for Noah and his family (Gen 6:18) and the covenant of 

common grace for creation and humankind in general, identified after the flood (Gen 

8:20 - 9:17). He uses these distinctions to argue for the development of human culture 

that reflects a distinction between the state and the believing community (Estelle, 

2018:87-89).  

In his third chapter, to address the context of the Exodus from Egypt, Estelle 

acknowledges the assumption of many that the “Song of the Sea” (Exod 15) is at the 

heart of the Exodus, a position influenced by the 2013 conference, Exodus: Out of 

Egypt (Estelle, 2018:93). He frames his material in the context of the mega-narrative 

about God as the true King and sovereign, noting that Exodus 15:18 is the first place to 

bring these two ideas together of God as King (Estelle, 2018:95, 113). Rather than 

interacting with the numerous approaches that continue to appear on the horizons of 

academia, he chooses the synchronic canonical approach that finds didactic material in 

the dramatic events of the Exodus (Estelle, 2018:96). He anchors his material in a 

diachronic reading that affirms the events of the Exodus as historically prior to the 

allusions and echoes that are found in subsequent sections of Scripture (Estelle, 

2018:96). He sees the account given in the Book of Exodus as “an orderly and unified 

story celebrating liberation from the iron furnace of the Egyptians, and this includes, 

from the start, the wilderness wanderings culminating in the conquest of the land” 

(Estelle, 2018:97). Exodus 15:17 refers to a place of sanctuary where the people will 

meet with God; that initially focused on Sinai, but it later was linked to places like 

Gilgal (Josh 3-5), Shiloh (Pss 68,78) and in time to Zion (Estelle, 2018:98). Such 

variation in places underscores that for Israel it was not the place that was sacred, but 

the presence of God in that place that set it apart (Estelle, 2018:99). The transition from 
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Sinai to Zion is not an inconsequential part of the Exodus account. Working from the 

song itself, Estelle identifies the Exodus motif as constituted by “both the deliverance 

from the enemies of Israel in Egypt and the wilderness wanderings as described in the 

Sinai pilgrimage which culminate in the arrival at the foot of the mountain of God” 

(Estelle, 2018:102). But that pilgrimage does not end in itself at that mountain, rather it 

anticipates a fulfilment of eschatological rest at the new Jerusalem (Rev 21) where the 

LORD reigns forever (Estelle, 2018:105). What Exodus 15 provides in poetic structure, 

Chapter 14 provides in prose, to demonstrate the power and authority of YHWH over 

the created world. Passing through the waters became the threshold between what the 

Israelites were and who they were to become (Estelle, 2018:106). They were not simply 

a people to be freed from Egypt, they were to be a people who worshiped YHWH 

(Estelle, 2018:107-8). The song summarizes God’s dramatic activity in delivering Israel 

from Egypt and the impact of that deliverance upon others who learned of his leadership 

(Estelle, 2018:107-8). The events are described in Chapter 14, but the activity of God 

behind the actions is expressed in several places in Chapter 15 (Estelle, 2018:109-110). 

This same pattern is demonstrated in Judges 4 and 5 as the account of the battle under 

Deborah and Barak against Jabin followed by a poetic summary (Estelle, 2018:109).  

While aware that some date the song to as late as the fifth century BCE, Estelle is 

convinced on the basis of the linguistic arguments that the date is as early as the twelfth 

century BCE (Estelle, 2018:110-111). He allows that the date may be older but noting 

the pattern there with the song in Judges, he sees these songs as triumph hymns in 

response to the triumph hymns of the New Kingdom pharaohs of Egypt. They are also 

anticipatory of the psalms that include reflections on the Exodus from 1000 BCE 

onward (Estelle, 2018:112).  

The Song of the Sea provides a description of YHWH as a warrior (Exod 15:3) that is 

referred to in only one other place (Isa 42:13). In this manner the song becomes a means 

of repeating God’s acts of deliverance of his people. This observation is reflected 

particularly in the work of Longman and Reid (Longman, 1995:32) amidst an extensive 

list of authors who also describe these features (Estelle, 2018:112-113). Because the 

song refers to mythical elements of the ancient world, Estelle interacts with B. Batto, 

who proposes the term mythopoeic for the process of developing a story that explains 

essential symbols that shape human existence. New ones may be generated or previous 

ones may be adapted (Estelle, 2018:117). For Batto, the events, as for example the 

Exodus, happen outside of time. In response, adapting Kline’s position (Kline, 2000:28-
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29), Estelle links those mythical elements found in the Song of the Sea or in the 

Scriptural creation accounts to Yahweh who is identified as the one who rules over the 

chaos to bring order. He believes the Hebrew writers were influenced by their 

neighbours from the Ugarit in the northwest (Estelle, 2018:117). Kline argues, “When 

the biblical revelation identifies Yahweh, the living and true God, as the Creator who 

slays the dragon, it is not a mere matter of substituting one deity for another while 

maintaining the essence of the myth. In its adaptation of the myth, the Bible 

demythologizes the myth as such” (Kline, 2000:28-29). Estelle, in contrast, proposes a 

hybrid term “mytho-historic” to acknowledge the presence of certain “mythic” features 

in the text without limiting or marginalizing the actual historical features (Estelle, 

2018:118). He rightly underscores that many features of the Exodus that are identified 

with Near Eastern myth are far more in keeping with the early chapters of Genesis and 

the creation account (Estelle, 2018:119). The poetic account concludes with the promise 

that the Exodus would culminate with worship in a temple (Exod 15:17). While the 

book of Exodus concludes with the worship at the tabernacle (Exod 40) at a location 

near the base of Mt. Sinai, the writer of 1 Kings 6:1, in a unique chronological 

reference, connects the construction of the temple on Mt. Zion with the dating of the 

Exodus and the fourth year of Solomon’s reign (Estelle, 2018:120). 

In his fourth chapter, Estelle evaluates the application of the Exodus motif in the 

Psalms. Beginning with a quote from C. S. Lewis on the use of the Exodus by writers in 

ways that may say more than they know and mean more than they meant, then, Lewis 

contends, the Old Testament writers would be apt to write in such a manner, by the 

directive hand of YHWH (Estelle, 2018:121). Estelle contends for a reading of Scripture 

that includes the original horizon of the text interacting with the many personal horizons 

of the readers and hearers of the text (Estelle, 2018:122). Because of the expansive 

influence of the Exodus in the Psalter, he selects several Psalms for consideration, 

beginning with Psalm 114 (Estelle, 2018:123). Language reflecting on the experience of 

the Exodus becomes the means for assuring the readers that the same God is sovereign 

in the face of Ugaritic and Babylonian deities, is involved in the affairs of life, actively 

working in behalf of his people in this world and for eternity (Estelle, 2018:125). He 

contends that as the first of the Hallel Psalms, Psalm 114 celebrates victory in departing 

from Egypt and was likely one of the hymns sung by Jesus as he departed from the Last 

Supper (Estelle, 2018:126). He next explores Psalm 118, the concluding Hallel Psalm. 

This psalm, summarizing the entrance of the king, reflects definitely on the Exodus, 
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while answering the gateway liturgies of other ancient Near Eastern people (Estelle, 

2018:127). He contends for a link between the right hand of the LORD in verse 16 and 

similar references in Exodus 15:6 where the demonstration of the right hand shows 

victory over foes (Estelle, 2018:128). Pointing the reader to the work of A.C. Brunson, 

Psalm 118 (2003) “for the details,” Estelle states that there are as many as thirty-five 

citations or allusions to Psalm 118 in the New Testament. Further he claims that 

references are only omitted in James and Jude. He argues that the Psalm becomes a 

bridge between the unfolding events of the New Testament and their relationship to 

what came before in the Old, especially in the Exodus (Estelle, 2018:128). But is Estelle 

accurate about the citations and/or allusions to Psalm 118 (117 Greek) in the New 

Testament? Robertson writes, “Psalm 118 is quoted in the New Testament more than 

any other psalm. Twelve times over, six different authors of the New Testament quote 

this psalm, including all four Gospels, a speech in Acts reported by Luke, 1 Peter, and 

Hebrews,” (Robertson, 2015:259). H.J. Kwon, in a 2007 dissertation addressing the 

reception of Psalm 118 in the New Testament, identifies thirty-three citations and/or 

allusions in the New Testament including parallel references in the Synoptic Gospels, 

John, Acts, Romans, 2 Corinthians, Ephesians, Hebrews, 1 Peter, and Revelation 

(Kwon, 2007:72-87). Where Estelle finds the additional references in the other New 

Testament books (1 Corinthians, Galatians, Colossians, Philippians, 1&2 Thessalonians, 

1&2 Timothy, Titus, Philemon, 2 Peter, 1, 2 & 3 John) remains unknown.  

Estelle next selects Psalm 23 for its Exodus themes. While it may not be directly cited 

in the New Testament and it does not explicitly mention Exodus, the idea of pilgrimage 

is evident. The themes of shepherding and hosting a banquet blend together as the 

Shepherd leads his flock to their promised home, accompanying them and assuring 

them as they go (Estelle, 2018:129-131). The concise overarching survey of Psalm 23 is 

contrasted with the extensive details of Psalm 78, which provides a summary of Exodus 

14-15 and the subsequent history of Israel. That retelling is to provide a means for the 

next generation(s) of Israel to know what has gone before them in order that they might 

not replicate the unwise and often ungodly choices of their ancestors (Ps 78:4-8). There 

is a fusion of Exodus with David and his focus of leadership in Zion set in the 

development of the deliverance through the waters coming from Egypt (Estelle, 

2018:132-134). Estelle then appeals to a chiastic structure in Psalm 77 noted by J.S. 

Kselman (1983:58) to connect it to the help provided by the Exodus from Egypt as the 

ground for hope in the present circumstances of the psalmist. He finds the centre of the 
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chiasm at verses 12-14 as the psalmist reflects on the work of God in history, continuing 

to work in behalf of his people as he did in leading Israel by the hand of Moses and 

Aaron (Estelle, 2018:136-7). That brings him into discussion about the use of an event 

like the Exodus crossing of the sea for a larger symbolic action to examine the use of 

myth in Scripture. He concludes that Scripture refrains from referring to Yahweh as part 

of or subject to his creation as happens in other ancient religions of neighbouring 

peoples to Israel (Estelle, 2018:139). He further explores the Exodus themes in Psalms 

105 and 106. Though the two are adjacent and comprise part of the four Hallel Psalms 

103 – 106 concluding Book 4 of the Psalter, they focus on different areas pertaining to 

the Exodus. Psalm 105 provides a summary of the victorious history of Israel’s 

departure while Psalm 106 provides a perspective from the vantage point of the spiritual 

brokenness of the people during their pilgrimage. The two portrayals make the history 

fair, balanced and hopeful (Estelle, 2018:141-147).  

From the Psalter, Estelle steps into the middle of Isaiah’s prophetic work in Chapter 

Five. Focusing on Chapters 40-55, he builds on the Exodus theme as it is reshaped into 

a means of pointing the exiles in Babylon to a vibrant hope that a promised leader 

would deliver them from their captivity and lead them into a new era in their homeland. 

But these chapters do not only include the return of Israel, they reach a far wider group 

of people, even to the ends of the earth (Estelle, 2018:150-151). He gives considerable 

attention to the matter of “the way” metaphor (Estelle, 2018:151-152). A leader named 

Cyrus, identified as a messiah (Isa 45:1), would accomplish certain things for this return 

to the national home in Zion, but his role would be eclipsed by a promised deliverer, a 

greater Messiah, who would provide abiding comfort and peace as “the way” for their 

eternal souls (Estelle, 2018:158-159). He observes that the terms “spring” and “burst 

apart” are only used together in Genesis 7:11 and Psalm 74:15, to describe the undoing 

of the created order, whereas in Isaiah 41:18, they are used to focus on a new creation 

declared in Isaiah 41:20 which he identifies as a New Exodus (Estelle, 2018:160-161). 

He connects a new victory in Isaiah 42:6-7 with a new song in 42:10 and new things in 

43:14-21, anticipating a new heaven and new earth as a further reference to New 

Exodus (Estelle, 2018:162-163). When facing push-back against the idea of New 

Exodus in Isaiah 42:14-17 he argues for a poetic understanding of blindness and 

newness as responses to what the people of Israel had previously practiced and 

embraced. They would follow a new way of belief and behaviour (Estelle, 2018:163). In 

Isaiah 43:1-7 he finds the wording from Genesis 1-2 restated with explicit application to 
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the new venture Yahweh is undertaking to care for his people. There are references to 

creation, formation, naming, passing through waters, walking about, and the use of both 

Yahweh and Elohim in the same sentence, incorporating both names from the creation 

account. There are also references to the Exodus when Isaiah writes of Egypt having 

been given for a ransom of the people and being called upon to give up Yahweh 

Elohim’s people. But those who are gathering are not only from the four points of the 

compass (Estelle, 2018:164-165). Then in Isaiah 43:14-21, Yahweh leads his people 

through the wilderness by a different way, mingling references to the Exodus from 

Egypt and the Second Exodus from Babylon as they are led through the desert to Zion, 

rather than across a body of water (Estelle, 2018:166-167). Further, in Isaiah 48:15-21 

the people of Israel are called to depart from Babylon in a note of gladness to be 

returning to their homeland. Estelle calls attention to the use of the terms ִאּו  (go out) צ 

and א in verse 20 from the root word (send it out) הֹוִציאּוהְָֹ צָֹ  that reflect the ,(go out) י 

Exodus (Estelle, 2018:168). Cyrus, the ruler, would enable a physical return from 

Babylon, but he would not be equipped to accomplish the necessary spiritual change of 

heart. That would have to await another leader who is introduced in Isaiah 49, and 

whose focus is far more encompassing than delivering Israel from Babylon (Estelle, 

2018:169-171). Estelle (2018:172) identifies that one as the Messiah portrayed in Isaiah 

52:13 – 53:12, who “will accomplish his mission to the ends of the earth – without 

hindrance – through his apostles (cf. Acts 28:25-31)”. His reference to this passage as 

the fulfilment without hindrance is problematic. To be sure, the passage does refer to 

Isaiah 6 and to the resistance of the people of Israel. Further, it refers to the focus of the 

message being directed to the nations, but to say that is accomplished by the Lord’s 

apostles without hindrance, exceeds what this passage says. The Apostle Paul, 

according to Acts 28, is at that time ministering to those who would come to meet with 

him, but his sphere of movement is confined to Rome. Without question, the Book of 

Acts provides definite information about the advance of the gospel from Jerusalem but 

concludes without the fulfilment having been achieved.  

While calling the people to attention for departing from Babylon, Isaiah 52:11-12 links 

their call with that of Israel in Egypt. In Exodus 12:11-12 the people are instructed to 

lose no time in eating the Passover meal and departing promptly. A similar call for 

physical and spiritual preparation begins in this Isaiah passage and is linked to Isaiah 

48, employing key terms of the Exodus. By contrast, they are promised that they would 

not depart in a rush. The LORD their God would accompany them and protect them in a 
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greater manner than in the Exodus (Estelle, 2018:175). The Apostle Paul alludes to this 

call for spiritual purification in his instructions to the church at Corinth (2 Cor 6:17).     

Estelle finds in Isaiah 55 a concluding message of hope for a Second Exodus based 

upon the theme of the דרך (way) of man contrasted with the way of the LORD. The 

wicked are called upon to forsake their way(s) and to embrace the way of the LORD. 

The devastating effects brought upon the created world by the rebellion of Israel will be 

restored to conditions of the vineyard described in Isaiah 5. This reflects the conditions 

in Eden and anticipates a great renewal. That leads Estelle to raise the prospect that the 

Second Exodus will bring about a new creation, a New Exodus, and a new messiah. He 

concludes with the proposition that Isaiah 55 becomes the bridge to the eschatological 

focus of the final chapters of Isaiah (Estelle, 2018:177-179).    

From the pre-exilic and exilic ministry of Isaiah, who saw the Northern Kingdom of 

Israel carried off into exile, Estelle in his Chapter Six focuses attention on the period of 

exile of the Southern Kingdom of Israel and the post-exilic response. First he considers 

Jeremiah, who he considers to have written in a period between 586 and 550, therefore 

he accepts that the prophetic statements were made prior to the happening of the events 

themselves (Estelle, 2018:183-184). In Jeremiah 23, set in the face of forthcoming 

judgement due to dereliction on the part of national leadership politically and 

spiritually, the LORD promises a righteous Branch who will come to rule the people 

and save Judah. He will be called The Lord Our Righteous Saviour. Because of his 

faithful leadership, he will bring about a Second Exodus, returning the exiles from the 

places of exile nearby and far away. So great will this Exodus be that it will eclipse the 

Exodus from Egypt (Jer 23:4-8) in the memory and conversation of the people (Estelle, 

2018:185). Out of that deliverance comes a new covenant (Jer 31:31-34 / Jer 38:31-34 

LXX). Estelle notes that Israel had broken the covenant at Sinai on their wedding night 

and refers the reader to Exodus 32 (Estelle, 2018:187). While no citation for this idea is 

given in the text, the same idea is expressed in the 2011 work by Tom Holland 

(Holland, 2011:42) though Estelle does list the book in his bibliography.  

Working with the Masoretic Text of the concluding chapters of Jeremiah, Estelle finds a 

sequence of promises for a beleaguered people. Though they had been rebellious against 

Him, Yahweh promises to send a strong Redeemer who will repel their opponents in 

Babylon. Through a series of swords (ב ר   the political leadership will be exposed as (ה 

unwise, the spiritual leadership will become futile, the military prowess will be 
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diminished, their economic security will be ransacked, and their natural resources 

consumed through a drought (ב  that may be a reference to the mountain in Israel (ֹהר 

(Estelle, 2018:189-190). Referring to the 2001 article by Alice O. Bellis, “The New 

Exodus in Jeremiah 50:33-38,” Estelle describes this process as a Second Exodus. This 

continues to underscore the confusion of the terms that extends through his work 

(Estelle, 2018:189-191).  

Following Jeremiah, he identifies connections between Exodus and the Second Exodus 

from Babylon under Ezekiel. The goal is for the peoples of the world to know who the 

God of Israel is, “the recognition formula.” This would have the two-fold function of 

calling the people to obedient living and of reminding them of Israel’s previous 

deliverance from Egypt (Estelle, 2018:192-193). Estelle sees a Second Exodus theme 

develop in Ezekiel 11. There, God promises to fulfil for them what had previously been 

done in the temple (Estelle, 2018:194). “There will be a new exodus (v.17), a new land 

(v.18), and a new covenant (vv. 19-20)”. In Ezekiel 20 he notes that Evans finds 

references to a New Exodus promise and a covenant renewal theme (Estelle, 2018:195). 

Zimmerli, in explaining Ezekiel 20, identifies the first half of the chapter with the First 

Exodus, while taking the second half to be a typological reference to the Second Exodus 

(Estelle, 2018:195). Estelle then notes that there is an ironic adaptation of the laws given 

in Exodus, where Ezekiel 20:25 negatively refers to them as laws that Israel could not 

live under (Estelle, 2018:196-7). Whether this is accusation or the use of irony, an 

unresolved debate, cannot be settled here. There was a definite admonition to Israel that 

she must affirm her loyalty to Yahweh without yielding to the temptation of resorting to 

idolatry (Estelle, 2018:197). While the bulk of Estelle’s research is admittedly 

dependent upon those who preceded him, the work in this section is heavily dependent 

(sixteen citations in pages 192-198) upon the 2006 work of J.F. Evans.  

In Ezra-Nehemiah, Estelle finds the numerous references for going up or out as 

references to the Exodus. Citing K. Koch, he refers first to the departure from Babylon 

under Cyrus as “this second exodus” of a relatively small number of people in 

comparison to the first Exodus (Estelle, 2018:200). He then describes that activity as “a 

pre-eschatological step” anticipating a greater fulfilment in the future (Estelle, 

2018:200-201). Referring to the same event, in the next paragraphs, he identifies it as 

“the new exodus” (Estelle, 2018:201). Further in the same discussion, he describes the 

return of the vessels that Nebuchadnezzar had carried away into exile, as “a second 

exodus” echoing the bringing up of items from Egypt (Estelle, 2018:202). In Nehemiah 
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9, he finds a carefully crafted prayer echoing Leviticus 18:5 which gives a promise of 

life for those who keep God’s requirements (Estelle, 2018:203). To find the prayer “as 

innerbiblical exegesis and innerbiblical allusion weaving themes into a new construction 

that demonstrates the fundamental integrity of the parts” (Estelle, 2018:203) should not 

be viewed as a novelty. Rather, the use of Scripture for establishing the history of 

Yahweh’s engagement with his covenant people follows the pattern of a covenant 

renewal ceremony, as will be shown in a subsequent chapter of this work. When 

Nehemiah 9:29 quotes from Leviticus 18:5, there appears to be more than an echo and 

expansion of the requirement stated therein. But with the renewal of the covenant in 

Nehemiah 9 have the New Exodus anticipations from Isaiah 40-55 been fulfilled? 

Estelle takes the position that the return is a typological and pre-eschatological 

fulfilment but not the fulfilment or restoration anticipated (Estelle, 2018:206).  

In his chapter on the Gospels of Mark and Matthew, Estelle embraces the positions of a 

number of authors addressed in earlier sections of this literature review. He includes 

insights from Meredith Kline, for example, that the angels attended to Jesus after his 

victory over his temptations, while in Genesis 3 the angels stand to guard Adam from 

returning to the Garden of Eden after he had rebelled (Estelle, 2018:221). Clearly, he 

sees Exodus as essential background material for Mark that needs to be incorporated 

into Christian discipleship (Estelle, 2018:224). In Matthew he finds the Old Testament 

developed and fulfilled, with a review of Israel’s history in chapters of previous events 

(Estelle, 2018:226). He argues for a relationship between Matthew and Hosea, 

especially Hosea 2 and 13:4. He proposes that Hosea 2, which speaks of Israel singing 

upon the return from Egypt, connects with the Song of the Sea (Exod 15) and the 

response to the covenant (Exod 24). In Matthew 2:15, a connection is made between 

Hosea 11:1 and the return of Jesus and his family from Egypt. Jesus has gone to an 

Egyptian exile from Israel and returned from there in behalf of his people (Estelle, 

2018:228). Estelle is concerned to note that the use of Hosea in the citation by Matthew 

is not a mere superimposition or proof-texting but a use that takes into account the 

immediate context and the canonical context of the scripture he cites (Estelle, 2018:230-

231). In the background of Matthew’s record of the temptations of Jesus, Estelle finds 

substantive links with Israel and Moses in Deuteronomy. The setting in the wilderness, 

the use of the number forty, the period of fasting, and the complex of temptations for 

Israel proved their unfaithfulness, whereas the faithfulness of Jesus is proved (Estelle, 

2018:233-234). Rather than novelty, Matthew respects the Hebrew Scriptures and 
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extends the anticipations of Isaiah, Ezekiel and Hosea (Estelle, 2018:235). Estelle 

concludes that the Gospels are in a “just as/so as” relationship with the book of Exodus, 

focusing first on the mediator of the covenant (Jesus for the New Covenant/Moses for 

the Sinai Covenant) followed by the commencement of the covenant for the people of 

God (Estelle, 2018:235).  

In his treatment of Luke-Acts, as with Mark-Matthew, Estelle interacts with many of the 

works we have already considered individually. He addresses the issue of whether the 

Jewish people during the Second Temple period saw themselves as continuing in exile 

or not. Contrary to those who argue that the exile was completed, he maintains that a 

sense of its continuation at the time of Jesus cannot be denied, but was not dominant for 

Jesus or his contemporaries. Rather, he sees it as an unfolding sequence that developed 

with the work of Jesus (Estelle, 2018:242-243). He notes Luke’s use of Isaiah 40:3-5 as 

the announcement that Jesus is the agent of the New Exodus (Estelle, 2018:244). The 

fulfilment of the New Exodus, he argues, achieves what the first Exodus did not and is 

the present experience for Christians who receive an inheritance (Acts 20:32; 26:18) 

that was only anticipated in the Exodus from Egypt (Estelle, 2018:248). Basing his 

argument on Luke’s use of the word ἔξοδον in a context of fulfilment as Moses and 

Elijah converse with Jesus at his transfiguration (Luke 9), Estelle concludes that one 

must assume that the New Exodus has already commenced, as people are able to be 

freed from the power of sin (Estelle, 2018:249). Then he follows with a reference to it 

as a Second Exodus (Estelle, 2018:250). Such interchange of terms provides a challenge 

for the reader to distinguish what Estelle intends either synchronically or diachronically. 

He considers that the movement to Jerusalem is an echo of the Exodus from Egypt both 

in the Exodus motif in Luke and the implication of the Song of the Sea from Exodus 15 

(Estelle, 2018:255). When he focuses on Acts, Luke’s second volume, he notes that the 

people of the way (τῆς ὁδοῦ ὀντας) in Acts 9:2 are distinct from the Jewish leaders for 

whom Saul was working. Therefore Estelle presses for a replacement of the former 

people of God with the establishment of the church as the true heir of the ancient 

traditions in Israel (Estelle, 2018:255). Noting a similar usage elsewhere in Acts, he 

claims, “the national story of the people of Israel is evoked in order to demonstrate that 

the church is the redefinition of the people of God” (Estelle, 2018:257). He finds that 

the emphasis in Acts on the extension of the gospel beyond the area of Judea to the ends 

of the earth is a fulfilment of promises in Isaiah (Estelle, 2018:258-259). Before 

concluding his treatment of Luke-Acts, Estelle allows for the inclusion of both Jews and 
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Gentiles in the people of God because of the citation of Isaiah 6 in Acts 28:25-28 with 

the allusion to Isaiah 40:5 (Estelle, 2018:260). He observes two levels of promise and 

fulfilment (Estelle, 2018:261): typological (provisional and prototypical, where the 

events and individuals anticipate future clarification) and messianic (eternal and 

inclusive of the church where promises are made that portray an expanding fulfilment in 

the time to come). Fleshing out the implications of his argument would require a great 

deal more space, but we have a summary of his views. 

In Chapter Nine, Estelle evaluates the use of Exodus in the Pauline writings. He argues 

that the references are less clear than they are in the Prophets or the Synoptic Gospels. 

He pursues a balance between the viewpoints of others in a highly contested field from 

Old Perspective to New Perspective interpreters. The Old Perspective interpreters focus 

on a distinction between the greater dimensions of the New Testament and the 

inadequacy of the Law Code of the Old to satisfy the demands for righteousness 

(Estelle, 2018:263-266). When Estelle addresses the issue of the corporate versus 

individual participation in salvation, he singles out Tom Holland as one who 

“essentially encourage(s) a corporate interpretation to the exclusion of the more 

individual paradigm typical of Reformation exegesis.” Mentioning two of Holland’s 

books, he seems to have missed important qualifying statements in each book (Estelle, 

2018:267). Holland (2004:225), in his Contours contends, “This is not denying that the 

individual has to respond in faith to share in this salvation. Faith and repentance are 

required before anyone can become inheritors of the covenant’s blessings, which 

include forgiveness, reconciliation etc.” According to Holland, the individual becomes 

incorporated into the corporate community of those who have been justified. In his work 

on Romans, Holland (2011) writes:  

But what is required of man to secure his release from Sin and bring him 

into the certainty and assurance for which his heart longs? It is the 

simplest thing that can be asked of any man: “confess … and believe”…. 

He has shown how extremely serious sin is, and how dreadful it will be 

for any person to give account before God. The statement reflects the 

confession that each of the converts was required to make, (Holland, 

2011:353-4).  

Estelle then proposes a few examples of the outworking of the Exodus motif in the 

writings of Paul, finding the reference to the curse of the law (Gal. 3:10) as an allusion 

to Deuteronomy 27:26 (Estelle, 2018:268). The arrangement of Colossians 1:12-14 
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“may be a montage of passages that ultimately find their moorings in Exodus 6:6-8,” a 

passage where Yahweh instructs Moses that he will be with the people of Israel in 

bringing them from the bondage of Egypt into the land promised to Abraham (269). He 

notes the role of the divine author who stands behind Paul as the one to be consulted for 

the intent. Following the lead of others he cautions that the search for echoes must be 

limited to the canon of the Old and New Testament Scripture (Estelle, 2018:270). 

Following the argument of W.D. Davis, Estelle finds 1 Corinthians 10 as the major 

passage where Paul links the Exodus experiences of old with the life of a Christian in 

New Exodus terms (Estelle, 2018:272). He follows with sections substantially citing the 

research of others addressing the Exodus motif and New Exodus expressions in 

Galatians, Romans 8 and a repetition of information in Colossians 1:12-14 (Estelle, 

2018:273-284).   

In Chapter 10, Estelle considers the Exodus motif in 1 Peter. He notes that it is saturated 

with points of reference to the Old Testament. He limits his focus to the Exodus 

references in the first two chapters. Christians are identified as pilgrims and aliens on a 

journey through difficult paths of life (1 Pet 1:1-9). They are prepared for a sequence of 

suffering as part of the process of being purified (1 Pet 1:6-7) while they are assured of 

an inheritance (1 Pet 1:4) that will neither dissipate nor disappear (Estelle, 2018:287-8). 

The reference to the Passover connected with the substitutionary work of Jesus delivers 

people from their bondage and servitude to sin (1 Pet 2:21-25). As those who have been 

set free, they assume a new loyalty to their new master and think carefully about the 

implications thereof (1 Pet 2:13-16). Estelle considers this reference as a significant 

Exodus echo (Estelle, 2018:291). He then ties the calls for application in 1 Peter 1:22-25 

to participation in the New Exodus community (Estelle, 2018:292-293). When he 

addresses 1 Peter 2:9-10, he contends that the “royal priesthood and holy nation” 

connects with Hosea 2:23 and Exodus 19:5-6. Wedged between those two passages, he 

finds Isaiah 43:20-21 interwoven by Peter in a “cognitive-metaphorical-analytic 

perspective” from the Old Testament by which he establishes this community of diverse 

ethnicities and geo-political locations as a distinctive people group (Estelle, 2018:295). 

From there, Estelle argues that Peter transferred privileges and responsibilities of the 

former nation of Israel to his readers in Asia Minor. Summarizing that move, he says, 

“In a word, the church is the new Israel” (Estelle, 2018:296). In this fashion he further 

expresses a replacement theology. Unlike the Qumran community where their focus was 

inward on preservation, the New Exodus community is to have an outward doxological 



92 

 

focus (Estelle, 2018:296). In 1 Peter 5:6 the call to humble oneself under God’s mighty 

hand in order that he may eventually exalt the humble may provide a further connection 

with the Exodus motif, because of the numerous references in Exodus and Deuteronomy 

that attribute Israel’s deliverance from Egypt to God’s mighty hand (Estelle, 2018:297).  

In Chapter 11, Estelle addresses the Exodus motif in Revelation. While he indicates that 

the most thorough analysis of Exodus typology in Revelation is in a dissertation by J.S. 

Casey (1981), he depends most heavily on the work of Greg Beale (1999) (more than 

thirty citations with likely more allusions and/or echoes of Beale). He finds a likely 

connection with Exodus in the statement to the seven churches (Rev 1:4) and Moses’ 

burning bush encounter with God (Exod 3:14) reflected in statements in Isaiah and other 

prophets (Estelle, 2018:302). In the identification of the church as kings and priests 

(Rev 1:6) Estelle, agreeing with Beale, finds an allusion to 1 Peter 2:9 and Exodus 19:6, 

though the text John provides matches neither with the Hebrew nor the Greek of the 

Exodus text (Estelle, 2018:302). Estelle observes that the title previously given to Israel 

is now given to the church, implying (with Beale) that the much anticipated temple “has 

been inaugurated in the church” (Estelle, 2018:302). In Revelation 5:9-10 when the 

“new song” is noted, it likely reflects the old song of Exodus 15 that anticipated things 

to come. Estelle argues that the appearance of a lamb that had been slain (Rev 5:6) 

connects more strongly to the Paschal lamb of Isaiah 53 with its inclusive impact on 

many nations (Isa 52:15), connecting back to Exodus 12 rather than the Day of 

Atonement (Estelle, 2018:303). The new song is sung by people from every tribe, 

language, people and nation in the new context brought about by the work of the Lamb 

(Estelle, 2018:304).  

Estelle identifies Exodus connections in Revelation 11:14-19 between the identification 

of who God has been with his people through their history and the promise that he will 

continue to direct them as they gather for corporate worship in heaven, as anticipated in 

Moses’ Song of the Sea (Estelle, 2018:305-306). Again, in Revelation 15:1-4, the song 

of Moses (Exod 15 and Deut 32) is identified but joined with the song of the Lamb. 

This is presented as the concluding aspect of the New Exodus, with the events to occur 

in the latter rather than former times (Estelle, 2018:307). Estelle argues that the 

incorporation of themes from the Old Testament in this rendition of the song is an 

intentional summation of the Exodus, saying, “[T]he exodus is biblically defined as 

involving more than mere liberation from sin. The end game in this passage is the 

community of God singing the Lord’s praises together, turfed in their inheritance: the 
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Promised land, the world-to-come” (Estelle, 2018:309). Would not this strong 

connection with the Old Testament Exodus work more for an incorporation of the 

church with Israel rather than a replacement?  

To provide a summation of the promised New Exodus, Estelle selects Revelation 21:1-

8. The great theme of deliverance into a promised inheritance comes into focus here. 

The announcement of a new heaven and earth where all things are made new alludes to 

the promises of newness in Isaiah 43:14-21 and Isaiah 65:17-20 (Estelle, 2018:310). He 

argues that the elimination of the sea (Rev 21:1) represents the victory over the old 

world and the combined hostility to and separation from the pattern and purposes of 

God. With the sea’s removal, the people of God will be able to enjoy unimpeded union 

and fellowship with God in his majesty and glory (Estelle, 2018:311). To those who 

overcome, who partake of the fountain of the water of life, to those who comprise the 

bride of Christ, all of the former aspects of life in a fallen world will be replaced. In 

identifying as the Alpha and Omega, God announces that he comprises the totality of 

being, he is the First and the Last. To those who are overcomers, he will be in a caring 

relationship with them and they will be his sons (Rev 21:7). However, for all those who 

reject his offer and persist in their defiance against him, he assures them that they will 

face the place of judgment (Rev 21:8), the second death (Estelle, 2018:312). Having 

given such a grand description of what is promised, Estelle concludes that those things 

cannot be taken in a literal sense. He argues that because John mingles literal with 

figurative language on the showing of the bride (Rev 21:9-10) who has previously been 

identified in verse 2 as the holy city, the new Jerusalem, the only literal aspect will be 

the resurrected believers who will constitute a link between the former world and the 

one to come (Estelle, 2018:313). Such a conclusion leaves this reader baffled. Might the 

imagery echo the experience of Ezekiel when he was shown the context of the glory of 

God departing from Israel (Ezek 8-12)? There was a definite co-mingling of literal and 

non-literal facets in the vision and Ezekiel’s response.  

Following a concluding chapter, Estelle provides a helpful appendix to clarify 

distinctions in the field of intertextuality from synchronic and diachronic approaches. 

He is concerned to provide a rudder for negotiating the waters of interpretation to 

protect one from being swept into the abyss of subjective interpretation. As he has 

demonstrated in his book, there are many points of connection from one section of 

Scripture to another. Care must be taken to avoid missing the points of reference on the 

one hand, while not becoming overly zealous in discovering them on the other.   
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Estelle has provided a comprehensive overview of the Exodus motif in the Scriptures, 

from a Reformed, Evangelical, Confessional perspective. His work is largely diachronic 

but includes synchronic points of reference. In contrast with the work by Wilson and 

Roberts (2018) with a similar title reviewed above, Estelle is more selective in the areas 

he explores and the creativity he exhibits. Both books, arising from an Evangelical 

perspective, demonstrate that there is a pervasive presence of the Exodus motif in the 

Scriptures as underscored by their distinct vantage points on the subject without 

exhausting it. Because of the books’ recent publication and the scope of the material 

involved as related to this dissertation, they have required greater scrutiny to assure that 

my work would not be redundant after theirs. Wilson and Roberts do address sections of 

John’s Gospel but Estelle largely eclipses John’s Gospel while focusing on Revelation. 

Neither work addresses the Exodus motif in the chapters of John’s Gospel considered in 

this dissertation. A few comments have been noted earlier in summation of both books, 

and will not be repeated here. Estelle’s work would benefit from greater editorial 

support.   

2.8  Conclusion 

This chapter has presented an extensive, though not exhaustive, review of the field of 

study related to the New Exodus paradigm. Primary texts and secondary literature have 

been evaluated to compare and contrast representative positions on New Exodus 

interpretations. Early advocates of New Exodus have been surveyed in order to gain 

perspective on their framework. From a passing and undefined mention of New Exodus 

by J.A. Alexander in the second volume of his commentary on Isaiah (J.A. Alexander 

1976b:282) in the middle of the nineteenth century, a whole field of study has emerged. 

Attention has been given to the studies in the middle of the twentieth century by the 

Swedish theologian, Harald Sahlin, who proposed extensive parallels between the Old 

Testament and John’s Gospel. He was followed by the Mennonite writer, Jacob Enz, 

who proposed a different understanding of New Exodus in John’s Gospel. Appearing 

about the same time was the work of R.H. Lightfoot, who also offered proposals on 

New Exodus, but his early death prevented his further work. For more than a decade, a 

diverse array of proposals were advanced and critiqued by others. R.E. Nixon and T.F. 

Glassen provided helpful insights into New Exodus within the British context while 

George Balentine wrote his dissertation on the same subject at Southern Seminary in 

Louisville, Kentucky. The tide of studies seemed to roll onward until Sandmel’s 

warning about the dangers of “parallelomania” expressed the concerns of many in his 
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1961 address to the Society of Biblical Literature, published in 1962. His warning, 

among others, seems to have subdued the interest in New Exodus studies for a time. 

Nearly thirty years would pass before a revived interest in such studies developed while 

R. Watts and T. Holland were studying at Tyndale House in Cambridge, UK.   

Subsequently, studies on New Exodus from an array of approaches, often with little 

resemblance one to the other, have been undertaken. Some studies have focused on the 

New Exodus relationship between an Old Testament prophet and writers of the New 

Testament. Others have focused on the relationship of a particular psalm and the New 

Exodus development in a particular author or section of a book of the New Testament. 

In more recent decades more detailed attention has been given to evaluating the 

continuing development of a range of studies devoted to the subject of New Exodus. 

Very recently two unrelated monographs on New Exodus were published: Echoes of 

Exodus, by Alastair J. Roberts and Andrew Wilson (2018) and Echoes of Exodus: 

Tracing a Biblical Motif, by Bryan Estelle (2018), and these are incorporated in this 

review.  

In keeping with the direction of this work to focus on New Exodus in John 13-17, 

attention in the next chapter will be focused on studies related to Johannine New 

Exodus.  
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CHAPTER 3 

3.  REVIEW OF RECENT JOHANNINE NEW EXODUS LITERATURE  

The field of Johannine New Exodus studies continues to develop. A selection of the 

numerous studies in this area will be summarized in this chapter before giving specific 

attention to two works explicitly written to address New Exodus in the Fourth Gospel.  

3.1  Thematic areas of study 

Maarten Menken (1996), detailing relationships between the Old Testament and the 

Fourth Gospel, gives line by line consideration to 12:15. He argues that the change in 

wording in the citation from Zechariah 9:9 LXX, Χαῖρε σφόδρα, θύγατερ Σιων, 

(Rejoice greatly, daughter of Zion) into μὴ φοβοῦ (do not fear) in John 12:15a is an 

adaptation of what happened in an array of OT passages (Menken, 1996:96). In 

Zechariah 9:9 the opening call to the daughters is a repetition of Zechariah 2:10. The 

reference to a royal leader riding a colt adapts language from Genesis 49:10-11. The “do 

not fear” may have come from adapting Zephaniah 3:16, Isaiah 40:9 or Isaiah 62:11 

(Hanson, 1991:164). In its present context (the Lazarus narrative) “do not fear” offers 

hope and help to people intimidated by the religious leaders (Menken, 1996:96). The 

people meet Jesus with branches (John 12:13). The practice of using palm branches 

extends back to the Maccabean times including Jewish coins inscribed with palm 

branches in times of revolt (Menken, 1996:86). In Testament of Naphtali 5:4, following 

the vision of Naphtali of the spiritual erosion and apostasy of his descendants, he sees 

them regathered and scattered until the time he returns them to the land. In Naphtali’s 

fortieth year he saw a vision on Mount Olives where the family of Jacob is granted 

triumph. Someone gave him a palm branch in the celebration (Charles, 1913:2:337-

338). During the Maccabean Wars, when Simon overpowered Trypho and drove him 

out of Jerusalem (141 BCE), the people held palm branches in the celebration of victory 

(1 Macc. 13:51). Following the retaking of the temple under Judas Maccabeus, palm 

branches were part of the celebration (2 Macc. 10:7). In Revelation 7:9 those gathered 

in celebration, representing people from every people group on the earth, are holding 

palm branches. The response of the people indicated that they were viewing Jesus as a 

conquering king who was capable of horrendous things. Yet, δὲ (but) in verse 14 had 

introduced a contrast to that idea with Jesus mounting a donkey rather than horses and 

chariots (Menken, 1996:96). Menken notes that the omission of σοι (to you) in citing 

Zech. 9:9 was to promote the universal significance of Jesus’ coming (Menken, 
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1996:96). Καθήμενος (sitting) in 12:15c is a possible translation of the participle רכב in 

the Hebrew text; the motive for this translation is the idea of Jesus’ kingship (Menken, 

1996:96). The final words πῶλον ὄνου (on a donkey’s colt) in 12:15c come from 

Genesis 49:11, a passage that is analogous to Zechariah 9:9; the words serve to relate 

the latter Messianic passage to the former (Menken, 1996:96).  

In addressing John 13:18 Menken tied it to the betrayal of Ahithophel with David (2 

Sam. 18:28 and Ps. 41:10). He argued that Ahithophel is the only case of one having 

committed suicide in the Old Testament apart from a time of battle (134-5). He also 

linked the reference with John 6 and the eating of bread as an outward expression 

without believing (Menken, 1996:136). 

In treating John 15:25, Menken argued that the evangelist needed a scriptural text (proof 

text?) for explaining the groundless disdain for Jesus. Therefore he used the reference 

from either Ps. 35(34):19 or Ps. 69(68):5. He argued against the quotation as having 

been the work of a later redactor (Menken, 1996:145). For all the valuable insights he 

provided by connecting the Johannine texts with their Old Testament background there 

is no distinctive material on the New Exodus motif in his treatment of John 11-17.  

The role of signs in John 11 provides a further link to the Exodus paradigm. The Exodus 

account has many references to signs beyond the initial calling of Moses. Craig Evans 

(1999:80) observes that in Exodus 7:3, 9 the promise of signs and wonders before 

Pharaoh is restated, then the demonstration of the signs in the plagues follows. In the 

review of God’s history with Israel in Deuteronomy, the function of signs is 

emphasized: (LXX Deut 4:34; 6:22; 7:19; 11:3; 13:3 [in reference to false “signs and 

wonders”] and 18:15-22 [with distinguishing marks between true and false prophets]; 

26:8; 28:46; 29:2; 34:11), while reference to “signs … taking place … in the 

wilderness” is also attested in the Exodus remembrance (Num 14:22). Jesus, in 

engaging with darkness and with bringing life from death in John 11, would encounter 

the same responses as Moses did at the time of the Exodus. He would attract belief in 

some but would intensify hardening in the hearts of others. 

In working through the contrasts of revealing and concealing the identity of Christ, 

Saeed Hamid-Kahni (2000:105,116-18) makes a compelling case for John having 

presented Jesus as the fulfilment of the prophecies of Isaiah and echoes of other Old 

Testament passages. He identifies Exodus symbolism in John 8 and 11 as Jesus leads 
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those who believe in him out of bondage, spiritually, and in the case of Lazarus, 

physically. He grapples with the implications of the hardening of the heart anticipated in 

Isaiah 6:10 and declared in John 12:39-40, stressing that John emphasizes the election to 

life over the election to perdition (Hamid-Kahni, 2000:312-314). He develops his 

arguments to discount nearly all considerations of predestination, considering the whole 

idea as contradicting the character of Jesus as he is presented in John’s Gospel (Hamid-

Kahni, 2000:320-322). One of the most salient statements in his writing is, “In this 

Gospel the moment one assumes that the bottom has been reached, the ground caves in 

to greater depth. The text constantly seems in reach and yet remains out of reach, so 

simple to grasp and yet unremittingly pointing beyond itself” (Hamid-Kahni, 2000:329). 

For all the very valuable insights that Hamid-Khani provides, he does not develop the 

New Exodus considerations of the Fourth Gospel.  

In response to the frequent rejection of the historicity of the Fourth Gospel, Craig L. 

Blomberg works through the arguments in comparison with the evidence for the same. 

He notes the numerous places where John agrees with the Synoptic Gospels while 

rejecting the preference of it at the expense of the Synoptic Gospels when they disagree 

(Blomberg, 2001:20-21). He notes that he is one of many voices affirming John, though 

at the time of his writing, the greater percentage of those supportive works had received 

minimal consideration outside of the evangelical community (22). C.H. Williams 

(2011:106), though not referring to Blomberg nor any of the array of writers he notes, 

affirms that “between John and the other three (Synoptic) Gospels … the resemblances 

between their narrative outlines of Jesus’ ministry, death, and resurrection cannot be 

denied.” 

Blomberg addresses the distinctions between the Synoptic Gospels and John, providing 

a rationale for the absence of narrative parables, exorcisms and other items that feature 

prominently in them (Blomberg, 2001:46-51). On the other side of the ledger, he notes 

the inclusion of significant details in John that are omitted elsewhere. For example, the 

illness of Lazarus is given as the reason Jesus went to Jerusalem following the hostility 

he had previously encountered (Blomberg, 2001:53). He credits Richard Burridge 

(1992/2004) with defending the connection of John to the Synoptics as he examines the 

unique features of the gospels as βίοι that focus on Jesus as the key person in ways 

distinct from those of novels, biographies, or histories. Burridge identifies βίοι as “a 

spectrum or band of literature positioned between history at the one extreme and 

encomium on the other” (Burridge, 2004:62). In John 55.3 percent of the verbs refer to 
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Jesus’ deeds or words. The remaining 44.7 percent include everyone else. This 

proportion of references is comparable with the Synoptics (Burridge, 2004:216-17).  

Blomberg affirms Colin Hemer’s work (1989) on historical trustworthiness in defence 

of the Acts, and lists six of the criteria that pertain to John: eyewitness participation, 

eyewitness interview, limiting coverage to material to which the writer had privileged 

access, the process of checking details with contemporary documents, the use of sources 

for speeches, and “the vigour of the concept of ‘truth’ in history ‘as it actually 

happened”’ (Hemer, 1989:61). He credits the expansive work of Jacob Neusner with 

compelling the inclusion of practices of pre-70 Judaism in interpreting the Gospels 

(Hemer, 1989:65). He resists the bias that anticipates contents to be unhistorical while 

evaluating the contents for factual accuracy as opposed to implausibility within the time 

frame addressed (Hemer, 1989:66).  

In contrast to Blomberg, John Spong (2013) provides an example of an opposing 

viewpoint on the historicity of John when he writes, “A clue to understanding the 

Fourth Gospel is to recognize that this author uses literary license to create memorable 

personalities who become the pillars around which he relates the themes of his Jesus 

story” (Spong, 2013:78). He contends that Luke follows Matthew and Mark in 

spawning an idea of Mary as the mother of Jesus, stating, “John continues to develop 

the myth by building into his characterization of her the things he needs her to be and do 

in order to develop his story” (Spong, 2013:82). Of the account of Lazarus in John 11, 

Spong writes, “If we pretend it was a literal event, then it must have been a strange sight 

… No, this is not and was not history” (Spong, 2013:156). Of the passion narrative he 

instructs, “The passion story is not history and must not be read as such” (Spong, 

2013:212). 

Building upon previous New Exodus studies related to the other gospels, A. C. Brunson 

(2003) argues that the people of Israel were still viewing themselves as in exile in the 

time of the Second Temple, an exile that would extend until the inauguration of the 

eschatological era. As the situation continues, there is a yearning for divine intervention 

to resolve their difficulty by re-establishing the twelve tribes of Israel and enthroning a 

Davidic King. They looked for a significant event involving the temple, involving 

activity among the Gentiles, and the establishment of the reign of YHWH in the world 

(Brunson, 2003:154, n.49). He links the resolution with restoration in a three-way 

relationship: “the return from exile; the defeat of Israel’s enemies; and the return of 
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Yahweh to live and reign among his people” (Brunson, 2003:153-4). Those components 

contribute to his definition of New Exodus:  

As I use the term, New Exodus includes but is not limited to the return 

from exile. Since according to the Prophets the restoration from exile is 

accompanied by the return of Yahweh and the destruction of Israel’s 

enemies, it is somewhat artificial to speak of the return from exile as a 

separate event or hope unless its inclusion in a larger complex of 

expectations is assumed. In this sense to speak of one is to speak of the 

whole. However I will use New Exodus to refer to the entire complex of 

restoration hope, and the return from exile primarily in relation to that 

self-described specific longing that includes but is not the same as a 

second exodus, a phrase that is used by some in a limited sense that does 

not include the larger pattern that we propose (Brunson, 2003:154).  

Later, he goes further in writing: 

The widespread and general hope of deliverance and restoration can be 

divided into three distinct yet interlinked categories which account for all 

of the expectations: the return from exile; the defeat of Israel’s enemies; 

and the return of Yahweh to live and reign among his people. I will refer 

to this complex of restoration hope as the New Exodus, a phrase which 

although not specially found in the ancient texts yet adequately describes 

the eschatological program presented by the Prophets and also ties these 

longings to the paradigmatic deliverance in Israel’s past (Brunson, 

2003:153-154, emphasis in original). 

Brunson credits N.T. Wright for the components of his definition of New Exodus, 

though Wright is addressing the message in the Synoptics, and Matthew in particular, in 

his identification (Wright, 1996:227). Brunson therefore attempts to adapt Wright’s 

approach for John’s Gospel. He follows the lead of Wright on the Synoptic Gospels, 

arguing that the replacement dynamics are evident in John’s Gospel. He contends that 

Jesus replaces Israel in holy space, Jewish festivals, and institutions, heightening the 

contrast that Wright has made in his work (Brunson, 2003:148). However, Brunson 

underscores that his argument arises from a composite development of John’s material 

(return from exile, defeat of Israel’s enemies, and return of Yahweh) rather than an 

explicit reference to the New Exodus per se (Brunson, 2003:155-156). For him, Jesus 

not only leads the New Exodus, he is the New Exodus, effecting deliverance and 



101 

 

salvation (Brunson, 2003:177). Jesus goes to the cross to defeat both the seen and 

unseen enemies that hold Israel captive in order to bring them into the new Israel that he 

is establishing (Brunson, 2003:182). After giving careful consideration to the entrance 

structure when addressing Psalm 118 in relationship to John 12, he notes another related 

entrance that should be seen in relationship to John 11, namely Exodus 3-4, the entrance 

of Moses into Egypt (Brunson, 2003:196-203). Not only must one embrace Brunson’s 

presuppositions in order to journey with him through the web of allusions that he 

proposes, but the reader will also need to have the same imagination as his. In some 

places he succeeds in convincing, while in others his speculation is not as convincing.  

While Wright (1996) does refer to those components, even in the introduction to his 

work, he notes that while Qumran viewed their sect as the advance of the kingdom, they 

viewed the rest of Israel as still in exile. Those in Qumran who were righteous saw the 

encroachment of paganism that had brought Israel into exile and that was still dominant 

in their experience, and longed for the day that it would be overturned (Wright, 

1996:18). Wright links Luke 15 and Acts 15, arguing that in both chapters Luke points 

out that people are brought in who would otherwise be considered unwelcome (Wright, 

1996:128). Jesus understands and acts as though all of the components of New Exodus 

are taking place through his ministry. Resurrection, forgiveness, restoration, return from 

exile, and the rule of YHWH were all happening then (Wright, 1996:128-129). He also 

contends that this reign must be affirmed as actual and cannot be reduced to an 

existential encounter distinct from Israel’s hope, nor to a hypothetical eschatological 

“parousia”, a view which he claims the early church invented then more wisely 

abandoned (Wright, 1996:172). He argues that stories incorporate “multiple resonances” 

making use of an extended metaphor in which different features represent different 

elements of the “real” world and evoke a larger world of story, myth, and symbol. By 

this means a teller of apocalyptic allegory within the Jewish tradition can provide a 

story about the people of Israel which includes what Wright identifies as “a new exodus, 

a new world, a new creation,” and which Jesus, as the story teller, applies as a 

paradoxical fulfilment for Israel (Wright, 1996:177). Yet clearly defining a New Exodus 

remains elusive with him. His explanation of the new “Passover-meal-with-a-

difference,” provides an example:  

[W]hen Jesus wanted to explain to his followers what he thought would 

be the meaning of his death, he did not give them a theory; he gave them 

a meal. And the meal itself, by being a Passover-meal-with-a-difference, 
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already indicates a massive and complex implied narrative: a story about 

a long history reaching a new, shocking, and decisive fulfilment; a story 

about slavery and freedom, about Israel and the pagans, about God 

fulfilling his promises, about covenant renewal and forgiveness of sins. 

And this encoded story, this meal-as-narrative, works by doing it. 

Breaking the bread and drinking from the cup are not about something 

else, unless that something else is simply called “Jesus” (Wright, 

2008:63-64). 

Wright, and those who follow him, are able to apply the label New Exodus with 

considerable latitude, without clearly defined parameters. In seeing the earthly ministry 

of Jesus as the climactic fulfilment of the New Exodus, the whole consideration of 

seeing the fulfilment of the kingdom in the statements of Jesus ignores his warnings of 

impending judgment and exile that are present in the later part of his ministry, whether 

that judgment is temporal or eschatological (Luke 21:24, cf. Deut 28:64), as C.A. Evans 

(Evans, 1999:99) suggested. 

Further, as Kister (2015) notes, there is no physical slavery that the people of Israel 

return from, when they return from Babylon. Jehoiachin is released from prison and 

included at the king’s table (2 Kgs 25:27-29). Many people settle into life and prosper in 

Babylonia as Jeremiah instructs (Jer 29:4-14). Rather than a wilderness experience of 

deprivation, the remnant returning from Babylon is under royal escort with support from 

Persian governmental representatives, though not with a “blank check” (cf. Ezra 1; Neh 

2:9-10). H. L. Ellison (1984:5) agrees with Isaiah’s comparison of the return from exile 

with the return from Egypt under Moses, though on a more modest scale. But he also 

observes that for Cyrus and the Persians, it was advantageous to have supportive people 

occupying their “homelands” particularly when they were at a considerable distance 

from Babylon (Ellison, 1984:5-6). While the minimal return from Babylon is the basis 

of Watts’ contention discussed earlier, that the dismal disappointment brings the firm 

response of the concluding chapters of Isaiah, Horsley (2007:16-22) in agreement with 

the position earlier expressed by Bright (1953:127-35), corroborates the position of 

Ellison and Kister.  

Arguing for the rhetorical implications of the work of Jesus, Willis Salier (2004:121-

123) contends that the signs as portrayed by John had an undeniable impact. On the one 

hand the signs have the impact of bringing life, as in the case of Lazarus, but 
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condemnation and death to those who reject the message of Jesus. Salier (2004:138) 

develops the implications of resurrection as viewed in the Greek literature and life 

beyond death in contrast with statements in the Hebrew Scriptures. Homer viewed the 

afterlife as a time into which only a shadow of the former person entered. For the Greek 

writers the idea of a resurrection seemed nigh impossible, though there were accounts in 

Pliny of persons having come to life on the funeral pyre (Salier, 2004:138-139). Within 

the biblical context, there are accounts of persons having been restored to life and 

references to life beyond the grave, but the details of the raising of Lazarus stand out in 

glaring contrast. His resurrection induced the belief of some and the hostility of others 

(Salier, 2004:138-139). Salier’s specific focus on the term σημεῖον (sign) provides an 

abundance of textual insights, but he does not relate them to the New Exodus.  

Brandt Pitre (2005:272) argues that John 15:6 – 16:2 is from the hand of some redactor. 

He thought this passage may have come from the Q tradition. He notes that the 

persecution referred to was the ejection from the synagogues (the famous expression 

ἀποσυνάγωγος – from or out of the synagogue, cf. John 9:22; 12:42; 16:2), and 

apparently even involved the execution of disciples by persons who in their zeal saw 

this conduct as just and even worshipful. Regarding the Last Supper, he acknowledges 

that the field has many unresolved issues of timing, purpose, and procedural details. He 

argues that the events of John 13:1 would have been within the twenty-four hour period 

of the Passover. While no explicit mention of a lamb is included in the accounts, he 

believes it takes on a paschal character in retrospect. In referring to the event he 

contends: “Hence, by means of his final enacted sign, Jesus is prophetically 

reconstituting the Passover sacrifice around his own suffering and death, with himself 

as the new Passover lamb” (Pitre, 2005:440-442). While there is no apparent 

interchange of research between Pitre and Tom Holland, nor Holland’s students, they 

share an abiding commitment to the priority of considering the “Paschal” dimension in 

John’s Gospel and indeed the whole New Testament. Holland writes, “It is of great 

significance that, whenever the NT mentions the death of Jesus, there are normally 

strong Paschal themes. As we shall see, the Passover is crucial to the NT understanding 

of what the death of Jesus achieved…” (Holland, 2011:71). 

Regarding the prayer of Jesus in his trial, Pitre notes that John does not mention 

Gethsemane. Rather, there are two places that refer to Jesus having prayed, John 12:27-

28 and John 17. Both are identified as having been offered in Jerusalem. In the context 

of John 12, Greeks who had come to the Passover wanted to see Jesus. The prayer 
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offered in John 12 is distinct from the protracted prayer on the night before his arrest. In 

the second prayer, Jesus has concluded the Farewell Discourse with his disciples but the 

activity of going across the Kidron Valley to a “garden” would not come until John 18 

(Pitre, 2005:495-496). He provides additional correlations to the “Q source” and the 

Synoptic Gospels to validate Jesus’ appeal to the “Father” (πάτερ) as an address in 

prayer, the use of the term “hour” and the title “Son of man” to refer to the timing and 

death of Jesus (Pitre, 2005:498).  

While he does not develop New Exodus implications as a part of this work, he does 

when addressing the Paschal dimension of the Last Supper. Arguing that Jesus instituted 

a new Passover at the Last Supper, he contends that Jesus knew that God would save his 

people in a New Exodus. He agrees with the rabbinic tradition that the Messiah would 

return on Passover night, necessitating a new Passover for there to be a New Exodus. 

Pitre (2011:173) contends that the meal was reconfigured around the suffering and death 

of Jesus rather than the suffering servant of Isaiah 53:10-12. Without defining New 

Exodus, he argues that in serving the meal, Jesus launched the New Exodus. “What 

mattered now was not the flesh of the Passover lamb that had been slain in Egypt, but 

his own flesh and blood that would be sacrificed on the cross” (Pitre, 2011:173).  

In the previous chapter, Pitre (2011:159-161) writes that Jesus promised not to drink 

again of the vine until he did so with them in the kingdom (Matt 26:27-30; Mk 14:24-

26; Luke 22:14-20). Therefore, he maintains, by not drinking the final cup the Passover 

meal was not completed. He posits that the cup not drunk was the fourth cup of Jewish 

tradition. When Jesus and the disciples had sung the hymn, they went out and crossed to 

the Mount of Olives. As Jesus prayed in the Garden of Gethsemane (Matt 26:36-46), he 

made a threefold appeal to the Father to remove the cup from him (Pitre, 2011:162-

164). Having already identified one of the cups that was served at the supper as his 

blood to be poured out, what is the remaining cup? With William Lane, Pitre (2011:165) 

argues that it is the cup of consummation. Pitre (2011:167-168) argues that Jesus 

refused the narcotic wine to endure the full measure of suffering (Matt 27:31-36). But 

when Jesus announced his thirst (John 19:23-30) and received a sponge soaked with 

wine, he took the fourth cup. He yielded his spirit. Pitre (2011:173) contends that the 

New Exodus had begun.  

At the meal, there appears to have been two cups, one at the beginning of the meal, the 

cup to be divided among the disciples, and the cup of anticipation at the conclusion of 
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the meal. Jesus promised not to drink the final cup until he does so in the kingdom, 

together with the disciples. When he was on the cross, eleven of the twelve disciples 

had fled. Even the one who was standing there did not partake of the wine with him. 

Additionally, the text indicates that he was served the wine on a sponge rather than in a 

cup. Further, Pitre (2011:174) seeks to make the point that the participant must not only 

offer but also eat the sacrificed lamb (John 6:51). Yet on the night of the last supper, the 

disciples and Jesus did not eat the lamb. The lamb was to be eaten the following night. 

These points may appear minute, but Pitre argues that his case can only be made by 

carefully examining the material. He argues that “one of the tasks of a theologian is to 

be a good thief – that is, to ‘steal’ from the boundless treasures of Jewish and Christian 

tradition and use these riches to shed light on the meaning of the Scriptures” (Pitre, 

2011:172). Perhaps a more careful reading of the Scriptures would help to underscore 

one of the lasting teachings thereof, namely, “You shall not steal” (Exod 20:15).  

Working through John 11:47-52, John Dennis (2006:76) develops the implications of 

the fears of the chief priests and Pharisees in their trial and verdict about Jesus. He 

believes that the post-70 AD readers of the Fourth Gospel understand the essential ideas 

of the Jewish feasts, place of worship, and much more. Citing Brunson’s comments 

about the interwoven Old Testament symbols and allusions in John for his readers to 

recognize on the relationship of Psalm 118 to John (Brunson 2003:151), Dennis argues 

that readers would not have been biblically illiterate. He notes that diverse motifs 

distinctly present in this passage should be understood as relating to each other: (1) the 

Roman destruction of the nation and the place; (2) preventing the nation from perishing; 

and (3) gathering the dispersed into one (Dennis, 2006:78). He later defines the New 

Exodus as the whole complex of hopes such as “the gathering of the exiles, the return of 

Yahweh, Israel’s deliverance from their enemies, and a new Temple” (Dennis, 

2006:141). Identifying those specific components for defining New Exodus contributes 

to the quest for definition, but fails to specifically anchor it in the Exodus from Egypt, 

or distinguish between New Exodus and considerations of Second Exodus anticipations 

in the Hebrew Scriptures.  

Paul Hoskins (2006:26) probes the relationship of Jesus and the temple in a typological 

framework. He is committed to typology, as distinct from allegory, as requiring 

something based upon some historical event in the Old Testament. He acknowledges the 

distinction of this commitment in the guild of scholarship where so many of the critical 

scholars have presumed that no such history exists (Hoskins, 2006:31). He traces the 
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history of the sanctuary in the metanarrative of Scripture as it moved from the 

tabernacle in the wilderness to the construction of the temple in Jerusalem under 

Solomon in 1 Kings. In the history of Israel, the temple as a sanctuary was the sacred 

space for the presence of God, a place cherished in the experience of the psalmists (Ps 

27:4; 50:2; 63:2) particularly when they were not able to get to the regular events there 

(Hoskins, 2006:64). Though deeply meaningful, the presence of the temple structure 

was not the measure of the blessing of God. Instead, the blessing was conditional upon 

the faithfulness of the king, priests and people to the covenant (Hoskins, 2006:64). 

When the people’s relationship with God deteriorated because of their unfaithfulness 

they tended to think Jerusalem would be spared from the invasion of Babylon because 

of the presence of the temple and the deliverance from the Assyrians they had 

experienced under Hezekiah (Hoskins, 2006:69). When they eventually went into exile 

under the Babylonians, Ezekiel was a part of the exilic community. He was assured that 

God would provide a place of sanctuary for them even in exile. But Jeremiah and he 

were also informed that the wickedness of the leaders and people had become so great 

that the temple in Jerusalem would be destroyed (Hoskins, 2006:70). Anticipating 

another temple in a future time, Ezekiel was given plans for such a temple (Chapters 40-

48). The details make it a very large structure with greatly expanded entrances and 

altered layout from the tabernacle constructed under Moses or the temple constructed 

under Solomon (Hoskins, 2006:73-76). After working through the structure of the plans, 

Hoskins (2006:80-81) evaluates views regarding the fulfilment of the construction and 

argues for this temple as an idealistic vision of eschatological realities where Jesus and 

the church are the replacement for the temple. He argues that Jesus’ announcement in 

John 7:37-39 invites believers to begin profiting from the saving relationship that he 

provides. The ultimate fulfilment of the promises comes in heaven (Revelation 21-22), 

where the presence of God replaces the need for a temple (Hoskins, 2006:82). Yet what 

is one to do with the compelling anticipations of a new temple in the post-exilic period 

of Israel’s history? What of the simplified temple that was constructed after the exile 

under Cyrus and celebrated in Ezra/Nehemiah? Hoskins surveys the prophetic 

announcements and affirms that the hope of the people was not fanciful, but assured by 

the history of God’s dealings with his people (Hoskins, 2006:88). He concludes that 

both the moral failures following the completion of the post-exilic temple and the 

succession of statements about another greater temple to come, both within Scripture 

and extra-biblical Jewish writings, continue to promote the anticipation for such a 

temple (Hoskins, 2006:97).  
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His study of the Fourth Gospel focuses on the statements (John 1:14, 1:51, 2:18-22, and 

4:20-24) that anticipate the role of Jesus as the fulfilment of the tabernacle/temple 

functions in the Old Testament (Hoskins, 2006:108). In responding to questions 

following the cleansing of the temple (2:18-22), Jesus makes the statement about 

destroying a temple (2:19) that is identified as his body (2:21) rather than a structural 

temple (Hoskins, 2006:112-113). Because Jesus came and lived among humankind as 

the Word in flesh, Hoskins finds this as an indication that John is portraying Jesus as the 

replacement of the tabernacle/temple (Hoskins, 2006:119-120). A theme develops in 

John that Jesus, as the true temple, replaces the physical temple in Jerusalem (Hoskins, 

2006:125). In answer to the Samaritan woman’s question about the appropriate location 

for worship, Jesus answers that the place of worship would not be on a mountain either 

in Jerusalem or in Samaria (Hoskins, 2006:138). Rather, he instructs her that God is 

looking for people who worship him on the basis of what they believe about Jesus and 

how they respond to the truth he reveals (Hoskins, 2006:144).  

To strengthen his argument about Jesus as the fulfilment of and replacement for the 

temple, Hoskins works through the elements of exaltation and glorification in the life 

and ministry of Jesus from the background context of the prophet Isaiah (Hoskins, 

2006:153-154). Working particularly from the Greek translation, Hoskins sees that 

Isaiah anticipates that the place of worship will become the most prominent as a place 

where people from the earth’s diverse people groups will go to receive instruction on 

what it means to follow God (Isa 2). In Isaiah 52-53, the place gives way to a person 

who will suffer God’s wrath in the place of people and will be exalted, having returned 

from among the dead (Hoskins, 2006:148). Further, in Isaiah the temple is glorified (Isa 

60:7, 13) while in John’s Gospel, Jesus is the one glorified (Hoskins, 2006:156). In John 

12, people are drawn to Jesus from diverse ethnicities and locations, a further 

contribution to the fulfilment of Jesus as the temple (Hoskins, 2006:157). Hoskins 

(2006:181) argues that Jesus also fulfils the role of the annual feasts observed by the 

Jewish people. Identifying the Passover, the Feast of Tabernacles, and the Feast of 

Dedication, he argues that John’s portrayal demonstrates that Jesus not only fulfils the 

meaning of those but becomes the replacement for them.  

The element of replacement and the proper interpretation of John’s references is a 

concern Hoskins addresses in his fifth chapter. Acknowledging that John never uses the 

term “true” in regard to the temple, he argues for such an understanding by implication 

of the benefits people receive from Jesus (Hoskins, 2006:182). He shows that the death, 
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resurrection and exaltation of Jesus become the climactic moment of revelation for 

Jesus (Hoskins, 2006:183). He argues for a typological relationship such that the events, 

places and persons of the Old Testament reach a higher and greater fulfilment in the 

person and work of Jesus (Hoskins, 2006:185). Once the antitype emerges the role of 

the type is fulfilled while the type retains the role of designating the antitype (Hoskins, 

2006:189). However, with the emphasis on fulfilment and replacement, he cautions 

against what he identifies as “radical supersessionism” where the idea of replacement 

essentially eradicates any consideration of a continuing salvific application for ethnic 

Israel (Hoskins, 2006:191). He concludes that in John’s Gospel (John 14:3; 17:24) the 

followers of Jesus will one day join him where he is, therefore nothing in John indicates 

an anticipation of a new temple to be constructed in Jerusalem as foretold by Ezekiel 

(Hoskins, 2006:202). 

Hoskins argues from the Scriptures that Jesus fulfils the types of the feasts and the 

temple. Where he becomes less convincing is in his arguments for the timing of the 

replacement that Jesus accomplishes for the feasts and the temple. He finds the evidence 

in John to be “subtly presented as the act of consecration” (Hoskins, 2006:173). In an 

attempt to bolster his argument that Jesus is the replacement for the temple, particularly 

the eschatological temple described by Ezekiel, Hoskins (2006:173) says, “The 

consecration of Jesus as the true Temple necessarily means that he takes the place of the 

Jerusalem Temple, for God only chooses one place at a time for his people to come and 

worship him (Deut 12:2-28, 26:1-11; John 4:20-24)”. This argument seems to be an 

overstatement to accrue merit to his point. In a variety of passages accurately cited 

earlier in his study, Hoskins (2006:70) demonstrates that God becomes a sanctuary for 

and with his people dwelling in exile. One day the realities of Revelation 21:22 where 

there is no longer a temple will be realized. Yet, rather than concluding that there will 

not be another physical temple as predicted by Ezekiel because of the present fulfilment 

and replacement by Jesus, it may be more helpful to allow that a future temple may be 

constructed in keeping with the arguments made earlier in his work for “sacred space” 

(Hoskins, 2006:64-65).  

Further attention was given to the relationship of Psalm 118 (117 LXX) by H. J. Kwon 

(2009) in relating it to New Exodus considerations in Luke and Acts. He noted the 

extensive references of the psalm to other passages in the Old Testament both because 

of its references to the Exodus from Egypt and the anticipated Exodus in returning from 

Babylonian exile. From there he surveys references to the psalm in the Qumran 
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documents, the Talmud, and Midrashic literature (Kwon, 2009:2-3). Moving to the New 

Testament, he traces the references in the Synoptic Gospels. There the references 

concentrate on verses 22-26 of the psalm. Whereas in the Old Testament the references 

were applied to the nation of Israel or the king, the Synoptic Gospels refer to Jesus as 

the Son of David, the Messiah, in noting the relationship with the psalm (Kwon, 

2009:3). When addressing the Gospel of John, he notes that many inferences to Psalm 

118 are included, but only one, seemingly stark, citation is given, namely in John 12:13, 

referring to the triumphal entry into Jerusalem. He refers back to Daly-Denton’s (2000) 

work in connecting the psalm to the New Exodus. He surveys the Pauline Epistles and 

General Epistles before concentrating on the Luke-Acts references where he argues in 

favour of a New Exodus focus in both Acts and Luke, noting that Acts 4:11 becomes a 

key text as the foundation for the Messianic connections in Luke (Kwon, 2009:4-5).  

Out of a deep regard for the neglected work of Martin McNamara, John Ronning (2010) 

embarks on a work to rekindle interest in the Logos theology of John in the light of the 

Jewish Targums. Working from the understanding of the targums as the Aramaic 

explanation of the Hebrew Scriptures for those who no longer comprehended Hebrew, 

he asserts that John frequently alludes to the targums to provide his Old Testament 

content (Ronning, 2010:9-10). Commencing with an evaluation of the opening usage of 

the term λόγος by John, Ronning (2010:1, 5-7) provides a sequence of alternative 

explanations for John’s use of the word, giving extensive attention to the incorporation 

of the word under the larger concept of wisdom in Philo. He concludes that one 

encounters a breakdown in the argument when the Logos of John 1 becomes flesh 

(Ronning, 2010:7). He argues for accepting the designation of the “word” in the 

targums, which is the Aramaic word א רָֹ  the substitution for the Hebrew ,(Memra) ֵמימ 

 the unique name for the covenant-making God in the Old Testament. The (YHWH) יהוה

term “the Word of the LORD” becomes a substitution for the Hebrew term “the 

LORD”; in Aramaic it is א or (Dibbera) ִדֵבירָֹ ַאדְִ בּורָֹ  (Dibbura) (Ronning, 2010:13). He 

progresses through John 1 and argues that John’s selection of words closely fits with the 

wording in several targums. For example, he refers to the Palestinian Targums where 

the Hebrew of Exodus 14:31 is, “The people … believed in the LORD.” In the 

Palestinian Targums the translation is, “The people … believed in the name of the Word 

of the LORD.” In John 1:12 we find, “He gave the right to become children of God to 

those who believed in his (the Word’s) name” (Ronning, 2010:29). Further in the 

chapter he argues that John’s use of the same equivalent terms in John 12:37 as the 
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targums of Numbers 14:11, provides a stronger foundation for the Christological 

understanding of Jesus. Therefore, Philip is prompt in introducing Jesus as the promised 

Messiah (John 1:45) but is admonished three years later in John 14:9 for his lack of 

understanding about Jesus’ divine nature (Ronning, 2010:43). Ronning sees John’s use 

of the targums as part of the historical redemptive development from the pre-incarnate 

Word to the incarnate Word (Ronning, 2010:45). While he finds the targums 

anticipating a New Exodus and pointing to the activity of Jesus as the Messiah, he 

admits that the anticipation seems to be unintended. In the Targum Pseudo-Jonathan 

Deuteronomy 32:39 where it says, “When the Word of the LORD shall be revealed” for 

the Hebrew text “When the LORD comes down,” he notes that such an anticipation is as 

unwitting on the targum writer’s part as the prophetic statement of Caiaphas in John 

11:50 announcing that one person would die in behalf of the whole nation (Ronning, 

2010:82). He invests considerable effort to establish the Old Testament background for 

the Son of Man having coming from heaven in John 6:38, arguing that John’s usage is 

in keeping with the targums on the LORD coming down on Mt. Sinai to reveal his word 

to Moses. But distinct from the Old Testament setting, the Word becomes flesh as the 

Son of Man (Ronning, 2010:91). Although he makes many constructive points, 

suggesting resolutions for questions of background for John’s Gospel, the weakness is 

that many of the targums are later than the first century. In a number of places he 

proposes: “Such a practice may have been in place in the first century. If so, perhaps 

some may have thought about… onlookers steeped in targumic interpretation might 

have concurred with the sentiment…” (Ronning, 2010:141). While the use of targums 

predates the time of the New Testament, care must be exerted in building too heavily 

upon them unless one has clear evidence of a targum’s earlier existence.  

Pertinent to our study in John, Ronning (2010:146) proposes that in Exodus 19:5-6 the 

LORD enters a marriage proposal with Israel after he provides water from the rock 

(Exod 17:1-6) for them in the pattern of Jacob (Gen 29) and Moses (Exod 2) providing 

water for the one intended to become their bride. Israel responds to the proposal in full 

agreement (Exod 19:8; 24:3, 7). The targums on these passages tie their commitment to 

receiving the Word (19:5) and the people’s response to what “the Word of the LORD 

has spoken”. Israel does not abide by their promise (Num 14:33) and proves to be 

unfaithful with their worship of the golden calf (Ronning, 2010:147).  

From that background context Ronning proposes that Jesus’ instruction to the disciples 

to “believe in God, believe also in me” (John 14:1) takes the place of a betrothal as 
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happened in the Old Testament. That is followed (John 17:17, 19) with calls of 

consecration (John 17:24) as part of the betrothal in preparation for the joining of the 

bride to her groom (Ronning, 2010:154). He proposes that the significant gift, given in 

pledge for the betrothal, is his peace that the world cannot give, nor take away. That 

becomes the promise that he will come again to receive his bride unto himself 

(Ronning, 2010:155). As interesting as the speculations are, the weakness of the 

proposals come from the qualifying “if” statements that comingle his arguments. As an 

example: “Recall that Tg. Neof. (Targum Neofiti) Deut 32:39 reads ‘I, I in my Word, am 

he.’” It is possible, though speculative, that in the lost Pal. Targ. (Palestinian Targum) 

of the Prophets, such a paraphrase existed of the “I am he” sayings in Isaiah as well: “I, 

in my Word, am he, the one who is speaking to you” (Ronning, 2010:151). Perhaps the 

day may come when such lost documents will be found and the speculation will be 

removed, but in the meantime care must be taken in how conclusively one builds on a 

speculative assumption.  

In C. Marvin Pate (2011), addressing the important topic of John’s conceptual 

background, adequately surveys the proposed options of Greek Hellenism, Hellenistic 

Judaism, and Palestinian Judaism, and concludes that Palestinian Judaism was the main 

cultural milieu behind the Fourth Gospel, with the Dead Sea Scrolls and Rabbinic 

Judaism providing the most likely background for John’s thought. Considering John 1 

in light of the Qumran literature, he notes that John the Baptist was careful to distance 

himself from being the Messiah or the resurrected Elijah. John was instead the 

forerunner of the promised Messiah as foretold in Isaiah 40 (Pate, 2011:56-57). Pate 

interacts with the New Exodus theme, in noting the connections with the Passover 

observances in John. Moving to Chapter 11, he affirmed the confession of Martha as 

legitimate but notes that it involves a futuristic and realized eschatology. Whereas she 

was only anticipating the future, final resurrection of Lazarus, her brother would rise 

from the grave shortly. He ranks the raising of Lazarus with other resurrections in the 

Old Testament and the Synoptic Gospels (Pate, 2011:130-131). When treating the 

Farewell Discourse, he surveys the disputed positions on the chronology of the events 

before noting the differing positions on the structure of the discourse. He presents two 

dominant views on the structure of the discourse: two duplicating accounts Ch. 13-14 // 

Ch. 16:4b-33, as opposed to one unfolding account for the whole discourse. He also 

notes the view of the structure reflecting the Old Testament farewell address of Moses 

in Deuteronomy 33-34 and others (Pate, 2011:142-3). He identifies the “way” of John 
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14:6 with the true way of life, as opposed to the false one offered by the Jewish 

leadership in Jerusalem, and attempted to link it to the Essene idea of “way” (Pate, 

2011:152-153). He suggests that John 15:7-17 follows a covenantal structure after the 

pattern of Deuteronomy, with curses, stipulations, and blessings. He seeks to provide 

links to Old Testament passages (Pate, 2011:159-161).  

3.2  Kyung-U Ra: Paschal New Exodus in John 1-4 

K.U. Ra (2008) provides us with an extensive study of the Paschal-New Exodus motif 

in John’s Gospel, focusing on Chapters 1-4. His work was undertaken at Wales 

Evangelical School of Theology under the supervision of Tom Holland as the first of a 

series of dissertations on New Exodus in John’s Gospel. He begins with an overview of 

the meaning of New Exodus by various writers and notes that most of the works that 

have been done on New Exodus in John have worked from the Exodus and the role of 

Moses as leader and Jesus as the New Moses (Ra, 2008:7). His own use of the term 

New Exodus proves to be rather fluid, even in the opening portion of his work. Perhaps 

such fluidity contributes to the uncertainty in the minds of some scholars on the 

presence of any New Exodus in John’s Gospel, as he acknowledges (Ra, 2008:9).  

Ra (2008:14) contends that references to “king of Israel” require the understanding of a 

Davidic Messiah, and that failure to observe these connections is significant. He seems 

reluctant to note that such references, apart from the statement of the place of his birth 

and of lineage (John 7:42) must be inferred rather than specifically stated in the text of 

John. The focus of his study relates to the New Exodus found in the Prophets and the 

Passover as a significant part of the Exodus from Egypt while giving attention to the 

role of the firstborn as the vicarious substitute for a family (Ra, 2008:17). He contends 

that the Davidic Messiah must be seen in the dominant role in the Gospel of John, given 

that Jesus was crucified as the Passover Lamb, reflecting the Exodus, and as the Son of 

God and King of the Jews (Ra, 2008:19). There is a fluidity in his use of the term New 

Exodus. The term may refer to an eschatological salvation (Ra, 2008:18), the restoration 

in the emphases of the prophets on return from exile (Ra, 2008:24) or a variety of other 

uses.  

In his ‘Summary of the Study of “Old Testament Christological Development”’ (sic), an 

unusual title for an Old Testament study, Ra argues that the dominant role of Moses is 

eclipsed by the firstborn as the central figure (Ra, 2008:21). Whether the firstborn lived, 

as in the case of believing Israelites, or if he died, as in the case of the unbelieving 
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whether Egyptian or Israelite, the firstborn is in the dominant role (Ra, 2008:22-3). Ra 

claims that the idea of redemption had its beginning “in the Old and New Testaments” 

from the Exodus of Israel from Egypt (Ra, 2008:24). His argument seems to be an 

overstatement in the face of passages like Genesis 4, where Abel and Cain had to bring 

prescribed offerings before the Lord. Or we might consider when Abraham had to 

prepare specific offerings in preparation for the covenant ratification with God (Gen 

15). Or one should not exclude Exodus 4:24-26, when the son of Moses, whether 

firstborn or second-born the text does not say, had to be circumcised if Moses would 

live. Ra seeks to build heavily on the role of David as the firstborn king, but David was 

neither firstborn in his family nor the first king of Israel. Additionally, he emphasises 

the role of Solomon as the firstborn with the task of building the temple (Ra, 2008:25-

6). Yet, Solomon was not the firstborn son of the union of David and Bathsheba. He 

was the second-born after his brother who died, but he became the selected son to 

succeed his father. Ra (2008:27) then argues for the usage of the Son of Man in 

connection with references to the firstborn and Servant terminology. He rightly observes 

that at times the Servant is a corporate identity for the nation of Israel while in other 

settings an individual is fulfilling that role, especially in Isaiah 53 and Daniel 9. He 

notes the omission of a vicarious substitute for sin in the Jewish intertestamental 

literature. Further, he connects the references to the Son of Man figure in Daniel 7:13, 

who appears before the throne of God, with the firstborn, to contend that the saints 

(whom he identifies as Israel) become enthroned with deity (Ra, 2008:28-29). 

Admittedly, that idea seems to be inferred in the New Testament appeal to overcomers 

in the church at Laodicea (Rev 3:21). He then proposes that the Son of Man be 

considered with the Anointed One of Daniel 9:24-26 in order to make the reference in 

Daniel as the basis for the Son of Man to be used for redemption in the New Testament 

(Ra, 2008:30). 

From there Ra (2008:31) considers the use of “son of man” in Psalm 80:17. He connects 

that to the vine brought from Egypt and planted in the land of Israel (vv. 8-16) and 

proposes that this reference is linked to Daniel 7:13 from the background of Exodus 

4:22-23 where God instructs Moses on the terms of appeal to Pharaoh for release of the 

captive Israel. He sees this from within the theophany-merkabah background (a highly 

contested Jewish mystical school of thought) in portrayals of the exaltation and 

enthronement of deity. From there he appeals to Psalm 8:4 and the reference to “son of 

man” before setting that reference in the context of Genesis 1:26 and the creation of 
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man (Adam, “the son of man”) in the image of God with kingly authority (Ra, 2008:32). 

Ra (2008:32) then argues that, because Adam, the “son of man” (“the man”), fell into 

sin (Gen 3), he represents the whole of the created family. From this he contends that a 

constellation of terms merge in Psalm 8:4 for man (son of man) as priest, king, servant 

and firstborn of creation, among other designations. Significantly, his argument 

overlooks that Adam was not born, rather he was specially created (Gen 1:26; 2:7). Ra 

(2008:33) further proposes that the “son of man” in Psalm 80:17 should be seen in 

connection with Psalm 110:1-4 and the kingly and priestly role, claiming that this dual 

role of the ancient Melchizedek was bestowed upon David or the Davidic King (2 Sam 

5:1-12). The dual office function does not appear in the text in the life of David. In 

context, immediately after the taking of Salem/Jerusalem/Zion we are told that David 

takes additional wives and concubines, a definite violation for a king (Deut 18:17).  

Continuing with Daniel 7, Psalm 80 and Psalm 8, Ra notes the distinction between the 

“man” (“son of man”) and the beasts as they represent Israel and the nations. In Daniel, 

the Ancient of Days and the Son of Man are noted as having human-like characteristics 

whereas the representative Gentile leaders and their nations are noted as creatures that 

emerge from the sea. He compares them to the opponents that arose at creation and at 

the first Exodus, “especially, the crossing of the Red Sea in Exodus 14:1 –15:21, when 

the Egyptians and the Pharaoh were destroyed by Yahweh” (Ra, 2008:33). In one area 

that he identifies as New Exodus, he links passages that mention sea creatures while 

referring to the return from exile (Isa 51; Ps 89) with the theme of Daniel 7, though they 

are distinct from the beasts Daniel identifies. Perhaps it should also be noted that the 

beasts (opponents) who destroy the vineyard in Psalm 80 are not said to arise from the 

sea, but from the land, yet he believes they should be considered as a unit in the New 

Exodus. In emphasizing the theophany-merkabah tradition, he notes Ezekiel 1:26ff, a 

vision that Ezekiel encounters of moving interlocking personified wheels portraying 

Yahweh (Ra, 2008:34). In concluding comments on the Son of Man Ra (2008:34) says, 

“The antithesis in these Son of Man references shows the intimate relation between the 

(new) creation and the restoration (the New Exodus)”. Again this demonstrates the fluid 

nature of the references to New Exodus that he follows.  

On the context of the people in the time of Jesus, Ra (2008:36-38) embraces the idea 

that they saw themselves in a continuing exile though they had a degree of freedom to 

function under the Roman government. He affirms the idea that when Jesus forgives, 

heals or restores he is fulfilling promises recorded in Deuteronomy 27-31 of restoration 
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in response to repentance (Ra, 2008:38-39). He regards John as using the Old Testament 

with “strict respect” for the original context from which a passage is cited while there 

are many references that may be very subtle in their connection to the Old Testament 

(Ra, 2008:40).  

While his focus of study is New Exodus in John 1-4, Ra (2008:41) aligns with those 

who summarize the section as providing an overview of the transition from the old 

Jewish order of belief and practice to the new order with the appearance of Jesus. While 

not disputing that claim, one should retain the focus given in John 20:31 that the things 

written have been provided to persuade people to believe on Jesus and thereby have 

eternal life through him.  

When addressing the prologue of the Gospel Ra (2008:44) affirms the importance of the 

content and rejects attempts to view it as a redaction by a later hand from a competing 

religious context. He accepts it as from the hand of John the author, providing intricate 

information about the Logos so that the remainder of the book may be accurately 

understood (Ra, 2008:46). He omits any discussion of those like Peter J. Williams, who 

argue against there being a distinctly crafted prologue to the Gospel, on the basis of 

manuscript evidence from antiquity (Williams, 2011).  

What is the core message of the opening verses of John? After surveying a series of 

proposals about the structure and central verse(s) of this passage, Ra (2008:49-50) 

proposes a two-pronged commitment in the opening that anticipates the purpose stated 

in John 20:30-31. The first focus he notes is Christological while the second is 

soteriological, themes that are deeply connected throughout the Gospel. The wording 

that replicates the opening of John 1:1 and the Hebrew title of Genesis 1 provides a 

connection back to the beginning, whether referring to time from the vantage point of 

the created world or of eternity, identifying the relationship of the Logos to God. Ra 

(2008:53) contends, in agreement with others, that the reference fulfils the anticipation 

of the Old Testament by placing the original creation in parallel with the new creation 

(Gen 1:1/John 1:1) and by viewing the completion of the work of creation in parallel 

(Gen 2:1/John 19:30) with redemption. Ra (2008:56) emphasizes that the reference to 

the children of God (John 1:12) alludes to the selection of the corporate identity of 

Israel (Exod 4:22-24; Deut 14:1) as the firstborn of God in the Old Testament with the 

inclusion of others as stated by Caiaphas in his unintended prophecy (John 11:52). For 

some reason he omits John 1:13, which distinguishes between the old covenant 
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inclusion by physical birth and the new context of belief induced “by the will of God”. 

Agreeing with Brunson, Ra (2008:58) properly identifies the Logos as the “enfleshment 

of Yahweh” identified in Isaiah 43:10-13 speaking of ἐγὼ εἰμι ... ἐγὼ ὁ θεός ... ἔτι ἀπ ̓ 

ἀρχῆς ... (I am … I the God … from the beginning). Ronning (2010:43), working from 

the targums, suggests that John’s identification of Jesus as Logos identifies him as fully 

God and fully human.  

Following the announcement of his becoming flesh (John 1:14), Jesus is no longer 

referred to as the Logos. Rather he becomes the personified presence of God in the 

midst of humankind, and Ra (2008:64) sees him as an anticipation of the eschatological 

temple. Connecting that theme to Isaiah 55 Ra (2008:71) sees the fulfilment of the new 

covenant through the work of Jesus, the paschal lamb (John 1:29; 3:13-18) and the 

μονογενοῦς παρὰ πατρός (the only or uniquely begotten from the Father, John 1:14) . In 

the same passage from the vantage point of salvation, Jesus, as the pre-incarnate word, 

was the distinctive interpreter of the person of God and was the one who met with 

Moses in Exodus 33-34, rather than God the Father (Ra, 2008:72-73). In evaluating the 

use of Logos, he surveys the positions of Stoicism, Hellenism, Gnosticism, the 

Targums, Philo and Jewish wisdom literature before giving measured affirmation of 

Philo and Jewish wisdom literature (Ra, 2008:89). Ra (2008:91-92) proposes that the 

lifting up of “the heavenly Danielic Son of Man, the Logos, the Only One Son God of 

God the Father should bear the work (the death) of the Deutero-Isaianic suffering 

Servant of God in John 3:13-15 (ὑψωθῆναι δεῖ) alluding to Isaiah 52:13. cf. John 11:51-

52)”. Ra ties this to the prophetic statement of Caiaphas that one man would die for the 

whole nation (John 11:51-52) and describes it as “the heavenly secret which will be 

revealed against the background of the expectation for the eschatological restoration 

(the New Exodus) of Israel” (Ra, 2008:92). He claims this connection is strengthened 

by the references to Isaiah (Isa 53:1; 6:8) in relating the confrontation of Jesus with the 

Jewish authorities in John 12:38-40.  

As noted earlier, after Ra’s dissertation was completed, the connections with Daniel 

have been discussed in a monograph by Ashton, who underscores that, “the evangelist 

himself had concluded that the heavenly figure of the Son of Man had come down to 

earth in the person of Jesus” (Ashton, 2014:174). From his commitment to a multi-

edition authorship of the Fourth Gospel, Ashton argues that on one of his journeys to 

heaven to receive revelations, Jesus underwent an angelic transformation. Therefore 

John had to later correct the misunderstanding of 1:18 (that no one had seen God) by 
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making the exception of Jesus (6:46). He concludes that the Fourth Gospel portrays 

Jesus as an angel (Ashton, 2014:175). The idea of an angel being enthroned beside God, 

even if only in a vision, was problematic for rabbinic interpreters (Ashton, 2014:176). 

While Ra may express too great a confidence in the theophany-merkabah tradition, 

Ashton seems to miss the connections of the glory of God uniquely revealed in the 

person and work of Jesus Christ.  

Ra makes a further argument for the background of Logos when he contends that John 

6:22-71 alludes to Isaiah 55. He finds that the references to food and drink in John 4 and 

6 refer back to the invitation to a relationship with God in Isaiah 55. A crowning 

declaration (Isa 55:10-11) follows the invitation. God’s personal word (ִרי בָֹ  τὸ ῥῆμά / ד 

μου), like the rain that falls from heaven and waters the earth, would not fail to 

accomplish his purposes in the things he sends it out to accomplish (Ra, 2008: 98). 

Coxon, whose work includes John 6 (see below), offers a brief mention of the Isaiah 55 

passage as part of the promised New Exodus relating to the feeding, suggesting that 

Jesus, God’s Word from heaven, leads a New Exodus from death and the curse (Coxon, 

2014:209). He does not explicitly address the Logos concept in relationship to this 

passage.  

In his second chapter, Ra identifies the ministry of John the Baptist as fulfilling the role 

of the forerunner in Isaiah 40:1-3 (Ra, 2008:111). He evaluates the baptism that John 

was performing and concludes that it was with water rather than with the Holy Spirit 

anticipated to be given by Jesus (John 1:33) and is best linked to Ezekiel 36:24-5 (Ra, 

2008:113). But the washing is distinct from the activity of proselyte conversions or the 

ritual washings of the Qumran community, rather it announces something new (Ra, 

2008:114). John’s baptism would provide the first part of the initiation to be followed 

by the Spirit baptism that Jesus would apply “in light of the eschatological New Exodus, 

which was also symbolically expressed as the new creation and the messianic 

abundance in the eschatological time” (Ra, 2008:115). The references to prosperity in 

Ezekiel 36:25-35 evidently anticipate an eschatological fulfilment of promises that 

follow the cleansing with water. 

When Ra addresses the references to Jesus as the Lamb of God (John 1:29, 36), he 

surveys a number of interpretations before proposing that the Lamb can be considered 

as the suffering Servant (Isa 53:10, 12) who takes away the sin of the world. Further, 

that same servant (Isa 42:1) may be connected with the descent of the Holy Spirit (John 
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1:32). He finds these points to have merit particularly because of the citations of Isaiah 

in John 12 (Ra, 2008:123). For Ra, the action of Jesus’ washing the feet of the disciples 

(John 13:8-11), in the context of the Feast of the Passover, symbolizes not only an act of 

service but atonement for sin (Ra, 2008:124). He then sees the new commandment 

stated at the conclusion of the meal as the establishment of the new covenant (Ra, 

2008:124). Holland’s argument that in Ezekiel 45:17-23 a merging of the calendars for 

the Passover and the Day of Atonement reflect the role of a Davidic prince who 

executes the Passover event becomes the basis for Ra’s argument that Ezekiel is in the 

background of John 1:29 (Ra, 2008:129). He builds further on this idea by alluding to 

the high priestly declaration of Caiaphas that Jesus would become the substitute for the 

whole nation (John 11:49, 51; 18:13-14, 24) so that Jesus is declared to be the atoning 

sacrifice (Ra, 2008:130). When summarizing the Lamb representation, Ra finds in John 

1:29-34 a fusion of the Son of God, Paschal Lamb, Suffering Servant and the victorious 

Lamb of Revelation and more (Ra, 2008:132). While there is no explicit description of 

the baptism of Jesus, a definite reference is made in the context of John’s baptismal 

activity to the coming of the Spirit in the form of a dove and resting upon Jesus (John 

1:32-33). Ra agrees with those who see in the landing of the dove upon Jesus a 

reference to the activity of the Spirit at the time of creation and of the dove in the 

settling of the ark (Gen 8:8-12). If it refers to the Noachian flood context, he suggests 

that it symbolizes the start of a new (renewed?) creation (Ra, 2008:139). While possible, 

the evidence seems tenuous.  

Testimonies from the disciples comprise the remaining section of John 1. The testimony 

of Philip identifies Jesus as the prophesied one, from Moses in the law and the prophets 

(1:45). Proposed references for these prophecies note Deuteronomy 18:15-19, where a 

prophet like Moses is promised. Others (Gen 49:10; Num 24:17) include the promise of 

a ruler through Judah (Ra, 2008:140). Ra observes further that the terms used by 

Nathanael of Jesus as the Son of God, the King of Israel, would also apply to the 

Davidic covenant (2 Sam 7:9-16). Additionally, the reference to sonship may reflect the 

New Exodus reference to the same (Hos 11:1) when Joseph was to take Jesus and Mary 

from Egypt (Ra, 2008:142). He evaluates a series of possibilities relating to the 

relationship between the Davidic line and the place of Jesus’ birth in view of the 

disparaging comment from Nathanael (John 1:46) about anything good coming from 

Nazareth rather than Bethlehem (Ra, 2008:144). By a sequence of arguments Ra 

concludes that the notation of Nathanael sitting under the fig tree points to the arrival of 
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the Branch, anticipated in the prophets, especially Zechariah (3:8-10; 6:12-13), and may 

indicate the start of the New Exodus (Ra, 2008:146).  

When Jesus affirms the activity between heaven and earth through the Son of Man 

(John 1:51), Ra explains that some interpreters focus upon Jesus as the assumed 

“ladder” by which angels ascend and descend, reflecting the experience of Jacob (Gen 

28), while others see Jacob as a representative of the disciples who transmit revelation 

from God (Ra, 2008:147). Still others link the allusion to the place, Bethel, where the 

vision occurred, or the gate of heaven (later noted in John 10) as fulfilled by Jesus (Ra, 

2008:148). But Ra contends that each of these falls short of the emphasis on the Davidic 

New Exodus in the context of the confession of Nathanael. He opts for the merkabah-

vision tradition as the background from which the concluding reference to the Son of 

Man must be taken (Ra, 2008:150-162). Much of this argument is previously advanced 

in his introduction but here even greater deference is given to those who embrace this 

perspective (Ra, 2008:160-61). He adds the dimension that the enthronement as an 

expression of the covenant, becomes inclusive of all Israel as a nation, who “would 

ultimately join (experience) the supreme glory, richness and sovereign power of God on 

the basis of the covenant of God” (Ra, 2008:160). He further claims that Jesus “argued 

that the eschatological faithful people God, who will be created by Jesus the Son of Man 

and [who] confess him as ‘the Son of God and the King of Israel’ (like Nathanael), will 

be sitting on the throne of God” (Ra, 2008:161). The view is unclear but seems to imply 

an anticipation that enthronement evolves to an equality with deity, a position 

unwarranted by the Scriptures. While Jesus accepts worship (John 9:38; 20:28), apostles 

and angels refused to be worshiped because that is reserved for God (Acts 10:25-26 

Peter before Cornelius; 14:13-18 Paul and Barnabas at Lycaonia; Rev. 19:10; 22:8-9 

John before the angel in heaven). These passages become problematic for his 

interpretation.  

In the pseudepigraphal fragment, “The Ladder of Jacob,” Ra finds an anticipated 

eschatological New Exodus when Esau and Moab, understood as the enemies of Jacob-

Israel, are destroyed in a symbolic victory that begins a new epoch that he connects to 

Jeremiah 48-49 and Isaiah 34 and 63, days of the Lord’s vengeance (Ra, 2008:162-163). 

His connection of these references with John 1:51 seems to be tenuous.  

When Jesus uses ἀμὴν ἀμὴν λέγω ὑμῖν, Ra notes that the inclusion of it here (John 1:51) 

could refer to Isaiah 65:16 to affirm the divine authority of Jesus, implying New Exodus 
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(Ra, 2008:163). The term ἀμὴν ἀμὴν is a transliteration of the Hebrew ֵמן  that is used אָֹ

twice in this one verse referring to one blessing himself in the God of truth. Ra does not 

discuss the implications for the idea of one blessing oneself. The Isaian context of 

former troubles having ended and creation of new heavens and new earth about to 

commence may add credibility to Ra’s argument for a New Exodus allusion.  

The third chapter of Ra’s dissertation explores the relationship of the changing of water 

to wine at the wedding of Cana, with the implications of that event looking back to the 

Old Testament, especially the prophetic statements, and also anticipating the mentions 

of the vine in John 6 and 15. He is not convinced by the arguments of those who only 

see this as an ancient cultural notation or of those who contend that the wedding event 

never happened but that this is an adaptation of the Synoptic Gospel accounts of new 

wine needing to be poured into new wineskins (Ra, 2008:169). Rather he agrees that 

there is a connection to the vine (the nation of Israel) brought from Egypt (Psalm 80 [79 

Greek]) and transplanted into the promised land (Isa 5) where the quality of the fruit 

was compromised before much of it was removed from the land. Later the pruned vine 

would be replanted back in the land (Amos 9:15) after their exile (Ra, 2008:169). 

Inserted in the summary, the prophets promised a new day when there would be 

abundant provisions of wine (Isa 27:2-6; Ezek 17) as a symbol of blessing and 

prosperity. He understands that the promise of Jacob (Gen 49:9-12) to Judah that his 

family would hold kingship and receive abundance is reflected in the quantity of wine 

(Ra, 2008:170). An immediate connection is made to John 15 where Jesus identifies 

himself as the true vine and, in the context, his disciples as the branches (Ra, 2008:171). 

With no apparent connection to John 2, Ra emphasizes that Jesus in John 15 is 

transferring the location of God’s central action from Israel to Jesus, while Jesus is 

speaking to them in Jerusalem. He also imports the idea of grafting of branches not 

mentioned by John, but certainly by Paul (Rom 11) of an olive tree rather than a 

grapevine. 

Returning to John 2, Ra considers the inclusion of the reference to Jesus attending a 

wedding. Curiously, he dismisses the idea that Jesus, by his attendance, is granting his 

blessing to the institution of marriage (Ra, 2008:172). Rather, he traces the role of the 

marital relationship in covenantal terms in the Old Testament, particularly from the 

prophetic writings, including Hosea, Isaiah, Jeremiah and Ezekiel. One might add that 

the concept of the marital relationship precedes the prophets, having been expressed to 

Moses in his induction to leadership (Exod 6:6-8). Ra also notes the violation of the 
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marriage covenant by Israel (Hos 1-2) when they pursued rival relationships with other 

gods (Ra, 2008:174). Likewise, restoration of relationship anticipated after the exile is 

explained in marital terms (Isa 54:4-10), leading to a New Covenant in time (Jer 31:31-

33) with the whole house of Israel (Israel and Judah) anticipating a New Exodus, 

expressed in marital terms (Ra, 2008:174). After a brief reference to the concept of 

marriage between God and his people in non-canonical Jewish writings, Ra turns to the 

idea of covenantal marriage between God and his people in the New Testament. He first 

notes Mark 2:19 where Jesus, in response to questions about Sabbath observance, 

alludes to himself as a bridegroom. John the Baptizer, in his final testimony about Jesus 

(John 3:29), identifies himself as the best man and Jesus as the bridegroom. Paul (2 Cor 

6:14-7:1) refers to the imagery of marriage between God and his people. In Revelation, 

the author identified as John addresses the imagery of marriage between Jesus and his 

church (Rev 19-22). He describes the marriage supper and the new home before 

concluding with an invitation for the reader to come (Ra, 2008:174-176). Ra implies 

that the wedding in Cana and the bridegroom reference in John 3:29 must be linked 

together so that the changing of water to wine anticipates the promised banquet 

fulfilment of Isaiah 25:6 and 55:1-2 (Ra, 2008:176). While not discounting any aspect 

of the marriage emphasis in Scripture, if one sees all of this implied in Jesus’ attendance 

at the wedding in Cana, must one also properly include all the references to the 

unfaithful bride or the rival lovers whom she pursues as described in Revelation 18?  

At the wedding in Cana, the instruction from Mary to Jesus that he resolve the 

immediate need for wine sets up an exchange between Jesus and his mother which 

includes the first of his statements about the timing of his work and the source of his 

authority (Ra, 2008:179). If she is a widow by this time, Jesus as the firstborn son 

would be expected to provide for her and by extension for his family also. If the 

wedding was of a relative, it is argued, he would have been expected to assist with 

providing what was lacking for the benefit of the reputation of the whole family (Ra, 

2008:180). According to Willoughby, the stone containers, used for ritual purification, 

were a symbol of prosperity. Having six available would have been exceptional. That 

makes the exhaustion of the supply all the more ironic. Ra seems to agree with Coloe 

(2001:69) who contends that using the jars for wine would argue for the replacement of 

the old order of Jewish worship by the institution of the new (Ra, 2008:175-176). 

Changing water to wine, Jesus produced a superior grade of beverage that surpassed the 

expectations of the host, let alone the guests (John 2:9-10). By providing wine at the 
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wedding, Ra argues, Jesus assumed the role of bridegroom who was responsible to 

provide for the bride and the guests even though he was not the actual bridegroom (Ra, 

2008:175).  

What does the reference to the third day (John 2:1) refers to? Is it the wedding, which 

could be a week long? Is it connected with the next section where Jesus speaks of the 

temple (of his body) that would be raised in three days (John 2:19)? In his next chapter 

Ra traces a series of arguments related to this question and argues that it refers to the 

bodily resurrection of Jesus (Ra, 2008:220). Therefore, he relates the provision of wine 

to the salvation in the “eschatological-New Exodus” (sic) (Ra, 2008:177). He objects to 

those who view this as a continuation of the references to days in sequence in the first 

chapter. Ra (2008:182) argues that because the sequence of days is identified only in 

these early chapters, they must connect back to the opening of John and the reference to 

the creation of the world. Therefore the creation of the wine reflects a new creation and 

anticipates the resurrection of Jesus from the grave. Further, if the wine was created on 

the seventh day of the wedding feast it is suggested that it would be the Sabbath. That 

would make it an echo of the creation of new life, anticipating the controversies that 

Jesus faces in the coming encounters with the Jewish leaders over his Sabbath healing 

activities. Ra (2008:183) agrees with those who find the framework of the entire book to 

be theologically structured to emphasize movement from the beginning, relating 

creation (Gen 1:1//John 1:1) to the conclusion (Gen 2:2//John 19:29-30) of the work of 

Jesus. As such, Jesus could affirm (John 17:4) that he had finished the work he had been 

given to accomplish. If it is granted that the wine miracle is a new beginning, he favours 

the idea that it agrees with Paul’s new creation reference (2 Cor 5:17) and is the 

fulfilment of the promised New Exodus (Isa 65:17), though there Isaiah speaks of a new 

creation rather than an Exodus (Ra, 2008:184).  

The creation of an abundance of wine as a sign (σημείων) and as a manifestation 

(ἐφανέρωσεν) of the glory (δόξαν) of Jesus (John 2:11) provides an opportunity to 

review the Messianic anticipations emphasized by Jesus (John 1:51) and noted by 

Nathanael (John 1:49) from the Old Testament even in the time of exile in Babylon 

(Ezek 19), looking for a lion and vine (Ra, 2008:185). They looked forward to a joyful 

celebration of the people of God at the enthronement of a Davidic King (Hos 2:14-23) 

that included plentiful wine (Ra, 2008:188). The blessing to Judah (Gen 49:8-12) 

provides the foundation for such hope (Ra, 2008:185). Ra (2008:188) suggests that the 

notation of glory in reference to the sign may refer to the New Exodus salvation alluded 
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to in Isaiah (Isa 55:5; 60:1-2, 19-22; 66:18-19). While the references given point to 

conditions of a promised future kingdom with a tremendous influx of people, wine is 

not addressed in these passages. He refers to Psalm 89 as promising that conditions of 

the Garden of Eden will be restored under the Messianic Davidic King while the forces 

of evil will be defeated (Ra, 2008:189). Yet, the psalm as a whole relates to the 

promises made to David while lamenting the brokenness of the people and the land of 

Israel, straining the psalmist’s faith in those promises (cf. Robertson, 2015:142-143).  

In Chapter Four of his dissertation, Ra addresses the activity of Jesus in the temple 

(John 2:12-25). Observing a Passover inclusio in verses 13 and 23, Ra (2008:205-206) 

argues that Jesus is here making a claim to be the Davidic Messiah who would replace 

the old temple with a new one, described as his body as he was charged before Pilate. 

He supports these claims with references to Nathan’s oracle of the Davidic Covenant (2 

Samuel 7) and the implications thereof, particularly from Zechariah 6, that a descendant 

of David would rebuild the temple (Ra, 2008:207). He then surveys intertestamental 

literature for evidence of the anticipation expressed for the restoration of Israel and the 

reconstruction of the temple, concluding that their anticipation was that it would indeed 

happen (Ra, 2008:209). In Jesus’ reference to God as his Father, Ra finds an implication 

of his role as firstborn, but when placed in the context of the references to the Passover, 

he is also the paschal lamb (Ra, 2008:205), serving a dual role also taught by Isaiah of 

the reigning and suffering messiah (Ra, 2008:208). In his action of cleansing the temple, 

Ra finds that Jesus is announcing that as the Davidic Messiah he has already 

inaugurated the restoration of Israel in the New Exodus (Ra, 2008:210).  

Turning his attention to the identification of the restored temple, Ra begins by noting 

the possible implications for using ἐγερῶ (raise up from a lower place) in John 2:19. 

This could imply either the restoration of the physical temple in three days or the bodily 

resurrection of Jesus. Ra explains that, because of the death of Jesus, the physical 

temple was made redundant and replaced by the resurrected body of Jesus (Ra, 

2008:211). He finds that idea supported by the transition of terms from ἱερόν (temple) 

in John 2:14-15, emphasizing the physical facilities for worship, to ναόν (temple) in 

John 2:19-20, emphasizing the replacement of the physical place for the activity of 

worship that occurs (Ra, 2008:211-212). Not only is there a replacement for the 

property, but he argues that there is a replacement of a community of people who form 

the temple. In John 1:14, Jesus, who is the Word become flesh and tented among us (ὁ 

λόγος σάρξ ἐγένετο και ἐσκήνωσεν ἐν ἡμῖν), inaugurated the change. That was affirmed 
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by the witness of John the Baptist about the coming of the Holy Spirit upon Jesus (John 

1:32-34). The references John includes of “my Father’s house” τὸν οἶκον τοῦ πατρός 

μου (John 2:16; 14:2) emphasize that after his resurrection, Jesus will provide a New 

Temple where people will dwell (Ra, 2008:212). Yet, in instructing his disciples about 

dwelling (John 14-15), he speaks of remaining or abiding in him, (ὁ μένων ἐν ἐμοὶ), 

rather than in a physical building or location (Ra, 2008:213). In his scheme of thinking, 

Jesus himself is the New Temple and the community of Jesus Christ is the New Temple 

(Ra, 2008:214). Is he arguing that there ceases to be a distinction between the 

community and the person, Jesus Christ? 

Extending further, Ra contends that with the resurrection of Jesus, the New Exodus of 

Israel described in Ezekiel 37 has been fulfilled. Israel, in his understanding, has been 

delivered from exile and the new Israel has been inaugurated (Ra, 2008:215). He relates 

these to his postulations on John 1:51, seen earlier. He believes that the primary concern 

is the establishment of the new temple to provide access for new worship in a new 

chapter in God’s unfolding pattern (John 4:23-24), brought about by the death and 

resurrection of Jesus (Ra, 2008:216). But because Jesus is addressing the question of 

where one rightly worships God, he neither answers that location is irrelevant nor that it 

is limited to the two locations he identifies.  

Ra then moves to a further discussion of the term “third day” for the resurrection. While 

distancing himself from those who contend the term was redacted into the text by the 

early Christian community, he favours the view that Jesus himself initiated the use of 

the term (Ra, 2008:217). He notes that while the Synoptic Gospels differ from John on 

the timing of the crucifixion (Ra, 2008:217), all four are in agreement on the 

resurrection having taken place very early in the morning on the first day of the week 

following the Passover (cf. Mk 16:2; Mt 28:1; Lk 24:1; Jn 20:1). From there he moves 

to Paul’s statement in 1 Corinthians 15:3-4 where he affirms the third day, noting that it 

is referred to in the (Old Testament) Scriptures. Many connect the third day mention to 

Hosea 6:2 where it is followed by language that may imply either restoration or 

resurrection. Must that be a reference to three literal days? Ra (2008:218) notes some 

who contend that the term in the Old Testament means “some” or “soon” in the absence 

of those terms in the Hebrew language. He argues for the Hosea 6:2 reference to be a 

promise. While the words themselves are wonderfully affirming, the context indicates 

that they are light hearted responses to a very serious indictment from YHWH. If Hosea 

6:4 is a rebuke, it compares the love and devotion of Israel to a rapidly vanishing 
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morning cloud. Ra also appeals to the three-day reference in Matthew 12:39-40, 

reminding us of the Old Testament prophet Jonah (Ra, 2008:221). Jesus, in answering 

the demands of the Jewish leaders, offers only the three days and three nights that Jonah 

experienced in the great fish (Jonah 1:17). Deep in the sea and inside the great fish, he 

was very far away from access to the temple in Jerusalem and thought he was cut off 

forever (Jonah 2:6). However, like Jacob who surprisingly experienced the presence of 

God at Bethel (Gen 28:16), God was present in the fish, though Jonah had not been 

aware of it (Jonah 2:6-10). Ra (2008:221) implies agreement with the view that the 

three days relate to the Sheol motif that considered three days as necessary for one to 

travel from the underworld of death to the restoration of life. From the activity in the 

temple and the statement about the restoration of the temple, he finds the construction of 

the new temple and the new eschatological people of God (Ra, 2008:223). 

Ra’s next section in this chapter builds upon his conclusions for 2:19 and 21 as 

preparation for evaluating the resurrection sections in John’s Gospel. From the post-

resurrection remembrance and confessional statement of John 2:22, (καὶ ἐπίστευσαν τῇ 

γραφῇ καὶ τῷ λὸγῳ ὄν εἶπεν ὁ Ἰησοῦς, and they believed the writings and the word that 

Jesus had spoken), the work proceeds to explore possible scriptural connections (Ra, 

2008:223). Within John he focuses on John 19:20-23, 11:1-44, and refers to John 5:16-

30. Beginning with the raising of Lazarus (John 11:43-4) he first notes that it is an 

indication of the death and resurrection of Jesus. Because Jesus called to Lazarus to 

come out of the grave, Ra (2008:225) links that with John’s reference to Jesus as the 

Word in the beginning (John 1:2-3) and the calling of the prophet to the valley of dry 

bones of Ezekiel 37:1-14, where the Greek in verse 4 says, ἀκούσατε λόγον κυρίου. He 

finds in the calling of Lazarus out of the grave (John 11:43) a reference to the coming 

out (δεῦρο ἔξω) of Egypt. Further, he finds the resurrection of Lazarus as the fulfilment 

of the Ezekiel prophecy of the New Exodus of Israel.  

In contrast to Lazarus, who had to be unwrapped from the grave cloths and napkin over 

his face and eyes (John 11:44), he notes that Jesus had removed those and laid them 

aside (John 20:5-6) before exiting the grave, indicating that he was freed from the 

dominion of death, whereas Lazarus would have to die again (Ra, 2008:225). By his 

resurrection, Jesus fulfils prophecy (Isa 25:6-8; Hos 13:4) by having “swallowed up 

death forever.” That teaching is expressed in Paul’s dealing with death (1 Cor 15:54-56) 

while writing to the Corinthians (Ra, 2008:226).  
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When Jesus promised Martha, the sister of Lazarus, that he is the resurrection and the 

life (John 11:25-26) he called upon her to declare her position of belief or unbelief in 

what he had said. She in reply gives her confession of belief to him: ναὶ κύριε, ἐγὼ 

πεπίστευκα ὅτι σὺ εἰ ὁ υἱὸς τοῦ θεοῦ ὁ εἰς τὸν κ́σμον ἐρχόμενος (Yes Lord, I believe 

that you are the Son of God who is come into the world). Retaining the idea of Jesus as 

Logos, Ra identifies the resurrection of Lazarus as having been anticipated in the 

promise that Jesus as the Son of God would call those in the grave to life (John 5:25-

29). Arguing that the resurrection of Lazarus is the fulfilment of the Ezekiel 37 

prophecy for Israel and is connected to the John 5 passage, Ra identifies the resurrection 

of Lazarus as a sign of the New Exodus fulfilment to be accomplished through the death 

and resurrection of Jesus (Ra, 2008:227). Otherwise, one might ask, was the 

resurrection of Lazarus to life or to damnation, given that Lazarus would die again?  

When Caiaphas, as high priest, stated the principle of one man dying for the nation so 

the nation would not perish, ἵνα εἷς ἀνθρωπος ἀποθάνῃ ὑπὲρ τοῦ λαοῦ καὶ μὴ ὅλον τὸ 

ἔθνος ἀπόληται (John 11:50), he spoke more than he intended. He says further that the 

result would not only be for their nation but would extend to gather the children of God, 

who had been scattered abroad, into one: (ἱνα καὶ τὰ τέκνα τοῦ θεοῦ τὰ διεσκορπισμένα 

συναγάγῃ εἰς ἕν, John 11:52). Ra (2008:227) connects this to the fulfilment of Ezekiel’s 

vision of the restoration or New Exodus of Israel.  

Concurrent with the time while the disciples were learning of Jesus’ resurrection (John 

2:22), Matthew records a brief account of persons having risen from their graves and 

entering into the holy city (Matt 27:52-53). Ra and others understand this as the New 

Exodus and the fulfilment of the Old Testament passages cited above (Ra, 2008:228).  

When Jesus came among the disciples on the first night after the resurrection (John 

20:19-23) they had heard a series of claims throughout that day and were gathered in 

fear. Standing in their midst, Jesus greeted them with peace (εἰρήνη ὑμῖν). He then 

confirmed with visible evidences, namely showing them his hands and side, that it was 

he. Again he conferred peace to them, in the same words, forming an inclusio. He gave 

the gathered disciples a commission, sending them out, reflecting what the Father had 

done in sending him (v 21). When he had spoken to them, he breathed on them 

(ἐνεφύσησεν, from the root word ἐμφυσάω). This expression is then linked back to the 

creation of the man in the Garden of Eden (Gen 2:7) where, after shaping the man from 

the dust of the earth, he breathed (ἐνεφύσησεν, LXX) on his face. John uses that same 
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word in speaking of Jesus breathing on the disciples (John 20:22). Further, in Ezekiel 

37:9, when the prophet is instructed to speak to the assembled bones and call for breath 

to enter them, the word used is ἐμφύσησον, a term that shares the same root word as the 

other two references (Ra, 2008:229). Ra contends that the reference in Ezekiel is to 

promise a return for Israel from exile in the New Exodus. He then refers to the 

resurrection noted in Isaiah 26:19-20 and curiously identifies it with the first Passover 

and first Exodus. He contends the resurrection of John 20 is the New Exodus based 

upon the New Covenant. The promise of resurrection in Daniel 12:2, distinguishing two 

types of people resurrected, he connects with the teaching of Jesus (John 5:28-29) 

before returning to Hosea 6:1-2 and what he interprets as the promise of resurrection 

there (Ra, 2008:229). While the term “breath” in the Greek is of limited use, before one 

builds too much too quickly on this point, would it not be prudent to consult Genesis 2:7 

in the Hebrew, where the word נַָֹפח (blow upon) is used? This word is used only about 

twelve times in the Old Testament, including Ezekiel 37:9. Yet in the general use, it is 

not limited to the concept of breathing life. Further, the term for the animation of life ( 

ה מָֹ שָֹ   .in Genesis 2:7 is not the same term used in Ezekiel 37, weakening the argument ( נ 

Ra then postulates that the Sabbath identified in John 19:31 is a special Sabbath that 

points back to the completion of work in Genesis 2:2-3 and connects with the idea of 

Jesus resting in the grave for one day as the fulfilment of his atoning work (Ra, 

2008:232).  

When Jesus meets the disciples and proclaims peace to them (εἰρήνη ὑμῖν), Ra regards 

this action as the fulfilment of the promise of an assured peace from John 14:27 and 

16:33 in the context of the promise of the coming Holy Spirit (Ra, 2008:234). It is a 

peace unlike what the world can offer. In the earlier references peace is only promised 

but in John 20 it is granted. From the Old Testament and Qumran backgrounds, he ties 

the possession of peace to more than calmness following an ending of hostilities, but to 

include eschatological salvation (Ra, 2008:236). Working with Isaiah 9:6(5) of the 

Davidic Messianic Prince of peace (לֹום  Ra finds that the New Testament ,(ַשר־שָֹ

expresses salvation as the outworking of Isaiah 61:1-2, with the Spirit of the Lord 

having been upon him in his ministry. His actions of miracles and teaching were shaped 

by the priorities of identifying a new paradigm of ministry (Ra, 2008:237).  

In the next words following his instruction, “receive the Holy Spirit,” Jesus announces 

the disciples’ authority and responsibility in forgiving and retaining sin (John 20:23). Ra 
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indicates this to be the manner in which Jesus will continue his ministry through the 

disciples with the ministry of the Holy Spirit (Ra, 2008:239). The keys of the kingdom, 

promised to Peter (Matt 16:19) with the binding and loosing of sin (Matt 18:18), he 

connects to the reference to a key upon the shoulder promised to the Davidic Messiah 

(Isa 22:22) for incontestable opening and closing of doors. In the post-ascension 

appearance of Jesus to John (Rev 1:18), Jesus has the key of death and hell later referred 

to (Rev 3:7) as the key of David for opening and closing doors (Ra, 2008:239). Ra finds 

the reference to forgiveness and retaining of sins, on the evening of Easter, as given to 

the disciples as a representative group who will form the church, being established as 

anticipated in John 2:19-22 (Ra, 2008:240). While the term “key” is not used in John’s 

Gospel, there are references to door, door-attendant, and entry in John 10, relating to 

those who are in the sheepfold and those excluded (Ra, 2008:242-3), as Jesus describes 

those who follow him and those who do not.  

Working with a largely realized eschatology, once he identifies the resurrection 

passages in John, Ra develops a summary of the theme throughout the Scriptures to 

stress the fulfilment of the new temple referred to in John 2:19 as having taken place 

with the resurrection of Jesus. While there is much of merit in his treatment of the 

resurrection theme, he seems to leave little room for the concept of the second coming 

of Jesus in power and glory, to make all things new (Rev 21:5). 

Ra’s fifth chapter works through John 3 in an expansive chapter (135 pages) from the 

Paschal New Exodus angle (Ra, 2008:248). He divides John 3 into two sections: Jesus 

and Nicodemus (3:1-21) and, Jesus and John the Baptist (3:22-36) noting that both 

sections conclude with a strong emphasis on salvation.  

Seeking to understand the terms “new birth” and “kingdom,” he distinguishes his views 

from those who hold that the new birth comes from similar ideas within Gnosticism or 

Hellenism, because the birth must come (John 3:6) from the enablement of the Holy 

Spirit (Ra, 2008:252-3). The seeming surprise Jesus expressed when Nicodemus, a 

respected Jewish leader, did not understand the new birth, suggests to Ra an overlooked 

Old Testament background. In Isaiah 44:3-5, he finds water and spirit used in a parallel 

manner, each having been poured upon people, resulting in their confession of 

belonging to God (Ra, 2008:257). He also appeals to the imagery of the flow of water 

from under the doors of the temple (Ezek 47:1-12) bringing life to arid places, as 

connected with this idea of new birth in John (Ra, 2008:258-259). He also appeals to 
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Ezekiel 36:24-28 with its promise of clean water being poured out upon unclean people 

who are gathered from diverse places, cleansing them from impurities and providing a 

new life within. They will also be returned to their homeland from all the nations and 

countries where they have been scattered (Ra, 2008:260).  

The physical life compared and contrasted with spiritual life (John 3:6; 4:14; 6:63) 

raises questions. From where does John develop these ideas? Ra is not convinced of a 

background in the philosophical flesh and spirit dichotomy, nor in the dualism of 

Gnosticism. Rather, he pursues the physical and spiritual connections with Genesis 2:7, 

where the creation of the man from the dust of the earth occurs in two parts (Ra, 

2008:268-269). This experience is described as a mystery (John 3:8) under the control 

and instrumentality of the Spirit rather than human activity and ingenuity. The wind’s 

direction he links back to Ezekiel 37:9 where the wind is summoned from the four 

directions from whence it may originate. The animating work of the Spirit provides an 

illustration of the heart transformation of Ezekiel 36:24-28 (Ra, 2008:272).  

What is the relationship of the water to the Spirit in John 3:5? Ra does not accept the 

idea that water means physical birth, representing either amniotic fluid of the woman or 

the semen of the male, while spirit means spiritual birth (Ra, 2008:275). Nor is he 

convinced that the water represents water baptism like that performed by John the 

Baptist, who promised a coming Messiah who would baptise with the Spirit (Ra, 

2008:275-276). He is more inclined to see the water as representing the Spirit in the 

cleansing work of Ezekiel 36:25-26 in agreement with the new birth reference in John 

3:5 and allusions to the life-imparting property of water (John 4:14; 7:38). Yet, he finds 

a reference in some symbolic expression of baptism, comparing Isaiah 63:11-14 with its 

description of having been led through waters when coming out of Egypt and the 

reference to baptism under the cloud in 1 Corinthians 10:2 (Ra, 2008:277). Such a 

baptism would have to refer to events like those of John the Baptist’s rather than 

Christian baptism (Matt 28:19) because the chronology precedes the Great Commission 

(Ra, 2008:278).  

How then does one enter the kingdom of God? Ra considers “seeing the kingdom” 

(John 3:3) as referring to the New Exodus motif. Though the kingdom of God is 

mentioned only in this conversation with Nicodemus, unlike the more frequent usage in 

the Synoptic Gospels, Ra is not convinced that the term is replaced by titles like “eternal 

life.” Jesus is referred to as king in Nathaniel’s confession (John 1). The people had 
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thoughts of making Jesus a king (John 6). The crowds at the entrance to Jerusalem 

celebrated the arrival of Jesus with titles of kingship (John 12:12-19). In his trial (John 

18-19), he was examined about kingship and Pilate identified him as King of the Jews 

(Ra, 2008:280-281).  

To work further on this idea, Ra explores the relationship of the Kingdom of God (or 

Heaven in Matthew) to the New Exodus motif (Ra, 2008:282). He notes from the outset 

that the Synoptic Gospels begin with announcements on the Kingdom. Although the 

Old Testament is generally thought to be the context for the Kingdom of God theme he 

notes the limited references explicitly expressing the idea. He finds the theme expressed 

in Old Testament theophanies and in the promised day of the Lord, demonstrated in the 

action of God in the Exodus from Egypt and subsequent events (Ra, 2008:284). 

Following a survey of intertestamental literature he finds that those writings permit the 

idea of New Exodus as the outworking of the promises for the Kingdom of God (Ra, 

2008:296). 

Entrance into the Kingdom of God, Ra’s next area of consideration, he argues, relates to 

the New Exodus. References to the Kingdom of God in the Old Testament were more 

formal as people praised the King of Heaven and entered into relationship with him 

through obedience and sacrificial offerings. In the New Testament the language of 

entering into the Kingdom relates to one being in such a relationship as calling God 

“Father” (Ra, 2008:297). Entrance into the place where he dwells and receives worship 

focuses on a house (John 2:16-19; 14:1-2) where the Father welcomes his family (Ra, 

2008:298). In his Father’s house there are many rooms, but frequently Jesus illustrated a 

dining area where the occupants are in relationship with the Father and each other (Ra, 

2008:299). The terms of entrance in the Old Testament were often connected with the 

term “inheritance”, as in Deuteronomy 6:18, where they go in to possess the good land 

promised to their fathers, ἵνα εὖ σοι γένηται καὶ εἰσέλθῃς καὶ κληρονομήσῃς τὴν γῆν 

τὴν ἀγαθήν (Ra, 2008:300). Ra (2008:302) finds the requirements for entrance into the 

Kingdom (John 3:5 born of the water and the Spirit), as parallel to Christians entering 

into rest (Heb 3:11, 18; 4:1ff) and of having to have one’s name written in the Lamb’s 

book of life or face permanent exclusion from the Kingdom (Rev 21:27; 22:14). 

Therefore, he suggests that the entrance into the Kingdom is linked back to Ezekiel 36-

37 and is anticipatory entrance into the New Exodus community of Jesus, following his 

resurrection from the dead (Ra, 2008:302).  
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How then should we understand the references to heavenly and earthly things in Jesus’ 

rebuke of Nicodemus, an esteemed teacher in Israel? Nicodemus asked how the things 

described in John 3:5-8 are empowered to happen (John 3:9). Responding in the plural, 

Jesus uses the two-fold amen to affirm his knowledge of and commitment to what he 

speaks. Ra believes the plural in John 3:11 is a reference to the representative role of 

Nicodemus for the Jewish leadership, of whom Jesus says that they have not received 

(λαμβάνετε) the collective testimony. While noting that most commentators view the 

plural ‘we’ references expressed by Jesus to reflect the Johannine community, he 

includes the possibility that the reference is a parody of Nicodemus’s earlier plural 

references in his initial statement to Jesus (Ra, 2008:304). Another possibility for the 

plural references of Nicodemus (John 3:2, 7, 11-12) could be that an unnamed 

companion went with him in his visit to Jesus. Because the Johannine community view 

would require redactions in the text where neither seam, recall nor redaction is 

indicated, the ‘we’ references could agree with similar references Jesus makes 

elsewhere about his working relationship in unity with the Father (John 5:36-7; 10:29-

30).  

Ra sees the larger exposition in 3:16-21 to be the work of John, explaining what Jesus 

had explained to Nicodemus, as opposed to having been spoken by Jesus. For his 

interpretation of the ‘heavenly things,’ Ra revisits his earlier theme of apocalyptic 

Merkabah mysticism (Ra, 2008:303). He observes the way Jesus identifies the role he 

has in mediating revelation between heaven and earth, in contrast to the popular notions 

contemporary with his time of Jewish sages claiming to go to heaven to see and provide 

revelations from heaven (Ra, 2008:311).  

Referring to the occasion of the Israelites having rebelled in the wilderness (Num 21), 

suffered the infestation of deadly snakes, killing many, Jesus refers to his coming death. 

In God’s mercy Moses was instructed to craft a metal snake to place on a pole so all 

could look upon it. All who looked upon it would be healed by the special action of 

God, rather than any innate power in the snake (Ra, 2008:316). As the serpent, the 

means of death, was symbolically elevated and placed on a pole, Jesus the substitution 

for death would be elevated (John 3:14; 8:28; 12:32-34) on a cross (Ra, 2008:319). The 

use of ὕψωσεν (lifted up) is not limited to the crucifixion in John, but includes the 

exaltation and ascension of Jesus (Ra, 2008:320). After surveying a number of Jewish 

writings he concludes that the heavenly things (John 3:13-15) combine all the elements 
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of Jesus having come in the flesh and of his anticipated enthronement by the Ancient of 

Days, portrayed by Ezekiel 1:26 and Daniel 7:13 (Ra, 2008:322).  

When reflecting on the impact of the work of Jesus, Ra emphasizes the relationship with 

Mark 10:45, where Jesus explains his own understanding of his death as serving to give 

his life as a guilt offering for sin and as a ransom for sinners. He connects this, in 

relationship with John 3:14; 13:31-35, with Isaiah 52:13-53:12 (Ra, 2008:326). Then, 

considering the references to the Messiah as the light (Isa 42:6; 49:9), Ra finds a point 

of reference in John 3:19-21 as people regard the light either as something to approach 

or to avoid, depending on the person’s moral condition (Ra, 2008:329).  

Ra then moves to a study of John 3:16-21, commencing with the meaning of τὸν υἱὸν 

τὸν μονογενῆ ἔδωκεν (he gave his uniquely begotten son), a distinctive term. While 

observing that many relate this phrase to Abram’s call to offer his son Isaac (Gen 22), 

called by the same designation in Hebrews 11:17, Ra believes undue attention has been 

focused there that should rather be on the Son of Man identification (Dan 7:13) and the 

Servant of the Lord (Isa 52:13), observing a parallel between John 3:14-15, 16 with 

John 3:34, 36. In that, he contends that John reinterprets the activity of Jesus as the 

work of the unique son, in place of the Son of Man and Servant of the Lord (Ra, 

2008:333-334). The world (τὸν κόσμον), loved by God, to whom he sends his Son, 

includes all who inhabit the planet and are hostile and not favourably inclined to him. 

The giving of the Son includes both the incarnation and the atoning sacrifice (Ra, 

2008:334). Considering the uniqueness of the idea of God loving the world, Ra 

(2008:336-337) argues for an understanding of the unique Son as the means of fulfilling 

what he had corporately chosen to do through Israel as his firstborn son (Exod 4:22f; 

19:5f) to become a kingdom of priests (1 Pet 2:9) in order to include the non-Israelites 

(Isa 42:6; 49:8-9; 52:13-53:12) as had been part of the purpose of Abram’s call (Gen 

12:1-3). The unique Son was given (3:17) as the unique one who perfectly knows the 

desires of the Father and can live in obedience to him in order to spare the world from 

destruction.  

In this section Ra (2008:339-40) notes three of the seventeen expressions of ‘eternal 

life’ in John’s Gospel (3:15, 16, 36) and the use of terms like ‘perish’, ‘condemnation’ 

or ‘wrath’ (3:16, 17-19, 36). He proposes a similarity of designation for ‘kingdom of 

God,’ ‘eternal life,’ and ‘salvation’ in John’s Gospel. The term ‘eternal life’ may come 

from Daniel 12:2, where the Greek translation uses the phrase εἰς ζωὴν αἰώνιον, οἱ δὲ 
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εἰς ὀνειδισμόν, οἱ δὲ εἰς διασπορὰν καὶ αἰσχύνην αἰώνιον (into life eternal, but some 

into disgrace, and some into dispersion and eternal shame) when speaking about eternal 

destinies either of life or judgment, in similar fashion to those used in John 3:15-16 and 

36 (Ra, 2008:341). Ra sees this in connection with the ‘Son of man’ reference in Daniel 

7:13 as strengthening a New Exodus proposition, but limits the application in the Old 

Testament to restoration from exile, though passages like Ezekiel 37:12-14 do not set 

such a boundary (Ra, 2008:342-343). In the Hebrew text, the term for abhorrence is 

used in both Daniel 12:2 ֹולָֹם אֹוןְעָֹ ִדר  אֹון and Isaiah 66:24 (eternal contempt) ל  יּוְֵדרָֹ הָֹ  shall) ו 

be abhorrent) in application to those who are under the eternal judgment of God (Ra, 

2008:343).  

After further considerations on the severity and eternality of punishment, Ra turns 

attention to the statement of condemnation opening the contrast of darkness and light in 

John 3:19-21. Reviewing previous references to Jesus as the inextinguishable light who 

enters the darkened world (John 1:4-11), he notes the attraction to darkness in the heart 

of humans because they do evil and disdain light that exposes the evidence (Ra, 

2008:350). In probing for a background to the theme of darkness (Ra, 2008:352), he 

proposes the condition prior to the creation of the world and the introduction of light 

(Gen 1:1-3).  

Connecting the light/darkness response to the earlier sections of the chapter, Ra 

observes the transition from John 2:23-25, marked by a superficial response of people in 

Jerusalem to Jesus, to light, as noted here in John 3:19-21 and in John 8:12 (Ra, 

2008:354). He suggests that the reverse may be occurring when Judas later departs from 

the supper where Jesus has just served him (John 13:30), into the night of infamy (Ra, 

2008:355). He emphasizes the ninth plague of selective darkness that descended upon 

unbelieving Egypt for three days prior to the Exodus of Israel. While the homes of the 

Israelites had illumination, the unbelieving Egyptians were in a smothering oppressive 

unnatural darkness that could be felt. Such darkness becomes a theme in Isaiah 8:22 – 

9:1 and other prophetic writings (Ra, 2008:356-358). The condemnation announced in 

John 3:19 relates to the hardness and blindness of unbelieving Israel and Pharaoh. 

Observing the call Jesus gives his hearers to believe in order to become sons of light 

(John 12:35-36), John relates two passages in Isaiah (Isa 53:1; 6:1) to their response 

(John 12:37-41) of unbelief and spiritual blindness (Ra, 2008:360). That leads to a 

discussion of the self-hardening of Pharaoh’s heart and that done by Yahweh (Exod 4-

14) in the process of the deliverance of Israel from Egypt. For what purpose? The 
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overarching response is the glory of God, a theme emphasizing New Exodus or 

restoration in Psalms and Isaiah (Ra, 2008:361).  

The role of the preacher, like Isaiah, serving a people who are hardening to the message, 

is inescapably difficult. When he proclaims the message (Isa 6:9-10), he provides the 

opportunity for one to hear the life-changing truth, but he also adds to the weight of 

judgment for those who reject the appeal. Those who hear and respond in faith will be 

part of the remnant who preserve the testimony for the future (Isa 6:13), for there to be a 

restoration or New Exodus as emphasized in later sections of Isaiah. To illustrate this 

distinction, Ra uses the setting of the man born blind (John 9), receiving his sight in 

contrast to the religious leaders who had physical sight but spiritual blindness (Ra, 

2008:362-366).  

The remainder of the chapter addresses the relationship between Jesus and John the 

Baptist (John 3:22-36). Jesus and his disciples were baptising people in Judea. John the 

Baptist and his disciples were baptising people in Ǣnon near Salem, a place with ample 

water, but of a debated location. Noting the statement at the opening of John 4:1-2 about 

the baptismal ministry of Jesus and his disciples, Ra (2008:367) emphasizes the second 

verse as a correction to the first: the disciples performed water baptisms, not Jesus 

himself. He does not advance any further clarification on the purpose or nature of the 

correction (Ra, 2008:384). Culpepper (1983:117) considers 4:2 as an unconvincing 

gloss. Von Wahlde finds the verse as an evidence of the Gospel having gone through 

multiple additions. He contends that the presence of the account of Jesus with baptism 

was not a problem for the second edition of the Gospel but had become an 

embarrassment by the time of the third edition of the Gospel, necessitating a correction 

(von Wahlde, 2010:150). Thompson (2015: 97) more helpfully observes that the 

statement is made to nullify claims of any about the superiority of their baptism because 

it came at the hand of Jesus himself.  

Following an anonymous conversation between disciples of John the Baptist and some 

Jews, the subject of purifying is raised. Ra provides several possibilities about what the 

questions were in view of practices at that time. Ceremonial washings were practiced in 

places like Qumran, sometimes daily. Other washings took place as preparation for 

worship. Proselyte baptisms for persons converting to Judaism also occurred. One view 

suggests that the question may not be about the baptism of John and Jewish practices, 

rather it may relate to a question of the distinction of the baptism of Jesus and that of 
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John. At any rate the baptism under consideration, he concludes, is not a Christian 

baptism because of the timing before the Day of Pentecost (Ra, 2008:368).  

Earlier in John’s Gospel (1:19-24) religious leaders had questioned John the Baptist 

about his identity and the nature of his ministry. He declared his role to be the 

forerunner of the Messiah announced in Isaiah 40:3. While observing the greater 

response to the ministry of Jesus than to his own, John’s disciples raised questions, 

seeking to make sense of these developments. John the Baptist responds as the best man 

for the bridegroom, deferring privileges to the bridegroom, Jesus. Further, Ra observes, 

the disciples of Jesus were baptizing people with water and Jesus was baptizing with the 

Spirit (Ra, 2008:369). His interpretation raises questions because neither in John 3:22 

nor 4:1-2 does the text say Jesus was baptizing with the Spirit – yet. To be sure, his 

activity of baptizing with the Spirit was promised (John 1:33).  

In view of the friend of the groom, bridegroom and bride references, a question is raised 

of the origin of this within Judaism because it is not readily evident in Jewish writings. 

Citing the work of D. Instone-Brewer as his source, Ra says that “Yahweh’s covenant 

with Israel is expressed as ‘a treaty covenant’ in the Pentateuch but as ‘a marriage 

covenant’ instead of ‘a treaty covenant’ in the Prophets” (Ra, 2008:370). In a later work 

Instone-Brewer argues for related meanings for the terms: “The word ‘covenant’ may 

mean a ‘marriage covenant’ or a ‘treaty covenant,’ and often in these passages it means 

both. The marriage covenant of God with his people is, at times, almost synonymous 

with his treaty covenant with them…. These two concepts are sometimes mixed 

deliberately in order to draw out comparisons” (Instone-Brewer, 2002:2). Again, citing 

Instone-Brewer’s earlier work, Ra writes of the husband’s maintenance responsibilities: 

“he as her husband must provide her with food, clothing and marital relationship, which 

is the basis of the traditional Jewish marriage contract” (Ra, 2008:370). In his later 

work, Instone-Brewer writes of the husband’s duties to his wife: “The phrase, which is 

used at least five times in the extant literature, is: ‘he was obligated to provide food, 

anointing oil and clothing for her’” (Instone-Brewer, 2002:9). He then addresses the 

maintenance requirements of Exodus 21:10-11, noting the inclusion of conjugal 

relations rather than oil. He observes the difficulty with translating the word ענתה 

(‘onathah) as “her ointment.” If that can be accomplished, the requirements for Israel 

would match those of Babylon (Instone-Brewer, 2002:9). Those requirements are 

enumerated in the Prophets as having been fulfilled by Yahweh (Jer 2; Ezek 16). A 

statement of divorce for Israel is declared in Jeremiah 2:2, likely in reference to Hosea 
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2. The implication is that Yahweh was forced into a divorce because of the 

unfaithfulness of his bride, rather than by his initiation of the divorce (Ra, 2008:370), 

whereas the absence of a divorce document (Isa 50:1) for the mother of Judah means the 

door remains open for the husband to pursue the estranged wife as promised later in 

Isaiah (Isa 2:4).  

By attending the wedding in Cana (John 2:1-11), by his conversation with the Samaritan 

woman, a symbol of the spiritual condition of the Samaritans (John 4:16-17), and by his 

interaction with the woman taken in adultery, who is a reflection of the spiritual 

condition of Israel (John 8:1-11), John presents Jesus as the bridegroom (Ra, 2008:370-

371). The friend of the groom could never compete for the bride (Ra, 2008:371). 

Therefore, John the Baptist tells his disciples that Jesus must increase in prominence 

while he becomes less prominent (John 3:30). Ra frames the work of John the Baptist as 

commencing with the baptism of Jesus and concluding with the statement of the 

marriage. To his understanding, this is the restoration of Israel (Isa 42:9; 43:18) or New 

Exodus (Ra, 2008:372).  

In concluding the chapter, John provides additional clarification of the ministry of Jesus 

in distinction to the ministry of John the Baptist and others. Jesus comes from heaven 

above and has a greater perspective of his purpose and work. His words and works 

perfectly express and accomplish what the Father intended for him to accomplish. 

Those who trust in him, do so to their eternal benefit (Ra, 2008:374). Another benefit 

granted him is his relationship with the Holy Spirit that is without measure, ἐκ μέτρου 

(Ra, 2008:375). Because of the love relationship the Father has with the Son, he gives 

all things into his hands, including eternal life to all who believe on him and eternal 

wrath on all who do not believe on him (Ra, 2008:376). In the reference to having life 

eternal, Ra sees a reflection of the New Exodus.  

When Ra addresses John 4 in his sixth chapter, he follows the ministry of Jesus from 

Jerusalem into Judea before arriving in Samaria. At a well outside the town Sychar in 

the region of Samaria, Jesus stops to rest at a well, having sent his disciples to buy food. 

The well is marked with heritage, having come from the patriarch Jacob. Ra makes 

connections with the distinction in Jeremiah 2 where, from a context of the first Exodus 

from Egypt, Yahweh brought Israel through the wilderness, into a promised land of 

abundance (Jer 2:6-7). Yet in that promising context they forsake Yahweh, the source of 

living water, for leaking cisterns of their own making (Jer 2:13). The water in the well 
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of Sychar is supplied by a fresh underground source rather than simply by the ground 

water that supplies a cistern (Ra, 2008:386). That water is considered an inexhaustible 

resource (Ra, 2008:391). In the living water promised by Jesus, Ra contends there is a 

reference to the provision of food and water (Isa 49:10), the pouring out of the Spirit 

promised in Isaiah 44:3, the invitation from Isaiah to all who are thirsty to come to the 

water freely offered (Isa 55:1) while promising a solution for the cry of the human heart 

through the descendent of David (Isa 55:3-4) in keeping with the Davidic covenant (2 

Sam 7:12-16) leading to a New Exodus fulfilment in Isaiah 55:12-13 (Ra, 2008:388). 

The living water is further identified with the water anticipated to flow from the 

eschatological temple of Ezekiel 47:1-12 (Zech 14:8), promised to flow to the east in 

such a quantity that the water in the Dead Sea becomes teaming with fish (Ra, 

2008:389-390). Because the water is divided between the east and west, Ra links these 

references to the flow of rivers described in Eden (Gen 2:10-14) where the waters 

provide for the garden (Ra, 2008:390). Yet the waters in the garden divide four ways in 

Eden rather than two.  

The gift of God, spoken of by Jesus, was something the woman might have been 

expected to have known. Ra relates it to the invitation in Isaiah 55:1 to come and freely 

receive without having to negotiate a price. He also sees this in connection with the 

offer of the Holy Spirit in John 7:37-39 when Jesus extends the invitation to those 

gathered for the feast to come to him and drink, promising that from them abundant 

waters would flow. The Johannine author explains the water to indicate the Holy Spirit 

who had not yet been given (Ra, 2008:392). The work of the water as the Holy Spirit is 

in granting new life that is sustained and quenches the deepest thirst of one’s innermost 

being, not simply a provisional cleansing (Ra, 2008:395). While Jacob, the father of the 

twelve sons for whom the twelve tribes of Israel are named, provided the well for the 

sustenance of life physically, Jesus demonstrates that he is greater in providing eternal 

life to all who accept the gift he offers (Ra, 2008:396).  

Having raised the marital issue with the woman, what purpose has Jesus for raising such 

an issue? Ra notes, then discounts, the efforts by some to find an allegory about the 

inclusion of seven deities in the re-settled peoples occupying Samaria (2 Kings 17), 

noting the woman had five husbands, not seven and the people worshiped the gods 

simultaneously rather than sequentially (Ra, 2008:397). But he finds an analogous 

reference to covenantal unfaithfulness of the Samaritans who worship in ignorance 

(John 4:22) with the woman’s co-habitation with a man to whom she is not married. He 
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relates this to the broken cisterns (Jer 2:13) of Israel in a context of marital 

unfaithfulness of Israel after Yahweh delivered her from Egypt in the Exodus (Ra, 

2008:398-399). Ra relates the marital imagery, both of faithfulness and unfaithfulness, 

to the Old Testament imagery and to references in the New Testament, used as 

comparisons for the church and anticipated in the consummation of all things in 

Revelation (Ra, 2008:400).  

In addition to the marriage relationship, Ra observes a possible connection with 

courtship for marriage in the meeting at the well. Three such encounters took place in 

the Old Testament: Eliezer seeking a wife for Isaac (Gen 24), Jacob seeking refuge with 

his mother’s family and meeting Rachel at a well (Gen 29) and Moses meeting Zipporah 

at a well (Exod 2). Following the allusion to Jesus as the bridegroom (John 3:29), with 

John the Baptist as the groom’s attendant, Ra, with others, sees Jesus here as 

representative of the courtship analogy, including those from outside of Judea (Ra, 

2008:401). Yet, have we any warrant for finding such a correlation with Jesus and a 

woman as the representation of his marriage to his bride? Have we anything said in the 

passage about the Samaritan woman becoming a bride to Jesus? Holland, Ra’s 

supervisor, would later argue for the church as a corporate bride, but that is distinct 

from a relationship with one woman as bride as in the examples above (Holland, 

2011:121). When Holland writes about John 4, he makes no allusion to the Samaritan 

woman as a bride for Jesus (Holland, 2011:208).  

As the woman diverts the conversation from her moral status, she raises a question 

about the proper venue for worship: the mount for the tabernacle, Gerizim, or the mount 

for the temple, Jerusalem? Jesus responds with a new paradigm of worship including 

animation by the spirit that is governed by truth wherever it takes place (Ra, 2008:403-

404). Acceptable worship is no longer limited to a specific location as had been the 

focus since entrance into the land (Deut 12:10-16). Ra views the hour, having arrived 

but still anticipated, as relating to the replacement of the temple by the risen body of 

Jesus (John 2:19-21) following his suffering, death, resurrection and exaltation (Ra, 

2008:405). He views the issuing of water described in Ezekiel 47:1-11 and the 

accompanying events of the eschatological temple as coming from the body of Jesus 

(Ra, 2008:407). In a brief context Jesus refers three times to the Father, prompting Ra to 

find elements of the Davidic covenant that Jesus as the eschatological Son would fulfil 

(Ra, 2008:408).  
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When Jesus explains to the woman the origin of salvation as from the Jews (John 4:22) 

Ra finds the statement to undermine claims of antisemitism in John. He also finds 

implications of the physical line of the promised Saviour, whose salvation was first 

given to the Jews but it has not been limited to them, rather it is for the whole world 

(John 4:42). By so writing, John’s Gospel identifies the New Exodus temple 

construction (Psalm 2:7; 89) to be fulfilled with the activity of Jesus (Ra, 2008:409). Ra 

finds the fulfilment of Isaiah 2:3 and Micah 4:1-3 (Ra, 2008:410-412), in the 

anticipation of a New Exodus movement of people who would be taught of Yahweh (Isa 

51:4-5; 54:13) brought about through the coming of the Messiah (Micah 5:2). Finding 

the conversation with the Samaritan woman as the New Exodus fulfilment assumes 

more than the text affirms.  

When the woman identifies Jesus as προφήτης, to whom does she refer? Ra evaluates 

the possibility of her referring to Taheb, the prophetic figure resembling Moses, 

anticipated by the Samaritans on the basis of Deuteronomy 18:15-18. In view of Jesus’ 

approval of the worship of the Jews in Zion as knowledgeable versus the worship on 

Gerizim as ignorant (John 4:21-22), Ra (2008:415) favours taking the reference as to the 

Davidic Messianic King, rather than the Taheb. Regarding the response of Jesus when 

the woman speaks of the coming Messiah who is identified as Christ (John 4:25-26), Ra 

notes several views and cites Lincoln, who explains the self-referential use of the term 

ἐγώ εἰμι (I am) in a trial setting in Isaiah 40-55 where there is no predicate (Ra, 

2008:417). Yet when Lincoln (2000:199), in the same work, specifically refers to John 

4:26, he writes, “I take the use in 4:26 to have an implied predicate (the messiah).” This 

weakens Ra’s claim of the reference in John 4:26 as eschatological New Exodus 

fulfilment (Ra, 2008:418).  

After discussing the response of the Samaritan woman and the arrival of the disciples 

with food they had gone to purchase, Ra observes the statement of Jesus about finishing 

the work he had been assigned (τελειώσω αὐτοῦ τὸ ἔργον) as of greater priority than 

receiving physical nourishment by eating food. He (with ample commentary support) 

links the priority to Deuteronomy 8:3, a passage instructing Israel about living by all 

that proceeds from the mouth of God (ἐπὶ παντὶ ῥήματι τῷ ἐκπορευομένῳ διὰστόματος 

θεοῦ ζήσεται ὁ ἄνθρωπος) rather than depending only on physical bread. While there 

may be conceptual similarities between John 4:34 and Deuteronomy 8:3 there is an 

absence of an overlap in the text of the passages. Following two other places referring to 

the same commitment of Jesus having finished the work (John 5:36; 17:4) from the 
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cross (John 19:30), Jesus announces the completion of his work, τετέλεσται (Ra, 

2008:421-422). Ra not only links the work to the will of God but also links the 

completion of the will of God to the Isaianic promise of fulfilment (Isa 55:11): οὕτως 

ἔσται τὸ ῥῆμά μου, ὃ ἐὰν ἐξέλθῃ ἐκ τοῦ στόματός μου, οὐ μὴ ἀποστραφῇ, ἕως ἂν 

συντελεσθῇ ὅσα ἠθέλησα (So it is with my word that goes from my mouth, it will not 

return worthless, but will accomplish what I desire), where the same designation of 

“word” is used of finishing or accomplishing the intended work (Ra, 2008:423). 

However, in consideration of the earlier invitation (Isa 55:1-2) to bread, wine and milk 

for refreshment and satisfaction without cost and the preceding verse (Isa 55:10) which 

speaks of the gracious provision of food by Yahweh, verse 11 hardly seems to be given 

in a context of setting aside food. Ra (2008:423) sees the context in John 4, when 

connected with other passages, as the New Exodus restoration or fulfilment for Samaria, 

exiles from Judea and gentiles as members in God’s family. Finding an Isaianic New 

Exodus connection in the Johannine statement of prioritising doing the will of the 

Father over consuming food via the reference in Deuteronomy 8 about the priority of 

receiving instruction over having food seems rather circuitous. 

In addressing the timing of the harvest (John 4:35-38) Ra views Jesus as instructing the 

disciples on the timing for harvesting crops. If the timing with the calendar is correct, 

four months remain until the crop is ready for harvest. At the same time, regarding the 

eternal souls of people, the harvest is currently taking place and Jesus is very much a 

part of that work (Ra, 2008:424-425). He connects the reference to the concurrent work 

of planting and harvesting with Amos 9:10-15 and the activities of ploughing, planting 

and harvesting crowding in upon each other. Ra claims the activity in Amos 9:15 is set 

in the context of the first Exodus and relates it to the vine imagery of Psalm 80 (Ra, 

2008:426). However, the references are to a promised Second Exodus from exile after 

Yahweh removes Israel from their homeland in view of their rebellion against him.  

Harvest imagery in the Old Testament could refer to a time of great celebration for 

abundance or a time of facing devastating consequences for choices made and actions 

undertaken (Ra, 2008:426-427). Ra advocates that the reference to the individual rescue 

effort (Isaiah 27:12-13) be seen as the reconciliation of Jews and Samaritans, as is 

happening in John 4 (Ra, 2008:427). However, in the context, the persons from Assyria 

would not necessarily be the Samaritan residents, given the resettlement practices of the 

Assyrians, where people groups were exported to populate conquered territories away 

from their homes (2 Kings 17). Efforts to identify the harvest with the overflow of water 
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from the eschatological temple (Ezek 47:1-12) are tied with the attempt to find the 

fulfilment of the reunification of Israel and Judah into one nation (Ezek 37:15-28). The 

fulfilment of this eschatological picture is said to be fulfilled in the meeting of Jesus 

with the Samaritan woman (Ra, 2008:428). Yet, is there anything here to announce the 

cessation of the division between the Samaritans and Jews? The fruitful ministry of 

Jesus, reaching out to the Samaritans as outcasts, anticipates the reception of the 

Samaritans that would come after Pentecost (Acts 8). For one to seek a New Exodus 

fulfilment behind the text too vigorously may eclipse the unfolding training Jesus is 

giving his disciples about their mission as they move outward from Jerusalem.  

The encounter in Samaria is more than a refreshment stop for Jesus and the disciples on 

their way to Galilee. It is a time of sowing and harvesting (John 4:36-38) that is part of a 

much larger process. One cannot sow seed unless there has first been preparation of the 

soil to be planted. When Jesus met the woman at the well, the things she was able to 

express theologically reflect prior instruction from someone whether in her home or in a 

more formal context. Those teachers, likely unknown beyond a limited context, 

represent what Jesus later announces as the prerequisite of death for a seed (John 12:24) 

in order for life to be generated (Ra, 2008:429). When the harvest is gathered, each 

contributor to the process has reason to rejoice. Is the reference distinctive to New 

Exodus? The process of planting and harvesting is a general principle with specific 

application for the disciples in the context of Samaria where people are responding to 

the invitation of Jesus to the Samaritan woman. Ra relates the harvesting without 

sowing to Israel’s gratuitous occupation of Canaan under Joshua (Josh 24:13) following 

their Exodus from Egypt as the backdrop for the Isaianic promise (Isa 65:17-25) of 

extensive eschatological provisions (Ra, 2008:430-431). Efforts to identify the “others” 

who have done the work of preparation have brought diverse responses that remain 

inconclusive (Ra, 2008:432).  

In the believing response of the Samaritans after having met Jesus (John 4:42), they 

declare him to be the saviour of the world (ὁ σωτὴρ τοῦ κόσμου). Ra observes that the 

source of this reference is argued by some as Hellenistic rather than Hebrew in the 

absence of a clear statement to that effect in the Old Testament. By contrast, the 

designation was given to Roman emperors, particularly Hadrian (Ra, 2008:433). In 

Isaiah 43:3, where the context refers to Yahweh as creator of Jacob and Israel, the 

Greek states: ὅτι ἐγὼ κύριος ὁ θεός σου ὁ ἅγιος Ισραηλ ὁ σῴζων σε (because I, the Lord 

your God, the holy one of Israel, am your saviour). As in other references, the 
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designation is not for the Messiah but Yahweh. Ra sees a new salvation and a New 

Exodus in Isaiah 43:16-17, and 18-21 (Ra, 2008:435). While the passage includes 

Exodus references to Egypt (Isa 43:3), passing through the sea (Isa 43:16) and 

journeying through the wilderness (Isa 43:19-20), the progression stops short of 

deliverance into a promised land because of unbelief on the part of Jacob and Israel (Isa 

43:22-28). Rather than referring to himself as their messiah or saviour (Isa 43:15), he 

refers to himself as βασιλέα ὑμῶν (your king), in contrast to the Pharaoh or the 

Babylonian king. Ra finds additional convergence of the idea of Yahweh as saviour of 

the world in Isaiah 45:20-22, where those from all directions on the earth, even though 

unaware of their futile religious practices, are instructed to look to Yahweh the Saviour, 

in order to be saved (Ra, 2008:436-437).  

After departing from Samaria after a brief stay, Jesus leads his disciples into his home 

area, Galilee (John 4:43). In the next verse, John prepares his readers for a contrast to 

the reception in Samaria. Jesus warns his disciples not to expect honour in their home 

area. Acknowledging considerable debate about the meaning of that statement, Ra finds 

Jesus encountering rejection in diverse locations, not just in Galilee. He is not 

convinced it refers to Jesus as the Prophet like Moses (Deut 18:15) because the weight 

of suffering Moses endured falls short of what Jesus faced. He favours the statement as 

referring to general experiences that the prophets faced in the Old Testament and to the 

summary of rejection in John 1:11 (Ra, 2008:440-441).  

Word of Jesus’ return travelled beyond the Jewish community when word reached an 

official of the king (βασιλικὸς) of his arrival. Ra favours identifying this official as a 

gentile, accepting his involvement in the court of Herod Antipas, an Idumean (Ra, 

2008:442-443). Because his son is deathly ill, the official seeks Jesus, pleading for him 

to heal his son (John 4:46-7). Jesus responds abruptly (John 4:48), rebuking the unbelief 

that is only assuaged by seeing σημεῖα και τέρατα (signs and wonders). In that desperate 

setting the man appeals again for the life of his son. Jesus tells him to depart: πορεύου, ὁ 

υἱός σου ζῇ (Go, your son lives). We are then told of the father’s response (John 4:50) 

to what Jesus instructs: ἐπίστευσεν ὁ ἄνθρωπος τῷ λόγῳ ὃν εἶπεν αὐτῷ ὁ ’Ιησοῦς καὶ 

ἐπορεύετο (the man believed the word Jesus said to him and he departed). Without 

tangible physical evidence, the man demonstrates evidence of having believed the word 

Jesus spoke by going. Commenting on this response Pryor writes, “But to all who, 

irrespective of racial/religious heritage, will believe in him without conditions he 

becomes the Saviour of the world, the one who gives life,” (Pryor, 1992:24).  
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The reference to σημεῖα και τέρατα (signs and wonders) in John 4:48 is used only here 

in John’s Gospel. For distinguishing a true prophet from a false one, the demonstration 

of a sign or wonder (Deut 13:1-2) could not confirm the trustworthiness of that prophet 

or dreamer. The demonstration had to be accompanied by faithful commitment to 

Yahweh. The chapter concludes by identifying the healing as the second sign (σημεῖον) 

Jesus performed in Galilee after departing from Judea. Ra discusses the role of the signs 

in John and in particular observes the heightened level of faith expected of the royal 

official. In the action of Jesus speaking to prevent the son from dying, he finds 

connections between the original creation (Gen 1:1-31; 2:7), the restoration of Israel and 

Judah (Ezek 37:1-14), the announcement of creation and new life (John 1:1-4) and the 

New Exodus (Ra, 2008:453). Not discounting the significance of the miracle performed 

for the preservation of the royal official’s son, care must be taken not to misconstrue the 

evidence. When Jesus instructs the man to depart, he does not use specific Exodus 

terminology. The man is neither from Israel nor Judah (for the restoration of Ezekiel to 

apply). We are not told that the son whose life is spared is the firstborn. No offering of a 

lamb or sprinkling of blood on a doorpost or lintel is required for the preservation of the 

life. Because the official believed what Jesus said, he acted upon that belief and 

received the good news that his son was alive, having been healed at the time Jesus 

spoke to his father (John 4:51-53).  

 

3.3  Paul Coxon: The Paschal New Exodus in John 5-10  

Paul Coxon’s monograph (2014) on the New Exodus in John 5-10 is adapted from his 

PhD dissertation under Union Theological College, the former Wales Evangelical 

School of Theology. While the first to be published, his work is the second study in 

what was intended to be a series of four dissertations on New Exodus in John’s Gospel 

under Tom Holland. He provides no indication of having interacted with the previous 

study in the same series on John 1-4, though in the dissertation itself he states that while 

they were working in the same department they “worked completely independently” 

and he had not read the other student’s work (Coxon, 2010:22). Because of its New 

Exodus focus on Chapters 5-10 of John’s Gospel it is an important component in this 

study. In explaining the rationale for his exploration, Coxon leaves the reader in little 

uncertainty about where he intends to arrive in his work:  

It is the intention of this book that the NE (New Exodus) paradigm 

provides such a solution (the final universally acknowledged solution to 
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the “Johannine puzzle”) and, moreover, that the New Exodus is a key, 

both to John’s interpretation of Jesus’ ministry and to many of the 

perceived difficulties of the Fourth Gospel (Coxon, 2014:9).  

Coxon establishes the boundaries of his work as intertextual within the canonical 

Scriptures of the Old Testament, examining citations, allusions, and echoes found in the 

Fourth Gospel (Coxon, 2014:11). He finds that the opening of John is greatly shaped by 

the opening of Genesis speaking of creation and the personification of the Creator. 

Further, he finds that Isaiah 55:11-13 speaks of a New Exodus of salvation. Then he 

finds New Exodus allusions in John 1 to the activity of Moses in going to Egypt 

(1:11/Exod 3:13) and other similar points of connection (Coxon, 2014:12). Because of 

the presence of allusions in the opening verses that he identifies as the “Prologue,” he 

concludes that the New Exodus theme permeates the whole book (Coxon, 2014:12-13). 

He advocates a “hermeneutic of trust” rather than a “hermeneutic of mistrust” in dealing 

with the New Testament usage of Old Testament passages. This position assumes that 

the New Testament author cites the text truthfully and accurately while giving “the 

correct sense and meaning of the Old Testament author” (Coxon, 2014:21).  

Who wrote the Gospel of John? Coxon (2014:27-28) identifies the author as the apostle 

John both from internal and extra-biblical sources that he provides in a summary 

fashion. He believes the work is that of an individual person but written to a community 

of Christians with whom John communicates about specific events in the life of Jesus 

and of persons in his letters and the book of Revelation (Coxon, 2014:37). He finds that 

community to be in the environs of Ephesus near the time of the destruction of 

Jerusalem and the Temple in A.D. 70 (Coxon, 2014:40). He considers that John’s 

congregations had faced the loss of their centre of worship in Jerusalem and the access 

to worship and fellowship in the local synagogues because of a growing hostility to 

Christianity. He sees the answer as the hope offered in Jesus as the new Temple and the 

eschatological fulfilment of the symbolism of the feasts, in a manner similar to what we 

saw in Hoskins above, though Coxon (2014:48) does not cite him. Making an 

application of Wright’s arguments on the Apostle Paul’s connection between creation 

and covenant, Coxon finds the same theme in John in the signs of Jesus and in his work 

of recreation demonstrated in the healing of the lame man (John 5) and the blind man 

(John 9). In emphasizing that the healings were “completely whole” he sees an 

eschatological New Exodus and a new creation (Coxon, 2014:50). These assessments 

break down because those healed eventually died physically. While the healings 
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anticipate an eschatological fulfilment, we have no record of these men having been 

translated immediately into eternity in the fashion of Enoch or Elijah.  

The intervention of Jesus into the world to inaugurate a new covenant required a means 

of dealing with the rebellion of the human heart. In the Passover, instituted in Egypt, the 

life of the firstborn could be preserved by the family offering an unblemished lamb as a 

substitute, applying some of the blood to the doorposts and lintels of each family’s 

home. Yet, that was only efficacious for the given year and the offering would have to 

be repeated annually until Jesus fulfilled what Isaiah predicted in Isaiah 52:13 – 53:12, 

where a human person becomes the substitution for the lamb (Coxon, 2014:51). Jesus is 

thrice declared to be innocent by Pilate at the trial (John 19) assuring that he is the 

appropriate substitute for humankind (52). Jesus also fulfils the role of the 

Shepherd/King predicted in Zechariah 12-14, for Jesus’ side was pierced (John 19:34) 

from which came blood and water (Coxon, 2014:52).  

Coxon observes that because of the loss of the temple as Israel’s physical centre for 

worship, Jesus’ followers, who had been in a time of transition from Judaism and the 

practices of the Old Testament since Pentecost, were at a loss for identity and structure 

in their worship. According to Hebrews 10-13, many were being pressured to return to 

Judaism, which had a favourable agreement with the Roman government (Coxon, 

2014:53). Emboldened after the manner of Wright, who speculated on the larger 

purpose of the Apostle Paul’s writings, Coxon provides a seven-part speculative 

structure for John’s Gospel as a New Exodus pilgrim’s guide (Coxon, 2014:54-55). 

Does this finally resolve the puzzle of interpreting John? If the broad structural point 

were stated in John, rather than imported from outside considerations, there would be a 

far greater weight for the arguments. But too much rests on the need to be wearing the 

correct spectacles in order to see the points. For example, to prepare the reader, he says 

that part of the purpose for writing this Gospel was that John wanted to free Christians 

of any sense of remorse that they had caused the destruction of the temple (Coxon, 

2014:54). In his first point, after alluding to the purpose given by John (John 20:31) he 

proceeds to explain, “Although recent events may have caused them to doubt contrary 

to appearances, Jesus had fulfilled the OT NE expectation of the coming of God and of 

Messiah, to deliver his people and save the world” (Coxon, 2014:54). Yet, are there not 

aspects of the “Old Testament New Exodus expectation” that not only were unfulfilled 

then but remain unfulfilled in the present hour? Further, in the third point, he contends 

that they were acquitted by a cosmic lawsuit from judgment of the synagogues, the 



146 

 

destruction of the temple, and the shame of the world. In the fifth point, he explains that 

sin is the real reason for the destruction of Jerusalem and the temple (Coxon, 2014:55). 

Yet, John does not state so in the text.  

In the third chapter Coxon evaluates several approaches to the background of John’s 

Gospel, including Gnosticism, before arguing for a distinctive Jewish Old Testament 

background. He finds the coming of the Word to the patriarchs and prophets as that 

which is described in Isaiah 55:10-13 where a Second Exodus of divine activity 

including the renewal of creation is accomplished (Coxon, 2014:58). He connects the 

Pauline teaching on the ascent and descent in Ephesians 4:8-10 to Psalm 68:16 and 

Philippians 2:6-11 to Isaiah 45:22-24; 55:10-13 (Coxon, 2014:61-62). In his adaptation 

of those passages for John, he finds an echo from Daniel 7 rather than Isaiah in a 

manner similar to the arguments of Ashton (Ashton, 2014:107-9). Ashton notes that 

Daniel is transported to heaven in a dream and is dazzled by what he sees (Dan 7:1-2, 9-

14). One like the Son of Man came before the Ancient of Days who was seated on a 

throne (Ashton, 2014:108). In John 9:39, Jesus is portrayed by John as the Son of Man 

with the same authority on earth that had been accorded to the one Daniel had seen in 

heaven (Ashton, 2014:174). In John 9:38, the man healed from his blindness, 

immediately upon learning of Jesus’ identity, prostrated himself in worship.  

Working through theological and Christological questions, Coxon’s fourth chapter 

evaluates theological consistency in John’s Gospel. Acknowledging that diverse views 

exist over the question of John’s theology, he affirms that Jesus Christ is presented as 

“an inscrutable person, both God and man,” who unquestionably leaves the reader with 

questions on how to comprehend him (Coxon, 2014:67). In response he invokes an 

appeal for a hermeneutic of trust where the content of Scripture is accepted as having 

been written with integrity. What we have is revealed truly from God, though not 

exhaustive in all there is to know about God or about his working in time, space, history 

or eternity. The portrayal of Jesus as the Christ is rich and complex, and is at the heart 

of John’s purpose in writing the Gospel (John 20:30-31). Coxon (2014:68) calls the 

reader to submit to the limitations of Deuteronomy 29:29 where we are instructed that 

the secret things belong to the LORD our God and we are to accept those limits.  

When he is faced with challenging points of dialectical tension, such as human 

responsibility and divine sovereignty that run through the Old Testament and Jewish 

thinking in general, he acknowledges its presence and contends that John presents Jesus 
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in the full gamut of who he is and what he is about (Coxon, 2014:68). Coxon finds the 

resolution for some elements of the tension in understanding Jesus as the Christ, and in 

the application of the New Exodus paradigm, in which elements of typology are noted 

then fulfilled in the ministry of Jesus. He writes, “Jesus fulfils the NE and New Creation 

where the Lord himself returns to Jerusalem and delivers his people” (Coxon, 2014:68). 

Later he adapts his statement for eschatology when he writes: “Many of the Old 

Testament New Exodus predictions have a here-and-now, this world expectation. But 

others can only be posited of a New Creation regeneration of the universe. John 

expresses this hope in Jesus both as realized and future eschatology” (Coxon, 2014:69). 

In summary, he defends the Johannine theological consistency in what is written about 

Jesus and in the outworking of New Exodus in the Gospel (Coxon, 2014:69), a 

conclusion that this writer also affirms. 

In his fifth chapter (three pages in length), Coxon addresses the question of literary 

unity in the Gospel in the face of numerous efforts that have been expended, contending 

that it is a multi-layered compilation from a simple historical account of events to a 

more comprehensive account to respond to contemporary reactions. He finds 

Culpepper’s Anatomy of the Fourth Gospel (Culpepper, 1983) helpful in that it provides 

a literary critical defence of the unity of the Gospel (Coxon, 2014:70). The structure of 

John’s writing, including the statements of reflection and of anticipation, provide an 

account of the ministry of Jesus as the bridge between Israel and the church (Coxon, 

2014:71). The Exodus is highlighted with the punctuation of the Passover observances 

in the ministry of Jesus, as he initiates the New Exodus and through the church fulfils 

the history of Israel (Coxon, 2014:71). While Coxon does not explicitly state that the 

church replaces Israel, he makes statements that would imply such a position: “Jesus 

and the Church are the fulfilment (telos) of Israel’s history… This points in the direction 

of Jesus and the Church fulfilling Exodus typology” (Coxon, 2014:71).  

Before beginning his second section of the thesis, examining the text of John 5-10, he 

provides a brief literature review in his sixth chapter. Chapter Seven of his thesis offers 

an overview of John 5-10. Coxon notes that Jesus begins to encounter conflict from “the 

Jews” in his ministry. That leads to an evaluation of the charge that John was 

antisemitic. With Ashton, he concludes that the Jews were a powerful religious group of 

leaders, based in Jerusalem, who descended from those who returned from exile. They 

comprised a group distinct from the common people. He finds John not guilty of the 

charge of antisemitism (Coxon, 2014:90-91). He contends that the responsibility for the 
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destruction of the temple, though accomplished by the Roman military, is placed at the 

feet of this group of Jewish leaders (Coxon, 2014:91). The miracles that are included in 

these chapters focus on the New Exodus to deliver people from their exile from God, 

rather than an exile under Roman rule (Coxon, 2014:95).  

While finding aspects of eschatological fulfilment already present spiritually in John’s 

Gospel, Coxon finds the New Exodus to be more than a spiritual encounter. The 

vicarious paschal death of Jesus launched the New Exodus and provided real benefits, 

including the payment for and cleansing from sin, deliverance from the rule of death, 

reception of the Holy Spirit, and victory over Satan. The believer has present fellowship 

and communion with the Father while awaiting a greater expression of that relationship 

in eternity (Coxon, 2014:97). 

When Coxon begins his eighth chapter, a detailed study of the healing of the lame man 

in John 5, the reader encounters his maximalist outworking of the New Exodus as the 

key to interpreting all of John’s Gospel. The details of the event appear to recede into a 

multi-layered treatment of typological anticipations of the eschatological Sabbath, 

related to the number of years of the lame man’s disability, and many other points in 

between. He proposes that John 5 and John 9-10 are tied to the account of the meeting 

with God on Sinai and the reflections on the experiences of Israel addressed in Psalm 95 

(Coxon, 2014:108). The lame who are gathered at the pool awaiting the moving of the 

water are said to reflect Israel in the wilderness after Sinai or in Babylon along the River 

Chebar, while the lame were excluded from worship in the Temple (Coxon, 2014:113). 

Then a proposal is given that they represent Israel in Ezekiel 37 who are hopeless in 

their condition of death. “If so, the Ezekiel 37 passage points to the only solution: the 

Son of Man prophesying” (Coxon, 2014:114). Having shaped his assumptions of the 

use of the term “Son of Man” on one of the two uses in Daniel (Dan 7:13), he works out 

the implications for his interpretation. Yet, in Ezekiel, the prophet is addressed as “son 

of man” ninety-three times. Concluding then that a use in Ezekiel 37 refers explicitly to 

Jesus and anticipates the context of the lame man’s healing becomes rather challenging. 

The lame man is further denounced when Coxon evaluates his answer to the Jewish 

leaders who questioned him for having carried his mat on the Sabbath. He identified 

Jesus as the one who had instructed him to carry his mat (Coxon, 2014:118). Yet, if he 

carried the mat of his own volition, he would have been liable for having broken the 

Sabbath at risk of facing capital punishment as happened in the wilderness (Num 15:32-

36).  
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Further, he concludes that the mention of the lame man’s thirty-eight years in waiting 

for healing refer both to the years of Old Testament wilderness wandering following 

Sinai and to the years until the forthcoming destruction of Jerusalem and the temple in 

AD 70 (Coxon, 2014:117). In describing the New Exodus encounter with the lame man 

he finds the fulfilment of Isaiah 35 and states that no healing of a lame person nor any 

restoration of sight to one blind was performed by a prophet in Old Testament (Coxon, 

2014:119). This claim seems to overlook the account of Elisha with the Syrian soldiers 

in Dothan (2 Kings 6:18-20) where the prophet both pronounced blindness on the 

soldiers and later their restoration to sight.  

When evaluating the response of “the Jews,” Coxon critiques their investigation of the 

man having carried his bed on the Sabbath, a violation of the application of Israel’s 

ceremonial law (Coxon, 2014:121). He then connects that with the opposition expressed 

during the sermon of Stephen (Acts 7:51-53) without clearly showing how that arises 

from John 5. But when the lame man responded to “the Jews” that he had been 

instructed to carry his bed, the accusation is made that he had betrayed Jesus to the 

enemy forces (Coxon, 2014:123). What seems to be omitted is consideration of whether 

Jesus had indeed instructed him to carry the bed as the text indicates (John 5:8).  

Addressing the scene of Jesus confronting the lame man in the temple, a case is made 

that the lame man should have known the political situation in the temple and the 

hostilities toward Jesus (Coxon, 2014:124). Yet if we follow the previous arguments 

about the lame man having been excluded from temple worship for thirty-eight years, 

and of his now having access for the first time, is it correct to denounce him for having 

gone to the temple? The context is therefore set up for the response of either siding with 

the “Jewish” authorities incurring “exile” from Jesus or identifying with Jesus while 

incurring “exile” from the unbelieving “Jews” (Coxon, 2014:125). The treatment leads 

to an exploration of allusions in the Pauline letters and Daniel that anticipate a New 

Exodus. Coxon admits the limitations of the proposals by saying, “Although not directly 

alluded to in John 5, these ideas may belong to unstated points of resonance between 

Daniel and GJohn; their prophetic themes being understood as fulfilled through Jesus” 

(Coxon, 2014:136). In this manner he proposes that the manifold purposes of Daniel 9 

are fulfilled in the atoning work of Jesus, though from more of an assumptive rather 

than a textual basis. Is there no longer any rebellion in the world? Has sin come to a 

conclusion in the world? Or are the assumptions configured to adapt to the paradigm? 

The reader is then directed to John 11 with the raising of Lazarus. This is seen as a two-
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stage event with the physical life having been restored (John 11) before the spiritual 

dimension is given (John 20:22). Yet, was not Lazarus restored to life at the grave? Was 

he not fully alive at the subsequent meal in John 12?  

In Chapter Nine, Coxon (2014:148-153) explores John 6, the second encounter that 

Jesus has with the crowds, commencing with a study of the history and progression of 

Israel’s observance of the Passover. He builds on the arguments of Tom Holland that 

the Passover was merged with the Day of Atonement in Ezekiel 45 in order to present 

Jesus as the fulfilment of both in his offering on the cross to bring about salvation. He 

argues for the integrity of the text of Scripture and traces proposed developments from 

Daniel in fulfilment of prophecies in Isaiah 52-53. Some of the material on Daniel 

seems to repeat points from the previous chapter (Coxon, 2014:156-157). Before 

studying John 6, he surveys Paschal New Exodus components in the letters of Paul, the 

Synoptic Gospels, 1 Peter, the Gospel and Letters of John, and Revelation (Coxon, 

2014:158-168).  

Unquestionably John 6 is at the heart of a series of theological developments in the life 

and teaching of Jesus. At the time of the Passover, Jesus is in Galilee rather than Judea 

or Jerusalem (vv. 1-4). Coxon argues that the centrality of this event in the ministry of 

Jesus is meant to underscore his role as the Paschal Lamb for the people (Coxon, 

2014:171). The action of Jesus in going away (John 6:1) and going up the mountain 

followed by a crowd (v. 3) that gathers to hear him, forms the idea of a Paschal New 

Exodus, leading away from Jerusalem, the contemporary replacement for Egypt and 

Babylon (Coxon, 2014:173-174). Mention of water becomes a link to the crossing of the 

Sea of Reeds as Jesus launches his new chapter of ministry in Galilee of the Gentiles, 

fulfilling Isaiah 9:1-5 (Coxon, 2014:174). His ascending up a mountain is considered a 

link to a place of divine encounter and of Moses on Sinai (Coxon, 2014:175). The fact 

that Jesus sat down in the context of twelve disciples is suggested as the re-

establishment of Israel (Coxon, 2014:176), a point repeated following the regathering of 

the leftover baskets of bread and fish (Coxon, 2014:185). These allusions are then tied 

to Isaiah’s promise of provision of food and water for the people in an Exodus (Isa 49:9-

11) and are said to be fulfilled in the John 6 setting (Coxon, 2014:177).  

Although it was the time of the Passover, there is no animal provided for a sacrifice, nor 

are there any of the usual components for a family Passover observance (Coxon, 

2014:179). We learn that this is a test for the disciples, particularly Philip (John 6:5-7). 
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This is given as a parallel to the hunger and thirst that the Israelites experienced 

following the Exodus, as recorded in Numbers (Coxon, 2014:180). In Numbers 11, the 

people are hungry and desperate for something more satisfying to eat. While elements 

are similar in Numbers 11 and John 6, one is pressed when trying to make them parallel. 

In Numbers 11, the people complained before getting the provision of food, whereas no 

such allusion is given in John 6 until the following day in another setting when the 

people inquired. In Numbers 11, the people appeal for fish that they had previously 

enjoyed in Egypt, but in John 6 the fish are freely provided from a child’s provisions 

(John 6:8-11). The provisions echo the Old Testament provisions the Lord gave to 

sustain Israel in surprising ways (Psalm 23 etc.). Coxon contends that the gathering of 

the fragments into twelve baskets becomes an interpretation of the prophetic statement 

from Caiaphas in John 11 of a newly re-established Israel (Coxon, 2014:185). Yet when 

responding to anticipated interlocutors, he stresses that Jesus as the bread of life (John 

6:35, 48, 51) does not refer to Jesus alone, but also to the church, since the church is 

made “one body” and “one bread” by the Apostle Paul in 1 Corinthians 10:17 (Coxon, 

2014:185). The emphasis elicited by Coxon seems disproportional to the Johannine text 

in context, as in his treatment of Exodus 16:16-31, where he returns to the idea that in 

contrast to the bread that perishes, Jesus is the bread that endures to eternal life (Coxon, 

2014:189).  

Following the meal that seems to have replaced the Passover meal for Jesus and his 

followers that year, Jesus departed up into a mountain by himself, a response that Coxon 

attributes to his personal “fear” and his “rejection of and judgment on the crowds” 

(Coxon, 2014:189). Is fear attributed to Jesus in action or attitude in the Scriptures? 

Recalling that “fear” in the sense of cowardice is listed first in the sins that disqualify 

one from entering the Kingdom (Rev 21:8) the conjecture here is unwarranted if indeed, 

as Coxon elsewhere advocates (Coxon, 2014:168), the same author writes both the 

Gospel of John and Revelation.  

Though the sequence is different, with the feeding of bread having preceded the 

experience of danger from water in the context of darkness, Coxon (2014:193, 197) 

finds the turbulent crossing of the Sea of Galilee as a New Exodus where the disciples, 

constituting “the Church in embryo,” are threatened with destruction but proven faithful 

and delivered safely to their destination. As a New Exodus fulfilment of Isaiah 43:1-2, 

Jesus accompanies those who are passing through the waters, thereby baptising them 

(Coxon, 2014:192). His analogy, seeing this as a baptism of sorts, breaks down in that 
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he sees those in the boat as the true disciples whereas those who were not in the boat are 

unbelieving “Jews” or part of the unbelieving crowd (Coxon, 2014:192,198). Judas was 

part of the group in the boat, as is indicated as the chapter concludes (v.71). When the 

crowd meets with Jesus at the synagogue in Capernaum they have a conversation on 

work and the provision of bread (vv. 26-31). In the response Jesus gives, Coxon argues 

that Jesus uses the divine name (based upon Isaiah 40-55) to fulfil the six signs stated in 

John’s Gospel. However, upon consulting the more than fifteen proposed texts, one 

searches in vain to find any reference to the signs that would be enumerated in John’s 

Gospel (Coxon, 2014:209). An extensive search for intertextual echoes for hunger and 

thirst in the Old Testament follows, beginning in the Garden of Eden (Coxon, 2014:210-

213). If one wished to be exhaustive the allusions could be increased significantly, but 

even with the selection provided, do the references prove to be New Exodus or is it 

simply in keeping with the manner of human existence and sustenance?  

In the continued exchange between the crowd and Jesus, tensions arise because of his 

claims of being the special representative, as bread having come from heaven. Even 

though they have seen many evidences of his power they do not believe on him from 

their hearts (Coxon, 2014:214). The people resist the claims of Jesus, believing that 

their familiarity with him assures them that he lacks the necessary prophetic credentials 

(Coxon, 2014:217). Coxon connects the responses of the people with their Old 

Testament precedents by allusions to Israel’s hardness of heart (Coxon, 2014:218-222). 

Eventually many members of the crowd take part in an Exodus from Jesus (vv. 66-7 

ἀπῆλθον, ὑπάγειν), an action that Coxon notes as a “turning back” but does not 

emphasize as a negative Exodus, though the language is used (Coxon, 2014:236). He 

concludes his treatment of the chapter with a reflection on Peter’s confession of the 

uniqueness of Jesus as the one having the words of eternal life, and the inclusion of 

Judas in the circle of the twelve disciples who profess belief in Jesus (Coxon, 

2014:238). This is followed by an excursus on the inclusion of Israel as an ethnic people 

in the New Israel which he defines as the Christian church (Coxon, 2014:241). Based 

upon Romans 11:32-36 he finds a great work of God that will save many who will 

believe on Jesus and be included in the church (Coxon, 2014:243). While there are 

definite points of connection linking the experiences of the Israelites during their 

wilderness sojourn and the ministry of Jesus in his day, in Coxon’s quest to prove the 

Paschal New Exodus as the key to unlock everything in John, he tends to find the 

paradigm or echoes thereof nearly omnipresent in this chapter.  
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In his tenth chapter Coxon evaluates the third episode, the Feast of Tabernacles, and 

Jesus’ interactions there in John 7 and 8. This was an event for praise and celebration in 

the provisions God provides tangibly for His covenant people (Coxon, 2014:244). In the 

experience of the Israelites, though they were living in their homeland, they were 

awaiting the fulfilment of the promises of prosperity in their homeland. To provide the 

Old Testament background, he surveys a series of Old Testament passages that could 

relate to the feast. By dating the writing of the Gospel of John after the AD 70 

destruction of the temple, Coxon concludes that John emphasizes that Jesus had begun 

the New Exodus but the fulfilment would not be realized until the eschatological last 

day (Coxon, 2014:252). Though he delayed in going up to the feast when pressured by 

his brothers, Jesus not only went up to the celebration but also publicly taught in the 

temple. Coxon (2014:255) contends that this fulfils the sudden coming to the temple in 

judgment (Mal 3:1-5) followed by the departure of Jesus from the temple reflecting the 

permanent departure of the glory of God from the temple. Yet, was there ever a time 

when the glory of God filled the second temple in a manner reflecting that of either the 

tabernacle (Exod 40) or the temple of Solomon (1 Kings 8)? Robertson sees the 

emphasis of the abiding presence of the Lord with his people to be demonstrated in the 

presence of the Holy Spirit among them (Hag 2:4-5), rather than in a special inhabiting 

of the second temple (Robertson, 2008:298). Coxon returns to this theme several times 

in the remaining sections of the chapter, arguing that the divine presence is where Jesus 

is but not in the physical temple (Coxon, 2014:266). This appears to contradict 

Scripture’s teaching of the omnipresence of God in both the Old and New Testaments (1 

Kings 8:27; Ps 139; Acts 17:27-8).  

In the context of the lighting ceremony at the feast, prefaced by the designation ἐγώ 

εἰμι, Jesus declares himself to be “the light of the world” (John 8:12). Coxon notes that 

the multiple designations of what Jesus is, show that he is the sufficiency for humankind 

in the world now and for eternity (Coxon, 2014:260). As the fulfilment of their prayers 

for help during the Feast of Tabernacles, he is ignorantly bypassed by the people 

(Coxon, 2014:263). He stands before them as the means of their deliverance spiritually, 

but Jewish heritage is inadequate. The true nature of the New Exodus then is explained 

as “deliverance from sin, death, and the dominion of the devil” (Coxon, 2014:266), a 

helpful clarification. That only comes for those who are born again through the Holy 

Spirit’s application of Jesus’ atoning sacrifice (Coxon, 2014:267). Coxon clarifies 

previous statements on fulfilment by identifying the inauguration of the New Exodus 
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during the earthly ministry of Jesus while anticipating the eschatological fulfilment in 

the future (Coxon, 2014:268).  

Chapter 11 of Coxon’s work treats the healing of the man who was born blind, repeating 

a series of assumptions that he constructed in addressing the healing of the lame man in 

John 5. Contrasting the lame man with the man born blind (John 9) and he emphasizes 

the blind man’s healing in (Coxon, 2014:270). His postulations:  

 Each man represents a segment of Israel who have heard the message of Jesus in 

the window of time before the destruction of the temple.  

 The lame man represents rank and file Jewish people who experienced the 

power of Jesus, heard his invitation to believe, and rejected his invitation. 

 By answering the Jewish authorities about his carrying his mat on the Sabbath, 

the lame man had turned his back on Jesus, chose legalistic worship and sided 

against him.  

 The lame man represents those who died with the destruction of the temple.  

 The blind man by contrast represents those who hear the invitation of Jesus to 

leave their “exile,” obey Jesus and worship him outside of the temple. 

 The blind man represents those who escape judgment and enjoy eternal life.  

While possible, are these proposals accurate? Among questions that may be raised, did 

the lame man respond in less faith and obedience than the blind man? Was his entrance 

into the temple an overt rejection of Jesus and an embracing of a faithless legalistic 

worship? Was not observance of the Feast of Tabernacles inclusive of more than the 

events in the temple proper? Does history confirm that the lame man died in the 

destruction of the temple and if confirmed, is that assurance of his eternal destruction? 

The evidence appears too limited to bear the weight of the assumptions. 

As an event that took place in the near context of the Feast of Tabernacles, Coxon 

works with the question of the cause of the blindness. Was it because of sin on the part 

of the son in the womb (Ps 58:3) or of his parents? The answer was that the disability 

was for the purposes that God intended (Coxon, 2014:271). Because later rabbinic 

teachings focus on the healing power of the saliva of the firstborn son, special attention 

is given to the role of Jesus as the firstborn Son, a conjecture that is difficult to validate 

(Coxon, 2014:272).  
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There may be an additional echo of the answer given to Moses (Exod 4:11) in which the 

LORD accepted the role and responsibility for the physical maladies of humankind. 

When Jesus heals the man, his use of saliva and dirt are linked back to the event of 

creation (Gen 2:7). As the one who is identified in the opening chapter of John as 

creator, there should be no difficulty with acknowledging Jesus’ ability to create eyes if 

he so chose. 

The instructions to wash in the waters of the pool of Siloam are evaluated for their New 

Exodus implications. The freshness of the water, its use for the ceremonies of the Feast 

of Tabernacles, and the symbolism of Christian baptism are connected with the man’s 

going to wash. Coxon views the waters as symbolically imparting eternal life, as 

symbolically cleansing from sin, and as being messianic because Jesus was sent (Coxon, 

2014:274). Could it not be a matter of obedience? The man was very much alive as a 

blind man. While physical blindness may have many implications, it does not equal 

spiritual lostness. In continuation of his argument contrasting the blind man (John 9) 

and the lame man (John 5), Coxon lauds the evasive response of the man born blind 

(9:12) when pressed by the Pharisees on who had healed him (Coxon, 2014:275). Is it 

that the man was intentionally offering an evasive action, or was he speaking truthfully 

as a former blind man who had no clue what Jesus looked like physically? In his later 

encounter, after having been forced out of the synagogue (9:34), the formerly blind man 

sees Jesus and responds to him (John 9:38) with a profession of faith and unashamed 

public worship (Coxon, 2014:279). The chapter concludes with an exchange between 

Jesus and detractors among the Pharisees on the distinction between spiritual and 

physical blindness, echoing passages in Isaiah 6 and 42 (Coxon, 2014:280). One may be 

able to see clearly physically but be utterly bereft of sight spiritually because of his or 

her hardness of heart.  

In his twelfth chapter, Coxon addresses the opening section of John 10. He argues that 

John 10:1-21 is an extension of the series on the Feast of Tabernacles while the 

concluding verses relate to a separate exchange that occurs later. Prior to addressing the 

chapter proper, he initiates a survey of the shepherd/king imagery in the Old Testament 

and the Ancient Near East with considerable dependence upon Beale (Coxon, 2014:282-

285). He observes the development of the relationship between the Shepherd and the 

New Exodus in Old Testament passages, beginning in Deuteronomy. The references to 

scattering for disobedience and regathering when his people repent from their rebellion 

and hear the Lord’s voice, he clamps together with shepherding to form a New Exodus 
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reference (Coxon, 2014:286). Considerable attention is given to themes in Isaiah. He 

affirms the unity of Isaiah as from one prophet and resists the widely held view that 

Isaiah is a compilation of multiple authors (Coxon, 2014:286). After Israel endures a 

time of exile because of their rebellion against the Lord, they are regathered by him as a 

shepherd from the places of exile (Coxon, 2014:288). Further themes of shepherding are 

traced in Micah, Jeremiah, Ezekiel and Zechariah (Coxon, 2014:288-297). From 1 

Enoch (Old Testament Pseudepigrapha) he draws on the allegorical themes of 

shepherding that trace the experience of the people of God from creation to the last 

judgment (Coxon, 2014:297-298).  

Working from the Greek expansive term, παροιμίαν (figurative), in verse 6, Coxon 

structures his treatment of John 10 around the ideas of figurative illustrations (Coxon, 

2014:300). While identifying a series of possible echoes for the shepherd, sheep, 

sheepfold, entryway and robbers, from both the Old Testament and the Pseudepigrapha, 

he contends that “the Jews” were rejecting both Jesus and God as their king (Coxon, 

2014:305). Coxon (2014:309) sees the reference to the shepherd (also a priest/king) 

calling God’s sheep and leading them as a New Exodus “from bondage (enforced by the 

‘Jewish’ legalistic hierarchy) and slavery to Satan and to sin, to the freedom of the sons 

of God”. He then seeks to establish a connection between the removal from the temple 

and the ejection from Egypt, with the destination of their pilgrimage as the new 

heavenly temple (John 14:2-3). He sees the true temple as the resurrected body of Jesus 

(Coxon, 2014:309). But that becomes problematic for the statements of John 14 unless 

one intends for those references to many dwelling places (μοναὶ πολλαί) to be only 

figurative mystical references for the believers’ eternal dwelling place. While searching 

for appropriate Old Testament echoes within the chapter he finds several points of 

connection to Ezekiel 34 (Coxon, 2014:314-315). He identifies Israel’s God as the 

“Good” Shepherd with references to Psalms 23, 80:1, 100:3, Isaiah 40:11, and Ezekiel 

34 (Coxon, 2014:320). He then contends that as far as human leadership goes, David is 

the “ultimate under-shepherd” of Israel’s God. In explaining his point, Coxon observes 

that prior to David, Moses would have been the outstanding under-shepherd in the 

Exodus. However, he contends that, in the New Exodus, David has displaced Moses and 

is in a sense a second Moses (Coxon, 2014:320). He notes that Moses had offered to 

have himself eternally rejected if that would mean the preservation of the people of 

Israel (Exod 32:33). God rejected that offer. By contrast, he suggests that because David 

declared the people innocent but himself and his family culpable for the rebellion in 
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taking the census, the Lord poured out his wrath on the sacrificial offering rather than 

on the people so that the plague was stopped (Coxon, 2014:323). Apparently overlooked 

is the fact that 70,000 people of the covenant nation died before that plague was stopped 

(2 Sam 24:15)! Does that establish David as the preferred under-shepherd? (Coxon, 

2014:324). May it not be better understood that Moses and David served in a line of 

under-shepherds, all of whom stumbled in their role, necessitating the coming of one 

who could fulfil the role of the “Good Shepherd” described by the prophets?  

F.F. Bruce suggests we should read the parable of the Good Shepherd (John 10:1-21) 

with Ezekiel 34 as the backdrop for our understanding, so that we see Jesus not only 

answering the charges of the Pharisees and others, but also portraying himself as the 

fulfilment of the very things promised by Ezekiel (Bruce, 1983:223-224). More 

specifically, Dale Kiefer makes an extensive comparison of Ezekiel 34 and John 10, 

showing both the shortcomings of the under-shepherds and the qualifications of the 

anticipated “Good Shepherd.” Jesus, in John 10, presents himself as the one who fulfils 

the ideals of the “Good Shepherd” in answer to the promise of Ezekiel 34 (Kiefer, 

1991:170-173). Those ideals do not necessarily clash with the anticipations Coxon has 

proposed from other Old Testament writings, rather in answer to the call of Ezekiel 34 

for such a shepherd, the John 10 passage summarizes and fulfils the call in Jesus as the 

Good Shepherd.  

In Chapter 13 of his thesis, Coxon evaluates the final section of John 10. He begins with 

a historical summary of the Feast of Dedication, or Hanukkah. In some measure the 

setting is for confronting Jesus rather than desiring to follow him or celebrate the past 

re-dedication of the temple (Coxon, 2014:335). Coxon agrees with Hanson that the 

setting echoes Psalm 118:10, where the nations are gathered about the people of Israel 

in a massive assault. This view is bolstered because of comments in the Midrash on 

Psalm 118:12 echoing a reference to Gog and Magog encircling Jerusalem (Coxon, 

2014:335) citing (Braude’s Midrash on Psalms, 2:239-240). However, in a search of the 

Midrash there are two references to Psalm 118 in Sukkah 3 and 4 with instructions for 

the Feast of Tabernacles, neither of which refers to Psalm 118:12 (Neusner, 1991:285-

287). Coxon believes this is anticipated by the peoples having gathered around Jesus at 

Solomon’s Portico, the only surviving remnant from Solomon’s temple (Coxon, 

2014:334). Because of the citation of Psalm 82 in his later defence, Jesus may be 

referring to Psalm 83 (82 LXX) which identifies a confederacy of nations that surround 

Jerusalem. John 10:28-30 refers back to the declarations of Isaiah 43:12-13 (Hanson, 
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1991:144). Ronning adds additional background (Ps 95:7 and Deut 32:39) and suggests 

that a three-fold message is given here: that Jesus is God, that he is man, and that he is 

the way to the Father (Ronning, 2010:191, 215-216).  

When confronted following his claim to oneness with the Father (John 10:30), the 

people attempt to stone him. In his defence, Jesus refers to Psalm 82:6, ἐγὼ εἰπα· θεοί 

ἐστε (I said, you are gods). Coxon considers three possibilities for the reference: 1. 

angels who have rebelled against God; 2. judges in Israel who were to represent God in 

the handling of the law; 3. the people gathered on Mt. Sinai to receive the law of God 

from Moses (Coxon, 2014:337-338). Favoring the third view, Coxon contends that 

having the codified law could not validate life. Rather, law must be joined with 

covenant to produce life that would express itself (Exod 19:5-6) as a royal priesthood 

and holy nation that he designates as “gods” (Coxon, 2014:338). If the people are so 

considered, the argument goes, why would Jesus not be even more rightly justified in so 

using the designation? From this commitment Coxon contends that the new temple that 

has been consecrated and sent into the world is Jesus and his people who “mediate 

God’s presence in the world” replacing the temple of Israel (Coxon, 2014:339). Yet 

does mediation of presence equal omnipresence? Is God only present where believers 

are? Is there no role of general revelation in the created world that teaches humankind 

of the existence and activity of a divine being, rendering all culpable before God (Psalm 

19; Romans 1)? In arguments noted above, these assumptions require a constricted view 

of the person and presence of God in the world. Further, Coxon argues that when Israel 

was consecrated at Mt. Sinai, they became effectively “part of God’s Temple, but who 

transgressed the law and ‘died like men’” (Coxon, 2014:339). In reality, every person 

who appeared at Mt. Sinai eventually died. That, in part, is why Jesus had to come and 

Mt. Zion would become the locus of his greater ministry. 

Jesus’ arguments intensified rather than dissipated the hostility of those at the temple. 

Jesus escaped from the confrontation. His departure anticipated his return to face the 

greater confrontation with death at the grave of Lazarus, soon to be followed by his own 

suffering and death. But for the moment, because it was not yet his time, he departed 

across the Jordan River to the place where he had begun his ministry following his 

baptism. Many believed on him there (Coxon, 2014:340).  
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3.4  Conclusion  

This chapter, building on the previous one, has presented a review of the field of more 

recent studies related to the New Exodus paradigm in John’s Gospel.  

In the final segment of this review, special focus has been given to two completed 

dissertations focusing attention on New Exodus in John’s Gospel. The first one 

primarily addresses John 1-4 while the second one addresses primarily John 5-10.  

The review of the literature points out the wide array of positions for understanding the 

New Exodus paradigm. There is a case to be made for the presence of a New Exodus 

perspective in the New Testament, but the absence of clear boundaries on what is and is 

not New Exodus promotes many creative efforts to demonstrate its presence or abrupt 

attempts to dismiss it altogether. To this attention will be directed in the next chapter 

before answering the question of the use of Exodus and Second Exodus in the Old 

Testament.  
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CHAPTER 4 

4.  EXODUS AND SECOND EXODUS IN THE OLD TESTAMENT 

SCRIPTURES 

This chapter will focus on Exodus and Second Exodus in the Old Testament. As 

described in the opening chapter of this work, Exodus theology tends to be about 

remembering and identifying types in the original Exodus from Egypt. Second-Exodus 

theology is about the promises YHWH made to Israel concerning her redemption from 

exile, frequently seen in comparison to the Exodus from Egypt. Treatment of New 

Exodus will follow later in this thesis. As Smith argues, the meaning and identification 

of the term New Exodus remains fluid. “The term New Exodus frequently appears on 

the scene like a terminological Melchizedek, without father, mother, or footnote” 

(Smith, 2016:208). As noted in the previous chapter, without definite parameters, the 

terms are at real risk of becoming so amorphous that meaning becomes allusive. “From 

the confining ghettos of Eastern Europe came a modern Moses and Joshua to stir the 

inertia-laden Diaspora with visions of the impossible. Despite chains of bondage and a 

new Red Sea hemming them in, the Jews were energized for a new exodus to the 

Promised Land,” writes Stanley Ellisen in a chapter entitled “Zionism: Turning Dreams 

into Drama”. A few pages later, about the death of Theodore Herzl, one of the pioneers 

of the modern Zionist movement, he writes, “He was the first noted hero of Israel’s 

‘Second Exodus’” (Ellisen, 1991:59, 63). The terms New Exodus and Second Exodus, 

though evocative, are undefined.  

4.1  Preliminary considerations 

One will search in vain to find either the term “New Exodus” or “Second Exodus” in the 

Jewish and/or Christian Scriptures, or in non-canonical Jewish writings (Instone-

Brewer, 2015). For example, in the non-canonical Jewish writings, each reference to 

Exodus refers to or argues from the Exodus from Egypt. The prevalence of their 

affirmations of the Exodus from Egypt has not met with acceptance by all within the 

scholarly world. Vigorous debate continues over the historicity, let alone the event of an 

exodus for Israel. Collins, for example, rejects an exodus from Egypt in any actual sense 

apart from tribal warfare, maintaining that the Exodus tradition was manufactured by 

Jeroboam following his separation of the northern kingdom from the southern (Collins, 

2005:62). By contrast, Rohl, an Egyptologist, goes to extensive lengths to explain the 

Exodus account from an interdisciplinary approach, including Manetho’s history, 

archaeology and inscriptions (Rohl, 1995:275-289). Regarding “New Exodus,” there 
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may be one possible allusion in the Jewish writings to the idea of a “New Exodus” in 

comments noted on Jeremiah 23:7-8 (t.Ber. 1.10; y. Ber. 1.6, 11a-12a; b. Ber. 1.5, 

Gemara 13a).  

The designation “New Exodus” has been described by Bernard Anderson as a subset of 

the larger study of typology, a designation that sees significant events in the Jewish 

Scriptures presented as anticipating subsequent development of greater fulfilment. He 

explains: “Usually typology is regarded as a way to understand the dramatic unity of the 

Scriptures, on the supposition that events of the Old Testament … are held to be types 

or images which anticipate the greater fulfilment in the time of the new covenant, when 

the sacred history of God's dealings with men reaches its climax” (Anderson, 

1962:177). His focus on typology limits the aspects of progressive fulfilment that are 

anticipated in the prophetic writers. A few years earlier, John Bright’s The Kingdom of 

God speaks of a “New Exodus” particularly in reference to Isaiah, as Anderson would 

later develop (Bright, 1953:140). After explaining that those who entered captivity 

under the Babylonians had significant autonomy allowing many to become prosperous, 

he summarizes the promises in the book associated with the name Isaiah as describing a 

“new thing” about to come to pass (Bright, 1953:127-140). Without having defined his 

term, he describes this coming “new thing” of Isaiah:  

But what is this “new thing”? … It takes no more than a little reflection 

to see that this is vastly more than a literal prediction of a marvelous 

journey back to the homeland. It is the imagery of the Exodus. … It is as 

though the prophet wished to say, in poetic language, that the struggle 

with primeval chaos begun at creation, and again taken up in the Exodus 

when God created for himself a people, is once more to be resumed. 

Israel is to experience a new exodus! But the Exodus was looked upon 

by every Israelite as the national beginning. To speak of a new exodus 

could therefore mean only a new beginning. There is for Israel, then, a 

new national beginning, a future more glorious than the past (Isa 51:16). 

… God will establish his people under his rule – that was the purpose 

both of the creative struggle and the entire historical process (Bright, 

1953:140).  

While he provides many observations, he offers nothing further to define what he means 

by the term “New Exodus.” Later, describing the “new thing” he writes, ‘In this ‘“new 

thing”’ are all the hopes of Israel to be gathered up… it is the glorification of Israel 
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before all the world in the coming establishment of God’s rule over his people. … 

History is moving onward to its consummation; the great eschatological drama is about 

to commence’ (Bright, 1953:142-143). He demonstrates that the term was in use, and 

provides some clues in the establishment of God’s rule, but the presumed understanding 

of New Exodus, even with the aid of imagination, remains elusive.  

Gerhard von Rad, addresses New Exodus in his theology, but while writing at 

considerable length on the subject, he never clearly defines what he means by the term. 

For example, he notes that “Jahweh is once more to go for them as a warrior (Isa 42:13), 

as he then did against the Egyptians, and at the new exodus, as at the first,…will far 

surpass the old…” (Von Rad, 1965:246). He addresses the use of “the new” which is “to 

come to pass hereafter,” and “the former things” which commenced with Abraham, the 

Exodus from Egypt, and concluded with the fall of Jerusalem. Working between 

Jeremiah, Ezekiel, and Isaiah, he adds that the “new” event is “the saving act about to 

come after a long pause in the saving history, and which he, as a prophet, can foresee 

from the course of secular history” (Von Rad, 1965:247). A figure in the likeness of 

Moses would bring the exodus about, but the activity may well be either that of 

Jeremiah, Ezekiel, or the Isaianic figure referred to in the chapters summarized: “For 

these prophets believed that when the new event was accomplished it would exactly 

follow the pattern of the old, as a new exodus, a new covenant, a new David, etc. The 

old is therefore renewed, it is present in the new, in the mysterious dialectic of valid and 

obsolete” (Von Rad, 1965:272-273). While von Rad contributes to our understanding of 

the link between the prophets and the gospels, emphasizing that he believes that the new 

would be greater than the old, the absence of clearly defined terminology hinders 

clarity, as underscored in Daniel Smith’s essay: “The Uses of ‘New Exodus’ in New 

Testament Scholarship, Preparing a Way through the Wilderness,” (Smith, 2016:207-

243).  

These varied approaches underscore that defining “New Exodus” includes not only a 

single typological connection but also multiplied connections between earlier events and 

those found in the New Testament in general or the Gospel of John, in particular, as 

Anderson and others, noted above, have argued. Yet there is a definite “promise – 

fulfilment” relationship that extends beyond typology. In a number of New Testament 

references one reads, ἀλλὰ τοῦτό ἐστιν τὸ εἰρημένον ... “But this is what was spoken 

by…” (Acts 2:16). Commenting on this phenomenon, F.F. Bruce, in his book entitled 
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This Is That, develops connections between the Jewish Scriptures and their fulfilment in 

the New Testament (Bruce, 1968:35).  

Concerns were raised in the previous chapter about unsubstantiated speculation that 

identifies Second Exodus or New Exodus references in Scripture. Jacob Neusner, 

grappling with related concerns, argues that legitimate propositions must exceed mere 

personal presuppositions. He appeals to a statement by Joseph Ratzinger, who 

recognizes the problem and sees the solution as having a correct hermeneutic:  

“How is it possible to come to a comprehension that will not be founded 

on arbitrary decisions from my own presuppositions, a comprehension 

that permits me truly to grasp the message of the text itself, recovering 

something that does not come from myself?” The answer is a correct 

hermeneutics: “For hermeneutics to become convincing, first of all, it is 

necessary to expose a harmony between historical analysis and 

hermeneutical synthesis” (Neusner, 1994:180). 

Yet how does one define such an objective hermeneutic that addresses both an 

evaluation of history and a cohesive interpretation that unites the concepts? The 

challenge is not new. Neusner elsewhere argues, from the treatment of the text of 

Leviticus by the authors and/or editors of Leviticus Rabbah in a subsequent time, that 

while Scripture appears to be of greatest importance on the surface, modest probing 

exposes that it has been relegated to a subordinate place beneath the new paradigm that 

is superimposed upon it. Prior to that time, Scripture contributes the “other world” 

reality that supported life in the world where one lives at the present time. The 

Scriptures provide the inner being to sustain the nation. As such Scriptures are adapted 

to tell us how things are at all times, now and always (Neusner, 1989:170-171). Neusner 

further writes:  

The mode of thought brought to bear upon the theme of history 

remains…: list-making, with data exhibiting similar taxonomic traits 

drawn together into lists on common monothetic traits or definitions. 

These lists then through the power of repetition make a single enormous 

point or prove a social law of history. … This mode of dealing with 

biblical history and contemporary events produces two reciprocal effects. 

The first is the mythicalization of biblical stories, their removal from the 

framework of ongoing, unique patterns of history and sequences of 
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events and their transformation into accounts of things that happen all the 

time. The second is that contemporary events too lose all their specificity 

and enter the paradigmatic framework of established mythic existence 

(Neusner, 1989:174-175). 

He argues that, from this approach, Scripture becomes merely a contributor to the 

aesthetic that is pleasing and powerful for those well versed therein. The quest for 

pursuing truth as true, and understanding events as having happened in space, time and 

history, becomes dissolved in the yearning pursuits of the person or community. The 

Scriptures then are made to serve as no more than the varied colors of paint that an artist 

uses for the creation of a portrait (Neusner, 1989:180-181). From this time forward the 

operative rules become: “1. Scripture would conform to paradigms framed essentially 

independent of scripture. 2. From then onwards, scripture was made to yield paradigms 

applicable beyond the limits of scripture,” (Neusner, 1989:181). Elsewhere, in the 

preface to his dictionary, Neusner explains the difference of paradigmatic thinking in 

Talmudic Judaism and historical thinking, as for instance in the Gospels: 

The real question becomes: what is the character of those exemplary, 

one-time anecdotes? Knowing that they are going to exemplify 

paradigmatic concerns or realize the model through the medium of 

persons, rather than public events, does not guide us to a theory of the 

particular character of the personal anecdotes that the model generates. 

Paradigmatic thinking about the social order not only yields anecdotes 

instead of continuous history. It also attends to the representation of 

persons, but solely for paradigmatic purposes and in a manner calculated 

to yield not continuous narrative, but a restatement, in individual terms, 

of the paradigm. And that is to be expected. For once time loses its 

continuity and sequential quality, marking time calls upon other 

indicators of order and division than those demanded by the interplay of 

nature’s telling time and humanity’s interposing its rhythms (Neusner, 

2003:7).  

The Jewish Scriptures provide informative details about the Exodus from Egypt. But 

when one moves to the terms “Second Exodus” and “New Exodus,” one is frequently 

creating and exploring paradigms that are developed independently of the Jewish and 

Christian Scriptures, a caution the author of this thesis hopes to avoid. The intent will be 

to argue that John would have had access to the Jewish Scriptures and many if not all of 
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the Christian Scriptures also in the time of writing his Gospel. While there are multiple 

levels of insight into what John has written, this writer will not embrace the position 

that the author of the Gospel creatively invented the details of his account. As was 

shown in the previous chapter, some arguments developed by Watts, among others, are 

constructed on the basis of social sciences apart from Scripture before assimilating them 

with Scripture (Watts, 2000:33-52). When such arguments become the foundation for 

one’s position, one unhelpfully constructs subjective arguments from subsurface 

arguments developed through a series of inferences that may or may not be evident to 

other readers. But that interpretive struggle predates this century. C. K. Barrett in his 

1967 Franz Delitzsch lectures in Münster, Germany, observes the risks of excessive 

subjectivity by comparing the findings of three Johannine scholars: C. H. Dodd, W. C. 

van Unnik, and R. H. Lightfoot (Barrett, 1975:62-63). In their representative research, 

Dodd (Dodd, 1953:2) found elements of Greek culture and considered them as the focus 

of John’s conversion efforts. Van Unnik (van Unnik, 1959:8-11) found a predominant 

effort to win over Jewish converts among those scattered abroad. Lightfoot (Lightfoot, 

1956:32f) found an emphasis on the application of Christian tradition to validate the 

ministry of Jesus. In view of their divergent findings, Barrett argues:  

I believe that the impartial reader will conclude that here, as so often, 

enthusiastic scholars appear not so much blind in the face of 

inconvenient facts as sensitive to those facts which are favourable to 

their particular goals. The result is, that one finds more truth in what they 

affirm than in what they deny. But that leads to a very general conclusion 

which could apply to any sphere of historical research (Barrett, 1975:62-

63). 

As an example of this subjectivity, in their studies of John 1:1-18, C. H. Dodd and R. 

Bultmann each found more than three hundred parallels in extra-biblical resources, but 

there was only seven percent agreement on what those parallels were (Carson, 1996:41-

42).  

Barrett’s insight underscores the non-negotiable necessity of establishing clear 

definitions for the terms “Exodus,” “Second Exodus,” and “New Exodus”. Attention 

will now be directed to the definition of those terms. 

Noting the Exodus event from Egypt as the first in a series of types and historical 

events, Bruce Waltke argues that it becomes the defining place for Israel’s formation. 
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He notes the “group’s revivification” with the Passover observance that becomes 

elevated to the Lord’s Supper in the New Testament (Waltke, 2007:138). He contends 

that, “The Exodus of Moses and of the first generation became a type of Joshua’s and 

the second generation’s conquest of the land” (Waltke, 2007:139). He appears to define 

a second Exodus in the Jordan River crossing at the time of the Passover (Josh 4:19; cf. 

Exod 12:3), followed by the observance of Passover (Josh 5:10-12). From there he 

moves to the type of Israel’s deliverance from exile in Assyria and Babylon. Then he 

notes, “This deliverance, often called ‘the Second Exodus’ in truth is a third Exodus. 

Abraham’s Exodus from Egypt foreshadowed Israel’s Exodus from Egypt…” (Waltke, 

2007:139). Continuing, he writes, “Returning to the Exodus after the Assyrian and 

Babylonian exile, Isaiah describes this New and even greater Exodus in language and 

imagery drawn from the great Exodus from Egypt” (Waltke, 2007:139). He then cites 

Klaus Koch who argues that, “Ezra’s march from Babylon to Jerusalem … Ezra 

understood as a New Exodus from exile” (Waltke, 2007:139), again, because the 

departure took place during the first month, and the delay at the river Ahwa, while 

awaiting a Levite, caused him to link this to the original Exodus. That “New Exodus” 

did not meet the robust expectations of Isaiah for Israel’s glory. Rather, citing Rikki 

Watts’ work on Mark’s Gospel, Waltke explains, that through Jesus the long awaited 

Isaianic New Exodus is unexpectedly fulfilled as he leads his ‘blind’ disciples along the 

New Exodus way and arrives in Jerusalem (Waltke, 2007:141). The points advanced are 

not wrong, they are simply confusing, perhaps because Waltke is viewing them as 

synonymous rather than distinctive. In a section that was to provide an explanation of 

Exodus and New Exodus, clarity about New Exodus is missing. Ironically, in a recent 

work, Waltke’s work is cited for effectively explaining the Exodus outworking 

throughout Scripture (Merrill, 2014:2).  

4.1.1  A sampling of definitions 

This section will survey a sampling of definitions to provide distinctions between 

Exodus, Second Exodus, and New Exodus. 

Referring to the concluding Passover celebration and the “theological rather than 

chronological arrival of the hour” in John’s Gospel (John 13:1), G. Balentine identifies 

the New Exodus as follows:  

“It is in this hour, the hour of the glorification of the Son of man … that 

the new eschatological Exodus of salvation is effected. The deliverance 
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is not from Egypt, nor any other foreign power, but from servitude to sin 

and death. … In this Passover all the festivals and their significant 

historical references are gathered up and fulfilled. … In the New Exodus 

of salvation God has effected a deliverance for his people from the 

bondage of sin and death by means of his own tabernacling presence in 

him who as the true Paschal Lamb laid down his life for the sins of the 

world (Balentine, 1961:407,409). 

His major contribution is his emphasis on the New Exodus as a spiritual deliverance 

rather than a social or political one. Others, including Clowney and C.J. Wright, have 

followed this position, though without making reference to him (Clowney, 1984:103; 

Wright, 2009:68-93). While in no way minimizing the significance attributed by 

Balentine to the deliverance from the bondage of sin and death, his argument for an 

exclusive spiritual fulfilment in the Passover celebration, precludes the possibility of 

any anticipation of a greater fulfilment that might include physical proportions, such as 

the promise of Jesus to come again and receive his disciples unto himself (John 14:3-4) 

or the promise of a liberation of the earth from the curse brought upon it through the 

rebellion of humankind as described in Romans 8:18-25.  

Contending that John, distinct from the Synoptic Gospels, omits a pilgrimage motif as 

part of the New Exodus, Balentine accounts for the omission by noting the emphasis on 

the ideal tabernacling presence of Jesus in John’s Gospel. The reality of the future life is 

already present in the world while Jesus remains (Balentine, 1961:385-6). He sees Mark 

as presenting the New Exodus as completed for Christ in his resurrection, but for the 

disciples it is a pilgrimage between promise and fulfilment, between the grace of 

election and the final deliverance into the life of the age which is to come including an 

outward focus on the mission to the world (Balentine, 1961:266). Yet the pilgrimage 

dimension seems to be present in one event after another in John, even to the extent of 

Jesus identifying himself as “the way” ἡ ὁδὸς (14:6) and of calling his disciples to go 

with him ἄγωμεν ἐντεῦθεν (14:31). John also concludes with Jesus sending the disciples 

into the world (20:21) and launching the ministry of the church (21:15-22) implying an 

equally outward focus on the mission of the church to the world. 

Brunson, following the lead of N.T. Wright on the Synoptic Gospels, argues that 

replacement dynamics are evident in John’s Gospel. According to him, Jesus replaces 

Israel in holy space, Jewish festivals, and institutions, heightening the contrast that 

Wright has made in his work (Brunson, 2003:148). However, he underscores that his 
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argument arises from a composite development of John’s material (return from exile, 

defeat of Israel’s enemies, and return of Yahweh) rather than an explicit reference to the 

New Exodus per se (Brunson, 2003:155-156). For him, Jesus not only leads the New 

Exodus, he is the New Exodus, effecting deliverance and salvation (Brunson, 

2003:177).  

David Pao contributes to the understanding of New Exodus by focusing on the 

relationship of Isaiah to Luke-Acts: “[T]he scriptural story which provides the 

hermeneutical framework for Acts is … the foundation story of Exodus as developed 

and transformed in the Isaianic corpus” (Pao, 2000:5). He then applies that relationship 

with Exodus to the efforts of exilic Israel to find identity as the people of God in their 

work to rebuild the community. Similarly, he sees the same ancient foundation as 

supporting the early Christians, who identified themselves as God’s people, although 

their claims were contested. He allows for Luke to have been consciously transferring 

the anticipation of fulfilment from Isaiah into the activities of the early Christian 

movement (Pao, 2000:4-5). The difficulty of his definition, given above, is his focus on 

Isaiah that does not reflect the appeal of the author of Acts to the larger body of the Old 

Testament.  

Tom Holland, writing on New Exodus in Paul, expresses his earlier reliance on the 

definitions of N. T. Wright in working out his own position. Wright, dealing with the 

debate on the construction of Colossians 1:15-20, defines New Exodus as follows: “The 

New Exodus was the act of New Creation, bringing the chosen race to a new birth out of 

chaos and slavery” (Holland, 2004:280, citing Wright, 1990:452-454). Wright does not 

provide clear scriptural support for the components of his definition, leaving gaps to be 

clarified. Holland has developed a definition that is summarized here in the interest of 

providing greater clarity: (1) Exodus theology tends to be about identifying types in the 

original Exodus from Egypt; (2) Second Exodus theology is about the promises Yahweh 

made to Israel concerning her redemption from captivity. The prophets saw the Exodus 

from Egypt as a type of the forthcoming Second Exodus; (3) New Exodus theology is 

about the fulfilment of both the Egyptian typological theology and the Second Exodus 

theology based on the promises given through the prophets. In the NT, these are 

explored and often merged and shown to be fulfilled in the person and work of Jesus 

(Holland, nd, forthcoming).  

Holland explains that Second Exodus pertains to the return from exile in the prophetic 

writings of the Jewish Scriptures, especially Isaiah. It would involve the return from the 
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Babylonian exile and revolve around a Son of David who would be the catalyst of their 

deliverance (Isa 9:6-9; 11:10-12; Jer 23:5-8; Ezek 34:23-25). Holland’s position here 

agrees with the earlier explanation of Plastaras (Plastaras, 1966:313). ‘New Exodus’ is 

applied to texts in the New Testament where, he contends, the writers portray the 

fulfilment of all things promised in the Jewish Scriptures in the person and work of 

Jesus, not in the same way as anticipated by the prophetic writers, but as a spiritual 

replacement that is also its spiritual fulfilment. The scope and significance of the New 

Exodus is, therefore, “fuller and far more glorious” than the anticipations of the 

prophets in the Jewish Scriptures. As an example, he contends, without supporting 

references, that the prophets anticipated a new physical temple to be constructed, but the 

apostles witnessed the establishment of the church, which includes both Gentiles and 

Jews. Possible references to support his argument may include: Amos 9:11-12, Isaiah 

28:16-7, and Ezekiel 40-48, for the reconstruction of the physical place of worship. 

Possible references for the New Testament understanding of a spiritual dwelling may 

include the following: 1 Corinthians 3:16, 2 Corinthians 6:19-20, Ephesians 2:19-21, 

Colossians 3:11, 1 Peter 2:4-10, and John 2:21. In his scheme, all has been fulfilled in 

the conclusion of the earthly ministry of Jesus as the presence of the Kingdom, although 

Kingdom is predominantly in the Synoptic Gospels rather than in John (Holland, 

nd:24). That commitment to fulfilment limits his understanding of elements of the New 

Exodus that may await further fulfilment as expressed in the inconclusive manner each 

of the Gospels concludes. Further, his limitation of the basis of Second Exodus theology 

to the promises of the prophets, omits the Psalms that provide elements for the New 

Testament’s New Exodus framework. For example, Brunson (see above) develops the 

significance of Psalm 118 for the New Exodus. H. J. Kwon also makes the correlation in 

John 12:38 to Psalm 118 (Kwon, 2009). Further, John writes of fulfilment in the 

teaching of Jesus, citing the Psalms (John 15:25). While not redefining Holland’s three 

categories, the inclusion of the Psalms strengthens the Old Testament support. His 

distinction between Exodus, Second Exodus and New Exodus contributes greater clarity 

to our pursuit.  

Holland contends that the “New Exodus” is the central interpretive key to understanding 

the New Testament. While holding great appreciation for the presence of Exodus and 

New Exodus themes in the New Testament, particularly in the Fourth Gospel, his 

selection of only one interpretive key for the whole is too limiting for the rich diversity 

that is present in John, let alone the remainder of the New Testament as I have argued in 
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critiquing his students and others in the previous chapter. As an example of the diverse 

components in John’s Gospel, Lincoln arguing heavily from Isaiah, notes the presence 

of the Lawsuit Motif that inevitably overlaps with the New Exodus reference points in 

John (Lincoln, 2000). From a different vantage point, Chennattu demonstrates the 

presence of the Covenant Motif, especially in John 13-17 (Chennattu, 2006). From yet 

another perspective, Hoskins emphasizes Jesus as the Temple Fulfillment (sic) motif in 

the Gospel of John (Hoskins, 2006). Each of these perspectives interacts constructively 

but not exclusively with the New Exodus considerations in John 13-17. This thesis will 

work with an adaptation of Holland’s three part structure as is explained in due course. 

Kyung-U Ra, one of Holland’s students, writing on Paschal New exodus in John 1-4, 

defines New Exodus as follows: “The Isaianic suffering Servant of Yahweh bears death 

for the vicarious atonement (guilt-offering and ransom) and covenant, to bring about the 

[N]ew [E]xodus (the restoration) of the exiled Israel and the salvation of the gentiles” 

(Ra, 2008:27). He views his work as refining the work undertaken by Brunson, Holland, 

Dennis, and Wright (Ra, 2008:5). Yet with such a broad definition he finds many 

strands of restoration that become unwieldy in seeking to present definite points of 

connection between the text, references, and the allusions from it, that leads to his using 

the terms Second Exodus and New Exodus, interchangeably (Ra, 2008:16).  

Another of Holland’s students, Paul Coxon, writing on Paschal New Exodus in the 

Gospel of John 5-10, expresses his dependence on N. T. Wright for his understanding of 

New Exodus. He notes that, “Wright’s work has been stimulated by several factors, 

including recent scholarly attention given to historical study (especially 

Apocalyptic/Messianic) of the Dead Sea Scrolls, and Intertestamental and rabbinic 

literature, but above all, by the Post-Bultmann sea-change that understands Paul and the 

Synoptic Jesus from a Jewish perspective” (Coxon, 2010:15). This sea-change is a 

movement away from seeing all things as Hellenistic. As in all corrections, there is a 

very real risk of overcorrections that can lead to new perils. In forming his own 

definition, Coxon argues for a specific understanding of New Exodus, focusing on the 

Pascal or Passover lamb and subsequent references thereto as follows:  

By using the Paschal N[ew] E[xodus] paradigm to portray Jesus’ 

ministry John was able to vindicate Jesus as the Christ and Son of God 

who had fulfilled O[ld] T[estament] N[ew] E[xodus] expectations. Thus 

Jesus has inaugurated a N[ew] E[xodus] from “bondage” to sin and 

death, by his paschal sacrifice, to the new Temple of the Father’s house, 
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from where the Word of God is still going forth into all the world. This 

N[ew] E[xodus] has already commenced and will culminate in the Last 

Day, resurrection, judgment and Sabbath rest in a re-created universe 

(Coxon, 2010:370, bracketing expansions added).  

The strength of Coxon’s definition is that it allows for the potential of an inauguration 

of fulfilment with the ongoing “not yet” to be realized in the future. His failure to 

designate the distinction between Second Exodus and Old Testament expectations of a 

New Exodus can leave the reader puzzled in trying to distinguish between categories, 

particularly when New Exodus is applied to the Jewish Scriptures. The distinctions 

provided by Holland between Second Exodus and New Exodus, promote greater clarity. 

Yet, the challenge of identifying a Second Exodus anticipation in the Jewish Scriptures 

or a New Exodus reference in the New Testament without resulting in “parallelomania” 

requires greater specificity (Sandmel, 1962:1ff). 

For help in achieving this specificity, attention is given to another resource, that of 

Menahem Kister, who articulates the following essential ingredients in order to 

designate a New Exodus reference: (1) a reference to Egypt; (2) deliverance from 

slavery; (3) some reference to the wilderness experience; (4) an entrance into a 

promised land. As a minimalist, Kister believes these ingredients are essential if one is 

to precisely know whether or not there is a New Exodus reference (Kister, 2015). Yet, 

for that strength he does not provide a means for distinguishing between Second Exodus 

and New Exodus, calling for further clarity. 

4.1.2  The position argued in this thesis  

Adopting the first two of Holland’s categories and merging the third with elements from 

Coxon and Kister, the position of this paper will argue along the following lines:  

a.  Exodus theology tends to be about remembering and identifying types in the original 

Exodus from Egypt.  

b.  Second Exodus theology is about the promises YHWH made to Israel concerning her 

redemption from exile. The prophets saw the Exodus from Egypt as a type of the 

forthcoming Second Exodus. 

c.  New Exodus theology is about the fulfilment of both the Egyptian typological 

theology and the Second Exodus theology based on the promises given through the 

prophets and the psalmists, seen from the vantage point of the New Testament authors 
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who develop references to the Old Testament. These are explored and often merged to 

show what is fulfilled and/or inaugurated in the person and work of Jesus and his 

disciples while awaiting a more complete fulfilment. 

d.  In order for a reference to be New Exodus it will include all or a compelling majority 

of the following: (1) a reference to Egypt; (2) deliverance from slavery; (3) some 

reference to a wilderness experience; and (4) an entrance into a promised land.  

The distinctions between Exodus, Second Exodus, and New Exodus are confining, but 

essential for determining the presence of the motif. In addition to specific references to 

the Exodus event, references develop as markers for the Israelites to remember the 

implications of their deliverance in what may be identified as a motif. Yet, even more 

appropriately, the study will seek to observe paradigms that emerge from the Exodus, to 

a Second Exodus and to a New Exodus.  

The designation of Exodus for the deliverance of the people of Israel from Egypt will be 

employed as an objective basis for consistent reference. The designation of Second 

Exodus is applied to those references in the prophets and the Psalter to an Exodus that is 

distinct from the Exodus from Egypt, but makes reference to it, including the four 

components identified above. Retaining the term New Exodus for the reflective appeals 

in the New Testament that incorporate the four components provides a method for 

consistently applying Second Exodus typology and fulfilment as it is addressed in the 

New Testament. Without clear boundaries, one is left to a sea of speculation that the 

author hopes to avoid in this work. 

As helpfully suggested by Cornelis Bennema, care will be taken to avoid using an “all 

or nothing” approach for determining whether a reference indicates a New Exodus 

(Bennema, 2017). Proposed references will be evaluated with the following probability 

scale using the four components listed above.  

 

 

 

 

Impossible Improbable Possible Probable Definite 

1 2 3 4 5 
Has none of the Has perhaps  Has one or Has two or  Has all four  
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components. one of the 

components. 

 two of the 

components. 

three of the 

components. 

of the 

components. 

Others may have 

appealed to this 

but the evidence 

is lacking. 

May refer to 

activity but not 

really related to 

a New Exodus. 

With creativity 

one may develop 

a New Exodus 

connection. 

There may be a 

justifiable reason 

the fourth one is 

not included. 

The text and 

context clearly 

makes the case. 

Allowing for an awaited and more comprehensive New Exodus fulfilment as hinted at 

in the New Testament resonates with the midrashic view of the Jewish Scriptures 

explained by Jonathan Sacks, who argues that the books of the Pentateuch do not 

conclude in a settled context. Rather, each one points to an anticipated conclusion. 

Likewise he notes that the canon of the Hebrew Bible, concluding with 2 Chronicles, 

ends with the decree permitting a return, rather than a completed return from exile (2 

Chron 36:22-23). When asked the “explosive” question, When is the messianic 

moment? or, When will the Messiah come? the consistent answer has been, “Not yet” 

(Sacks, 1992:241). In resonance with his explanation, the proposed definition of New 

Exodus affirms that neither the Gospels, especially John as noted above, nor any of the 

New Testament books conclude with a sense of completion; rather, each concludes with 

an element of “not yet” that calls for continuation until an awaited consummation. The 

position of this thesis allows for there to be elements of fulfilment yet to occur in the 

unfolding of the drama of things promised in Scripture, rejecting the assumption that the 

authors of Scripture were in error in what they wrote because it has not yet come to 

pass. It also resists the assumption that one must reconfigure the fulfilment of things 

promised in order to adapt to contemporary presuppositions of a given age.  

4.1.3  Important terms 

Prior to the Exodus event itself, the term יצא (to go out) is one of the terms used to 

describe the anticipation of their deliverance (Exod 3:10-12; 6:13, 26ff). Subsequently, 

it is used more than seventy times for the departure from Egypt, distinct from the 

recognition formula that includes the words: “YHWH, who led Israel out of Egypt”. It 

occurs already in a number of variants in Exodus 6:6f.; 7:4f.; 12:17, 42, 51; 13:3, 9, 14, 

16; 14:11; 16:6, 32; 18:1; 20:2; 29:46; 32:11f.; Leviticus 19:36; 22:33; 23:43; 25:38, 42, 

55; 26:13, 45; Numbers 15:41; 20:16; 23:22; 24:8; Deuteronomy 1:27; 4:20, 37; 5:6, 15; 

6:12, 21, 23; 7:8, 19; 8:14; 9:26, 28, 29; 13:6, 11; 16:1; 26:8; 29:24; Joshua 24:5f.; 

Judges 2:12; 6:8; 1 Kings 8:16, 21, 51, 53; 9:9; 2 Chronicles 6:5 (= 1 Kgs 8:16); 7:22 (= 

1 Kgs 9:9). It appears in the Prophets only in Jeremiah and Ezekiel (Jer 7:22; 11:4; 

31:32; 32:21; 34:13; Ezek 20:6, 9-14, 22). It appears in Psalm 105:37, 43; 136:11; and 
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Daniel 9:15. The formula occurs with Moses and Aaron as subjects, in Exodus 3:10-12; 

6:13, 26f; Deuteronomy 9:12; and 1 Samuel 12:8. (Jenni, 1997b:565). 

The term “exodus” is a transliteration of ἐξόδος from the Greek translation of the 

Hebrew Scriptures made before the second century B.C. (Hatch, 1991:497). Each usage 

of that word in reference to the Exodus event translates the Hebrew word יצא, a term 

used frequently in the Jewish Scriptures, although in most of those uses not explicitly 

referring to the Exodus event (Jenni, 1997b:561-6). Following the deliverance, the term 

would become deeply embedded in their memories by repeated references found in their 

history, kings, prophets, and poets. Though the original Exodus event, in the book so 

named in the Greek text, is narrated in Exodus 12, the term ἐξόδος is first used in 

Exodus 19:1, …της̃ εξόδου των υἱῶν Ἰσραὴλ ἐκ γῆς Αἰγυπτου, the exodus of the 

children of Israel out of the land of Egypt, looking in retrospect at the events. The word 

ἐξόδος is a compound from the words ἐξ (out) and ὅδος (way), meaning a way out 

(Michaelis, 1988e:42-114). Though it is a repeatedly used word in the Greek translation 

of the Jewish Scriptures (used 61 times to translate seven different Hebrew words), a 

very limited number of those uses relate to the events of Exodus 12. Yet it has grown to 

be the summary term for the Children of Israel departing from Egypt, and of their return 

to their home land after exile in the land of Babylon. In addition to Exodus 19:1, there is 

only one other usage of the word in Exodus (23:16) and that does not refer to the events 

of Exodus 12. Of the sixty additional times that the word is used in the Greek 

translation, the only ones that refer to the Exodus are Numbers 33:38; 1 Kings 6:1 (3 

Kgdms 5:16); Psalms 104(105):38, 113(114):1, and possibly 120(121):8.  

The word ὅδος is used numerous times in various ways; for example it is used to 

designate a departure from one place to another (Judg 5:4; 2 Chr 16:1), the shipment of 

horses from one country to another (3 Kgdms [MT 1 Kgs] 10:28-29; 2 Chr 1:16; 9:28), 

streets (2 Kgdms [MT 2 Sam] 1:20), to note the appearance of the stars at night (Neh 

4:15 [MT 4:21]), the falling of snow (Prov 25:13) or a spring of water (Prov 25:26). 

This sampling of uses demonstrates that one is unwise in hastening to a conclusion that 

the presence of the word ὅδος refers to the Exodus, Second Exodus or New Exodus. It 

may, but the interpreter must evaluate the context before determining what the word 

meant to the original author. Although it figures prominently in Second Exodus studies 

because of the reference in Isaiah 40:3, “the way of the Lord,” its use should not be 

presumed as a Second Exodus reference. Frequently ὅδος is used to translate the 

Hebrew word ְך ר   which is one of nine words that speaks of some aspect of “way” in the ד 
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Hebrew Scriptures. Though used most frequently in referring to the idea of a “way” 

(more than 700 times), the term itself rarely means a constructed road to a particular 

destination. Rather it may indicate a direction one takes, a pattern of life, or behaviour, 

in very diverse applications. It is used in an absolute sense in Isaiah 30:11, 21 to identify 

a specific way for a person to follow (Koch, 1978c:270-293). The term ְך ר   is used in ד 

Exodus 33:13 when Moses makes his appeal to YHWH for assurance that he would 

correctly lead the people. The Greek text here presents the appeal as to know YHWH, 

while the Hebrew appeals for him to be able to know YHWH’s way. Might this 

anticipate the New Testament question from the disciple Thomas, asking Jesus how the 

disciples can know the way, a specific point of direction, followed by the response of 

Jesus (John 14:5-6)? 

Because the focus of this inquiry is New Exodus in the Fourth Gospel, it is of interest to 

note that the term ἐξόδος is used only three times in the Greek New Testament with 

only one referring to the Exodus event. That reference (Heb 11:22) is of Joseph 

anticipating the Exodus event. The other two refer to persons departing from this life 

(Luke 9:31, referring to the departure of Jesus, and 2 Peter 1:15 referring to the 

departure of Peter). 

The thesis will now move from the definition phase to a survey of the categories of 

Exodus, beginning with the exodus event in Scripture and its precedents, and addressing 

the deliverance from Egypt and the subsequent references to the same in the Jewish 

Scriptures. Under that same heading, attention will be given to Exodus references 

involved in the dedication of the firstborn. The third area under the Exodus 

consideration will be the Exodus remembrances at public renewal efforts such as seen in 

Deuteronomy, Joshua 24, 1 Samuel 8-12, Nehemiah 8 and elsewhere as the nation is 

called to a new commitment to their relationship with YHWH. From there attention will 

move to the references to a Second Exodus, primarily in the Prophets and Psalms.  

4.2  The Exodus Event in the Jewish Scriptures  

The opening chapters of Exodus summarize the experience of the ancient people of 

Israel following a protracted time of residence in Egypt (Exod 1-2). The events they 

experienced may have been anticipated in the proto-exodus experiences of their 

forefather Abram, soon after his entrance into Canaan (Gen 12). Having experienced a 

shortage of food, he and his wife went to Egypt for survival (Gen 12:10-11). From fear 

of abuse at the hand of the Egyptians, he distanced himself from his wife, Sarai (Gen 
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12:12-13). The Pharaoh apprehended her for himself before YHWH plagued his house 

with serious maladies. Josephus, (Ant. a:8, 1), identified the malady as “sending upon 

him a distemper, and a sedition against his government.” More recently, Sarna argued, 

“The plagues were temporary sexual impotence induced by some severe inflammation 

or acute infection in the genital area” (Sarna, 1989:96). The plague served as a restraint 

upon the Pharaoh’s intentions and affected his house corporately, it would prefigure the 

later experiences of Abram’s family in Egypt when Moses sought to bring the people to 

freedom. As Abram observed, YHWH is most capable of disrupting plans of evil intent. 

Pharaoh was generous with Abram by providing gifts before sending them away (Gen 

12:14-20) as happened at the later Exodus from Egypt when neighbours and others gave 

gifts to departing Israelites (Exod 12:35-38). This encounter becomes a prefiguring of 

the tension in times to come as Egypt was a place of hospitality on the one hand, and 

hostility on the other (Waltke, 2001:217). Gordon Wenham argues that this serves as a 

typological paralleling of Abram’s experience with the Exodus from Egypt and the 

return from Babylon in Isaiah 40-55. He contends that Abram’s failure in the face of 

hostilities, like Israel’s sinfulness in the wilderness, is surely recorded as a warning for 

later generations (Wenham, 1987:291-2). Cassuto and Abrams argue in the same line of 

reasoning (Cassuto, 1964b:336). Abraham’s experiences then become not only an 

anticipation of the coming Exodus from Egypt and the Second Exodus from Babylon, 

but also a focal point of Jesus’s engagement with Jewish leaders in John 8, anticipating 

the New Exodus.  

There is also a proto-exodus of Jacob spoken of in Genesis 50. Because of a famine, and 

his need for survival, he goes to Egypt (Gen 46:1-7), where he spends his final years. 

Approaching his death, he requests to be buried in his homeland rather than in Egypt 

(cf. Gen 47:29-30; 49:29-32). The word for “going up” (ְעלה) , is the same word used for 

the Exodus from Egypt in Exodus 1:10. Jacob’s deliverance from Egypt to his promised 

homeland comes posthumously, but as Wenham notes, his burial was an anticipation of 

what would come for his family in their future “going up” from Egypt (cf. Gen 50:24-5 

and Exod 13:19) with the bones of Joseph (Wenham, 1994:488). John Sailhamer 

(1992:238-239) notes that the extensive detail given to Jacob’s burial further anticipates 

the prophetic promise of a return that will include many peoples in a flowing procession 

to the land (Isa 2:2-3) who will be eager for help from anyone who can direct them to 

the land (Zech 8:23).  



177 

 

The sequence of departures from Canaan, their homeland, is a dramatic move of last 

resort. As Sarna (1989:93) notes, actual famines in the land of Canaan in biblical times 

are rare, therefore the repeated experiences of famine for each of the patriarchs is 

significant (Gen 26:1; 42:1; 43:1). The references to proto-exodus events prepare for the 

larger considerations of Exodus and deliverance in the unfolding story of the Israelites 

by establishing and strengthening their faith in the provision and care of YHWH when 

in a time of adversity one is convinced that “everything is against me” (Gen 42:36). 

Following the death of Joseph, descendants of Abraham would also encounter fearful 

times at the hands of the Egyptian authorities (Exod 1:7-14). They are delivered from 

acute suffering and deprivation by a series of dramatic confrontations and supernatural 

interventions of plagues sent by God. Justification for appeal to the Jewish Scriptures 

for developing a biblical theology has been defended by Childs, who maintained that the 

discipline neither offers a new philosophy of history nor a fresh theory of language, 

rather working from the canon of Scripture grapples with the ways of God in dealing 

with the world and humankind (Childs, 1992:204-206). Moses, an Israelite exile outside 

of Egypt, is induced into the work of delivering the Israelites from their suppression 

under the Pharaoh (Exod 3:1-18). Climaxing a series of escalating encounters 

challenging the Egyptian domain was the pledge of YHWH that he would pass through 

the land of Egypt and visit death on the firstborn of each family (Exod 7-11). Protection 

was promised for any family who would apply the blood from a prescribed animal to 

the doorposts and lintel of their home (Exod 12:7-13; 22-3). On the eventful night of 

YHWH’s visit, the Israelites and any others who wished to accompany them departed 

from Egypt (Exod 12:33-42). The frame of time is identified as four hundred thirty 

years (Exod 12:40-41), though Abraham was instructed that the period would be four 

hundred years or in the fourth generation (Gen 15:13-16).  

We are not given details of their attitudes toward the Egyptians at the time of their 

departure. Horsley uses this event to illustrate ancient spirals of violence. After tracing 

the opening setting of the Hebrews in Egypt, Horsley describes the sequence as a revolt, 

“Finally resolved to bear their condition no longer, the Hebrews, along with a ‘mixed 

multitude’ simply revolted. Called by the God of liberation and organized by Moses, 

they fled their oppression in Egypt….” (Horsley, 1993:26-27). Depending on how one 

defines revolt, the texts describing the events present a vigorous, though more pacifist, 

involvement on the part of the Israelites and their leaders. The divinely sanctioned 

appeals of Moses and Aaron before Pharaoh (Exod 5:1; 7:10; 8:1; 9:1, 13; 10:1-3) 
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become significant in the concerns of power, justice, and community for the future of 

the nation (von Rad, 1962a:175). Their appeal moves from one of gentleness in behalf 

of YHWH (5:1) to one with accompanying power (7:10), to having instructions stated to 

Moses (8:1, 9:1, 13), until he is sent to Pharaoh who has a hardened heart (10:1-3). 

These provide a composite picture of making an appeal to authority when seeking to 

provide liberation. Was Israel’s Exodus an act of rebellion? Kenneth Kitchen describes 

the response of Israel as having voted with their feet, a practice that was common in 

various people groups of their contemporary world from Libya, Syria, Egypt, and areas 

along the Mediterranean Sea (Kitchen, 2003:254). While in no way denying that God is 

involved in orchestrating the affairs of other people groups and their movements, the 

distinction for Israel was that they were instructed to depart because of the expressed 

direction of YHWH at the precise time rather than a response of political action.  

The Exodus event becomes paradigmatic of the repeated reminders of reflection and 

hope for Israel. As was addressed in the previous chapter, the Song of the Sea (Exod 15) 

is accepted as an authentic part of the book of Exodus even by critical interpreters. The 

song is upheld as “a fulcrum point in the book,” reflecting on what YHWH had done 

and on what he would do (Alexander, 2017:289). Elements of the song are alluded to 

throughout Scripture. But additional reminders of the Exodus include a series of annual 

repeated references to the Passover (Exod 12:43-49), the dedication of ‘the firstborn’ 

(Exod 13:1-2), and formal national (re)affirmations (Exod 19:4-6). Von Rad 

(1962a:176) explains, “In the deliverance from Egypt Israel saw the guarantee for all the 

future, the absolute surety for Jahweh’s will to save, something like a warrant to which 

faith could appeal in times of trial (Ps 74:2).” 

As dramatically as the Exodus event was portrayed, the people of Israel were to 

systematically remember the event by the annual observance of the feast of Passover 

and the dedication of the firstborn (Exod 12:1-20; 13:1-16). In addition to that feast and 

the related ones for the covenant people, the consistent family instruction would figure 

prominently in teaching the next generations of the unique relationship between God 

and the Israelites among all the families of the earth (Deut 6:4-9). That instruction 

focuses on the events of the Exodus from Egypt (Deut 6:20-25). Following the death of 

Moses, his successor, Joshua, appeals to the deliverance from Egypt as a means of 

encouraging confidence as they retell to their children their experience of crossing the 

Jordan River (Josh 4:23-24). Their existence is dependent on YHWH’s protection and 

help.  
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Appeals to the Exodus event are prompts for action in the instruction that Moses gives 

to the families in Deuteronomy 6:12. A consistent remembrance of YHWH’s care in the 

Exodus from Egypt is to shape the system of justice and the faithful stewardship of the 

Israelites (Deut 26:5-8). Embedded in the curses is the promise that if Israel turns away 

from following after YHWH, they will be removed from the land of their inheritance 

(Deut 28:64-68; 29:24-28; 30:15-18). Also embedded in the covenant are promises that 

if the scattered people remember the covenant and return to YHWH, he will regather 

and restore them to their homeland (Deut 30:1-10). Craigie observes, “This great vision 

of Moses, encompassing both past and future, does nevertheless come to be seen as 

prophetic over the course of time” (Craigie, 1976:362-364).  

Likewise, in the concluding chapters of Leviticus similar stipulations are declared for 

the covenant people that they will be scattered from their land if they depart from a 

faithful relationship with YHWH (Lev 26:27-33; 36-39). Those vigorous warnings are 

followed by the offer of restoration if the people repent and confess their rebellion and 

that of their fathers against him; he will remember the covenants with Jacob, Isaac, 

Abraham, and the land (Lev 26:40-45). Working from a very different perspective, 

Neusner contends that these warnings, stipulations, and promises were not altogether 

pious in their function. Rather, he contends that they were regularly poured out to 

agitate the Jewish people into a self-fulfilling struggle for their survival (Neusner, 

1997:237). His view may be possible, but it hardly fits with the account given in the 

Torah. Out of the context of the former Exodus from Egypt issues forth a promise that 

YHWH will not abandon them in the places where he sends them, and by implication, 

when comparing this passage with the similar reference in Deuteronomy 30, he will 

regather them (Wenham, 1979:330-2; Harris, 1981b:647-9). Noordtzij (1981:272) 

maintains that in keeping with the “immanence” of the Old Testament, these references 

to blessings and curses pertain to life in this world, in the here and now, though choices 

in life are significant for consequences later in life.  

In the historical section of the Jewish Scriptures (Joshua to 2 Chronicles), explicit 

references to the Exodus idea are limited. Nicholas Lunn has argued that the deliverance 

of Rahab and her family in Joshua 2 and 6 is a direct outworking of the Exodus event of 

Israel from Egypt, but as a Gentile Exodus (Lunn, 2014:11-20). Woudstra notes 

considerable debate over these verses, whether they are the work of a redactor or some 

other fabrication, before cautioning the use of the passage for typological connections, 

noting the practice of some Church Fathers to press for extensive references. He argues 
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that an effect of higher-critical studies has been a distortion of typological connections 

that can dismiss the content of a passage (Woudstra, 1981:75). Examining these 

passages from the Exodus components identified above, one does find specific 

references to Egypt (Josh 2:9-10), the wilderness experiences (Josh 2:11), and the 

inheritance of a land (Josh 2:9). There is no specific mention of slavery, though that 

may be included in the references to Egypt and their Exodus. In the defeat of Jericho, 

Rahab and her family were brought out ( אוּיִצי ) to the camp of Israel (Josh 6:22-25). The 

inclusion of others as part of the mixed multitude in the Exodus from Egypt (Exod 

12:38), would precede what Lunn identifies as the first Gentile Exodus. The reference to 

the mixed multitude would, in all likelihood, include Gentiles. Ra (2008:22) refers to 

the mixed multitude accompanying Israel inexplicably as proof that the death of the 

firstborn and the paschal lamb are “two sides of the same coin.” The inclusion of Rahab 

and her family would constitute an Exodus and anticipates the kind of inclusions that 

become important in the unfolding of John’s Gospel, that is, the Samaritans (John 4), 

the “other sheep” to be included in the one flock (John 10:16) and the Greek seekers 

(John 12:20-21). 

The second continuing reminder related to the Exodus and Passover was the dedication 

of their firstborn children and animals, as belonging to YHWH (Exod 13:1-16). When a 

family had to present their firstborn son, it would awaken within them a remembrance 

of the Passover and a gripping awareness of the life and death responsibilities that 

accompany the privilege of parenting. Throughout the Jewish Scriptures references to 

the firstborn provide a glimpse of their significance in the Ancient Near Eastern context, 

though the greatest percentage of those refer to firstborn sons in Israel. There are many 

references to the uniqueness of the firstborn in Genesis, perhaps anticipating the 

emphasis that would be demonstrated in Israel. In his message to the Pharaoh, Moses is 

to announce that Israel is to YHWH as his firstborn כֹור  son (Exod 4:22-23). During the ב 

visit of the Angel of YHWH in the Passover, the firstborn are to be slain (Exod 11:5; 

12:12) if appropriate preparations of the paschal lamb have not occurred. Because their 

firstborn sons are preserved on the night of the Angel of YHWH’s Passover, from that 

time onward the covenant people are to dedicate their firstborn to YHWH, according to 

the covenantal regulations noted in Exodus 13. Considerable remembrance is given to 

the many firstborn sons, famous and anonymous, who perished in Egypt: (Exod 11:5; 

12:12, 29; Mic 6:6-7; Zech 12:10; Psa 78:51; 105:36; 135:8; 136:10). We have no 

record of any Israelite firstborns who perished that night because of the lack of their 
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parents’ obedience in faith. Ra (2008:21-26), addressing the role of the firstborn, 

contends that the firstborn/paschal lamb is featured far more prominently on the night of 

the Exodus than is Moses. The Levites were to be dedicated in service to YHWH in 

place of the firstborn males of Israel (Num 3:12-13; 40-51). The firstborn male was 

granted special entitlement for inheritance, leadership, and responsibility, as was 

practiced in the ancient Near East. A warning is given by Joshua regarding the 

consequent loss of life of the firstborn of anyone who would rebuild the walls of Jericho 

(Josh 6:26; 1 Kgs 16:34). The king of Moab slew his firstborn, who was to succeed him, 

and offered him as a sacrifice to win peace against Israel and an opposing coalition (2 

Kgs 3:27). The relationship of the firstborn to New Exodus considerations comes into 

focus in the New Testament with the birth of Jesus as the firstborn of Mary (Luke 2:22-

24), in his redemptive role over creation and as the first one who triumphed over death 

(Col 1:14-20).  

Both of these recurring reminders were part of the development of the Exodus from an 

event that launched the nation to a paradigm or motif that reminded the people of their 

covenantal relationship with YHWH, an area to which attention will now be given. 

Repeatedly in the Israelite nation, prophetic spokespersons appeal to the terms of the 

covenant relationship in calling for fidelity in belief and practice. On remembrance 

Allison contends,  

[I]n the Bible, almost every book is charged with allusion: to things and 

events, above all to the high points in salvation-history. From at least the 

Babylonian exile on, Jewish literary history, this includes the New 

Testament, is to a significant degree a chain of responses to foundational 

traditions (especially those preserved in the Pentateuch) (Allison, 

1993:15, cited in Behrens, 2004). 

Public renewal events, especially covenant renewals, provide the third area of 

references to the Exodus. When the people of Israel were called to spiritual restoration, 

consistent appeal was made to the Scriptures and the Exodus event. In response they 

were called to a renewal of their covenantal relationship with YHWH. The idea of 

covenant did not commence after the Exodus. Some measure of such was established 

with Adam (Gen 2:15-17), Noah (Gen 8:20-9:17), Abraham (Gen 12:1-3) reaffirmed 

multiple times (Gen 13:14-17; 15; 17:1-14, 19-21; 22:15-18), and continued through 

Isaac (Gen 26:2-5, 23-25) and Jacob/Israel (Gen 28:14-22; 32:24-32).  
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 In the covenant renewal at Shechem, Joshua appeals to the Israelites’ sojourn in Egypt 

and their Exodus in the context of YHWH’s faithful care, to call them to ratify their 

loyalty as occupants in the land (Joshua 24:4-9). The writer of Judges notes the 

connection with the deliverance from Egypt (Judg 2:1) and the effort of Joshua to lead 

the people in a faithful manner. In response, they turned away from following YHWH, 

who had “brought them out” from the land of Egypt, and pursued other gods (Judg 

2:12). In similar fashion, at the covenant renewal at Gilgal (1 Sam 12:6-8), Samuel 

appeals to the providential working of YHWH to explain the way that Israel has been 

preserved in their existence and delivered from Egypt under the leadership of Moses 

and Aaron (Vannoy, 1978:47). In a much later context, Nehemiah also follows the same 

pattern in reviewing Israel’s experience of suffering and deliverance from Egypt as he 

calls the people to renew their covenant loyalty to YHWH (Neh 9:9-15).  

The Exodus also figures prominently in the dedication ceremonies for the temple 

envisioned by David, but constructed under the management of his son Solomon. In 

Solomon’s prayer of dedication, he appeals to God on the basis of his compassion for 

them in having brought them out from Egypt under the guidance of Moses (1 Kgs 8:51-

3; 2 Chr 6:5). Embedded in the promises for the blessings on his covenant people is the 

warning against departing from YHWH that would incur the ejection of the people from 

the land (2 Chr 7:19-22). In 2 Kings 17:7-23 YHWH’s indictment against Israel 

confronts the reader. A summary begins from the deliverance from Egypt and traces the 

demise in fidelity of worship to YHWH in the face of repeated warnings from prophets 

sent to call the people back to a faithful relationship with him. The Southern Kingdom 

follows suit and hears a similar verdict, as YHWH reminds them of Israel’s deliverance 

from Egypt and warns of the forthcoming destruction of Judah (2 Kgs 21:12-15). The 

reminder here is that the covenantal blessings promised to David and his descendants 

are contingent on continued obedience to the terms established by YHWH, or the 

residents would forfeit all that had been their previous blessing.  

In stating that prophets had been sent to Israel, the Jewish Scriptures provide an array of 

evidence from the prophets themselves, though not always including their names, as in 

the case of the unnamed prophet who confronts Jeroboam (1 Kgs 13:1-10) to pronounce 

judgment on him and his kingdom for their having instituted a rival system of worship 

against YHWH that credits Israel’s deliverance from Egypt to the intervention of two 

golden calves (1 Kgs 12:28-30). This is reminiscent of the activity of Aaron and the 

Israelites (Exod 32). Jeroboam, upon having made the calves, announces that those 
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images were their “gods” that had brought them up out of the land of Egypt (1 Kgs 

12:28), in language almost identical to that of Exodus 32:4. In the Exodus passage, 

Aaron creates a golden calf to provide a tangible object of worship for Israel as they 

grow impatient for Moses to return from Mt. Sinai (Exod 32:1-6). Aaron’s actions elicit 

the response of YHWH in a manner reflected by the response from the prophet who 

confronts Jeroboam.  

The concluding references to the Exodus from Egypt found in Joshua through Kings 

come in 2 Kings 17-20. Martin O’Kane (1996:34-35) argues that the references here 

build a bridge from Moses as a prophet identified in Deuteronomy 31-34 to the prophets 

who represent YHWH in confronting Israel. The warnings are similar to those in 

Deuteronomy 31-32 (cf. 2 Kgs 17:6-13). He portrays the relationship of Hezekiah with 

Isaiah as central to the emphasis that arises between the reference to the prophets 

collectively in 2 Kings 17:13 and 21:10. He argues that Israel is given one final 

opportunity to learn from the previous fate of those who had rebelled against Moses, 

and Hezekiah responds to the warnings from both Moses (2 Kgs 18:6) and Isaiah (2 Kgs 

20:19), implying that Isaiah has received the authority of Moses (O’Kane, 1996:37). 

O’Kane identifies a number of similarities between the responses of the people to Isaiah 

(Isa 6-8, 28, 30) and the responses of the people to Moses (O’Kane, 1996:40-1). O’Kane 

contends that although allusions to the Exodus are present in Isaiah 35 and 40-55, 

Moses is only mentioned in Isaiah 63:10-14, a section within the lament over Israel’s 

plight in the apparent silence if not absence of YHWH (O’Kane, 1996:46). O’Kane’s 

observations, while linking Moses to Isaiah, also provide a helpful bridge from 

considerations of the first Exodus to references to the Second Exodus that Isaiah 

initiates.  

In this section, a survey has been provided of Hebrew Scripture references to the 

Exodus from Egypt, showing that there was provision for annual remembrances of the 

Passover event in the feast, and periodic reminders in the dedication of the firstborn. We 

have also noted that there were affirmations of the Exodus event in covenant ratification 

and renewal ceremonies, and in prophetic admonitions related thereto. These Exodus 

references become part of the paradigm that frames the past while shaping the future for 

Israel.  
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4.3  The Second Exodus in Jewish Scriptures  

Having surveyed passages making explicit (and some implicit) references to the Exodus 

from Egypt in the Jewish Scriptures, attention will now be given to the anticipated 

deliverance for Israel in keeping with the parameters established in the definition above 

incorporating the four components: (1) a reference to Egypt; (2) deliverance from 

slavery; (3) some reference to a wilderness experience; and (4) an entrance into a 

promised land. Attention will focus primarily on the prophetic writings, because they 

magnify references to the Exodus and anticipate a Second Exodus. The focus will then 

move to references in the Psalms that anticipate an Exodus. Watts (2000:38) notes that 

Israel's prophets, in addressing a people presently in exile, also couch Yahweh's promise 

of a future deliverance in the language and imagery of the nation's founding moment, 

namely, the first Exodus/Conquest. 

4.3.1  The Prophecy of Isaiah 

The work attributed to and identified by the name Isaiah, stands prominently among the 

prophetic writings of the Jewish Scriptures. The issue of the composite nature of Isaiah 

does not come within purview of this thesis and hence the use of the term ‘Isaiah’ in this 

discussion. The division of the book of Isaiah into three sections (1-39 written by the 

prophet Isaiah or one of his immediate followers, 40-55 written from Babylon by 

persons respectful of Isaiah to motivate the exiles to return to their homeland, and 56-66 

written at some subsequent time by those after the exile), is widely accepted, but 

opinion continues to be divided. For example, Childs in his commentary, while not 

accepting the arguments of E.J. Young and others for the unity of Isaiah, does not 

embrace the widely held position of the division of Isaiah. Rather he argues for a united 

Isaiah, though by the hand of a redactor who unites the end with the beginning (Childs, 

2001:1-4). O’Kane in his work on Isaiah does not adopt the divided structure of Isaiah 

(O’Kane, 1996:29-32). Neither Pao (2000:19) nor Watts (2000:87) employs the 

designations First-Isaiah, Second-Isaiah, and Third-Isaiah. Of the approximately two 

hundred copies of Jewish Scriptures found at Qumran, twenty-one were of Isaiah, 

placing it third after Psalms (thirty-five), and Deuteronomy (twenty-eight), not an 

insignificant collection (Rietz, 2007:35). The divided structure of Isaiah is not evident in 

the Dead Sea Scrolls. This present work affirms the unity of Isaiah.  

Isaiah opens with a thorough indictment of Israel for their rebellion against YHWH (Isa 

1:1-17). Seitz (2001:153) notes, in this respect, that it is calibrated to the entire sweep of 

Isaiah to portray Israel as a sinful nation, though she was to have been a blessing to the 
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nations. The people of Israel are resistant to the message of Isaiah (Isa 6:5, 11-13), 

except for a promised remnant. He appeals to their king, Ahaz, to repent and trust in 

YHWH rather than seeking an alliance with the Assyrians to protect Israel from the 

threat of Syria and Samaria in coalition against Judah. But Ahaz will have nothing of 

that commitment (Isa 7:10-11). In response, YHWH announces inescapable judgment 

that will bring a far greater coalition against Israel from points nearby and far away, 

including the Assyrians (Isa 7:17-20). Following the exodus criteria, how might this 

passage relate? There is a reference to Egypt (v. 18). A reference to a wilderness 

experience is given (v. 19), identifying a fly and a bee coming to settle in steep ravines, 

clefts of rocks, thorn bushes, and pasture fields in Israel, in a setting of survival, not of 

prosperity (vv. 21-23). The Exodus related here is an inverted one.  

After Isaiah addresses the Assyrian powers with a warning of their defeat (Isa 10:5-19), 

he appeals to the experiences of suffering and deliverance from Egypt as a means of 

encouraging the beleaguered remnant of Israel, who are under the hand of the Assyrians 

(Isa 10:24-26). A remnant of Israel will turn their focus on YHWH, the Holy One of 

Israel, in truth (Isa 10:20). They will return in a path of great difficulty (v. 21-23). They 

will endure very hard times, like their forefathers had endured under the Egyptians (Isa 

10:24-26; cf. Exod 14:5-9), but they will survive and be freed from their bondage (v. 

27). This passage has the essential marks of an Exodus.  

The next chapter (Isa 11) promises that a whole new era will come at the hand of one 

identified as a Branch, who is a descendant of Jesse, the father of David (Isa 11:1). The 

Branch will faithfully rule, enabled by the sevenfold Spirit of YHWH, in righteousness, 

integrity, justice, and equity (Isa 11:2-4). His rule will produce a condition whereby 

natural hostilities among the animal kingdom will be neutralized and the conflicts 

between humankind and nature will no longer exist (Isa 11:5-8). Because all humankind 

will know YHWH, no threat of violence, hurt, or destruction will any longer exist in the 

earth (Isa 11:9). The conditions would provide deliverance that would attract the Gentile 

peoples in search of meaningful rest (v. 10). The deliverance promised is referred to as 

“a second time,” ְֵשִנית  (Isa 11:11). Because of the specific reference giving a time 

designation, this provides a foundation for the genesis of the term “Second Exodus.” 

Gesenius argues that the term is emphatic in identifying an action replicating that of the 

Exodus from Egypt (Kautzsch, 1910:288). Franz Delitzsch (1976a:289) seems to 

corroborate this proposal when he calls it a “second redemption, the counterpart of the 

Egyptian.” He proceeds to observe that “He will then stretch out His hand again; and as 
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He once delivered Israel out of Egypt, so will He now redeem it – purchase it back from 

all the countries he has named” (Delitzsch, 1976a:289). The one who would carry out 

the action is ֹדנָֹי  Alexander emphasizes that the term looks beyond Hezekiah, Cyrus or .א 

the Maccabees until the time of the Messiah who will accomplish these promised events 

(Alexander 1976a:256). There will be a reunification of the Israelite people (Ephraim 

and Judah) to carry out a united effort in restoration (v. 12-13). They are said to plunder 

peoples (יָֹבּזּו v. 14). A synonym, ַנּצלּו  is used for plundering the Egyptians (Exod 12:36) ,י 

which contributes to the idea of an Exodus reminiscent of their forefathers’ deliverance 

in the era of Moses, but this is on a far greater scale than what happened in their coming 

from Egypt (v.16). It includes those in all directions from the vantage point of Israel: 

Egypt, Assyria, Pathros, Cush, Elam, Shinar, Hamath, and places in or by the sea. 

There is debate on the composition of Isaiah 11. It has a reference to Egypt (v. 16), 

deliverance from bondage (vv. 11-12), a journey through difficulty (vv. 15-16), and 

entrance into a promised area (vv. 15-16), markers noted earlier for identifying a 

reference to an Exodus. Hayes and Irvine have no difficulty with identifying the passage 

as from the hand of Isaiah, except for the references to Egypt (Hayes & Irvine, 

1987:215-16). Isaiah 11 anticipates an encompassing Messianic deliverer. Very similar 

language, including the Exodus markers, is used in Zechariah 10:5-12 after the return 

from Babylon/Persia to describe a reunited Israel being re-gathered from distant places 

(vv. 9-11). Young sees the fulfilment of this promise as the impact for good by the 

church being united (Young, 1965a:394-401). While the uniting of diverse people 

groups into the church is a remarkable expression of transformation, it does not account 

for the larger transformation that is promised to happen in creation in this passage. 

Exploring the question of the fulfilment of Isaiah 11:10-16 based upon the textual data 

and the migration of Jewish persons to Israel from the places identified in Isaiah 11, 

Johnston concludes that the fulfilment of the promises of Isaiah is in the process of 

taking place (Johnston, 1988:98-99).  

Isaiah 19 focuses on Egypt, using the name 25 times in the Hebrew text. After an 

extensive denunciation of Egypt (vv. 1-15), Isaiah promises deliverance from their 

oppression, peace with their neighbours and a deliverer in the person of a saviour. The 

Egyptians would have a mutual relationship of knowing YHWH and of being known by 

YHWH (vv. 19-22). There will be a highway between Egypt and Assyria with Israel in 

the central position as a promised mutual blessing in the midst of the earth (vv. 23-24). 

This may anticipate the highway referred to in Isaiah 40:3. The essential elements of an 
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Exodus – reference to Egypt, deliverance from oppression, journeying through a 

wilderness, and entrance into a promised land – are present in this chapter. In this 

description, the peoples come not only from Egypt but from diverse locations into one 

fold.  

Isaiah 30 opens with an appeal for Israel not to return to Egypt (vv. 2-3). Any 

anticipated help from there will be of no value (v. 7). The section that follows expands 

upon the utter emptiness they will encounter in their contempt for YHWH’s instruction 

(vv. 8-14). In contrast, YHWH offers a place of returning, rest, quietness, and trust, 

contingent upon his people receiving them, but they will not (v.15). Yet, a promise 

follows that a people group will dwell in Zion, Jerusalem (v. 19). The next verses (vv. 

20-21) address adversity and affliction through the tangible expressions of bread and 

water. Both bread and water are essential for sustaining physical life. Both were also 

areas of significant struggles that Israel endured in their wilderness experience, coming 

from Egypt (cf. Exod 15:22 – 17:7). YHWH provides guidance for their journey (vv. 

20-21). The people will be accompanied by YHWH who functions as a shepherd going 

to, and caring for, his flock, granting abundant food (v. 23-25), harmony with nature 

(v.26), and protection in unsettled times (vv. 27-28). The final verses converge upon a 

scene of a shepherd retaining his rod and staff (vv. 31-32), providing settling music for 

those who trust him, with the instruments of a flute (v. 29), tambourines, and lyres (v. 

32). Oswalt emphasizes that the staff and rod remind all that the power is in the hand of 

God, not the ruling government, regardless of how much it sees itself in control 

(Oswalt, 1986:567-569). Delitzsch connects the terms of verse 29 with Exodus 12:42, 

reaffirming the night, the feast of the Passover, and the Exodus from Egypt (Delitzsch, 

1976b:40-41). For those under the protection of covenant promises it is a time of 

worship and rejoicing. At the same time, YHWH’s voice produces terror on those under 

his wrath (v. 30-33). All the ingredients of an Exodus are present in this passage.   

Isaiah 35 has been described as a passage laden with ‘Second Exodus’ promises, even 

described by some scholars as the most important Second Exodus passage in Isaiah 1-39 

(Watts, 2000:80). In this passage, those who are physically weakened are to be 

encouraged (v. 3). Those fearful in heart are to be encouraged because God is to come 

(v. 4). The physically handicapped are promised restoration (vv. 5-6). The land and 

commerce are given hope, and the promise of return and restoration (vv. 7-10). In 

evaluating this passage from the consideration of an exodus, there are references to a 

wilderness (vv. 1, 6) and to a return to a promised land (v. 10). A reference to salvation 
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could be implied in the context of deliverance from slavery because of the call for 

strengthening and encouraging those who are weak and beleaguered (vv. 3-4), though 

the terminology is not as definitive as has been observed in other passages. The coming 

of God in verse 4 and the movement of the people in verse 10 are a convergence of God 

and his people. While there is no reference to Egypt, the presence of the other elements 

of the criteria makes an adequate case for this passage to be considered as a reference to 

a Second Exodus.  

Transitioning to Isaiah 40-55, one discovers a magnification of exodus references. 

Watts observes, “Although other canonical writings appeal to the Exodus tradition, here 

it is elevated to its most prominent status as a hermeneutic, and according to some 

commentators, shapes the heart of 40-55 even replacing the first Exodus as the saving 

event” (Watts, 2000:79-80, emphasis in original). He further states: “It is not clear, 

however, that a model or paradigm must necessarily be ‘literary’ – Isaiah 40-55 makes 

considerable use of the Exodus event” (Watts, 2000:27). His position resonates with that 

expressed by John Goldingay, who explains, “What YHWH intends is not merely a 

restoration of the old pre-exilic status quo but a qualitatively new event” (Goldingay, 

2005:21). He then translates and quotes Zimmerli, who argues, “When Isaiah 40-55 

reworks a motif such as the Exodus, it does so not by means of a systematic reflection 

that seeks to offer a coherent overall view of Israel’s history, but an exuberant reminting 

of images” (Zimmerli, 1960:221).   

Distinct from the considerations in this thesis, Lena-Sofia Tiemeyer confronts the 

presuppositions of the model that Watts and others have proposed of Second Exodus in 

Isaiah 40-55, citing an article that anticipated his larger work (Watts, 1990:33). She 

systematically analyses the arguments for an Exodus in Isaiah 40-55, and dismantles 

portions of the foundation Watts and others have sought to build upon (Tiemeyer, 

2011:155-202). After making a careful review of the arguments given to establish the 

chapters as having been written from Babylon, for the purpose of coaxing reluctant 

people to leave Babylon and return to Israel, assuming they refer to the Second Exodus, 

she undertakes a close reading of the text (Tiemeyer, 2011:156-60). When evaluating 

the progression of the ancient Exodus event in comparison to the text of Isaiah, she 

notes an absence of a successive chronological order. She observes the presence of 

Exodus imagery, but disputes the claim that the imagery is from persons returning from 

Babylon. Rather, she contends that a close reading of the text finds that the one 

returning to Jerusalem is the incomparable God, who will bring about the destruction of 
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the other nations (Tiemeyer, 2011:160,166). In addressing Isaiah 41:17-20, she contends 

that the vegetation referred to is in keeping with someone writing from Israel rather than 

Babylon (Tiemeyer, 2011:177-178). Regarding Isaiah 43:2, she observes that 

geographically there is no reason to see those verses limited to a return from Babylon; 

rather, when taking into account Isaiah 43:5-7, they are more in keeping with a 

worldwide perspective (Tiemeyer, 2011:181). With similar examination, she works 

through the entire section, concluding that there are some Exodus themes in these 

chapters, but far fewer than often claimed. Tiemeyer believes the Exodus terminology 

occurs primarily in 43:16-21; 48:20-21; 51:9-11; 52:10-12 and possibly though 

doubtfully in 43:2 (Tiemeyer, 2011:202-203). Her assessment, while overlapping in 

some areas with the content of this thesis, is not designed to look for the same criteria as 

is advanced in this thesis. While she does not identify Second Exodus material in Isaiah 

40, there is a definite anticipation of one emanating from the many interwoven themes 

in this section of Isaiah. The observations she makes cannot simply be set aside. She has 

shown that the anticipation of a return to the land is grounded in a true anticipation of a 

return rather than a novelized ideal of one in exile or a reflection on the events 

subsequent to the return.  

Isaiah 40 is a passage to nurture the heart and mind of everyone who encounters its 

teaching, introducing one to the God who is! The diverse components in the subsequent 

sixteen chapters of Isaiah are introduced to the reader in Chapter 40. The structure of the 

chapter has been compared to the overture at the start of a large musical composition, 

providing a sampling of what will come in the concert (MacRae, 1977:31-33). It serves 

as a transition from the anticipated hardship that has been announced (cf. 39:5-7) and 

Hezekiah’s self-protective response, “There will be peace and security in my days,” (cf. 

39:8), to a promise of comfort and hope for YHWH’s faithful (40:30-31). Rather like a 

choral concert accompanied by a symphony orchestra, with the different instruments 

introducing the themes, the passage blends a combination of many voices and 

instruments, introducing their individual parts. This chapter is pivotal for grasping the 

assurance unfolded in Isaiah 40-56 and for one’s understanding of the New Testament 

references to the opening section of the chapter in particular.  

The first speaker instructs that words of comfort are to be spoken to the people who 

identify with him and the city of Jerusalem in the face of all they have experienced (vv. 

1-4). Yet, who is the speaker? In an essay on the voices in this chapter, D. J. A. Clines 

(2012:119) contends, “This reportorial voice is perhaps best understood as the voice of 
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the prophet who speaks throughout this prophetic book. It is he, we may suppose, who 

overhears the exchanges in the divine council and reports what he has heard to his 

audience, which is the people.” David Freedman (1997b:233-5) argues that the structure 

in the opening phrases (vv. 1-11) constitutes a magnificently crafted poem of language 

used in older Hebrew poetry predating the exilic period, more akin to that of Judges and 

2 Samuel (2 Kgdms). That style is problematic for him in his dating of this section of 

Isaiah (Freedman, 1997b:233). Convinced that the poem anticipates both a Second 

Exodus and a New Exodus, he argues for both chiastic and sequential structures for the 

poem that centre on the revelation of the glory of YHWH in verse 5. He observes the 

presence of YHWH in the midst of his restored and reunited people, who would 

encompass not only those of Judah who return from exile (Second Exodus), but would 

extend to all the peoples of the world, who would observe His glory as may be 

anticipated in the New Exodus (Freedman, 1997b:238-9, 251). He proposes a 

rearrangement of the sentences based upon the chiastic structure in order to establish a 

coherent message about the unfolding sequence of events. The speaker (v. 3) instructs 

that a way in the wilderness and a highway for God is to be constructed (Freedman, 

1997b:251). Clines argues, “Our poem knows nothing of politics or human agency or 

historical causes; it insists on theorizing the events it depicts as acts of God, fraught 

with meaning, explanatory of the past century of its history, definitive for the coming 

centuries of its existence” (Clines, 2012:125). However, Freedman argues that in an age 

where technology existed for constructing the pyramids, why should one question the 

matter of efficient road construction that involves the removal of mountains and the 

refining of travel routes? (Freedman, 1997:249-50). The author invites readers to notice 

the coming of God to Jerusalem (vv. 9-11): הִוה  is the one who is on the move and ַאֹדנָֹיְי 

is caring for those in Jerusalem, not bringing them from a distant point to a promised 

place. Rather than any reference to the people being delivered from slavery, or any 

inference about Egypt, he is coming to his people in their bewilderment and caring for 

them as a nurturing shepherd. Clines views the passage as promising care for the land 

and Jerusalem (Clines, 2012:126). Yet if one follows Freedman’s proposal, the poem 

includes both those who have been in exile who are brought back by YHWH leading 

them as their shepherd and those who have remained in Jerusalem and the surrounding 

areas (Freedman, 1997:242, 251). The majority of the elements for an Exodus are not 

present in the passage but there are elements that contribute to an anticipation of a 

Second Exodus and a New Exodus.  
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Isaiah 41:1 – 42:4 focuses on YHWH’s care and protection of his people as they are 

confronted by a powerful, unstoppable conqueror (cf. 41:1-7; 41:25 – 42:4). The author 

speaks of YHWH’s accompanying presence with his people in the midst of upheaval 

(cf. 41:8-16). Their life is sustained by water and vegetation during a wilderness 

experience (cf. 41:17-20). Apart from this reference to a wilderness experience, other 

elements of an Exodus are not present, rendering the reference as improbable for a New 

Exodus, though it could refer to a Second Exodus from exile.  

Isaiah 43:1 – 44:8 is the next passage in this section that incorporates components of an 

Exodus as previously identified. The first Exodus indication we have is the wilderness 

experience of successfully passing through waters, then through fire (vv. 1-2). That 

theme is revisited in greater detail in a multifaceted reference to passing through the 

wilderness where the people are to be protected from desert animals and from the 

natural elements, while supplied with water (vv. 19-21). The second Exodus component 

is a reference to Egypt which is said to be given as a ransom (v. 3). Egypt is also noted 

by inference later in the passage (vv. 16-17). YHWH as Redeemer promises to bring the 

Babylonians and Chaldeans into slavery, where they will fare no better than the 

Egyptians. Israel is able to leave through a path in the sea or mighty waters, while the 

enemy forces are destroyed in the same path (vv. 16-18). The third Exodus component 

in the passage refers to a deliverance from difficulty, apparently slavery. Men’s lives are 

exchanged for the liberation of others (vv. 4-6). The language at this point hardly speaks 

of a process of spiritual salvation as is addressed in the New Testament. Yet the theme 

of spiritual salvation is revisited later in the passage when YHWH identifies himself as 

“I, I am he who blots out your transgressions for my own sake and I will not remember 

your sins” (v. 25), closely resembling the language of Jeremiah 31:31-34, and 

anticipating the moral and spiritual salvation developed in the New Testament (John 

3:16-21; 5:24; Heb 8:12). The theme is revisited later in the passage when YHWH 

further identifies himself, “I am the first and I am the last, besides me there is no god” 

(44:6), a theme restated in Isaiah 41:4 and 48:12, and echoed in Revelation 1:8, 11, 17; 

22:13. The fourth Exodus component, deliverance into a promised land, is expressed in 

Isaiah 43:5-7, YHWH commanding the powers in the north, the south, and in distant 

places to free his people for their return from exile; as the Creator God, he will deal with 

those who have oppressed his people (vv. 14-17). This passage definitely describes an 

Exodus by the criteria identified.  
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In Isaiah 44:21 – 45:25 YHWH identifies Israel as his servant who will not be forgotten. 

He details the series of his mighty acts to provide forgiveness of sin through his 

redemption, in the creation and sustaining of the world as the home for humankind, in 

maintaining justice on the earth, and in keeping his promise that Jerusalem not be 

permanently destroyed. The next statement identifies Cyrus as YHWH’s shepherd 

(44:28), then as his anointed one (ִשיח  or χριστος 45:1) to bring about the needed מ 

corrections for delivering YHWH’s chosen Israel to their homeland (45:1-4). Ogden has 

proposed that Cyrus and the accompanying song is actually a new Moses fulfilling the 

role of deliverer (Ogden, 1978:195-203). He argues that Cyrus is a Moses figure in the 

“Cyrus Song” but his case is rejected by Allison with his “verdict” that Ogden is 

mistaken in proposing the likeness (Allison, 1993:91). Might there be merit in this 

thinking? Cyrus was the chosen “anointed one” for enabling Israel to return to their 

homeland, yet he was also identified as one who has not known YHWH (45:4) and as a 

ravenous bird (46:11). As the Assyrian rulers referred to in Isaiah 10 were unrighteous 

weapons in the hands of YHWH, Cyrus may have a similar role. MacRae observes that 

Cyrus is chosen by YHWH for a specific task, although from his own vantage point, his 

agenda is to conquer all that he can for his own ends, with no regard for the God who is 

empowering him to live and rule (MacRae, 1995:226-8). W. Brueggemann, 

commenting on the Cyrus reference in 44:26-28, allows the possibility of a role for 

Cyrus when he observes, “The purpose of the oracle is to focus the imagination of the 

exiles upon the restoration of the city … by the agency of Cyrus. The … address to “the 

deep” may be a reference to the taming of the chaotic waters or to the Exodus (Exod 

14:21)” (Brueggemann, 1998:74; Watts, 2000:142). He allows that there is linkage 

between Israel’s God and a Gentile ruler, on the clear assumption that even Gentile 

rulers operate at the behest of YHWH. J. Alexander notes support for this position in the 

analogy of 42:15 where mountains are devastated and water sources are removed, 43:16 

where YHWH is able to make a ְך ר   through the sea, 50:2 where he dries up the sea, and דָֹ

51:10 where he dries up the sea and provides access for the ransomed. But he goes on to 

observe that the use by Jeremiah in 50:38 and 51:36, “does not prove that Isaiah’s 

description was designed to have exclusive reference to the conquest of Babylon by 

Cyrus, but only that this was included in it as a signal instance of God’s power to 

overcome obstacles, and that the later prophet made a specific application of the words 

accordingly” (Alexander, 1976b:174, italics added). In his desire not to overstate the 

reference, he emphasizes a generalized principle from it. The identification that Ogden 

desires to make of Cyrus, a new Moses, demonstrates possible parallels, but has to 
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assume many points that do not coordinate. Cyrus was the ruler who released the 

people, but not after coercion from plagues. The people are not living in slavery, and 

return with funding and an escort from the Persian government, rather than escaping 

under the threat of military conquest.  

Examining the passage in search of the criteria anticipating a Second Exodus, we find 

the first component is a reference to Egypt (Isa 44:27), as noted above. A more explicit 

reference to Egypt is given later in the passage (Isa 45:14) where their wealth is to 

become the possession of YHWH’s people as the Egyptians and the other powerful 

partners become captives, in chains. The second component of an Exodus is present in 

Isaiah 45:13, where the exiles are released to freedom, ἐπιστρέψει οὐ μετὰ λύτρων οὐδὲ 

μετὰ δώρων (he will return [them] not with ransom price nor with gifts). The language 

of free release echoes in the words of Romans 3:24 where one is described as redeemed 

freely, δικαιούμενοι δωρεὰν (made righteous freely). There may also be an echo of 

Isaiah’s teaching in Jesus’ response to Judeans who believe on him (John 8:31-36). The 

context of Isaiah (Isa 45:5-19) speaks of YHWH as the creator and preserver of the 

universe, therefore when he delivers one from captivity it is an assured deliverance. The 

third component of an Exodus is the return to a land of promise, found in Isaiah 45:20-

23. There, the invitation is extended to the survivors of the nations to come and meet 

YHWH (v. 20). All the ends of the earth are invited to turn to him and be saved (v. 22). 

The passage does not include a wilderness reference unless it is fused with the allusion 

to the departing from Egypt (Isa 44:27) with the possession of wealth (Isa 45:14). 

Therefore, it is a probable New Exodus anticipation.  

Isaiah 50 begins with what may be identified as a reverse Exodus where the people had 

departed from their covenant relationship and their place of security (v. 1). An apparent 

reference to Egypt, and the plagues YHWH had performed there, reminds the people of 

his sovereign power (v. 2). The first plague on the waters caused the water in the Nile to 

become blood with the effect that the fish could no longer survive in the river, resulting 

in a putrid stench (cf. Exod 7:20-21). The next verse (Isa 50:3) speaks of the heavens 

being clothed in blackness with a veil of sackcloth, providing imagery of a full eclipse. 

The ninth plague in Egypt was that of an intense and debilitating darkness that extended 

for three days (cf. Exod 10:21-23). Isaiah 50 continues with a reference to one who 

walks in darkness but has no light, contrasted with one who accepts the invitation to 

trust in YHWH his God (v. 10). The one who determines to make his or her own way, 

providing their own torches for light, will lie down in torment (v. 11). Again, this 
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reference accords with the experience of the Israelites in Egypt during the time of the 

plague of darkness (cf. Exod 10:23). Delitzsch allows for an allusion to the fish in 

Exodus, but does not make further connections regarding any potential Exodus 

anticipations (Delitzsch, 1976b:276). If the search stops there, there are no further 

allusions, but if the search is expanded into the next section (Isa 51), there may be 

further components.  

If the instructed one from Isaiah 50 (cf. Isa 50:4-9) is the speaker continuing into the 

following chapter, a continuation of the twofold appeal warns those who reject the 

promise of coming judgment in the previous section. On the other side, he extends an 

appeal to those who will trust in YHWH (cf. 50:10). For those who pursue 

righteousness, he alludes to the themes of wilderness and desert experiences where 

YHWH provides for them in ways reminiscent of the newly created world (cf. Gen 1-2). 

He compares YHWH’s restoration of the wilderness to Eden-like conditions, with the 

desert emerging as a garden of YHWH in a context of joy and celebration (Isa 51:3). 

Later in the passage (vv. 9-10), the speaker calls for the arm of YHWH to awaken, and 

appeals to the Exodus from Egypt by referring to the destruction of Rahab and to the 

drying up of the sea, providing access for his people. The next verse refers to the 

ransomed and redeemed returning to the place of promise with joy and gladness, having 

replaced their former heartaches (v. 11). The combination of references between Isaiah 

50 and 51 refers to Egypt, addresses suffering of hardships and plagues, a wilderness 

experience and entering into a promised land. That would point to a probable Second 

Exodus reference.  

In Isaiah 52:1-6 a promise of release from under Assyrian oppression is given with the 

background reference to the Israelite experience of having gone freely to Egypt (Gen 

46:5-7), but subsequently enduring oppression. Of the components of an Exodus, there 

is a reference to restrictions as in the status as a slave in verse (Isa 52:2). A reference is 

made to their experience in Egypt (v. 4). As they were delivered from Egypt without 

payment, so they will be redeemed from exile without money (Isa 52:3) as has been 

discussed above in Isaiah 45. YHWH identifies himself as the one who speaks for his 

people (Isa 52:6). The next verse (Isa 52:7) is the text that J.A. Alexander identifies as 

“New Exodus” but leaves it undefined (Alexander, 1976b:282). In verses 7-8 those who 

go with the good news of deliverance and peace affirm the power and rule of YHWH. 

While no explicit mention of wilderness is made, YHWH leads his people from exile in 

a manner reminiscent of the Exodus from Egypt, going before and behind them (v.12). 
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He delivers them into a restored Jerusalem (vv. 9-10). This progression is deliberate and 

not in haste (v. 11-12). In view of the four components of an Exodus, a Second Exodus 

reference is probably present in this section. 

The final chapters of Isaiah abound with hope of a new context of worship and 

relationship with YHWH. But all is not delightful for the people who are expected to be 

his loyal ones. In Isaiah 59:7 the scenario is nearly the opposite of what is described 

above (1sa 52:7). In the later passage, the feet of the runners are motivated to pursue 

bloodshed. Their thinking is saturated with evil rather than the pursuit of YHWH (Isa 

55:6) and his thoughts (Isa 55:7-8). Rather than knowing the ways of peace (Isa 55:12) 

they have made the paths crooked (Isa 59:8). There is an indirect allusion to the 

experience in Egypt in the final section of Isaiah, referring to the days of Moses in the 

Exodus (Isa 63:11-12), delivering them through the sea. There is a reference to the 

affliction of the house of Israel (Isa 63:7-9). Still addressing their Exodus from Egypt, 

their successful passing through the wilderness is accompanied by the Spirit of YHWH 

(Isa 63:13-14). They are led to a promised land. The people are historically after 

Abraham and have been alien from Israel, because they are of the tribes that had been 

YHWH’s inheritance (vv. 15-19). The people of the northern tribes of Israel had been 

taken into captivity by the Assyrians during the lifetime of Isaiah (Robertson, 

2008:188). In their exile they have been far removed from Jerusalem, but they appeal to 

YHWH to remember them. He had never been the God of those who overran Israel. The 

component parts are present for a Second Exodus if we conclude at chapter 63.  

However, Isaiah 64 opens with an appeal that seems to continue that of the previous 

chapter. Based upon their experience with YHWH in history, they appeal for him to 

come and intervene in their difficulty as he had done before (vv. 1-5). Professing 

humility, as resistant and sinful people, they appeal to YHWH for mercy (vv. 6-8). The 

places in Canaan that were formerly the prized centres of government and worship after 

the Exodus from Egypt had become a wilderness (vv. 10-11). Would refurbishing of the 

broken-down holy sites satisfy the need of the time? Something beyond the Second 

Exodus return from exile is anticipated. The advocates for restoration charge YHWH 

with injustice (Isa 64:12). Those charges are answered with the evidence of their true 

status (Isa 65:1-7). While they profess to be concerned with returning to YHWH, he 

exposes the actual rebellion of their hearts. Their choices of lifestyle and practices of 

worship are crafted by their tastes and preferences rather than according to YHWH’s 

requirements. As in horticulture, where in the midst of a cluster of bad grapes, there 
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may be good ones, so in the midst of Jacob (the northern kingdom) and Judah (the 

southern kingdom) there are chosen ones who are faithful to YHWH and will be the 

inheritors of the land in a context of blessing (Isa 65:8-10). But for those who neglect 

the required worship by participating in and/or supporting that which is contrary to his 

requirements (Isa 65:11-12), they will inherit judgment from YHWH (vv. 13-15) while 

observing the righteous enjoying the benefits of faith in the message of God and 

obedience to his requirements (v. 16). J.A. Alexander sees a fulfilment of this passage in 

Jesus’ promise of eating in the kingdom of heaven (Luke 14:13) in a context of 

fellowship across the ages of those who follow YHWH (Matt 8:11), while others who 

were invited but chose not to come would be excluded (Luke 14:24) (Alexander, 

1976b:448-449). This description may be echoed in Luke 16:14-31, where a summary is 

given of the post-mortem destiny of the rich man in contrast to Lazarus, a context where 

professed devout religious leaders sought to justify themselves before men, though God 

knows the heart. The rich man, in the experience of life, appeared to have everything 

one could ask for, while Lazarus was apparently impoverished. Yet in eternity, the rich 

man observed the blessing and comfort of the man whom he formerly ignored (Luke 

16:22-25). Particularly in the context of what follows in the next verses in Isaiah, the 

references here may well echo in the account in Revelation 21:1-8 where the blessings 

for believers are deeply comforting but the identification of and warnings to unbelievers 

are devastating.  

What about the deliverance to a promised land? Because Jerusalem and the holy cities 

are a wilderness (Isa 64:10-11), YHWH promises to provide something new. He will 

create new heavens and new earth, of such magnificence that the former will not be 

remembered and will be totally eclipsed (Isa 65:16 – 66:2). What Israel experienced in 

entering Canaan in the time of Joshua, and what the exiles enjoyed upon returning from 

their time in Assyria, Babylon and Persia under Zerubbabel, was temporary and limited 

in comparison to the promises of safety, longevity and significance made here. Heaven 

is identified as the location of YHWH’s throne and the earth as his footstool (Isa 66:1-

2). J.A. Motyer notes that this is the only place where earth is identified as his footstool 

without specifying a location as the place of his dwelling rather than a house 

constructed by human hands (Motyer, 1993:533). This anticipates the New Testament 

references to the dwelling place of God as among his people (tabernacle in John 1:14; 

temple in 1 Cor 3:16, 6:19; 2 Cor 6:16; Eph 2:21; house in Heb 3:6).  
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A possible reference to Egypt may be detected in the reference to childbirth in Isaiah 

66:7 where the delivery was described as coming before the mother was aware of labour 

and pain. J.A. Motyer contrasts this with the pain of childbirth from the time of Eden 

(Gen 3:16) and a return to a pre-fall condition (Motyer, 1993:537). Yet prior to the fall 

there was no childbirth in the human family. If a complete restoration to the pre-fall 

condition is the goal, why will the serpent still be restricted to eating dust (Isa 65:25) 

which was part of the curse upon the serpent (Gen 3:14)? Another possibility recalls the 

Israelite women in Egypt who were described in Exodus 1:19 as giving birth promptly 

before the midwife could attend the birth. Might there have been a lessening of the birth 

pains in their time of adversity when Egypt pursued male genocide? This passage may 

reflect the earlier reference in Isaiah 26:17 where in a seemingly hopeless circumstance 

a whole new paradigm of restored life from death begins.  

The concluding chapters of Isaiah may allude to Egypt and the difficulties of the 

Israelites there. There is a definite reference to Moses and his activity. There are 

multiple references to a wilderness experience. Deliverance into a promised land 

exceeds the promises for entrance into Canaan following the Exodus and returning to 

the land following the periods of exile for the people of Israel in a Second Exodus. The 

gathering will be into a new heaven and a new earth. Those gathering to see his glory 

(Isa 66:18) will include those from all nations and tongues ( ת־ּכְָֹ שִנֹותְל־ַהּגֹוִיםא  ַהל  ו  ). That 

gathering will include those who experience the comfort of YHWH because they have 

believed and obeyed him (Isa 66:10-13). There will also be those who experience his 

judgment for their covert rebellion and false worship practices (Isa 66:14-18). These 

components point to an unfolding New Exodus.  

For those who presume a composite authorship of Isaiah, the dual reference to 

eschatological justice described in Isaiah 66 is alleged to be evidence of a postexilic 

authorship in the Persian period. In that scheme, the author struggles to balance the need 

for hope among those who returned from exile because of their disillusionment over the 

devastation of what they remembered of their pre-exilic idealized homeland. That is 

said to have given birth to the idea of a protected righteous remnant to enhance their 

social status (Ro, 2012:103). Such an idea may be innovative but one is pressed to see 

how it arises from the text of Isaiah.  

In summary, each section of Isaiah alludes to the Exodus from Egypt and uses that 

reference point to induce righteous hope for the future in a Second Exodus. The God 

who has worked in the circumstances and lives of his creatures continues to rule, and 
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will provide a Messiah who will redeem humankind in greater measure than only the 

Abrahamic or Davidic line, and he will liberate nature by creating a new heaven and 

earth into which he will lead his people in a New Exodus.  

4.3.2  The Prophecy of Micah 

From the names of the kings listed in the opening of the book identified with his name, 

the prophet Micah would have been a contemporary of Isaiah, serving during the 

declining times within both Samaria and Jerusalem. Micah 1:1 identifies Micah’s work 

in the days of Jotham, Ahaz, and Hezekiah, kings of Judah, whereas Isaiah 1:1 identifies 

his work in the days of Uzziah, Jotham, Ahaz, and Hezekiah, kings of Judah, which may 

indicate that Micah was younger than Isaiah. Nogalaski, commenting on Micah in the 

context of the Book of the Twelve, contends that the book has post-exilic provenance 

while the literary context places it in the eighth century during the reign of Hezekiah so 

that the events are “anticipated” (Nogalaski, 2011:553). Micah’s announcement of the 

birthplace of Bethlehem, he argues is for Hezekiah (5:2 [5:1 Hebrew]) who will sustain 

a Davidic kingship in Judah for a while longer. Nogalaski argues for a novelized 

rewriting of history as prophecy. In contrast, MacRae contends that Micah 3-4 offers a 

parallel to Isaiah 2:1-5 and 4:2-6 (MacRae, 1995:9-10). Both Micah and Isaiah write to 

provide help and hope for those who would endure national destruction, suffering and 

captivity. Both authors foretell events that will occur on earth. While Isaiah identifies 

Judah and Jerusalem, Micah tells of three specific places to be ploughed as a field: Zion, 

the temple area and Jerusalem (Mic 3:12), implying their complete destruction. He 

names the same three places in describing the restoration that will occur following the 

prophesied destruction (Mic 4:1-2). Both Isaiah and Micah write of a time of peace on 

earth. Micah explains that weapons would no longer be needed (Mic 4:3-4) because 

YHWH will remove the elements that generate fear (MacRae, 1995:11). But those 

promises would not be fulfilled until a future time after YHWH brings judgment to bear 

on those who do not know or understand him or his ways (Mic 4:5, 11-13).   

While this passage (Mic 5:2-4) becomes the focus of inquiry when visitors from Persia 

come to Jerusalem in search of the one who “was born King of the Jews” (Matt 2:1-6), 

Nogalaski observes that it “offers a notoriously complex line of thought” (Nogalaski, 

2011:562). That is hardly an exaggeration, but his treatment only appears to regard the 

use by Matthew as a sort of proof-texting. In the Greek Old Testament the reference in 

Micah to God’s “going forth from of old” is ἔξοδοι αὐτοῦ ἀπ’ ἀρχῆς. This use of “going 

out” is similar to references for King Solomon’s youthful “going out and coming in” 
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οὐκ οἶδα τὴν ἔξοδόν μου καὶ τὴν εἰσοδόν μου, in 3 Kingdoms 3:7 (Greek), 1 Kgs 3:7 

(Hebrew). Nearly the same wording is used in YHWH’s response, “that he knew where 

he sat and when he went out and came in”, to the arrogant King Sennacherib in 2 Kings 

19:27 (καὶ τὴν καθέδραν σου καὶ τὴν ἔξοδόν σου καὶ τὴν εἴσοδόν σου ἔγνων). In 2 

Chronicles 20:20, in reporting Jehoshaphat’s going out into a wilderness to battle, the 

Greek word ἔξοδος is not used but the Hebrew does use the word for Exodus, ְ אּו ַוֵּיצ 

ם ֵצאתָֹ ְּוב  קֹוַע ְת  ַבר ִמד   The Hebrew (Mic .(and they went out to the wilderness of Tekoa) ל 

5:2) uses the term ֵיֵצא in introducing the promised activity of the unique person. Then in 

describing the longevity of his activity,ְם םְִמיֵמיְעֹולָֹ ד  יוְִמק  ֹאתָֹ  whose goings out have) ּומֹוצָֹ

been from old times, from days of eternity). Of interest, the Greek communicates the 

same meaning, saying, Καὶ αἱ ἔξοδαι αὐτοῦ ἀπ̀ ἀρχῆς ἐξ ἡμερῶν αἰῶνος. In the previous 

chapter (4:10) a description is given of a reverse Exodus ִאי  as the people would go ֵתצ 

from the city of Zion and eventually go to Babylon for a time until they would be 

returned. After describing the arrival of the promised deliverer in terms of childbirth 

(5:3) similar to Isaiah 26:17, there is a section addressing the devastation to come upon 

the land, especially to bring to ruin the idolatrous practices (Mic 5:5-15). In a judicial 

setting, (Mic 6:1-5) an appeal is made to Israel referring back to Egypt, their deliverance 

from the experience of servitude (slavery) and the wilderness experience (Balaam, 

Balak and Moab). In the seventh chapter, Micah describes his personal commitment. 

Rather than trusting in a friend or family member, he will trust in YHWH (Mic 7:5-7). 

Responding in humility to the judgment of YHWH, he anticipates a time of deep 

difficulty that would eventually lead to a time of recovery and restoration (Mic 7:8-13). 

He appeals to YHWH for care and provision resembling that which was given to the 

children of Israel in their history (v. 14); Carmel (LXX, KJV), garden land (ESV), is, 

perhaps a reference to the provision of food for Elijah and the confrontation with the 

prophets of Baal (1 Kings 17-18). He also notes two places east of the Jordan River, 

Bashan and Gilead, where Israel fed their flocks during their wilderness journey from 

Egypt (Josh 13:19-31). Again a reference is made to the care YHWH provided in the 

wilderness when Israel came from Egypt (Mic 7:15). As the chapter concludes, it has 

references that echo the end of Isaiah, speaking of dreadful circumstances for 

unbelievers, of serpents and dust (cf. Isa 65:24, 66:22-24). But the conclusion affirms 

the generosity, forgiveness and covenant faithfulness of YHWH who keeps his promises 

of truth and mercy to Jacob and Abraham which he has sworn from the days of old (Mic 

7:18-20). The activities of the promised deliverer (5:2) are given as ם ד  םְִמק  םְִמיֵמיְעֹולָֹ ד   ,ִמק 
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a reference to eternity, while at the end of the book (Mic 7:20) the language speaks of 

YHWH’s actions in history with the fathers of Israel: ם ד    .ִמיֵמיְק 

Therefore the component parts of a Second Exodus are present in Micah with references 

to Egypt, slavery/servitude, a wilderness experience, and deliverance into a promised 

place. The explicit reference translated as Exodus in the Greek Old Testament and 

appealed to by the author of Matthew in the New Testament points to an Exodus of 

greater proportions than the Second Exodus.   

4.3.3  The Prophecy of Jeremiah 

Jeremiah, living in Jerusalem during the years concurrent with its siege and capture, 

made repeated appeals to the deliverance from Egypt in pleading with his 

contemporaries to return to YHWH. The first appeal explains that they have not sought 

YHWH who delivered them from Egypt, as though they had forgotten what YHWH had 

done for them (Jer 2:5-8). Jeremiah identifies Egypt, their wilderness experience, and 

their having been delivered into the promised land, three components of an Exodus 

reference. YHWH had faithfully sent prophets who would instruct them in 

righteousness, though the people rejected their messages (Jer 7:21-28). He appeals to 

Egypt and their Exodus from there (v. 22). He addresses the matter of walking in the 

way of obedience which may connect to the wilderness experience. With only two of 

the components, this is improbable as a Second Exodus reference.  

The urgency of his warning intensifies when he notes that they had refused to abide by 

the terms of the covenant that had operated from the day of their deliverance from 

Egypt (Jer 11:1-8). It includes a reference to their suffering in an iron furnace (v. 4). 

The deliverance into a promised land is noted (v. 5). The wilderness experience extends 

to their behaviour beyond what they pursued in coming from Egypt. Rather, their 

walking continues to the time of Jeremiah’s encounter (vv. 7-8). Because this section 

refers to the covenantal relationship, but does not refer to a future restoration, the 

presence of the four component parts provide a possible Second Exodus reference.  

A study by Chad Stauber argues that the author of Isaiah 40:1-11 clearly alludes to 

Jeremiah 16 (Stauber, 2013:152-154). Stauber’s New Exodus (a term he does not 

clearly define) likely refers to what is identified as Second Exodus in this thesis. He 

argues that the confident assertions given in Isaiah 40:1-11 are the transformed doleful 

expectations given earlier by Jeremiah (Stauber, 2013:153). While we will not enter into 

debate on his authorial assumptions about Jeremiah preceding Isaiah, he seems to 
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overlook that Jeremiah offers sustained hope in the midst of the stern warnings as in 

Jeremiah 23:5-8, where the memory of Israel’s deliverance from Egypt will be eclipsed 

by the work of regathering people from the diverse places where they will have been 

driven.  

Though inevitable judgment would come, Jeremiah includes a series of promises that 

assured the children of Israel that all was not over for them. He announces that the day 

will come when people will no longer appeal to the remarkable deliverance from the 

land of Egypt (Jer 16:14). He refers to the return from the north and all the nations 

where they had been driven to the land promised to their fathers (v. 15). When they 

return, people from many nations will accompany them, in worship of YHWH (v. 19). 

But prior to the fulfilment of those encouraging promises, they would face judgment 

leading to exile for their efforts to conceal their rebellion (vv. 16-17) and for their abuse 

of the land (v. 18). While the text is disputed as belonging to Jeremiah, Bright observes, 

“The passage swarms with Jeremianic expressions, and the idea of the turning of the 

nations to Yahweh rests on very old tradition … (1 Kgs 8:41-43) and echoes from 

Jeremiah himself (Jer 4:1-2)” (Bright, 1965:111-13). In this chapter Jeremiah includes 

the Exodus from Egypt (v. 14), a reference to their post-exilic return to their promised 

land (v. 15), their experience as fugitives in captivity (v. 16) and a wilderness allusion to 

their return (vv. 16-19). The component parts constitute a probable if not definite 

Second Exodus reference. 

In Jeremiah 23, the message follows the announcement to Lebanon of impending 

destruction of the governmental leaders and the exile of Judah’s king, Coniah son of 

Jehoiakim, a descendent of Solomon in the line of David (Jer 22:20-30). Inserted in the 

announcement is a startling threefold call to the created world: “Earth, earth, earth, hear 

the word of YHWH” ה׃ הֹוָֹ ַבר־י  ְד  ִעי ץְִשמ  ר  ץְא  ר  ץְא  ר   Why all the commotion? He .(v. 29) א 

was about to declare the severance of the kingly line of Coniah, who would not have a 

child to sit on the throne of David in Judah (Jer 22:30). Chapter 23 opens with strong 

words against the shepherds (particularly the government leaders) who were responsible 

for caring for YHWH’s people (Jer 23:1-2). A faithful remnant will be gathered from 

the places where they have been scattered and will be led safely back to their homeland 

in blessing and prosperity. Their shepherds will be looking out for their good with food, 

protection, security and stability (vv. 3-4). A righteous Branch will become the Davidic 

king and will rule in righteousness by law in the earth. Repeating the earlier assurance 

(Jer 16:14-15), YHWH promises a deliverance that will eclipse the memory of the 
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Exodus from Egypt (Jer 23:7-8). The passage refers to Egypt, speaks of the deliverance 

back to their homeland and addresses the provisions during their return (wilderness 

experience). There is no direct reference to their slavery or servitude in the places of 

exile. With the three component parts identified, given the context, we have at least a 

probable, if not a definite Second Exodus reference.  

Following a final appeal to repent, Jeremiah announces that Israel’s period of captivity 

will be seventy years (Jer 25:11-12; 2 Chr 36:21-22; Ezra 1:1; Dan 9:2). Following that 

announcement is an account of Jeremiah’s personal suffering and his appeals to the 

nation to hear and repent (Jer 25:12-28:17). He sends a letter to the people who 

were/would be living in Babylonian exile (Jer 29) instructing them to prepare for the 

long captivity by seeking the welfare (peace) of the city where they find themselves. As 

they invest themselves, so they will prosper (Jer 29:5-7). When their seventy-year 

period of judgment is completed, YHWH promises to visit them in Babylon, their place 

of captivity (Jer 29:10-14). For those who respond believingly, calling upon him, he 

promises to bring them back to their former homeland (vv. 12-14). By contrast, those 

who ignore his message will face irreparable judgment (vv. 15-19). The chapter does 

not mention Egypt but speaks of captivity. By implication, one can infer a wilderness 

journey in their return from exile. Based upon the presence of component elements of a 

Second Exodus, one can say that the chapter possibly, even probably speaks of a Second 

Exodus.  

In Jeremiah 30, YHWH promises that after “a time of Jacob’s trouble,” he would 

deliver them from Babylon where they have endured yokes and bonds, symbols of 

slavery or servitude (vv. 7-8). They would return to their homeland from the array of 

places where they were driven (vv. 9-10). They would be cared for in justice, according 

to the measure of their rebellion, but they would be restored (vv. 11-17). In their return, 

they would experience a restoration in social and spiritual dimensions (vv. 18-22). The 

climax of the restoration is expressed in verse 22: ְְָֹל י ה ה  ְא  ֹנִכי אָֹ ְו  ם עָֹ ְל  ְִלי ם ִיית  ִ םְלְִֵוה  אֹלִהים׃כ   

(And you will be my people and I will be your God). The chapter concludes with a 

contrasting portrait of the coming judgment on the unbelieving and rebellious. There is 

no mention of Egypt in this chapter. There is a clear reference to servitude/slavery. 

While a wilderness experience is not specifically mentioned, the believing ones are 

promised safe delivery to their former homeland. The chapter probably speaks of a 

Second Exodus. 
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Jeremiah 31 begins with a restatement of the promise in 30:22. YHWH speaks of 

finding those who had escaped the sword in the wilderness and of restoring them in a 

manner that astonishes all who observe (vv. 1-14). He directs the people to follow the 

directional signs for their hometowns (v. 21). There is a sequence of promises offering 

renewed hope (vv. 22-30). In verse 32 he refers to the old covenant following the 

Exodus from Egypt (v. 32). When offering assurance for the validity of the New 

Covenant, YHWH promises, in keeping with his sustaining of creation, that he will keep 

his promises (vv. 35-37).  

This theme has been explored in some detail by Yates, who explores Jeremiah 26-45 

and expresses the frustration of anticipating a New Exodus only to have that annulled in 

the experience of many in exile (Yates, 2006:1-7). As noted above about Stauber’s 

restricted perspective on Jeremiah’s view of YHWH’s work in time and space, Yates 

fails to see the longer-term fulfilment after the exile in the Second Exodus that 

anticipates the New Exodus to come. As Brueggemann contends, contra Stauber, 

“These chapters of promise voice … the relentlessness of Yahweh in the history of the 

Jews, relentlessness for newness which the world can neither evoke nor preclude. The 

promises require us to redefine categories through which we sort out what is possible 

and what is not possible” (Brueggemann, 1991:44).    

In Jeremiah 32 the author provides a series of references that point to a Second Exodus 

in the context of a prayer affirming the trustworthiness of YHWH: he is the Creator God 

(v. 17), he sustains justice in the world by knowing the practices of “sons of man,” not 

only of Israel (vv. 18-19), he delivered Israel in the Exodus from Egyptian bondage and 

brought them into a land he had promised them (vv. 20-22). When Israel rebelled 

against the covenantal promises they had made, adversity came upon them in 

accordance with the stipulations made in the covenant (vv. 23-24). Yet with the 

evidence of an imminent downfall surrounding Jerusalem, Jeremiah is instructed to buy 

property and retain the deed (v. 25). What appears to be senseless for Jeremiah is not 

only possible, it is assured with YHWH (vv. 26-7). The chapter concludes with a 

section anticipating a Second Exodus greater in extent than the Exodus from Egypt, 

framed by the assurance of YHWH promising a future hope, regathering and restoration 

of Israel following the impending time of devastation (vv. 36-44). Rather than doleful, 

one is hard pressed to find a more hope-saturated section in Scripture.   

Imprisoned in the royal prison (Jer 33:1), where he was placed for punishment because 

he enacted the transaction for the family parcel of property he had purchased (Jer 



204 

 

32:35), Jeremiah writes assurances from YHWH (Jer 33). The captivity of both Judah 

and Israel would end – a reference to their servitude (v. 7). They would return and be 

built as previously – an echo of their experiences in Egypt, their Exodus from there and 

their wilderness experience (v. 7). A greater dimension is promised where all the 

nations of the earth shall hear of his generosity (v. 9). These things would come at the 

hand of the promised Branch of the restored house of David (vv. 15-19). Bright notes 

that the name ֵקנּו ְִצד  ה הֹוָֹ  would be attached to Judah and (YHWH our righteousness) י 

Jerusalem (v. 16) while there would be no lack of leaders to fulfil the necessary roles 

(vv. 17-18) (Bright, 1965:298). The chapter concludes with a series of assurances from 

YHWH’s covenant with the created world promising the restoration of Israel following 

their forthcoming captivity (vv. 20-26). The component parts of a Second Exodus, 

though more indirectly referred to in this section, probably point to a Second Exodus.  

With the advance of the Babylonian army beginning a siege upon Jerusalem, a message 

of freedom from slavery/servitude in Judah was given from YHWH to Jeremiah for 

Zedekiah the king to issue. Zedekiah did, and the people were granted liberty (Jer 34:8-

10). However, in a move that echoes that of Pharaoh after the children of Israel were 

released from captivity in Egypt (Exod 14:5-9), the decision was reversed (Jer 34:11). 

Whether the willingness to release those in servitude was out of concern for obeying 

YHWH’s instructions, or out of concern for self-preservation (no longer having to care 

for servants, or of fear in the face of the impending Babylonian invasion, their initial 

response was obedience. Yet, when the siege was temporarily lifted, possibly in 588, the 

proclamation was withdrawn (Jer 34:11) (Bright, 1965:223). In response, YHWH’s 

message through Jeremiah appealed to their Exodus from captivity in Egypt (Jer 34:13). 

He had made a covenant with them and set up regulations for the release of Hebrew 

captives every seven years (v. 14), though that safeguard had been disregarded by their 

ancestors. They were familiar with the seriousness of ratifying a covenant, wherein an 

animal was cut into two halves and the covenantal partners passed through the parts to 

affirm that if they did not abide by the terms of the covenant their bodies would be like 

those of the slain animal (vv. 18-20). This may be a reference to the covenant 

ratification of Abram with YHWH (Gen 15:9-21). Because Zedekiah and the leaders 

violated the covenant, inevitable judgment would come upon Jerusalem and Judah (Jer 

34:21-22). While the Exodus from Egypt, slavery, and deliverance into the promised 

land are noted in this passage, the context makes it improbable as a Second Exodus 

reference.  
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4.3.4  The Prophecy of Ezekiel 

A contemporary of Jeremiah was Ezekiel, a priest/prophet who had been taken with the 

captives of Israel to Babylon. He had the assignment of calling overly optimistic and 

patriotic people of Israel to learn that the military capability of their home country could 

not promptly defeat the Babylonians and return them to their homeland. When the 

elders came to seek his counsel about their future in Babylon, Ezekiel received a 

message from YHWH about their future (Ezek 20) that includes an exposition of their 

history based upon the text of Exodus. So extensive is the connection that J.F. Evans is 

able to present tables showing parallels between Exodus 6 and Ezekiel 20 (Evans, 

2006:178-9). After evaluating a number of precise parallels in addition to Exodus 6, he 

concludes that they are too close to be based upon tradition. They had to have arisen 

from a hard text available to Ezekiel (Evans, 2006:183). He maintains, in addition to the 

law having first been written by YHWH (Exod 24:12; 34:1) that it was appealed to as 

written by the eighth century prophet, Hosea (Hos 8:12). Ezekiel used Scriptures 

already familiar to his listeners (Evans, 2006:214-5). 

Ezekiel’s encounter with the elders, according to Duguid, happens in the summer of 591 

B.C. (Duguid, 1999:259). Ezekiel begins with an appeal to YHWH’s dealings with 

Israel, making himself known to them in Egypt and bringing them from there in the 

Exodus in order to take them to the land that he had identified for them (vv. 5-6). This 

was not only a deliverance from Egypt, it was a call to obedience and faithful worship 

of YHWH, while separating themselves from the idolatry of Egypt (vv. 7-9). When he 

led them out of Egypt, he led them into the wilderness where he gave them definite laws 

and guidelines for the manner of pleasing him (vv. 10-12). Ezekiel 20:10-26 provides 

explicit charges against Israel during their wilderness experience, explaining that 

YHWH’s intent was for them to observe the sabbaths as a sign between them and him, 

that they might ם ֹלֵהיכ  הְא  הֹוָֹ ְי  ְַאִני ְִּכי ַדַעת  know that I am YHWH your God v. 20/Exod) לָֹ

6:7) (Evans, 2006:207). Further, the language of Ezekiel 20:12 appears to quote Exodus 

31:13 directly in a parallel context on the significance of keeping the Sabbath: (... know 

that I am YHWH who makes them holy) י ְיהָוה ְמַקְדָשם י ֲאנִּ ַדַעת כִּ  This .(Evans, 2006:208) לָֹ

purpose statement, repeated in this chapter alone, is a distinctive way that YHWH is to 

be remembered, but also a further connection of Exodus with Ezekiel as Evans carefully 

argues (Evans, 2006:205-9).  

The next section (Ezek 20:27-32) addresses Israel’s behaviour after they had entered 

into the promised land. Though they had the law of God to guide them and a record of 
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history to instruct them, they chose to rebel and pursue the manners and worship of the 

nations and countries around them: צֹות ַארָֹ חותְהָֹ פ  ִמש  י הְַכּגֹוִיםְּכ  ִריםְִנה  מְֹאמ   The next .(v. 32) ַאת 

section describes the Second Exodus, when God would gather the people from the lands 

where he had scattered them (vv. 33-34). He pledges to bring them into the wilderness 

where he will meet with them face to face (vv. 35-36) resembling his meeting and 

appeal in the wilderness coming from Egypt (Exod 24:9-11). Here they will be brought 

into a covenant relationship with him that expresses loyalty by obedience and holy 

worship (vv. 37-44). But those who rebel will not be included in this new community, 

rather they are encouraged to go worship their idols (Renz, 2002:82-84). The mountain 

referred to (v. 40) appears to be Mt. Zion, rather than Mt. Sinai of the first Exodus. Not 

simply a representative group will meet with him as in the Exodus from Egypt, rather all 

those who live in the land will serve him there. In the promised Second Exodus he will 

gather the people from all the places of their dispersion and they will faithfully 

reverence him before the nations (v. 41-44). This chapter, though it does not include a 

specific reference to slavery, includes an abundance of Second Exodus components.    

Ezekiel was given an assignment to teach by an analogy, using the imagery of two 

sisters, Oholah and Oholibah, daughters of the same mother. The analogy refers to the 

two divisions of Israel, and traces their history back to the deliverance from Egypt, and 

follows their lives through Samaria and Jerusalem, respectively. Ezekiel announces an 

indictment of spiritual adultery that is brought against the two women as representatives 

of divided Israel (Ezek 23). This is a development of the divine marriage theme in 

Hosea, as will be demonstrated below. The reference to the Exodus from Egypt 

indicates that their experiences had become a default pattern when they grew distant in 

their relationship with the Lord. Therefore he would remove the pattern of those 

practices from their memory (v. 27). While the remainder of the chapter refers to their 

anticipated experiences in exile, additional component parts of a Second Exodus are not 

present rendering it at best improbable.    

Ezekiel 34 opens with an indictment against the leaders who were responsible to 

shepherd the people of Israel (vv. 1-6) but were self-indulgent and did not care for the 

wellbeing of the people they were to lead. YHWH pledges to fulfil the role of the 

shepherd in seeking out and caring for his sheep (vv. 10-31). He promises to rescue 

them from the unjust rulers of Israel and the rulers of other nations where they have 

been scattered. He will bring them to Israel where he will feed them and protect them 

(vv. 10-16). This is language that refers to an Exodus through a pilgrimage experience 
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before bringing them to a promised land. The allusion to darkness and cloudiness (v. 12) 

may echo the conditions of the plague of darkness in Egypt. YHWH will seek and 

render justice on the leaders and the people (vv. 17-22). In the place of corrupt 

shepherds, he will place one shepherd from the Davidic line. Cowles, contending that 

only one person fits this role, identifies that shepherd as the promised Messiah (Cowles, 

1867:194). In verse 27 the text mentions breaking the restraints of those whom they 

served as slaves and leading them out from there. With the exception of explicit 

mention of Egypt, the other components of an Exodus are present in this chapter making 

it probably, if not a definite Second Exodus passage.  

In a prophecy to the mountains of Israel (Ezek 36:1-15), YHWH promises to bring 

Israelites back to inhabit the land once again, regarding the mountains as lonely for their 

occupants to return. He explains to Ezekiel the reversal of the Exodus in judging and 

removing Israel from the land because of their intentional disruptive rebellion (vv. 16-

19). When they were removed, rather than expressing repentance, they spoke ill of him 

in the nations where they were relocated (vv. 20-21). For the sake of his name, YHWH 

promises to gather Israel from the nations where he has disbursed them and return them 

safely to their homeland (Ezek 36:23-24). He promises to bring about a spiritual 

transformation of the people by removing their heart of stone and granting them a new 

heart and new life from death (Ezek 36:25-7). Only two of the four components of a 

Second Exodus are present in this chapter: gathering from the scattered places of exile, 

alluding to an experience of traveling from those places, and delivering them to a 

promised land. The explicit references to delivering them to the promised land serve as 

a witness to YHWH’s integrity and character (vv. 28-30, 32, 34-36). A Second Exodus 

is probably in view here.  

The next chapter opens with a different setting, presumably one of the places where 

YHWH has dispersed the people, as referred to in the previous chapter (Ezek 36:16-20). 

The people are represented as a collection of skeletons abandoned to the elements in an 

unnamed place. After having been asked if the bones can live, Ezekiel appeals to the 

sovereign knowledge of YHWH. He is commanded to speak to the collection of bones, 

calling them to הֹוָֹה ַבר־י  ְד  ִעּו  In obedience to .(Ezek 37:4) (hear the word of YHWH) ִשמ 

the command, Ezekiel announces the message and the bones come to life (vv. 7-10). In 

response Ezekiel learns that the collection of bones represents the whole house of Israel 

(v. 11). He is to announce to them a coming resurrection when their graves will be 

opened and they will live (vv. 12-14). Even more, the second section of the chapter 
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promises that the divided people of Israel will be re-united as one (vv. 15-19). YHWH 

then promises to take the sons of Israel from the nations where they have been 

dispersed, and gather them on every side (ִביב  .and restore them to their own land (v (ִמסָֹ

21). Their relationship of faithfulness with YHWH will be restored (vv. 22-23) and they 

will be under a Davidic ruler (shepherd) (v. 24). The land is defined (v. 25) as that given 

to Jacob, YHWH’s servant, “the land where your fathers lived”: ְּה בּו־בָֹ רְיָֹש  ש  ֹקבְא  ַיע  ִדיְל  ַעב  ל 

ם בֹוֵתיכ   ,The endurance of the land promise is for the benefit of the restored occupants .א 

their children and their children’s children forever. YHWH promises to make an eternal 

covenant of peace with Israel (v. 26a): ם ְאֹותָֹ י ה ְִיה  ם ְעֹולָֹ ִרית ְב  ִלֹום ְשָֹ ִרית ְב  ם ה  ְלָֹ ַרִתי כָֹ  .ו 

Additionally, he promises to set his holy place with them forever. He will set his 

shekinah among them to be with them as their God and they with him as his people (v. 

26c, 27):  ְְל יּו־ִלי הְִיה  ֵהמָֹ םְֵלאֹלִהיםְו  ה  ְלָֹ ִייִתי הָֹ םְו  ֵליה  ִניְע  ּכָֹ יָֹהְִמש  הָֹ ְו  ם׃ עֹולָֹ םְל  תֹוכָֹ ְב  ִשי דָֹ ת־ִמק  ַתִתיְא  נָֹ ם׃ו  עָֹ   

As a result, the nations will know that YHWH is at work in the midst of Israel (v. 28).  

Are there Second Exodus components? YHWH promises a gathering of the people of 

Israel from the lands where they have been dispersed. They are assured that they will be 

delivered to a promised land, namely the land of their ancient patriarch, Jacob. The only 

references to slavery/servanthood are of David (vv. 24-5) and of Jacob to YHWH 

(v.25). There are no references to Egypt. The definite references to gathering the people 

and delivering them to a promised land probably point to a Second Exodus.   

In fashion similar to that of Moses in the final chapters of Exodus meeting with YHWH 

on a mountain, receiving instructions about the tabernacle (Exod 25ff), Ezekiel in the 

concluding chapters of the book (Ezek 40-44) meets with YHWH in a mountain to 

receive instructions about the construction of a new temple. Evans (2006:183) observes 

that there are significant overlaps in the descriptions given for both the tabernacle and 

the temple. Ezekiel’s involvement appears to exceed that of Moses (Evans, 2006:191). 

Having witnessed the departure of the glory of God from the temple in a vision (Ezek 9-

12) Ezekiel, like Moses before him, witnesses the glory of YHWH fill the place of 

worship (Exod 40:35/Ezek 43:5). A whole new commitment to worship with a new 

temple will far exceed the work of Solomon (Ezek 40-48; 1 Kgs 6-8), where abiding 

corporate worship will take place. There do not appear to be Second Exodus references 

in the concluding chapters of Ezekiel.  



209 

 

4.3.5  The Prophecy of Daniel 

 In the time of exile, Daniel describes having been taken to Babylon and taught the 

scribal responsibilities from a young age (Dan 1). The inclusion of Daniel at this place 

in the survey follows its canonical inclusion in the Hebrew Scriptures. The authorship 

and inclusion has been widely debated. Roger Beckwith, citing R. H. Charles from the 

beginning of the twentieth century, noted that the Maccabean warriors drew tremendous 

encouragement from the writings of Daniel because of their confidence in his integrity 

and on the reliability of the predictions he gave (Beckwith, 1985:355). The 

interpretation of the book has been the centre of considerable debate for centuries, 

dating as far back as Jerome’s debates with Porphyry (Collins, 1984:28). Exiled in 

Babylon, Daniel serves YHWH while taking a position of responsibility in the 

governing of the country (Horsley, 2007:173). Daniel reports having been given a vision 

for the future, focusing on the Son of Man (Dan 7:13). Betz (1982:112) links the 

ministry described in Daniel 7:13 to Isaiah 52-53 where the Son of Man receives the 

features of the Servant of the Lord, whose face is “beyond that of a man” (Isa 52:14).  

In the prayer to YHWH, an appeal to the Exodus from Egypt and subsequent broken 

covenant is given as the basis for the exiled condition of the Israelite people (Dan 9:11-

15). On the basis of his understanding of the words of Jeremiah and the indictment 

against his people, he prays for the promised deliverance (Dan 9:2). If Daniel 

understood the promise of Jeremiah to be authentic as from a prophet with integrity and 

authority, he may well have noted the time frame and realized the time was near for 

fulfilment, therefore he prays as one standing as a representative for the people in the 

anticipation that YHWH would hear and answer. When the answer to his prayer came, 

Daniel was informed, Know therefore and discern, that from the going forth of the 

commandment to restore and to build Jerusalem unto an anointed one, the prince, shall 

be seven weeks. Then for sixty-two weeks… (Dan 9:25). The Theodotionic Greek text 

used the following (Rahlfs, 1952b:924): ... ἀπὸ ἐξόδου λόγου τοῦ ἀποκριθῆναι καὶ τοῦ 

οἰκοδομῆσαι Ιερουσαλημ ἕως χριστοῦ ἡγουμένου ἑβδομάδες ἑπτὰ καὶ ἑβδομάδες 

ἑξήκοντα δύο (from the going out of the word to restore and rebuild Jerusalem until the 

anointed one comes will be seven sevens and sixty-two sevens.) The text differs from 

the Septuagint reading (Rahlfs, 1952b:920): καὶ γνώσῃ καὶ διανοηθήσῃ καὶ εὐφρανθήσῃ 

καὶ εὑρήσεις προστάγματα ἀποκριθῆναι καὶ οἰκοδομήσεις Ιερουσαλημ πόλιν κυρίῳ 

(and know and understand and joy and recover the command and build Jerusalem, the 

Lord’s city). But the Theodotionic text is closer to the Masoretic Text: ִגיד ְנָֹ ִשיח  the) מָֹ
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anointed prince). Waltke observes that the reason it agrees is because of an effort by 

Theodotian (around 180 C.E.) to bring the Greek into greater alignment with the 

Hebrew text (Waltke, 1990:21). Allan MacRae, noting that the Theodotionic text has 

had substantial influence on interpretation of Daniel’s prophecy, makes no explicit 

reference to the question of the “exodus” variant (MacRae, 1992:162). No mention is 

given either in Meadowcroft (1995) or McLay (1996). With the term ἐξόδου having 

been used, did those translators understand that the word from Cyrus was the start of the 

Second Exodus? Commentators list the possibility of a reference to Cyrus as one option, 

citing Isaiah 45:1. Hartman and Di Lella acknowledge but discount the possibility of a 

reference to Cyrus, contending that the author of Daniel 9, “is less interested in the 

political history of Judah than in the history of its religious cult” (Hartman & Di Lella, 

1978:251). Yet in the context, it need not be understood as irrelevant political history of 

Judah. The person identified as Daniel and many of his contemporaries are reported as 

having lived through the devastation of their nation. A desire for national restoration 

would not be unrealistic.  

Goldingay acknowledges the possibility of Daniel referring to Cyrus or the ruler of 

Tyre, listed in Ezekiel 28:2, as non-Jewish possibilities, but he seems to prefer an 

Israelite ruler like Zerubbabel or Joshua (Goldingay, 1989:261). However, the 

references in the previous verses to the activity of Gabriel coming to Daniel (v. 22), and 

of a word having been given to Daniel (v. 23), utilize the same root word א  in the יָֹצָֹ

Masoretic Text, discounting a distinctive Second Exodus reference by the use of ἐξόδου 

in this passage. Yet Daniel’s prayer has Second Exodus points of reference: Egypt is 

identified and the period of the wilderness is mentioned as the saving hand of YHWH in 

behalf of his people (v. 15); slavery, while not specifically named, is alluded to in the 

conditions of having been banished from their land (v. 7), curses coming upon them (v. 

11), and in describing their experiences as an extended calamity (vv. 13-14). The prayer 

is explicitly for Israel’s deliverance, reflecting the language of Exodus 6:5-6, where 

YHWH says that he listened to the groans of the Israelites. Goldingay (1989:249), notes 

that Daniel appeals for insight (Dan 9:13) from YHWH, who delivers from Egypt and 

promises deliverance in Jeremiah (vv. 2, 15, 17-19). The message by Gabriel promises 

insight, renewal of the people, and restoration in Jerusalem, at least for a time (vv. 24-

5). Therefore, based upon the components identified above, there is a strong case for 

this to be a Second Exodus promise to Israel.  
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4.3.6  The Prophecy of Hosea 

With the setting of Israel’s deliverance from Egypt as his backdrop (Hos 2:13-15), the 

prophet Hosea interweaves a multifaceted love story between YHWH and his unfaithful 

wife Israel. Hoffmeier observes that the marriage reference may well be rooted in the 

promise of YHWH in Exodus 6:7, where he promises to ַקח  Israel as a people for לָֹ

himself (Hoffmeier, 2015). Often the reference to ַקח  ,is made to adoption (Gispen לָֹ

1982:73-74). T.D. Alexander supports the position of Gispen but notes that the unique 

relationship of YHWH with Israel was cemented at Sinai (Alexander, 2017:128). Hosea 

is instructed to go, take (ַקח) a wife (1:2), and in the following verse he goes and takes 

ח)  a wife (1:3). The purpose of Hosea’s analogy is to invite Israel into a reconciled (ּוִּיַקַֽ

love relationship like a deeply affectionate marriage, but in this setting it is between 

YHWH and Israel (Hos 2:16, 19-23). Hosea warns Israel of their moral and spiritual 

unfaithfulness so that they will not incur the societal breakdown and eventual judgment 

from YHWH, as had happened in the former context. Embedded in Hosea’s account is 

YHWH’s promise to pursue a restoration of the love relationship, but in greater 

dimensions that would include people previously excluded from the covenant (v. 23), a 

reference alluded to later by the Apostle Peter (1 Peter 2:8-10). The component points 

of a Second Exodus are present in this passage: allusion to Egypt (Hos 2:15), an 

extended reference to the wilderness experience (vv. 3-13), slavery in Egypt (v. 15), and 

deliverance into a restored relationship and context (vv. 16-23). This context is 

described in the following chapter: a protracted time is promised when Israel would live 

many days (Hos 3:3-4) without a king, prince, sacrifice, pillar, ephod and teraphim, 

while not diverting into idolatry, their previous default practice. At a later time (Hos 

3:5) the children of Israel would return and seek YHWH their God (ֵאלְ ַאַחר ֵניְִישרָֹ בוב  יָֹשֻׁ

ֹלֵהיֵהם ְא   ה ִהֹוָֹ ת־י  ְא  ִשּו  The predictive element of these verses has been the subject of .(ּוִבק 

considerable debate and doubt from those who discount any predictive element as 

having arisen from the creative work of a later redactor (Bloom, 1988:70). Yet there is 

no evidence of textual tampering to disqualify the text. The record of history validates 

the first part of this prediction (Bloom, 1988:83-84). One may anticipate that the later 

features will also be fulfilled. Throughout the book Hosea follows with the analogy of 

the marriage, and the Second Exodus becomes a template for the whole message.  

The wilderness experience of the first Exodus serves as an analogy for the continuing 

relationship of YHWH with his people (Hos 9:10). Alluding to the wilderness encounter 

at Baal Peor with the prophet Balaam, hired to invoke a curse on Israel (Num 22-25), 



212 

 

Hosea makes a comparison between the Israel of his day and the one Balaam 

encountered. Unable to curse Israel, Numbers 31:13-16 implies that Balaam advised 

Balak (ם עָֹ ַברְִבל   κατὰ τὸ ῥῆμα Βαλααμ, Num 31:16) on the manner of seducing Israel ,ִבד 

into incurring YHWH’s judgment. This encounter noted by Hosea is echoed elsewhere 

in Scripture: Psalm 106:26-8, 2 Peter 2:14-16, Jude 11, and Revelation 2:14. Israel’s 

departure into captivity serves as a reminder of slavery (Hos 9:17). 

Hosea 11:1 announces YHWH’s call of his son from Egypt, a text that is cited by 

Matthew in reference to the call of Jesus and his parents from Egypt (Matt 2:14-15). As 

the message of Hosea unfolds in the concluding section of the book, the author 

describes the compassionate expressions of YHWH’s care for Israel in the wilderness, 

as he brought them from Egypt (11:1-4). There is an interaction between a reversal of 

the Exodus, as the people return to Egypt (11:5-7), and a restraint of judgment with an 

invitation for his covenant people to respond to his kindness and come to him that he 

might bless them (11:8-12). Again he appeals to the first Exodus and his care for Israel 

in his justified indictment against Ephraim (12:1-9). He has provided consistent 

instruction, even directing Moses as his prophet to lead them from Egypt (12:10-14). 

The book concludes with a review of Israel’s vacillating wilderness behavior (13:1-3), 

his deity and leadership since their time in Egypt (13:4-6), his indictment upon them for 

their rebellion (13:7-16), and the promise of deliverance to a new or renewed land of 

prosperity for those who trust him and obey (14:1-9). While there are references that 

may allude to a New Exodus, the stronger points of reference relate to a Second Exodus.  

4.3.7  The Prophecy of Amos 

The prophet Amos appeals to the deliverance from Egypt based on the basis of the 

unique relationship YHWH and Israel shared; this appeal is the backdrop for his plea 

with the Northern Kingdom to repent (Amos 2:10; 3:1; 9:7). The message of Amos 

appeals to the covenantal relationship that YHWH had with Israel in three aspects. First, 

they had embarked on a rebellion that was of the most immoral sort. He had cleared out 

the Amorites before them, a powerful and dreadful adversary (Amos 2:6-10; Deut 1:44; 

2:31-33). This should have awakened some sense of gratitude for his help. Instead, they 

rejected the messengers that were raised up and resisted the practices that were required 

of them. They would be brought to see their utter need for dependence on YHWH 

(2:14-15). What they had done in pursuit of moral and spiritual infidelity would be fully 

exposed by their loss of all sense of propriety (2:16). Second, Amos appeals to the love 

relationship YHWH had uniquely shared with them in the deliverance from Egypt. 



213 

 

Because of their shared covenant, he would hold them more accountable for their 

rebellion than other nations (3:1-4). He was not betraying those he loved; he had even 

sent trustworthy prophets to call them back to covenant loyalty (3:6-8). However, they 

had rejected the prophet and his message. In the third reference to the Exodus event, 

Amos appeals to the security of the covenant relationship. Because of their having 

broken the covenant, YHWH would withdraw multiple dimensions of security. Rather 

than being regarded as family members, Israel had become no different to him than the 

children of the people of Cush (9:1-7). Though a guilty verdict was announced and exile 

was forthcoming because of Israel’s defiance against YHWH, yet the book concludes 

with a promise of future deliverance and restoration (Amos 9:8-15).  

From the context of the Exodus from Egypt, YHWH describes their forty-year 

experience of having passed through the wilderness before he delivered them to their 

promised land (Amos 2:9-10). Intentionally, rather than naively, they rejected the terms 

of relationship he had set with them and chose to rebel against him. The forthcoming 

judgment would not be without due cause (3:4-6). As details of the charges are stated, 

the repeated appeal to the Exodus from Egypt constitutes a threefold witness against 

them (Deut 19:15) to validate his impending visitation of judgment upon them. 

Following a sequence of detailed charges and exhortations delivered by Amos, the 

response intensifies against him, even banishing him from the royal religious centre in 

Bethel (7:10-13). When conditions of exile and dispersion will have reached an 

apparent ebb, YHWH promises to restore the eroding dwelling of David (9:11) as an 

antecedent to a Second Exodus for a remnant of the northern kingdom (9:13-14). But 

the purpose of that rebuilding extends beyond restoration for Israel. It includes ְל־ַהּגֹוִים ּכָֹ

ִמי ְש  א רָֹ ר־ִנק   Their occupancy will be .(all the nations who call upon my name) ַאש 

prosperous and enduring (v. 15). Each of the four component parts of a Second Exodus 

are present in Amos. That understanding is magnified by the reference James makes to 

the promise of restoration of the dwelling of David (Acts 15:17) when the Council of 

Jerusalem debated the requirements for including people from nations other than Israel 

into the church. His reference points beyond a Second Exodus to a New Exodus that 

awaits complete fulfilment. As Niehaus observes (not using language of Exodus/New 

Exodus) the history following the exile and the subsequent exile from the land of Israel 

point to fulfilment that is yet to come (Niehaus, 1992:493-4).    
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4.3.8  The Prophecy of Haggai 

As had been promised in Jeremiah (25:11-12), when the period of seventy years had 

passed, the return could begin. A series of events bring elements of the promised 

Second Exodus of exiled persons from Persia under the edict of Cyrus (Ezra 1:1-4; 2 

Chr 36:21-23; and Josephus, Ant. 11:1:1-3). Distinctive items for worship that had been 

plundered by the Babylonians were returned with the exiles (Ezra 1:6-11). These events 

afford a new day of fresh opportunities for Israel. Following their return from exile, the 

lustre and excitement of their new beginning had become routine and tedious (Hag 1:5-

6). The prophet Haggai, who had accompanied them on their return from exile, seeks to 

motivate the returnees in Jerusalem to resume work on the construction of the 

replacement temple in order to experience the renewed favour of YHWH upon them 

(vv. 7-11). The people respond to the message of Haggai and rekindle their effort (vv. 

12-15). Weeks later, Haggai receives a message for the governor Zerubbabel and the 

priest Joshua to provide a greater perspective on their work. The physical features of the 

temple that they and their fellow workers could see was significantly inferior to what 

they remembered from the temple constructed by Solomon (Hag 2:1-4). That struggle 

was evident at the dedication of the laying of the foundation for the temple (Ezra 3:10-

13) when the youthful returnees were exuberant while the veterans who had seen the 

previous temple wept. Haggai’s message appeals to the covenant relationship made with 

YHWH at the time of the Exodus from Egypt (Hag 2:5). His abiding presence with 

them and care for them in their wilderness journey by his Spirit stands with them (ְִרּוִחי ו 

ם כ  ִתֹוכ  תְב  ד   As he worked in the time of the wilderness experience, working through .(ֹעמ 

nature to provide manna from heaven, food and water from the earth, deliverance 

through the sea, and as he worked through nations to accomplish his purposes in the 

past, so he will work again (vv. 6-7a). The next statement promises that because he will 

shake all the nations, the desire of the nations shall come. J.A. Motyer observes that this 

is the only place where the verb ַעש  is used for what YHWH would do (to shake) רָֹ

directly to people (Motyer, 1998:990). He contends that the reference is to the activity 

in the hearts of the Egyptians to provide treasures (Exod 11:2-3, 12:35-6) for the 

departing Israelites on the night of their Exodus. Feinberg argues from both Christian 

and Jewish sources that this is a reference to the promised Messiah (Feinberg, 1951:88-

9). Verhoef (1987:104) notes that Luther was emphatic in supporting the messianic 

interpretation, in keeping with the rendering in the Latin Vulgate. With the next verse 

speaking of silver and gold, following the Exodus references, the position of the influx 

of support for the building is the more substantial. Haggai reminds his listeners of 
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YHWH’s position not only by right of his role in creation, but also by his right as the 

sovereign ruler over all the world: all the wealth of all the world is at his disposal (v. 8). 

Verhoef observes that, because the nations had plundered the former temple, they would 

be responsible for generously contributing to the replacement temple (Verhoef, 

1987:107).  

Though the appearance of the foundation was unimpressive, YHWH promises the effect 

of the temple will be more glorious than the previous one (Hag 2:9). A major distinctive 

of the temple would be peace that comes from it. Is this peace between YHWH and the 

people, peace between people, peace among the communities, peace among the nations, 

peace between nature and humankind, or perhaps a combination of all the above? 

Haggai’s message underscores the point that though they were resettled in the land, the 

spiritual aspects of the Second Exodus had not been realized in the measure anticipated 

by the earlier prophets. Zerubbabel and his colleagues had much work to undertake. 

Fulfilment of the promises of glory and peace is not imminent, because, as the book 

concludes, YHWH promises to destabilise the governments of the world to accomplish 

his purposes. Both the full expression of the glory and the realization of peace point 

beyond a Second Exodus to a New Exodus that is yet to come.  

4.3.9  The Prophecy of Zechariah 

As a part of the spiritual leadership of those who had returned from Babylon, Zechariah 

faced the enormity of rebuilding a community in the beleaguered capital of Jerusalem 

and the region of Judea. Politically the larger Persian Empire had endured considerable 

upheaval in transitions of government leaders, but had achieved stability under the reign 

of Darius I (McComiskey 2000:1004-6). The area of Judea was on the outer frontiers of 

the empire and was in need of stability. Zechariah was one of the prophetic leaders who 

sought to inspire hope and faithfulness in those who had returned from exile. He 

provides an overview of the involvement of YHWH with the people, centring in 

Jerusalem (Zech 1:7-17) but predicting a more expansive rule over the whole earth (6:1-

8). Because of Persia’s strength, walls had become optional, a vestige of past 

insecurities. Construction of the temple had become the priority (Ellison, 1976:19-20).  

Because Zechariah is part of the post-exilic community, he represents fulfilment, at least 

in part, of the Second Exodus return that had been foretold by earlier prophets. His 

promise of a King that the daughter of Zion/Jerusalem would not need to fear (Zech 9:9-

11) was enormously hopeful to the ends of the earth (v. 10). In a review of their past 
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experiences, YHWH explains that they had gone into exile because of the flawed 

leadership of Israel, followed by an absence of leadership (Zech 10:1-4). In promising 

to hear them he promises to strengthen them in their land and to whistle for them in all 

the places where they have been scattered and gather them from Egypt and Assyria (vv. 

8-10). As a shepherd with his distinctive call he would call his sheep and they would 

respond to him (Nogalski, 2011:919). They would experience affliction ( רְָֹ הצָֹ ) in their 

departure but would be safely delivered to their promised land (v. 11). The previous 

kingdoms that had ruled Israel (Assyria and Egypt) would be dissolved. A return from 

exile to the land of Israel would involve crossing a body of water. Zechariah announces 

that the waves of the sea and flowing rivers would dry up. The unidentified rivers may 

refer to the Nile, Tigris and Euphrates Rivers as God delivers his people through the dry 

ground to the promised land. From that vantage point, the inhabitants would live in the 

land (v. 12). Unger connects the walking with the previous references to the scouting 

activity before setting up the kingdom (Zech 1:10-11; 6:7), in anticipation of a people 

spiritually emboldened by the Holy Spirit for faithful and fruitful ministry (Unger, 

1963:184-5).   

The inclusion of references to Egypt, to passing through the sea with hardship, and to 

safely entering into a promised land are components of a Second Exodus. There is no 

explicit mention of servitude/slavery nor a wilderness experience. One may conclude 

there is an echo of the servitude in the reference to affliction and one may anticipate that 

a wilderness experience is part of the return process, but neither component is directly 

stated. Because they had experienced a Second Exodus in their return from exile, this 

possibly/probably anticipates a New Exodus.  

4.3.10  The Prophecy of Malachi 

The description and actions of the post-exilic community from Ezra onward, does in 

some measure, fulfil what had been promised in Isaiah 40-55 and elsewhere, but only in 

part. Many of the spiritual dynamics are not completed in any measure as promised. 

Malachi’s message concludes with a grim warning to remember the law of Moses. Such 

thinking is particularly evident when one notes the ministry of Malachi in calling the 

post-exilic people back to an obedient relationship that they professed to embrace 

(particularly 2:10-11; 3:16-18). Elijah will come and turn the hearts of fathers toward 

their children and the hearts of children to their fathers. Otherwise a curse would come 

upon the land (Mal 4:4-6). Those warnings seem far from the splendid promises of 

renewal that have been proclaimed from one prophet after another. Watts develops this 
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contrast in addressing the background of Mark’s integration of Isaiah’s Second Exodus 

promises in conjunction with Malachi and the first Exodus in Mark’s opening verses 

(Watts, 2000:82). The options seem to remain for one to conclude that the prophetic 

messages were wrong or that they were wrongly interpreted, or that aspects of them 

remained to be fulfilled.  

Regarding the presence of Second Exodus components in Malachi, there are no direct 

mentions of Egypt, the wilderness, slavery, or deliverance into a promised land. In one 

verse, (Mal 4:4), the people are instructed to remember the law of Moses given in Horeb 

for all Israel. Appealing to them, Malachi provides a context for discernment of truth 

and error, of those who are faithful and those who are not (Mal 3:16 - 4:3). The 

references provide echoes of Egypt, their Exodus from there, and their years in the 

wilderness. These references are given following the exile, so one could say they 

provide a possible anticipation of a New Exodus.  

4.3.10  Summary of Second Exodus in the Prophets 

The study of the prophetic books demonstrates the presence of Exodus references in a 

number of places. This section has endeavoured to evaluate the references to the Exodus 

to locate the four component parts of a Second Exodus reference. In response to Israel’s 

rebellion against YHWH he warns them to repent and return to a right relationship with 

him. If they refuse, he promises to visit them with judgment in an increasing measure to 

bring them to a restored relationship with him. If they refused to repent, in time he 

would send them into captivity and exile, not to be banished forever, but to bring back 

at least a remnant of them to their promised homeland in restoration. Even after that has 

taken place, as in Haggai’s experience, all did not go well. Yet YHWH promises a 

future where those who believe and obey him will enjoy him forever. This promise 

leads the reader to anticipate a New Exodus.  

4.4  Second Exodus in the Psalter 

The Psalter repeatedly proclaims a resonant connection with the deliverance from Egypt 

in expressing praise and gratitude to YHWH while affirming the brokenness and 

rebellion of the covenant people, Israel. Each of the five books of the Psalter refers to 

the Exodus from Egypt. A number of the Psalms provide references to a Second 

Exodus.  
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4.4.1  Book One  

Psalm 22 

In Book One, Psalm 22 presents a summary of an Exodus reference that points to a 

Second Exodus. In appealing to the past experience of Israel, the psalmist assumes the 

readers/hearers are aware of the context of their years in Egypt. Psalm 22:4-5 (ET) 

emphasizes that the fathers had trusted in YHWH; they cried to him and he rescued 

them. In a deeply plaintive manner this psalm anticipates one who would suffer 

alienation from YHWH in behalf of a people group. The psalmist begins with a lament, 

having been abandoned by his God (ִני תָֹ ְַעַזב  ה מָֹ ְלָֹ ְֵאִלי  From there he appeals to the .(ֵאִלי

account of his forefathers who trusted in God, who delivered them ֵטמֹו ַפל   He .(v. 4) ַות 

appeals that he has been dependent upon God from infancy, and remains in peril unless 

he is helped in this difficult time (vv. 6-18). Perowne, (1976a:242) suggests that these 

verses remind one of Peter’s sermon (Acts 2:23) on the day of Pentecost. He appeals to 

be rescued (ה  from (הֹוִשיֵעִני) from destruction (v. 20). He then appeals to be saved (ַהִּצילָֹ

the lion. Confident of help, (v. 21) he acknowledges having been answered, (ִני  .(ַעִניתָֹ

From that confidence, he promises to offer praise in the midst of worship with his 

brethren (v. 22). He calls upon those of the family of Jacob/Israel (vv. 23-25) to offer 

praise and worship to YHWH. Perowne observes that the reference here to the assembly 

ל) הָֹ  ἐκκλησία) is a call to the church to respond (Perowne, 1976a:243). The kingdom = קָֹ

is under the rule of YHWH and all the nations are also called to reverent worship of him 

(vv. 26-31).  

This psalm alludes to Egypt without specifically naming it. The author points out a very 

difficult situation from which the people cried repeatedly for deliverance, without using 

the terms “servant” or “slave” apart from pledging service to Adonai (v. 30). There is no 

direct reference to a wilderness experience, though the presence of the numerous non-

domestic animals that are listed as threatening his life carries the echo of one surviving 

in a wilderness context. While there is no explicit statement of having been delivered to 

a promised land, the psalm ends on a note of confidence of one having been delivered 

from destruction and participating in a Kingdom that exceeds the parameters promised 

to Abraham or David. Because it does not refer to the return to the land from exile, it 

probably points to a New Exodus.  

Psalm 29 
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The second psalm for examination is Psalm 29. The psalmist, identified in the title as 

David, first calls for proper worship of YHWH, then calls attention to the voice of 

YHWH being upon the waters and thunders (vv. 3-4). Perowne, citing Ewald, observes 

that the psalm is an unrivalled Hebrew composition, describing a thunderstorm 

(Perowne, 1976a:273). They note three divisions with a conclusion. Each begins with 

the voice of YHWH, followed by a statement to reinforce the theme, and the psalm 

concludes with a respite from the tempest (Perowne, 1976a:274).  

Τhe human response to a thunderstorm is commonly unsettling. The flashes of lightning 

that pierce through the clouds and the crashes of thunder that follow compel attention in 

even our most modern settings. Coming before the presence of YHWH is not a casual 

matter to be taken lightly, as the psalmist underscores. Yet, this psalm is considered by 

some from the critical school to be an insertion from Phoenicia and handed down to 

Israel as a Canaanite Baal hymn about Baal’s roaring. Helpfully, Palmer Robertson 

summarizes the work of Yitzhak Avishur, who thoroughly debunks the Canaanite Baal 

hymn presumption. Avishur demonstrates that there is unique vocabulary, distinctive 

linguistic forms and usage, and the language is far more complex than Canaanite 

compositions (Robertson, 2015:35).  

The word ַמבּול (flood or deluge) is used twelve times in the Hebrew Scriptures, but only 

in this psalm apart from Genesis 6-11. Palmer Robertson focuses on this as emphasizing 

the role of YHWH over the judgment on humankind in the global (not merely local) 

flood at the time of Noah. He observes that we have here a biblical theology of the 

impact of the flood: “God forever reigns as King over every storm that sweeps the face 

of this earth. God’s covenant with Noah ensures both consummative devastation for the 

wicked and all-encompassing blessing for the righteous” (Robertson, 2015:36-37). Yet, 

could the psalm point beyond the experience of the Flood of Noah to another 

experience?   

In the Greek translation, the heading for Psalm 28 (29 MT) includes the liturgical use, 

presumably during the Second Temple period when the translation was made: Ψαλμὸς 

τῶ Δαυιδ  ̇ ἐξοδίου σκηνῆς. This links it with Leviticus 23:36 at the conclusion of the 

feast of tabernacles. That verse instructs: ...[Κ]αὶ ἡ ἡμέρα ὀγδόν κλητὴ ἁγία ἔσται ὑμῖν, 

καὶ προσάξετε ὁλοκαυτώματα τῷκυρίω  ̇ ἐξόδιόν ἐστιν, πᾶν ἔργον λατρευτὸν οὐ 

ποιήσετε (…And the eighth day will be a holy observance to you, and you shall offer a 

burnt offering to the Lord. It is a holy day, you shall not do any regular work therein). 

This holy convocation, at that time, is linked with the fire, remembering the wilderness 
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experience. Kidner (1973:124-125) notes that now the psalm is used for Pentecost and 

may have been in the time of the New Testament, particularly noting Acts 2:1-4.  

In addition to the title and the possible allusion to Leviticus 23:36, the details of the 

psalm may also contribute to the thinking of the Greek translators. The language may 

also echo the experience of Sinai in Exodus 19. There in the wilderness of Sinai YHWH 

met with the people (vv. 2). Psalm 29 focuses on YHWH. As Brooke points out, there 

are eighteen uses of the tetragrammaton יהוה in this psalm (Brooke, 1985:298,338). The 

psalm (v. 2) speaks of wrapping oneself in appropriate clothing in coming to worship in 

holiness (ש ַרת־קד  ַהד   In Exodus 19, the people are instructed to wash their clothing to .(ב 

prepare for worship (vv. 10,14). The psalm emphasizes seven dimensions of the voice 

of YHWH, speaking to his world. In Exodus 19, the voice of YHWH speaks through 

lightning, thunder, clouds, fire and a trumpet. In Psalm 29:8, YHWH shakes the 

wilderness of Kadesh (ֵדש ְקָֹ ַבר  while in Exodus 19 the people tremble at the ,(ִמד 

wilderness encampment. YHWH sitting as King forever (עֹולָֹם ְךְל  ל  הֹוהְמ  בְי   above the (ַוֵּיש 

water/flood effecting judgment (Ps 29:10) could echo the waters at the Flood of Noah as 

well as the separation of Israel from Egypt. The Israelites were delivered through the 

water but a horrific destruction came upon Pharaoh and his army (Exod 14:19-31). The 

psalm concludes with a reference to YHWH providing strength for his people and 

granting them peace: לֹום ְַבשָֹ ת־ַעמֹו ְא  ֵרְך בָֹ ְי  ה הֹוָֹ  Following the sea crossing .(v. 11) י 

experience in Exodus 14, the next chapter opens with a triumphant note of praise and 

worship to YHWH for his deliverance of his people (Exod 15:1-19), a setting of peace 

for Israel. Delitzsch observes in relation to this psalm, “Here upon earth He has a 

people, whom from above He endows with a share of His own might and blesses with 

peace, while the tempests of His wrath burst over His foes.… It spans the psalm like a 

rainbow…. Gloria in excelsis is its beginning, and pax in terris its conclusion” 

(Delitzsch, 1976e:373).   

Evaluating Psalm 29 for Second Exodus components, there is a definite reference to the 

wilderness of Sinai. There is no explicit mention of Egypt nor any mention of 

slavery/servitude nor of being delivered into a promised land unless peace is understood 

as a promised end. It is possible that this psalm speaks of a Second Exodus.   

4.4.2  Book Two 

Psalm 68 
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In Book Two, those who compiled the psalms place the emphasis on communicating 

with the people groups beyond the boundaries of Israel. Rather than using the name 

YHWH for the covenant keeping God of Israel, they more often use the designation 

Elohim (ֹלִהים  a name used for deities of other nations (Robertson, 2015:114). In a (א 

context of affirming the rightful kingship of Elohim over all the earth (Psalm 67), Psalm 

68 provides a summary of Elohim’s dealings with his covenant people of Israel. Kidner 

maintains that the setting of the psalm is the procession of returning the Ark of the 

Covenant to Jerusalem (2 Sam 6:12) after it had been taken captive by the Philistines 

(Kidner, 1973:238). Some regard this psalm as an annual enthronement ritual for 

Israel’s God. Mowinckel counsels, “The interpreter has to use both the descriptions of 

such cultic processions and the allusions to them in other Old Testament texts, and his 

own imagination, to recall a picture of the definite situation from which such a psalm 

cannot be separated” (Mowinckel, 1962a:5). Though the proposal of such a procession 

is imaginative, Robertson, notes the absence of evidence for such an annual event. He 

contends that there is an actualizing of the history of Israel for the people in the Davidic 

context (Robertson, 2015:114).  

The psalm opens with the words of commission as the ark was being moved to a new 

location during the wilderness experience of Israel (Num 10:35). It affirms the presence 

of God (v. 2) in delivering the people of Israel, naming him as יָֹּה echoing the song of 

deliverance (Exod 15:2) when that name is used in the Hebrew Scriptures. He leads the 

people out from the place where they were bound as captives ְִסיִריםמֹוִציא א   to the place of 

prosperity רֹות  for those who are righteous. The rebellious are left in parched (v. 6) ַבּכֹושָֹ

places. The next verse describes Elohim leading the procession of the righteous through 

the wilderness or dry placesְ  The psalmist alludes to the dramatic .(v. 7) ִביִשימֹון

experience of YHWH meeting with Israel at Sinai (v. 8, 17). Kidner (1973:240) finds 

the rainfall (v. 9) and the response of dealing with hostile kings (v. 12) as an echo of the 

Song of Deborah (Judges 5). The great provisions (v. 10) may not be limited to the 

spoils of the victory for Deborah and Barak, rather they could refer to the provisions of 

manna and quail in the wilderness (Num 11). The great company who speak forth the 

word (v. 11), need not (as the ESV assumes) speak of women in Judges. It could refer to 

the company of the seventy elders (Num 11:23-30) who were given the Holy Spirit so 

that they prophesied as a large group in a one time experience. God provides generously 

for them in the wilderness and dwells with them as represented in the ark (vv. 18-20). 

But verse 21 describes an experience where He must deliver his people from exile. This 
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is described as happening again (v. 22), that God may be vindicated against those who 

have abused his people.  

Though Egypt is not named, Elohim’s leadership from where they had been captives 

alludes to it. The wilderness experience through Sinai is described while their 

deliverance into the promised land is described, though not explicitly stated. The 

presence of the components probably shape a Second Exodus anticipation for this 

psalm.  

4.4.3  Book Three 

Book Three of the Psalter addresses the broken circumstances of the Israel. In this 

section the strong emphasis is on the corporate response of the people to their 

devastation (Robertson, 2015:122-3). Within this section an appeal is made to the 

history of Israel to provide a context for understanding where they are coming from and 

where they may appeal for hope and help. It is an essential part of the instruction on 

how the families of Israel were to live in God’s world (Wenham, 2013:107-108). In 

addition, the appeal to their past events, as Robertson observes, is an “actualization” that 

induces faith in the context of worship and life of those who are regenerated to trust 

God in their circumstances (Robertson, 2015:42).  

Psalm 77 

In the opening section of the psalm the author describes a time of overwhelming 

trouble. He cried with his voice. While seeking the Lord, he was in the midst of chronic 

and unrelenting suffering. Sleepless, he found no relief from pain nor rest for his inner 

person (vv. 1-4). Might this relate to the experience of the servitude in Egypt? In all 

probability it could. To provide help, he decides to reflect back over the history of 

God’s care for his people (vv. 5-10). Craven (1992:71) observes that active 

remembering in this psalm aids one in coping with extraordinary situations. When that 

awakens questions about why God has permitted a sequence of events, rather than 

protesting, the psalmist appeals to God. He anticipates that God will be gracious and 

helpful in the midst of their distress (Craven, 1992:121).  

In the concluding portion of this psalm the writer determines to concentrate on the 

faithfulness of God in previous generations (vv. 11-13). He appeals to Elohim for 

needed restoration of help, beginning with the Exodus from Egypt (vv. 14-20). YHWH 

has demonstrated his strength in working with his people, identifying with Jacob and 
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Joseph, both of whom experienced their own exoduses from Egypt in anticipation of the 

Exodus (vv. 14-15). Alexander (1850b:190), observes that the inclusion of both names 

assures that the twelve tribes of Israel, not just Judah, are included in this reflection. The 

army of Pharaoh was behind them, the water was before them, death was imminent. Yet 

the waters responded to God’s presence and cleared the way for Israel to live (v. 16). 

Alexander (1850b:190) argues that the next verse refers to the crossing of the Red Sea, 

with its threatening presence at the time of the Exodus. He argues that the author of the 

psalm entered into the centre of the turmoil where the water moved to its very depths. 

Following the crossing of the sea, they came to Sinai where they met with YHWH 

(Exod 19) whose presence brought thunder, lightning and terrors (Ps 77:17-18). In 

agreement with the proposal here, Alexander (1850b:192) argues that in the first 

instance the context of Psalm 77:19 refers to the Exodus from Egypt. The psalm 

concludes with the note that they were cared for like a flock by Elohim, their Shepherd, 

as they were led through the Exodus by their human leaders (under-shepherds) Moses 

and Aaron, both of whom died before they reached the promised land (v. 20). Yet, as 

Alexander observes, the imagery of Moses in a shepherding role returns in Isaiah 63:11-

14, implying that in the Exodus the people of Israel safely reached their destination, not 

because of their under-shepherds, but because of their Chief Shepherd. In a similar 

manner, God’s people should anticipate his faithfulness in the age(s) to come 

(Alexander, 1850b:192).  

The psalm, emphasizing God’s faithfulness in the Exodus, speaks of the deliverance of 

Israel, without mentioning Egypt. It speaks of the protection through the waters, and 

may refer to their experience at Sinai in the wilderness. The presence of components 

make this psalm probable as an expression of Second Exodus. 

Psalm 78 

The 78th psalm unambiguously refers to past deliverance (Ps 78:12-16), recounting how 

wonders were performed in Egypt, the sea divided, the waters stood still, clouds 

protected from the elements, illumination was given at night, and water was provided. 

But arguably absent, from the psalm as Wenham helpfully observes (Wenham, 

2013:107), is evidence of instruction from the Torah for fulfilling the pledge of the 

author to the coming generations to protect them from going astray (vv. 4-8). Later, the 

psalmist notes how their memories of the great deliverance grew faint, forgetting the 

mighty works God had done in delivering them from Egypt (vv. 42-55). Though they 

had a rich heritage of relationship with God, they rebelled against him and pursued 
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other gods (vv. 56-58). Their previous deliverance into the land of Canaan will be 

converted into their deportation from the land amidst great suffering and hardship (vv. 

59-68). The deliverer will be provided in a person of the line of David who was raised 

up to care for Israel and Jacob according to the integrity of his heart and the skilfulness 

of his hands (Ps 78:69-72). Of interest, Harris (1973:430) observes that the time span of 

this psalm only extends to the time of David, rather than to exilic or post-exilic times.  

The psalm includes a reference to the Exodus from Egypt, their time of hardship and 

slavery, the protracted and difficult wilderness experience, and deliverance into their 

promised land. It also speaks of their deportation from the land in judgment but does not 

refer to a regathering from exile back to the promised land. Therefore it is improbable 

that the psalm addresses Second Exodus.  

Psalm 80 

Psalm 80 appeals to YHWH Elohim as the Shepherd of Israel. Mowinckel considers this 

psalm as having been written in the final days of the Northern Kingdom of Israel 

because of the reference to Joseph (v. 1) (Mowinckel, 1962b:2:152). Kidner adds that 

the Greek title includes ‘A psalm concerning the Assyrian,’ (ψαλμὸς ὑπὲρ τοῦ 

Ἀσσυρίου) of which he is unsure whether it originally belongs or not, but believes it 

corroborates with the historical setting for the psalm (Kinder, 1975:289). Israel appeals 

for a restored relationship, implying a fracture in their relationship with God (vv. 1-6). 

Corporately, they appeal for his favour in order to be rescued (v. 7). They are confident 

of good success if he comes to their aid.   

In language that resembles the vineyard description of Israel in Isaiah 5:1-7, the 

psalmist recounts their Exodus from Egypt, comparing the process to a vine that has 

been carefully selected, transported, and transplanted into a new, specially prepared 

territory (vv. 8-9). Because the vine was deeply rooted it prospered and flourished in the 

root structure and the external growth and fruitfulness (vv. 10-11). But conditions did 

not remain pristine (v. 12). The vine became ravaged by scavengers and wild creatures 

who passed by, leaving the cherished place in ruins (v. 13). Verse 13 (14 Heb) of this 

section of the psalm is considered the centre of Psalter in the Masoretic text. The word 

עְַר   .has a raised letter to indicate its centrality (Robertson, 2015:131) (forest) ִמּיְָֹ

The inclusion of the reference to a ַחִזיר (pig), a term rarely used in the Old Testament, 

raises curiosity. Contact with and eating the flesh of a pig, an unclean animal, was 

forbidden for the people of Israel (Lev 11:7; Deut 14:8; Isa 65:4; 66:3, 17). What is the 
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psalmist alluding to with the tearing up the vineyard? Moyer (1983:29-33) refers to the 

Hittite practice of Mastiggas where holes were dug in a vineyard and pieces of bread 

and reproductive parts of a pig were secretly deposited in order to induce fertile growth 

from the vineyard. Because a sow is fertile in bearing piglets, the Hittite ritual appears 

to have argued that the vineyard would become fertile and bear much fruit (Moyer, 

1983:32). If that assessment is correct, at the very heart of the psalter the psalmist 

exposes the very real cultural and spiritual threats confronting Israel from their Hittite 

neighbours. They are surely vulnerable to an array of dangers.  

The psalm concludes with an appeal for YHWH to turn back to Israel and save the vine, 

that is, his people (Ps 80:14-19). Their appeal is for him to look down from heaven, 

look upon them, visit the vine, the vineyard, the branch that he crafted. They appeal for 

him to look upon the son of man (ἐπὶ υἱὸν ἀνθρώπου Grk Ps 79:18), whom he created, 

and they anticipate salvation ה ֵשעָֹ   .ִנּוָֹ

In this psalm one finds a reference to Egypt, slavery, wilderness experience, and 

delivery into Canaan, pertaining to the Exodus. The psalm also refers to the destruction 

of Jerusalem and the territory that had been specially prepared for Israel. The appeal for 

regathering and rescue, to the effect that they would be saved, appeals to the idea of a 

safe delivery to a promised land. The components of an Exodus are clearly present. The 

appeal for a Second Exodus is probably if not definitely present.  

Psalm 81 

The 81st psalm recounts the history of Israel’s relationship with YHWH from the time 

of Jacob. The vantage point reflects a spurned lover who is yearning to be restored to 

those who have rejected him. Perowne contends that the inclusion of musical 

instruments and the designation of the phases of the moon for the time of celebration, 

mark this psalm as a festival psalm (Perowne, 1976b:96). YHWH has bountifully cared 

for Jacob and his family since bringing them to Egypt during the time of famine. 

Through the corrupt motives of his brothers, Joseph had been sent in advance as one 

sold to human traffickers (Gen 37:23-8). Joseph arrived in an unfamiliar place, with a 

foreign language and different customs (Ps 81:5). What was the language? Perowne 

notes two possibilities: the human language of the Egyptians that neither Joseph nor his 

family understood (Ps 114:1), and the voice of God bringing judgment on the Egyptians 

while Israel did not comprehend what he was accomplishing (Acts 2:25) until the 

psalmist interprets the message (Perowne, 1976b:97). The flow of the passage gives 
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greater weight to the first. Sold into servitude/slavery, Joseph seemed to have been 

forgotten. Faced with temptation, he remembered God, trusted and obeyed him (Gen 

39-40). In God’s own time, he removed the burden from his shoulder (Ps 81:6; Gen 41). 

What others meant for evil, God meant for good (Gen 45:7-8; 50:20).  

The psalm refers to the Exodus when God delivered Israel from Egypt (Ps 81:10). He 

cared for them in the wilderness (v. 6, 10). Assuming that he brought them safely to 

their promised land, the psalmist indicts Israel for having spurned YHWH’s love in 

pursuit of their own paths (vv. 11-12). He allows them to go their own way, leading to 

their deportation (vv. 13-14). The psalm concludes with a lament over what the 

fractured relationship could have been (v. 16).  

The psalm refers to Egypt, the experience of slavery/servitude, the wilderness, and an 

allusion to having been delivered into the promised land. The psalmist makes use of the 

Exodus for instruction, but does not include a promise of a Second Exodus for 

regathering Israel from devastation to their promised land as is reflected in Book Three 

of the Psalter. It is improbable that the psalm refers to a Second Exodus. 

4.4.4  Book Four 

From the depths of frustration with the loss of their temple and their exile from their 

homeland, those who arranged the Psalter provide a window of renewed hope for 

YHWH’s covenant people. The book begins with the Psalm of Moses (Ps 90) followed 

by a psalm without an inscription in the Hebrew; the two psalms provide hope that is 

shaped by the eternal God, not by human kings (Robertson, 2015:147-149).  

Psalm 95 

Leupold (1969:675-676), among others, has argued that Psalm 95 is a compilation of 

two distinct psalms by the original writer, because of what one may find as competing 

themes in the opening and closing sections. It opens by calling for triumphant worship 

of YHWH, the sovereign ruler over all the earth (vv. 1-3). He is the ruler by creation 

and merits worship from all of his creation (vv. 4-6). The reference to the sea and the 

dry land in verse 5 likely appeals to the time of creation, but could echo the crossing 

through the waters on dry land in the Exodus from Egypt.  

In the next section (vv. 7-11) a clear reference is made to the wilderness experience of 

Israel coming from Egypt. The section opens by reminding the hearers to hear the voice 

of YHWH with a willing heart. Gordon Wenham (2013:111) observes this call as a 
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possible indication that those addressed are gathered for Sabbath worship. The hearers 

are led as sheep with their shepherd. They are warned against rejecting his message as 

their fathers did in the wilderness for a period of forty years. Leupold (1969:679) sees 

this series of references as possibly including “the whole complex of mighty deeds of 

the |Lord that culminated in the great exodus.” With greater knowledge comes greater 

responsibility and more severe consequences for rebellion. Rather than a deliverance 

into the promised land, the people of Israel are forbidden to enter into that rest (v. 11), 

symbolized by the prevention of Moses from entering Canaan because of his rebellion 

(Deut 34). There is a valid appeal to the reader/hearer to choose a different path, the 

pathway of obedience and worship. Estes (2014:49-50), while not referring specifically 

to Psalm 95, offers an observation that could apply to this psalm. He “suggests that the 

exodus experience also may have functioned in a paradigmatic fashion for the 

expression of Israel’s communication to YHWH. Just as the exodus was a crucial part 

of Israel’s faith, so it is plausible that it played a major part in shaping the form of 

Israel’s worship as well.” With Wenham, one may imply that the psalms could be used 

by anyone at any time wherever one finds oneself (Wenham, 2013:111). Reference to a 

Second Exodus in the psalm is improbable.  

Psalm 105 

Psalm 105 provides a summary of the history of Israel from the time of Abraham to the 

Exodus. As Harris observes, biblical history is presented with a distinctive honesty, 

telling of the tragedies as well as the triumphs of God’s people. The authors include the 

influence of God’s hand at work behind the events outworking his plans. They provide 

reasons for hope and a foundation for praise (Harris, 1973:430-431). Praise is offered to 

YHWH in Psalm 105 for his sustaining hand in the family of Abraham (vv. 1-11). They 

were a protected people as they had travelled from Ur of the Chaldees to the Northwest 

before making their way to the territory of Canaan (vv. 12-16). A recounting of the 

famines that took Abraham, Isaac and Jacob in pursuit of food, even to Egypt, is at the 

heart of the summary of the psalmist’s dealings with the family of Abraham. Joseph was 

sent to Egypt in advance and sold as a servant (ד ב  ע   Another famine with the .(v. 17) (ל 

accompanying search for food, brought the family of Jacob to Egypt (v. 23). The 

relationship changed from one of cordial welcome (v. 24) to hostility (v. 25). The psalm 

continues with a synopsis of the calling of Moses and the confrontation with Pharaoh 

culminating in the Exodus (vv. 24-38). The summary continues with a description of 

Israel’s movement through the wilderness (vv. 39-44). The psalm concludes by 
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describing their deliverance into the land, previously held by other nations, promised to 

Abraham (v. 45). Alexander (1850c:59-60) explains that the goal of their generous 

inheritance was that they would obey and follow his requirements that were expressed 

in words to them.  

Clearly, there is a teaching role for this psalm for God’s people of all ages. While the 

Exodus from Egypt is given, the slavery/servanthood of Joseph is noted, the wilderness 

experience is spoken of and deliverance into the land promised to Abraham by an 

everlasting covenant is affirmed, there are no apparent references to a regathering of 

exiled people. The absence of any reference to such a regathering, renders it improbable 

that a Second Exodus is referred to in this psalm.  

Psalm 106 

The next psalm, Psalm 106, invites praise for YHWH’s mighty acts in the context of the 

unfaithfulness of his people. It expresses their plight in Egypt, their Exodus, their 

rebellion at the Sea of Reeds (ַים־סּוף), and deliverance from their adversaries (Ps 106:7-

11). In joy-filled faith, they responded with singing (v. 12). Estes (2014:43) observes 

that verses 10-12 have close ties to Exodus 14. The phrase in verse 10 uses the same 

terms for salvation ( יֵעםשְִֹוּי ) and hand (ִמַּיד) as Exodus 14:30. In verse 11, the psalmist 

uses three terms used in Exodus 14:28: water (ַמים), covered (ַכסּו ד) and one ,(י  חָֹ  The .(אָֹ

confession of belief in the words or promises (יו רָֹ בָֹ ְִבד   in verse 12 arises from (ַּיַאִמינּו

Exodus 14:31. The psalmist outlines their wilderness pilgrimage from Egypt marked 

with food, water, power struggles, idolatry and death for many of the people (vv. 13-

22). Moses was their under-shepherd, standing before them and advocating for them 

before YHWH when they rebelled (vv. 23-27). When they succumbed to temptations of 

immorality and taunted Moses with their protests, he also rebelled, forfeiting his role as 

leader to take them into Canaan (vv. 28-33). Once they safely entered the promised 

land, they embraced the practices of the nations around them in defiance of the 

commands of YHWH (vv. 34-39). Harris (1973:403) contends that the hardships 

revolve around the period of the judges in their cycles of freedom and bondage because 

of the specific reference to the Canaanites. As Kidner (1975:381) notes, the violations 

of human sacrifice, though warned against in the law of Moses (Lev 18:21), are not 

recorded until the final years of the monarchy (2 Kgs 16:3; 21:16; Jer 19:4ff). 

Consequently, YHWH brought judgment upon them, subjecting his people to 

oppressive leaders and exile (vv. 40-43) as he had promised in Leviticus 26. In their 

hardship of deprivation and exile, he listens to them and induces favour from those who 
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had taken them into exile (vv. 44-47). The psalm concludes with a confident word of 

praise that he will provide a regathering and return from their exile (v. 48).  

The components of an Exodus—Egypt, slavery/servitude, a wilderness experience, and 

safe deliverance into a promised land—are addressed in the psalm. There is a reference 

to the regathering of God’s people from the nations where they have been scattered in 

exile, raising this to a probable Second Exodus passage. 

4.4.5  Book Five  

In Book Five the enduring work of YHWH is brought to a grand finale of praise in 

hallelujahs from the whole of the created world.  

Psalm 107 

The continuation of themes from the previous two psalms appears as a bridge between 

these books of the Psalter. Psalm 107 begins with the identical words from the previous 

psalm: Give thanks unto YHWH because he is good, because his mercy remains to 

eternityםְַחִסדֹו׃ עֹולָֹ הְִּכי־תֹובְִּכיְל   Robertson observes that this call to worship is the .הֹודּוְַליהוָֹ

same as that used when the Ark of the Covenant was transferred to the tent in Jerusalem 

(1 Chr 16:34, 36b). From that sequence with Psalm 107:1, he sees it as joining the 

throne of David with the throne of YHWH. In all the passages where it is used except 

one, it is limited to the progress in establishing worship in the temple of Jerusalem (Ezra 

3:11; Jer 33:11; Pss 100:5; 106:1; 118:1, 29; 136). In the one exception, Jehoshaphat (2 

Chr 20:21) had the musicians sing those words as they led his army into battle in the 

wilderness of Tekoa (Robertson, 2015:185).  

The psalm has no reference to Egypt. It does refer to the slavery/servitude of God’s 

people (v. 10). Rather than only coming from Egypt, the people are gathered from the 

lands in four directions – east, west, north, and south (v. 3). Repeated references 

utilizing distinctive words for delivering the people perhaps emphasize the diversity of 

operation in gathering people groups from exile: gather ם צָֹ  ;(v. 6) ַיִּציֵלםְ free ;(v. 3) ִקב 

save יֹוִשיֵעם (vv. 13,19); bring outְ  Their .(v. 20) ַויַמֵלט deliver ;(vv. 14, 28) יֹוִציֵאם

progression is noted through diverse wilderness experiences. Some reached a city to 

dwell (ב  in (v. 7). Wherever they have come from, whether wandering homeless in (מֹושָֹ

waste places (v. 4) or sitting in prisons (v. 10), they are headed eventually to their 

promised dwelling (חֹוז ם מ  צָֹ פ   using a hapax term for a haven (v. 30). But they gather in (ח 

the congregation of presbyters (v. 32) to worship YHWH, who is the manager and judge 
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over all the affairs of this world to bless or reverse the circumstances of people (vv. 33-

41). The reader is called to reflect on these implications. With three of the four 

components present, the psalm, probably if not definitely anticipates a Second Exodus. 

While there are many aspects of this psalm that reflect on the previous two, the Second 

Exodus theme sets it apart for opening Book 5 of the Psalter. Alexander (1850c:75) 

notes that while this psalm may be readily applied to any number of circumstances, its 

primary focus is the return from exile. He refers to Hengstenberg, who considers the 

psalm as building upon the sequence from Psalms 101 to 106. He relates it to the time 

when Jerusalem was again occupied with the initial harvest having been received, 

before the commencement of rebuilding the temple.  

Psalm 114  

As observed by Palmer Robertson (2015:196), Psalm 114 is in the centre of Psalms 111-

117, a cluster of psalms in a chiastic structure calling forth hallelujahs! He argues that 

such a structure in Scripture should be granted its full weight by the context provided. 

While Psalm 114 does not use the term “hallelujah”, Robertson places it at the top of the 

pyramid of seven psalms in this sequence. Because of the reference to strange language 

(Ps 114:1), Robertson argues that the psalm cannot be referring to the Exodus from 

Egypt. He limits the reference to a strange language until the return from exile in 

Babylon (Deut 28:49; Isa 28:11; Jer 5:15), all of which do refer to a later time 

(Robertson, 2015:197). Yet, as has been argued above, Psalm 81:5 identifies the 

experience of Joseph as one of encountering an unfamiliar language when he entered 

Egypt. The reference could be to the Exodus from Egypt.  

Mowinckel contends that the reference to kingship (Ps 114:2) represents the time after 

Israel came from Egypt. Although YHWH was regarded as the ruler over all the nations 

of the world, from the Exodus onward (Num 23:11; Deut 33:5), YHWH was identified 

as their king (Mowinckel, 1962a:114-5).  

Both the crossing of the Sea of Reeds and of the Jordan River are noted in verse 3. The 

response of the mountains and hills (vv. 4-7) echo Exodus 19:16-19 and the encounter 

of the presence of YHWH in the holy mountain. The people respond in awe to him. The 

final verse of the psalm sets the context of their meeting with YHWH. Faced with a 

humanitarian crisis of having no water for themselves nor their livestock, Israel became 

enraged with Moses and threatened to execute him (Exod 17:2-4). In response, YHWH 

promised to stand before Moses on a designated rock in Horeb. He instructed Moses to 
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strike that rock with his rod with the promise that water would come from the rock for 

Israel (Exod 17:6-7). In a later crisis experience, Israel was again without water (Num 

20:1-11). Again they denounced Moses and Aaron for having failed to provide for their 

survival. Turning to YHWH before the assembled nation, Moses and Aaron appealed to 

him for help. YHWH appeared in his overwhelming glory (v.6). He instructed Moses to 

take his rod, the symbol of his leadership in Israel (Exod 4:2-4, 20), and speak to the 

rock. When Moses and Aaron went before the people gathered at the rock, words were 

spoken, presumably by Aaron, to the people of Israel rather than to the rock (Num 

20:10). Moses, rather than speaking to the rock, raised the rod in his hand and struck the 

rock twice (v. 11). Water flowed for the people and their livestock but at the cost of 

Moses and Aaron’s forfeiture of entrance into Canaan (vv. 12-13; 22-24). The soberness 

of that event calls for worship and obedience, but may subdue aspects of Hallel 

celebration.  

The Exodus from Egypt is identified. Servitude/slavery is not noted. There are 

references to the wilderness experience after the Exodus from Egypt. In the mention of 

the Jordan there is a likely allusion to Israel’s safe arrival into the promised land (v. 5). 

However, there is no explicit reference to a regathering of the people from exile. If one 

takes the reference to the identity of Judah as YHWH’s sanctuary and Israel as his 

dominion, as after the divided kingdom in Israel, there is a possible Second Exodus 

emphasis in the psalm. Alexander (1850c:125) observes that the reader may learn from 

the psalm that the God who could bring water from a flinty rock “can still educe the 

richest blessings from what seem to be the hardest and most inauspicious situations”.  

Psalm 135 

Following the fifteen Psalms of Ascents (Pss 120-34) Psalm 135 introduces a 

summation of YHWH’s dealings with Israel and humankind in general. The opening is 

a call to those who lead the people in worshiping YHWH in the temple, to do so with 

reverence and joy (Ps 135:1-3). As Robertson notes, this psalm combines elements of 

earlier psalms in order to give a summation of who the God is that they are worshiping 

(Robertson, 2015:218-220). The psalm stands unique in having the Hallel within the 

psalm rather than at the beginning or end (Robertson, 2015:221). YHWH is the supreme 

God above all other gods (v. 4). He is the God of history who has been involved in the 

affairs of humankind from the creation of the world (v. 5). The references to water may 

allude to the flood of Noah (vv. 6-7). His striking of the firstborn of Egypt refers to the 

Passover and Exodus (v. 8). In verse 9, YHWH addresses Egypt and describes what he 
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had done for Pharaoh and all his servants. Robertson suggests that this psalm is set in a 

post-exilic context (therefore after a Second Exodus) making the reference applicable to 

those who recently had returned from exile to remind them of the supremacy of YHWH 

over Egypt and other nations (Robertson, 2015:220). But could the reference to the 

servants not include Israel as servants and the array of things YHWH had done for the 

people of Egypt and for Israel, spanning the time from Abraham’s first journey there 

through the time of Moses and beyond? The references to several of the other nations 

and kings Israel faced on their progression through the wilderness underscore YHWH’s 

defence of his people against their enemies (vv. 10-11). They were safely delivered to 

the land as promised (v. 12).   

The next section of the psalm emphasizes the futility of worshiping idols in contrast 

with the blessing of worshiping YHWH (vv. 15-18). The psalm concludes with a call 

for Israel to bless and praise YHWH (vv. 19-21). As Kidner notes, the blessings we 

receive from him are immeasurably greater in proportion to anything we offer him, but 

he is willing to receive our offerings (Kidner, 1975:457).  

The psalm refers to Egypt, servitude/slavery, the wilderness, and deliverance into the 

promised land. The Exodus event is assumed but not stated. The psalm provides definite 

instruction for meaningful worship of YHWH, with a clear focus on Jerusalem, the 

political centre of Israel and Zion, the focus of worship in Israel. If Robertson is correct 

a Second Exodus has already occurred before the psalm was written. However, there is 

no reference to gathering people from the nations where they have been scattered, nor of 

bringing them back to their former land making it improbable that a Second Exodus is 

in view here.    

Psalm 136 

Psalm 136 opens with םְַחִסדֹו עֹולָֹ הֹודּוְַליהוהְ ִּכי־טֹובְִּכיְל  “Give thanks to YHWH because he 

is good, because his mercy endures forever,” a proclamation similar to the opening of 

Psalm 107. In response to the statements about the character and activity of YHWH, the 

congregation responds with the affirmation, ְַחִסִדֹו ם עֹולָֹ ְל   because his mercy endures“ ִכי

forever.” This antiphonal arrangement calls for active participation in worship. 

Robertson notes that the practice of antiphonal reading, instituted by King David, was 

observed in the time of Nehemiah (Neh 12:24), more than five hundred years later 

(Robertson, 2015:221).  
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The psalm begins with a focus on YHWH, the unique covenant LORD of Israel (Ps 

136:1). It moves from declaring him to be God of gods ֹלִהים א   to Lord of ,(v. 2) ֵלאֹלֵהיְהָֹ

lords ֹדִנים א  ְהָֹ דֹוֵני  uniquely worthy of worship. The psalmist affirms his power ,(v. 3) ֵלא 

and wisdom (vv. 4-5), his work in creation, first of the heavens then the earth (vv. 5-9). 

At the heart of the psalm is an account of the Exodus of Israel from Egypt (vv. 10-12), 

their experience at the Sea of Reeds (vv. 13-15), their experience in the wilderness (vv. 

16-20), and their deliverance into Canaan (vv. 21-24). Estes (2014:43) notes that verse 

15 uses the rare Hebrew term ִנֵער, used in Exodus 14:27 to describe YHWH’s activity in 

defeating the forces of Pharaoh. In summarizing, the psalm invites praise to God for his 

care, providing food for all of creation, not just for Israel, nor even for humankind, but 

for all flesh (v. 25). The psalm concludes with a global emphasis (v.26), ְִים מָֹ ֵאלְַהשָֹ הֹודּוְל 

דֹו ְחס  ם עֹולָֹ ְל   Give thanks to the God of the heavens because his mercy remains to) ּכי

eternity). Having opened the theme of worship with the focus on YHWH, the psalm 

shifts to God (Elohim), then to the Lord (Adonai), then to personal pronouns until the 

last verse. Here the focus is on the God (El) of the heavens whose mercy endures 

forever, touching all of life then, now, and in the ages to come.    

The psalm includes a reference to the Exodus from Egypt, a wilderness experience, and 

deliverance into a promised land. The end refers to an open ended relationship which 

probably points to Second Exodus.    

4.5  Conclusion 

At the outset of this chapter a survey of definitions of Exodus, Second Exodus and New 

Exodus was undertaken to demonstrate the need for establishing a framework for the 

subject. A definition was proposed as the means for determining the goals of the 

research undertaken here. In order to provide an objective basis for evaluating the 

likelihood that passages constitute an Exodus and/or Second Exodus reference, a four-

part matrix with five possible responses, was developed.  

Having established the framework for the research, an extensive, though not exhaustive 

search was undertaken to locate Exodus and Second Exodus references in the Old 

Testament, applying the proposed matrix. Commencing with the Pentateuch, proto-

Exodus events were discovered that anticipate the Exodus of Israel from Egypt. 

Attention was given to the Exodus itself, before continuing to the reflective statements 

about the Exodus in the remaining books of the Old Testament. Considerable attention 

was invested in examining the prophetic books and their Exodus/Second Exodus 
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references. The concluding section of the chapter worked through the Psalms with the 

same process of evaluation.  

Having worked through the canonical books of the Old Testament, the next chapter will 

evaluate the evidence, on the basis of the same matrix, for Second Exodus expectations 

in the Intertestamental Jewish Literature.  
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CHAPTER 5  

5.  NEW EXODUS THEMES IN INTERTESTAMENTAL LITERATURE  

5.1  Preliminary considerations 

Moving to the intertestamental period, attention will be given to evaluating passages 

that may be Second Exodus references, applying the same measures that have been 

applied to the other Jewish Scriptures of the Old Testament. As recorded in Ezra and 

Nehemiah, there was a return of a portion of the people to the homeland. This was in 

many ways a more accommodating return than the one from Egypt. There are striking 

similarities and differences when comparing Exodus 12:31-38 with Ezra 1:5-11. Cyrus, 

the Medo-Persian ruler over the exiled covenant people, was divinely directed to send 

them back to Jerusalem (2 Chron. 36:23; Ezra 1:1-4). Distinct from the Exodus from 

Egypt, the Persian neighbours were able to give freewill offerings to the Israelites. In 

this way they had provisions for their journey. According to Ezra 1, Cyrus supplied the 

returning exiles with funds for start-up capital to enable them to live once they had 

returned to Jerusalem. Surely such an exodus would not be forgotten by those who 

experienced it. Yet, as we are reminded in Ezra and Nehemiah, the initial excitement 

gave way to external hostilities, economic pressures, ethnic prejudices, and 

interpersonal tensions. A temple was rebuilt in Jerusalem, the walls took shape, and the 

people who had experienced YHWH’s deliverance from exile experienced a great 

revival under the teaching of Ezra (Nehemiah 8-9). They renewed the covenant with 

YHWH, referring back to the experience of the Exodus from Egypt (Nehemiah 9:9-23).  

Though blessed and privileged, they had forfeited their place and suffered the ravages of 

war and devastation. In response, a group of those who had returned from exile pledged 

to remind one another and the coming generations of the work YHWH had done in 

order that they not turn away from YHWH in rebellion as the previous generations had 

done (Neh 10:28-39). Yet the Old Testament does not end in affirming steadfast 

righteousness. Such thinking is particularly evident when one notes the ministry of 

Malachi in calling the post-exilic people back to an obedient relationship that they 

professed to embrace (see particularly 2:10-11; 3:16-18; 4:4-6).  

Wright contends that, though a military ruler (Cyrus) could enable the people to return 

physically to the land, it would require a greater person than Cyrus to bring about the 

fulfilment of the spiritual return anticipated by the prophets of the Old Testament 

(Wright, 2009:73). That anticipation points us to the New Testament, but before 



236 

 

investigating that era, a few observations should be included regarding the anticipations 

during the period between the Old and New Testaments.  

While the years between Malachi and Matthew have often been called “the silent 

years,” more than a century ago R. H. Charles observed the increasing evidence 

continuing to unveil for us aspects of the ongoing fertile theological developments in 

the people of Israel (Charles, 1914:96). Charles identifies three specific areas of 

doctrine pertaining to the New Exodus that developed considerably in this period of 

time: the belief in a blessed future life, the expectation of a new heaven and a new earth, 

and the catastrophic end of the present world (Charles, 1914:98-99). A decade after the 

discovery of the Dead Sea Scrolls, C. Pfeiffer expands on this climactic age by pointing 

out the development of the apocalyptic writers of a variety of apocryphal books who 

anticipated the consummation of the age in triumph, though there would be great 

devastation to the old order of things on the earth. Notably among this literature are II 

Esdras, The Testament of the Twelve Patriarchs, and the Psalms of Solomon (Pfieffer, 

1959:122-123). Additionally there have been a number of areas where the Dead Sea 

Scrolls have given insights into the aspirations of that community of righteous Jews in 

Qumran awaiting the arrival of “a prophet, and the Messiahs of Aaron and Israel” who 

would fulfil the roles of the end-time: the prophet like Moses; the Davidic Messiah; and 

an anointed priest (Bruce, 1974:72-73). They awaited the fulfilment of the atonement 

for the land, the execution of judgment on the wicked, and vindication for the 

righteousness of the pious (Bruce, 1974:75). Later, Keesmaat (1994:30-31) contends 

that theological and exegetical development was essential by this time for the Hebrew 

people to make sense of their circumstances. As a result, what was passed on to the next 

readers was never exactly what had been received. She finds that the continuation of the 

Exodus as a theme, together with the practice of the Passover observance in the 

intertestamental period, emphasize a fluidity both in their understanding and in their 

application as history progresses (Keesmaat, 1994:36-37).  

More recently, Nickelsburg argues that a re-evaluation of many previous positions 

needs to be undertaken. The discovery of the Qumran and related documents led to the 

work of identifying, cataloguing and translating them. Following those elements has 

been the dynamic of working through the implications of those documents, a project 

that he sees just beginning (Nickelsburg, 2003:4). He calls for a perpetual reminder that 

before 1947 scholars were blissfully unaware of the Dead Sea Scrolls. That truth should 

continually remind the reader to avoid excessive confidence that one has the final 
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answer on how things were understood in the early years of the present age 

(Nickelsburg, 2003:5-6). In the course of his work, his zeal to affirm the benefits of the 

Qumran documents seems to earn priority as the definitive answer. In one example he 

addresses the distinction between Judaism and post-Reformation Christianity. When the 

first-century Jews found the ideas of Jesus as the Messiah unacceptable, they were only 

the first ones who struggled with the identity of Jesus. Many groups had their own 

issues that led to centuries of dispute within Christianity, leading to the division of those 

who had right doctrine (orthodox) from those who did not (heterodox). That led to the 

view that having the right doctrine was more important than the Hebrew Bible’s 

emphasis on right conduct. Nickelsburg (2003:30-31) then connects that attitude to the 

nourishing of antisemitism that led to the Holocaust. But is that a consistent reading of 

the Torah? Though he does not remove that charge, he modifies his stance that for the 

Christian, belief trumps behaviour, affirming that, according to the New Testament, 

right practices are to arise from right belief (Nickelsburg, 2003:52-54).  

During this period a growing body of Jewish literature developed calling for the 

intervention of God who would bring the climax of human history and lead to “a new 

age, ushered in by a new creation or a new exodus” – terms that Nickelsburg leaves 

undefined (Nickelsburg, 2003:64). Based upon his assumption that Isaiah has multiple 

authors, he contends that, “The new exodus led by God (Isa 52:11-12; 40:3-5, 9-11) is 

set in a new creation in which the old chaos dragon is conquered (Isa 51:9-11), the 

world is reshaped (Isa 40:4; 45:2), and the wilderness made fertile like Eden (Isa 51:3)” 

(Nickelsburg, 2003:121). He then claims that Isaiah posits the New Exodus fulfilment 

as the activity of Cyrus in releasing exiles from Persia (Isa 45) that would reach 

fulfilment in the (presumably) imminent creation of a new heaven and a new earth (Isa 

65-66) (Nickelsburg, 2003:121).  

In contrast to his position, F.F. Bruce (1963:95-104) argues that the unfolding 

predictions of Isaiah anticipate the fulfilment of specific prophetic statements of YHWH 

presented in these chapters. After presenting the historical context of the demise of 

Assyria and the rise of Babylon under Nebuchadnezzar, Bruce demonstrates the manner 

in which Isaiah foresaw the demise of Babylon in the time of Belshazzar, viceroy under 

his father Nabonidus. Though a capable king, Nabonidus was pre-occupied with 

developing the Egyptian frontier areas in the southern region of the empire. He was 

loyal to the god Sin rather than Marduk the prominent god in Babylon. Cyrus, the 

military general of the seemingly insignificant Persians, quickly developed an empire by 
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his exploits. In the face of Cyrus’s advances westward, Croesus the ruler of the Medes 

sought help from the oracle of Apollo at Delphi. The answer he received was 

ambiguous at best and induced him to military actions that led to his defeat at Sardis in 

what is today recognized as Turkey. Cyrus became the ruler of both Persia and Media. 

Bruce (1963:98-99) demonstrates the way Isaiah prophesies that YHWH would expose 

the false predictions of religious frauds (Isa 44:25). Cyrus would be raised up by 

YHWH, would conquer Babylon and free the people of Israel to return to and inhabit 

Jerusalem (Isa 44:26). Cyrus was named in advance (Isa 44:28 – 45:1) and was not 

conscious of having been empowered by God’s higher purposes (Bruce, 1963:98). 

Bruce further explains that aspects of the work of the servant were beyond the capability 

of Cyrus. He was a religious pluralist motivated by political aspirations so could adapt 

to whatever the preferred religious expression of a people or region embraced. In 

contrast to Cyrus another Servant would come who would serve YHWH intentionally, 

administrate quietly, care tenderly and suffer unjustly, even to the point of death (Isa 

42:1-4; 49:1-6; 50:4-9; 52:13-53:12). While Cyrus’s tactics worked to the advantage of 

the Israelites having freedom to worship YHWH, there was far more at stake for Israel 

than liberation from exile (Isa 49:6). They were to carry the message of YHWH’s 

salvation to the ends of the earth (Bruce, 1963:99).  

Nickelsburg believes, on the basis of further study of the Qumran documents, that the 

consciousness of eschatology in the various intertestamental writings represents only a 

limited segment of Judaism at that time, contrary to what had been advanced in the past 

century (Nickelsburg, 2003:134). In his extensive work of examining the writings that 

precede Christianity, Nickelsburg repeatedly emphasizes that the glaring difficulty he 

finds with Christianity in distinction from Judaism, is the central focus on Jesus as the 

matrix of the Christian faith (Nickelsburg, 2003:88,146,183,193).  

Before concluding, Nickelsburg proposes three rules of thumb: (1) scholarly humility 

and tentativeness – there may be additional material that will be discovered in the 

future; (2) awareness of social construction of knowledge – presuppositions tend to 

shape the study of history and the evaluation of the artefacts that tell us of the past, 

limiting one’s ability to be objective; (3) diversity in ancient Judaism and Christianity – 

this diversity arose within the same historical context, and their interactive 

developments impacted one other (Nickelsburg, 2003:198).  

Given the level of uncertainty, some question the value of including the intertestamental 

writings in understanding the concepts under examination in this thesis. The use of this 
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body of literature for understanding the relationship between Second Exodus aspirations 

and the Christian Scriptures is contested by Tom Holland, an author in the field of 

Second Exodus and New Exodus studies, who writes:  

[W]e see that it is all too easy to lose the flow of the argument and finish 

up with a different story from what …the … NT writers were telling. 

This is more likely to happen when we appeal to extra-biblical texts to 

construct the argument…. It is not because these sources are not 

“Scripture,” but because they are not the story of the Christian 

community – a story that is fundamentally different from those of other 

Jewish communities. Because the pseudepigraphal texts are narratives of 

different communities within Judaism, they should not be merged with 

the Christian story in an attempt to give a common account. Such a 

method leaves the reader with elements of narrative reconstruction that 

do not belong to each other and do not match the Christian story. The 

proposed readings of these non-canonical texts introduce understanding 

into apostolic teaching that seriously disfigures the message it proclaims 

(Holland, 2011:367).  

Holland, therefore, believes there is little value in reading the extra-biblical texts and 

even less value in attempting to evaluate their degree of agreement with the canonical 

texts of Scripture. The shared family tree and the shared living context and communities 

are not considered as relevant for Christians and their understanding of the story. But 

can that position be sustained?  

From a different vantage point, Roger Beckwith, in evaluating the measuring standard 

of the Old Testament writings for the New Testament church, raises great caution on the 

inclusion of the pseudepigraphal texts, by comparing and contrasting the book of Daniel 

with other apocalyptic intertestamental writings. He notes (1) a difference in literary and 

spiritual quality, as Daniel was appealed to by the Maccabean leaders, is mentioned in 

the New Testament (Heb 11:33) and his prophecies are referred to by Jesus (Matt 

24:15); (2) the names chosen for the pseudonyms in the pseudepigraphal texts are 

prominent figures in the Jewish Scriptures, whereas the name Daniel is not of this kind; 

(3) some of the pseudepigraphal texts identify with a particular school or party, but 

Daniel does not; (4) the calendars used were different, as 1 Enoch used the Essene’ solar 

calendar with 364 days, while the one in Daniel was of the same number of days (360) 

as the calendar of Mesoptamia; (5) Daniel was accepted by Essenes and the rest of the 
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Jewish communities as canonical (Beckwith, 1985:355-358). He notes that if the 

authors were convinced that they were inspired, why did they not confidently identify 

themselves? In contrast Beckwith (1985:359) observes, the writer of an apocalyptic 

book amidst difficult times, began with the identification, “I John” (Rev 1:9).  

Interestingly, Beckwith does not interact with Bauckham’s observation that the role of 

pseudonymity relates not to falsely attempting to pass one’s work off as by the hand of 

another, but to the attempt to communicate historical and spiritual positions following 

the prophetic period. In attempting to provide an interpretation of the past prophetic 

works for their particular time and setting, the writers adapted a pagan practice for their 

communication. They wrote some “prophecies” as yet to be fulfilled though they were 

already taking place (vaticinia ex eventu). They saw other aspects as having been 

fulfilled, while others were awaiting fulfilment (Bauckham, 1978:54-55). In a more 

recent introductory essay, Bauckham and Davila relate that the origin of the term 

pseudepigrapha was explained by the fourth-century church historian Eusebius of 

Caesarea, who wrote that Serapion of Antioch employed that term in the third century 

for a work that professed to be written in the name of an apostle, where Serapion was 

identifying the work as fictional. Bauckham goes on to note that the term is problematic 

for his purposes, but he employs it nonetheless (Bauckham, 2013:18-19).  

Is there value in examining the body of literature to discern what those within Jewish 

communities taught about the fulfilment of Old Testament promises, particularly to 

those who pursue righteousness in their life situation? J.J. Scott Jr. published an 

important essay exploring these questions nearly forty years ago (Scott, 1980:315-323). 

Scott argues that until more recent discoveries, like the Qumran documents and other 

ancient Jewish literature, biblical theology as a subset of systematic theology worked 

within the careful confines of the discipline and limited its primary focus to the canon of 

Scripture. The events of Scripture were simply accepted as givens without resorting too 

deeply into questions of why or how a particular practice was accepted (Scott, 

1980:315). Increasing concern has grown about learning what was happening in the 

world in the period before the time of the New Testament. As Holland has expressed, 

without any apparent interaction with the essay by Scott, one must be careful not to 

confuse the diverse events of the intertestamental time with the Christian story. If there 

were no context for the diversity of views in the Jewish communities, one may have 

greater justification for disregarding their interpretations of the Old Testament 

developments as they understood them to work out in fulfilment. While there are many 
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speculative ideas about Jewish interpreters of the Hebrew Scriptures, D. Instone-Brewer 

demonstrates that the concern of the scribes in the intertestamental period, extending as 

far back as the time of the exile, was on the careful exegesis of the text in order to 

elucidate what the “plain sense” of the text was (Instone-Brewer, 1992:5). This practice 

predates the interpretive rules (middoth) that arose in the Hellenistic period. The 

tendency to look for a hidden meaning behind the text emerged after the fall of the 

temple in Jerusalem (Instone-Brewer, 1992:14-15). As Scott correctly observes, there 

are divergent periods of activity represented in the intertestamental literature, with 

influences from the Persian, Greek, and Roman powers. But in the midst of those 

influences there are historical notations, literary compositions, and records of oratorical 

presentations that represent both broader cultural information and more limited sectarian 

viewpoints. But those provide a glimpse of what was happening “on the ground” when 

Jesus was born (Scott, 1980:317-18). In line with that position, Bauckham and Davila 

contend that the growing body of literature, whether canonical or not, is of historic 

value to some degree, even if considerable work is required to discern what it is 

teaching. They observe, “A book attributed to, say, Moses but actually composed by an 

anonymous Jew in the Hellenistic period tells us nothing about Moses but may tell us 

any number of interesting things about Jews in the second century B.C.E. and what they 

thought about Moses” (Bauckham, 2013:19).  

On the other side of the ledger, great care must be taken to avoid either superimposing a 

later development in Judaism on the earlier practices or reading one’s contemporary 

context back onto the text of Scripture (Scott, 1980:319-320). Brooke argues against 

using rabbinic literature as a model for exegesis to understand intertestamental 

hermeneutics because of the post-temple destruction context from which it arises. He 

further argues against using the apocryphal and pseudepigraphal literature for 

understanding Second Temple views because of their uncertain dating, and because they 

are frequently only extant in late translations of translations. He further argues against 

using the New Testament because those writings, even when using the Hebrew 

Scriptures, focus on fulfilment in Jesus Christ (Brooke, 1985:13-14). For those reasons, 

Brooke finds that the Qumran documents are more objective sources for constructing an 

understanding of the teachings and practices of Second Temple Judaism. Judge (2008:4) 

wisely counsels that the path is fraught with dangers. While the New Testament 

originated within a Hebraic context in Palestine, many of the readers were situated in a 

Hellenistic context in the cities of the Roman Empire. Many had no awareness of the 
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biblical storyline extending from creation to Christ. They were seeking to understand 

the message in their present setting. Judge stresses, “the meaning of a word is not 

ultimately determined by antecedent, parallel, or derived instances, but by its situation 

in its own context. A word meant what its writer meant it to mean,” (Judge, 2008:4). His 

instruction resembles the caution of C. S. Lewis in an essay on criticism, “no story can 

be devised by the wit of man which cannot be interpreted allegorically by the wit of 

some other man.…We ought not to proceed to allegorize any work until we have plainly 

set out our reasons for regarding it as an allegory at all” (Lewis, 2016:220). Where the 

extant documents provide information on the original setting of the New Testament, 

their contributions should influence the conclusions reached about a passage without 

distorting the passage into denying what it affirms or affirming what it denies, in 

keeping with Holland’s concern. 

From yet a different vantage point, John Collins argues, “There is no evidence of 

messianism at the time of the Maccabean revolt, and indeed messianic expectations 

seem to have been dormant throughout much of the Second Temple period” (Collins, 

2005:169). Though Collins is a specialist in the writings of this period, he represents 

others who have sought for Second Exodus and New Exodus material in the 

intertestamental period with limited success.  

Before commencing with the survey of the materials, a word is in order for considering 

what constituted the Old Testament Scriptures. As Bauckham and Davila explain in 

their introduction to pseudepigraphal writings, the term “Old Testament” is a Christian 

term for what the Jewish community has referred to as the Hebrew Scriptures or 

writings (Bauckham, 2013:17). The term “Old Testament” assumes the existence of 

another, newer testament, an assumption that is distasteful to those in academia who 

object to the use of that term. Christianity has indeed come to identify the New 

Testament as consisting of twenty-seven books, presumably written originally in Greek. 

The use of the term “old” has, for many, implied the idea of irrelevance or 

obsolescence. That is not the intention in the use of that title in this dissertation, as 

demonstrated in the preceding chapter.  

Prior to the discovery of the Qumran documents, the number of ancient Hebrew texts 

was limited. Because of the prevalence of agreement between the texts that were known 

prior to 1947 CE, the common assumption was that a standard text had been preserved 

and handed down through the generations, as validated by Tov in his work cited by 

Talmon (2010:415). Because of the excellent work by the ninth-century Masoretes, 
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providing the basis of the text they supplemented with a system of vowel indicators for 

future generations to be able to pronounce the Hebrew words, the view of a 

standardized text continued to hold sway. When the discovery of the Qumran 

documents revealed a rather wide assortment of texts that had different wording, the 

theory of a standardized text was re-evaluated. Some have gone as far as to claim that in 

the first century persons would not find any two manuscripts that were in agreement. 

Talmon argues that textual agreement emerged organically, based on the variety of texts 

both in the structure and script of the letters and in the content of the texts themselves. 

Because texts were primarily written on the shaved side of animal skins sewn together 

into scrolls, they were expensive possessions. Texts were passed on in families to their 

sons for preservation and instruction. Teachers also entrusted their texts to their 

disciples for maintaining and sustaining the particular line of tradition. Then as a 

community developed, having the same text became a focal point for bonding the 

community together (Talmon, 2010:422-423). He argues that no Hebrew word exists to 

identify the concept of a canon for including a book in the Hebrew Scriptures. In a 

footnote he qualifies that the divergences between the texts from Qumran is “rather 

restricted” indicating the kinds of discrepancies included in the Masoretic text (Talmon, 

2010:424). He explains that D.E. Aune has demonstrated that the idea of a synod at 

Jabneh (Jamnia) that selected the books is an unwarranted invention (Talmon, 

2010:436). He argues that two things brought the closing of the Hebrew canon of 

Scripture: (1) the fall of Jerusalem to Rome brought the closing of the Hebrew canon to 

protect the pride of the Jewish people in having a standardized text, and (2) the 

destruction of the temple, ending sacrifices and transitioning to the synagogue system. 

Yet those events did not impact the covenant community at Qumran. Their community 

was overrun by the Romans in 68 CE, two years prior to the fall of Jerusalem. They also 

did not participate in the temple activities in Jerusalem, and they included the book of 

Jubilees as part of their accepted scriptures. Hence the divergent texts were permitted 

and copied by scribes in the Qumran library (Talmon, 2010:440-441). 

Yet with further research, the views of Talmon and others must be re-examined. 

Determination of what books comprised the Hebrew Scriptures was primarily settled by 

the time of Jesus, in the order of Law, Prophets, and Writings. Interestingly, when Jesus 

was preparing his disciples for persecution (Matt 23:34-5), he framed his admonition 

with the martyrdom of Abel (Gen 4:8) and the martyrdom of Zachariah (2 Chr 24:20-

21), the first and last books of the Hebrew Scriptures. In Matthew 5:18, at another time 



244 

 

in his ministry, Jesus promised, “For truly I say to you, until heaven and the earth would 

pass away, not one iota [the smallest letter of the Hebrew alphabet] nor one dot [mark of 

a stylus] will pass away from the law, until all is fulfilled” (ἀμὴν γὰρ λέγω ὑμῖν· ἕως ἂν 

παρέλθῃ ὁ οὐρανὸς καὶ ἡ γῆ, ἰῶτα ἓν ἢ μία κεραία οὐ μν̀ παρέλθῃ ἀπὸ τοῦ νόμου ἕως ἂν 

πάντα γένηται); cf. Luke 16:17, “It is easier for the heaven and the earth to pass away 

than for one stylus mark from the law to collapse” (εὐκοπώτερον δέ ἐστιν τὸν οὐρανὸν 

καὶ τὴν γῆν παρελθεῖν ἢ τοῦ νομου μίαν κερέαν πεσεῖν). The same emphasis was made 

by the first-century historian Josephus, in writing Against Apion. He claimed that he 

used a text from Herod’s temple that had been written by Nehemiah and had been 

preserved for more than five hundred years. He writes,  

It is true … how firmly we have given credit to those books of our own 

nation, is evident by what we do; for during so many ages as have 

already passed, no one has been so bold as either to add or to make any 

change in them; but it becomes natural to all Jews, immediately and from 

their very birth to esteem those books to contain divine doctrines, and to 

persist in them, and if occasion be, willingly to die for them (Josephus, 

1970:609).  

As D. Instone-Brewer observes, if there was not a settled text at that time, the claims 

made by Jesus and Josephus would have been disregarded as nonsense (Instone-Brewer, 

2010:1).  

Instone-Brewer explains that rabbinic scholars argued that persons reading the Hebrew 

texts may not have found any two that matched. But what did they actually find in 

Qumran? When totalling all the variants of all the textual fragments, the prospect of 

finding a stable text becomes rather bleak, until the data is more closely evaluated. 

Citing Emmanuel Tov’s detailed work, Instone-Brewer explains that of the two hundred 

Qumran fragments containing biblical texts, 121 texts are of sufficient size to analyse. 

Of those, four of the texts agree with the Greek translation, three agree with the 

Samaritan Pentateuch, fifty-seven agree with the standard Masoretic text, while another 

fifty-seven match no known textual family (Instone-Brewer, 2010:3). Additionally, 

twenty-three biblical texts were found in other locations of the Judean Desert—

Massada, Wadi Sdeir, Nahal Se'elim, Nahal Hever and Murabba'at—soon after the 

discoveries in Qumran. Those texts agree with the standard text that provided the basis 

for the Masoretic text (Instone-Brewer, 2010:4).  
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There was debate about the precise wording of the text. To quell the difficulty, the 

rabbinic leaders employed three manuscripts that were found at the temple. When there 

was a discrepancy in wording, they ruled on the basis of the wording in two of the 

scrolls over the other one. Talmon acknowledges this process but focuses on the 

disagreements rather than the resolutions (Talmon, 2010:335-338). Later he contends, 

“This sifting by the Sages of textual variants in biblical manuscripts … was first and 

foremost intended to create a stable textual tradition of the books of the Hebrew 

Bible...” (Talmon 2010:346). But as Instone-Brewer observes, the presence of three 

disagreeing manuscripts points to this as a valid record, even though it would have been 

rather embarrassing, indicating the text was indefinite in the first century CE. If it were 

a fictional account, one would have expected to find in the account that in the temple 

courtyard twenty scrolls agreed perfectly, or a claim that the scribes uniformly wrote 

without making any variation or errors in their work (Instone-Brewer, 2010:9).  

These details from the Qumran context, seen in the regard for the three temple 

manuscripts in Jerusalem, help to confirm that a consistent understanding of the books 

included in the canon of the Hebrew Bible was in place during the first century CE.  

With these considerations in mind, a survey of Second Temple materials follows, 

beginning with apocryphal writings, followed by pseudepigraphal writings, Qumran 

documents, Josephus, and Philo.  

5.2  Apocryphal writings of the Old Testament 

The apocryphal writings selected for this survey are those that potentially relate to the 

matrix of New Exodus components from which the dissertation has worked. By 

evaluating the passage in its context, an effort will be made to evaluate whether or not a 

reference relates to a Second Exodus or New Exodus.  

5.2.1   1 Maccabees 

In this period, Judas Maccabeus appeals to the Exodus event to encourage his men to 

combat the overpowering forces of Gorgias (1 Macc 4:8-11). He appeals to his people 

not to fear but to remember (μνήσθητε) the deliverance from Pharaoh and cry to God in 

the hope that he would remember the covenant with their fathers and destroy the enemy 

before them that day (Charles, 1913a:79-80). There is nothing further in the passage that 

has the components of anticipating an Exodus, rendering it improbable that a Second or 

New Exodus is in view. 
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5.2.2  Wisdom of Solomon 

In Chapter 10, the writer of Wisdom of Solomon begins a synopsis of God’s dealings 

with humankind, beginning with Adam. In Wisdom 10:15 – 11:14, recounting the gift 

of wisdom to the covenant people as they were guided in their Exodus from Egypt and 

their subsequent time of settling into their homeland, the writer notes (10:17-18): “She 

… guided them in a marvellous way, and was unto them for a cover by day, and a light 

of stars in the night season; brought them through the Red sea, and led them through 

much water...”, (Charles, 1913a:552). There is an extensive reference to divinely given 

care and protection in Israel’s wilderness experience, coming from Egypt (11:1-14). 

Missing is any explicit reference to being released from slavery, of leading them to a 

promised land. Rather, the passage seems to conclude with a reversal of the Exodus, 

rather than a promise of a subsequent Exodus to come (11:15-20). In further sections the 

author provides a synopsis on the origin of idolatry with its consequences, a series of 

remembrances of Israel’s wilderness experiences where they faced hardships but 

received mercy and continued blessings when prayer was offered for them. In contrast, 

the experiences of the Egyptians were marked by judgment without mercy as they 

afflicted the Israelites. The writer provides applications for the continuing life of the 

Israelites (Clarke, 1973:129-131). The inclusion of the Exodus events underscores their 

prominence in the writer’s thinking in relation to the past and possibly the future. 

Second Exodus seems possible but improbable.  

5.2.3  Sirach 

The writer of Sirach 39:17-18, identified as Ben Sira, in a summary of the historical 

activity of the Lord, speaks of his having caused the waters to stand as a heap, θημωνία 

ὕδωρ. This is a text with considerable difficulties. The text is believed to have been 

written in Hebrew originally and later translated into Greek by the grandson of the 

author no later than 132 BC, perhaps a half-century after the original Hebrew text. Only 

remnants of that original Greek edition are preserved in the rabbinic writings. In a later 

edition of the Greek Sirach, the order of the chapters has been disturbed, with verses 

transferred from earlier to later sections. Perhaps this relates to a copyist having 

substituted a page for a later one. The later Greek text became the standard for the 

Oxford publication in English, but it differs considerably from the Hebrew text that has 

been found more recently (Swete, 1989:270-271). Würthwein observes that the finding 

of this nearly complete Hebrew text of Sirach among the Geniza Fragments has been 

enormously valuable for research (Würthwein, 1979:33). The text in question is part of 
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an appendix of sorts for the book of Ben Sira that begins with Sirach 39:12. Verse 17 is 

unclear in the Hebrew text with only the word יערין legible in the extant Hebrew text. 

That invites proposals for what should be there. For example, Aitken observes that 

ἀποδοχεῖα, meaning “storehouse”, is used here; this is an agricultural term that he 

presumes would be for the Hebrew מקוה if we had the Hebrew text (Aitken, 2011:111). 

Earlier, Peters proposed that the verse should read: מיםְיערוןְנדְובמוצאְפיוְאוצרו , to say 

“by his word the waters formed a heap (wall), and by the utterance from his mouth 

treasuries”, possibly making an allusion to Exodus 15:8 and Psalm 33:7 (Charles, 

1913:1:457-8). If the text were sound, one could argue that the language may reflect the 

crossing of the water in deliverance from Egypt (Exod 14:21-2), where the water stands 

as a wall on their right hand and on their left: τὸ ὕδωρ αὐτοῖς τεῖχος ἐκ δεξιῶν καὶ 

τεῖχος ἐξ εὐωνύμων. The passage could also refer to the entrance into Canaan under 

Joshua (Josh 3:16) where the waters stand as a heap: καὶ ἔστη τὰ ὕδατα τὰ 

καταβαίνοντα ἄνωθεν. However, with the textual difficulties coupled with the absence 

of any description of the Exodus in the immediate context and with the absence of any 

Exodus reference later when he recounts the activity of Moses and Aaron (Sir 45), 

Exodus and Second Exodus are improbable if not impossible. 

Horsley (2007:55) maintains that in order to understand this passage, literary and 

historical analysis must remain primary with the support of sociological and 

anthropological analysis. It is not an Exodus in the proportions of Israel’s deliverance 

from Egypt. He argues that the primary population (about ninety percent) of Israel had 

not been taken into captivity but the peasant class remained behind and were 

responsible to maintain the land while carrying on the bulk of the labour and paying 

taxes (Horsley, 2007:60-61). There is nothing in the passage with the components of an 

anticipated Exodus.  

5.2.4  Tobit 

In Tobit 13, a prayer by Tobit, a righteous man of the tribe of Naphtali, who is taken 

captive from Israel by Shalmaneser to Nineveh, expresses anticipation of a regathering 

of the people of Israel in Jerusalem:  

And he will scourge us for our iniquities, and will have mercy again, and 

will gather us out of all nations, among whom he has scattered us.… 

Rejoice and be glad for the children of the just: for they shall be gathered 

together …. For Jerusalem shall be built up with sapphires, and 
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emeralds, and precious stone: thy walls and towers and battlements with 

pure gold (Charles, 1913a:237-238).  

At the conclusion of his life, Tobit instructed his son to anticipate a time when Nineveh 

would fall and the promises of the prophets of Israel would literally be fulfilled (14:1-

7). He died, expecting a regathering that would re-establish Israel nationally in 

righteousness. Wright cites Tobit 13:9-11, a passage that appeals for eschatological 

fulfilment, as an example of the Second Temple longings present in Israel in the 

contemporary setting of the ministry of Jesus. In Wright’s scheme, the fulfilment of the 

desires was already present in Jerusalem at the time of Jesus (Wright, 1996:199-201). 

The passage says:  

O Jerusalem, thou holy city! He will chastise thee for the works of thy 

hands, and will again have mercy on the sons of thy righteousness. Give 

thanks to the Lord with goodness, and bless the everlasting King, that thy 

tabernacle may be builded in thee again with joy, and that he may make 

glad in thee all that are captives, and love in thee all that are miserable 

and all the generations of eternity. A bright light shall shine unto all the 

ends of the earth; many nations shall come from afar, and the inhabitants 

of the utmost ends of the earth unto thy holy name; with their gifts also 

in their hands unto the King of heaven, generations shall utter rejoicing 

in thee, and thy name that is elect unto the generations of eternity 

(Charles, 1913a:236-237)  

Although there is a reference to a regathering and the rebuilding of the temple that 

attracts people from many nations, there is no reference to Egypt, nor the wilderness 

experience. It does refer to captives, which could refer to having been delivered from 

slavery. The gathering appears to be an eschatological anticipation, so possibly fits with 

the anticipation of a New Exodus.  

5.2.5  Baruch 

In Baruch 4, after summarizing the indictment against the nation for their defiance and 

unfaithfulness to God as the cause for their exile, Baruch urges them to again look to 

God. The chapter concludes with words of hope for Jerusalem that of the sons who 

departed into exile some will return from the east to the west at the word of the Holy 

One, rejoicing in the glory of God (Bar 4:36-7). The following chapter employs 

language of restoration:  
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For God hath appointed that every high hill, and banks of long 

continuance, should be cast down, and the valleys filled up, to make even 

the ground, that Israel may go safely in the glory of God. Moreover, even 

the woods and every sweet-smelling tree have overshadowed Israel by 

the commandment of God. For God shall lead Israel with joy in the light 

of his glory with the mercy and righteousness that cometh from him (Bar 

5:7-9) (Charles, 1913a:594-595).  

The possible Isaiah allusion to the reconfiguration of the landscape is for the migration 

of Israel, rather than YHWH as in Isaiah 40:4-5, where he is on the move. His glory will 

be manifest and all flesh will see his salvation. Another possible allusion is to Isaiah 

55:11-13, where verses speak of creation joining in celebration of YHWH’s leadership 

of his people in a return to a settled context with apparent Eden-like conditions. There is 

a shared reference to being led with joy, but no place is given for where they are being 

led to. This may well be an eschatological anticipation but there is no mention of Egypt 

nor of slavery/servitude. There may be elements of their movement through a 

wilderness experience with the topographical and safety references in Baruch. A safe 

deliverance to a promised land may be implied by the statement of God leading Israel, 

pointing to a probable Second Exodus or New Exodus anticipation.  

5.3  Pseudepigraphal writings of the Old Testament 

5.3.1  Jubilees 

Jubilees, a book of unknown dating that claims to be from an angel as given to Moses 

when he was on Mount Sinai, provides a summary of the account from the Creation of 

the world to the Passover and Exodus (VanderKam, 2001:135-7). The book is structured 

around the heptadic time sequence of the Jubilee schedule of seven seven-year periods 

(van Ruiten, 2012:125). In Jubilees 23:26-32, following the death of Abraham, a 

detailed promise is given of a time of moral and spiritual restoration following a time of 

intense suffering and hardship resembling some of the most unsettling times of 

disruption. Life would be shortened because of the pervasive wickedness in society 

(23:11-14). The length of human life is given (v. 15) as seventy or perhaps eighty years, 

reflecting the designation in Psalm 90:10 (89:10 Greek), a psalm attributed to Moses. In 

the verses that immediately follow, the Lord promises to send judgment upon the 

descendants of Abraham for their rebellion against him. This judgment would come by 

the hand of the nations (vv. 22-25) with relentless intensity. In the midst of this time, a 
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presumed remnant would respond by seeking out the ways of the Lord. The contrast 

between the judgment and the promise of hope could hardly be greater.  

26 And in those days the children shall begin to study the laws, and to 

seek the commandments, and to return to the path of righteousness. 27 

And the days shall begin to grow many and increase amongst those 

children of men till their days draw nigh to one thousand years. And to a 

greater number of years than (before) was the number of the days. 28 

And there shall be no old man nor one who is satisfied with his days, for 

all shall be (as) children and youths. 29 And all their days they shall 

complete and live in peace and in joy, and there shall be no Satan nor any 

evil destroyer; for all their days shall be days of blessing and healing…. 

31 And their bones shall rest in the earth, and their spirits shall have 

much joy, and they shall know that it is the Lord who executes judgment, 

and shows mercy to hundreds and thousands and to all that love Him 

(Charles, 1913b:47-49).  

The affirming language appears to conflate a number of places in the Jewish Scriptures, 

reflecting hope for a greater day (VanderKam, 2001:135). For example, in the reference 

to the children and youths living without need to fear satanic opposition there may be an 

allusion to the promise in Isaiah 11:8-9 that an infant need not fear a poisonous snake 

nor even a nest of snakes. Additionally, the children’s study of the laws and 

commandments may echo a response to Isaiah 55:2b-7 where the invitation is given to 

listen attentively to and seek YHWH with the promise that the one who responds may 

receive forgiveness. Jubilees promises completion of days in peace and joy (v. 29), with 

possible echoes of Isaiah 55:12-13, where those going out are accompanied with joy and 

peace as even creation celebrates their deliverance to an undesignated location. 

References to the longevity and preservation of life may also echo those presented in 

Isaiah 65:17-25 and 66:10-24 as effects of the creation of new heavens and a new earth. 

The Jubilees reference to mercy being extended to hundreds and thousands (v. 31) 

reflects the promise of mercy in Deuteronomy 7:9-10, but also the elaboration of the 

calling of nations in Isaiah 66:18-19.  

In the final section, Jubilees 48-50, Israel’s final years in Egypt are summarized. Their 

slavery is noted, the wilderness is alluded to, and deliverance to a promised land is 

strongly affirmed, but not in a near context with the eschatological promises. Jubilees 

23:32 concludes the chapter with instructions for Moses to write the words on stone 
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tablets to provide a witness for the generations to come. Those instructions with the 

similarities of references to passages anticipating a Second Exodus in Isaiah make 

Jubilees 23:26-31 a possible Second or New Exodus reference.   

5.3.2  1 Enoch 

In 1 Enoch 90:38 the following reference is given: “And I saw until all their generations 

were transformed, and they all became white bulls; and the first among them became a 

lamb, and that lamb became a great animal and had great black horns on its head; and 

the Lord of the sheep rejoiced over it and over all the oxen” (Charles, 1913b:260). The 

citation is in a section describing the restoration of a city and the activity of a flock of 

sheep that are the objects of reverence and obedience from the beasts and birds. As they 

prepare for judgment, the house fills to overflowing when the protecting lamb arises. 

The series of references appeals to an eschatological triumph, but does not constitute a 

Second Exodus reference.  

5.3.3  The Assumption of Moses 

The Assumption of Moses also referred to as the Testament of Moses, summarizes the 

transfer of leadership from Moses to Joshua (Charles, 1913b:407-424). As Moses 

prepares to die, he summons Joshua and provides a summary of what is to follow in the 

experience of Israel. The prophecies of Moses, adapted from Deuteronomy 31-34, are 

presented as from Moses’ mouth (Bauckham, 1978:54). The twelve tribes will divide. 

An invading king will seize the power of the land and remove the leadership to his 

native land. But after a time they will return and eventually experience great victory in 

regaining their homeland. The twelfth chapter summarizes: “All the nations which are 

in the earth God has created as he hath us, He has foreseen them and us from the 

beginning of the creation of the earth unto the end of the age, and nothing has been 

neglected by Him even to the least thing, but all things He hath foreseen and caused all 

to come forth” (Charles, 1913b:424). Chapters 6 and 7 are disputed as interpolations 

added in to comport with the setting under Antiochus and Herod. The opening and 

closing passages of the work are heavily shaped by Scripture with substantive allusions 

to both Deuteronomy 31-33 and Isaiah 40-66. The claim has been made that it was a 

reworking of the concluding chapters of Deuteronomy in order to adapt them to the later 

times. In that adaptation, it is argued, it provides for “a new exodus from oppression and 

a new conquest of the land from its pagan rulers…” (Bauckham, 2001:325). The dating 
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of the book is argued by some to have been written in the 2nd Century BCE, but by 

others to have been written in the first century (Bauckham, 2001:325).  

When considering the claim of a New Exodus in this book, one will find definite 

references to Egypt, suffering in bondage there and passing through the wilderness (As. 

Mos. 3:11-12). These refer to the Exodus from Egypt under Moses. Without mentioning 

their safe delivery to the promised land, the account continues, describing the apostasy 

of Israel after a span of time in their homeland. From there they are taken into another 

captivity to the east (As. Mos. 3:13-4:5). God remembers them and brings willing 

returnees from two of the tribes back to the promised land in a Second Exodus (As. 

Mos. 4:6-9). Assumption of Moses 8:1 announces a second time of wrath to come upon 

Israel as they are back in the land. In the final chapters a deliverer will arise, usher in the 

New Kingdom, and bring judgment upon the nations (As. Mos. 10:1-10). The book 

concludes by affirming that the kingdom is sustained perpetually by the power of God 

(As. Mos. 12). With the presence of the four component parts of a New Exodus, the 

Assumption of Moses definitely anticipates a New Exodus.  

5.3.4  The Testament of Joseph 

The Testament of Joseph 19:8: “And I saw that [from Judah was born] a virgin [wearing 

a linen garment, and from her] was born a lamb, [without spot]; and on his left hand 

there was as it were a lion; and all the beasts rushed against him, and the lamb overcame 

them, and destroyed them and trod them under foot” (Charles, 1913b:353). Because the 

affirmations of the Christian faith are arguably interwoven in the passage, the origin of 

the text as from a non-Christian Jewish author is questioned, so considered as weak for 

establishing an argument (Bauckham, 2015:154). 

5.3.5  Fifth Ezra 

In a brief message, one identified as Ezra the son of Chusi admonishes Israel for her 

unfaithfulness to God and promises that they will be displaced by a new people 

(presumably the church) coming from distant places, who will believe the Lord, though 

they have not seen miraculous signs, nor the prophets. Yet they hold them in respect. 

This work of an unknown author in an unknown location is considered to be from the 

fifth century CE, particularly because of the inference of the church as “the mother” 

(Bergren, 2013:467-468).  
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In the opening chapter “Ezra” appeals to Israel’s Exodus from slavery in Egypt while 

warning of the invasion of Nebuchadnezzar. An appeal is made to the destruction of 

Pharaoh and his army when they attempted to cross the sea, while Israel was safely 

delivered (Bergren, 2013:477). Intermingled with the historical reference to Egypt, the 

author alludes to the overthrow of Bethsaida and the burning of Tyre and Sidon 

(Bergren , 2013:477). He refers to the wilderness experience by noting specific details 

of God’s care, like the provision of quails and the supply of water (1:1-20). The Lord 

safely delivered them to the promised land, a fertile place to grow crops, displacing the 

Canaanites, Hittites, Perizzites and their children (1:21-24).  

The second chapter begins with the Lord’s review of the Exodus, presumably to the new 

people who are coming to follow (2:1). Then follows a strongly worded call for the 

children to be removed from their homeland and scattered through the nations and 

blotted out from the earth (2:5-7). Assyria and other nations are warned not to provide 

refuge for the rejected people, comparing the devastation to that of Sodom and 

Gomorrah for those who ignore his warning (2:8-9). 

In the section that follows, the author advances replacement theology: the church 

displaces Israel in a manner that mirrors what happened to the occupants of Canaan 

when Israel entered from Egypt. In a message given to Ezra, the Lord says: 

Tell my people that I have prepared for them to eat, and I will give them 

the kingdom of Jerusalem, which I was going to give to Israel. And I will 

take of them the glory of Israel, and I will give to them the eternal 

dwelling places that I had prepared for Israel. The tree of life will be an 

aroma of ointment for them, and they will neither labor nor become tired. 

Seek and you will receive. Ask for yourselves few days, so that your 

days may be lessened; for already my kingdom is ready to come. Be 

watchful in spirit! I call to witness heaven and earth: I have set aside evil 

and created good, because I live, says the Lord (2:10-14). 

The church becomes the new favoured family while Israel is irreparably banished. The 

church is promised healing for her afflicted, resurrection for her dead, and progress in 

her work. She is admonished to provide nurture for those brought to her, knowing that 

she will be held accountable for the manner in which she cares for them. As a new and 

prosperous entity, the church will be the envy of the nations but they will be powerless 

to afflict her. Even her children who have died—from poverty, from government 
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regulation (Exod 1:16-18, 22) or from disease?—will be treated with mercy and grace 

(2:15-32).  

In the role of an advance spokesperson for the new Moses, Ezra receives a message of a 

glorious and prosperous future for the church on Mount Horeb, the place where Moses 

received the Law (2:33-39). The replacement people are to await their shepherd and are 

promised a coming deliverance (a New Exodus?) from the Lord (2:34-5). His 

authorization for this is the command of the Lord to his saviour (2:36). They are 

promised a new freedom, and new white garments as they attend the banquet for those 

selected by the Lord (2:37-9).  

The scene changes from Mount Horeb to Mount Zion, the place of the temple and of the 

crucifixion. A crowd, numbering more than Ezra could count, gathers there in 

celebration with the son of God at the centre of the gathering placing crowns on the 

heads of those who are there. The people are identified (2:36-48) as those who have 

exchanged their mortality for immortality by having confessed the son of God on earth 

(Bergren, 2013:480-482).  

While this is an undated composition, it identifies an idealized portrayal of the New 

Exodus as it was understood by that particular author in his time. That dramatization 

calls for the exclusion of Israel from the earth, where the canonical passages speak of 

dispersion and severe reduction of the people (Lev 26:33, Deut 4:27). In today’s world 

the attitude expressed in Fifth Ezra may be considered anti-Semitic. A similar 

observation is offered about the fragment of the pseudepigraphal “Jeremiah’s Prophecy 

to Pashur” that may well have come from the same time period. The text reads: “A 

judgment of eternal destruction will come down upon them and upon their children, 

because they condemned innocent blood” (Hannah, 2013:379). In commenting on the 

terminology, D. Hannah helpfully observes,  

Nonetheless, one must also remember the likely Nazoraean origin of 

Jeremiah’s Prophecy to Pashur. Its author, in his historical context, was 

no more anti-Semitic than the author of the War Scroll, although both 

said very hard things about Jews who did not belong to their particular 

form of Judaism. Historical criticism demands that we must always make 

careful distinction between the purpose for which a text was originally 

written and the use to which it has been put in subsequent history 

(Hannah, 2103:377). 
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5.4  Documents from Qumran  

Within the Qumran literature, Holland briefly identifies a few references to a Second 

Exodus and claims that there are several documents pointing to those anticipations 

(Holland, 2004:22-24). The purpose of this section is to examine the references to 

determine if the components indicating a Second Exodus are present. Consideration is 

given first to The Community Rule, 1 QS 8:14-16, where the idea of “way” noted above 

is further developed. For the Qumran community the following is expressed:  

And when these become members of the Community in Israel, according 

to all these rules, they shall separate from the habitation of unjust men 

and shall go into the wilderness to prepare there the way of Him; as it is 

written, Prepare in the wilderness the way…, make straight in the desert 

a path for our God (Isa 40:3) This (path) is the study of the Law which 

He commanded by the hand of Moses, that they may do according to all 

that has been revealed from age to age, and as the Prophets have revealed 

by His Holy Spirit. (Vermes, 1997:109, italics in original).  

The program required members of the “Council of the Community” to be thoroughly 

knowledgeable in the Law, with an exemplary life commitment that served to preserve 

the faith in the Land. Failure to actively promote such a commitment would result in 

expulsion (1 QS 7:25). They were to atone for sin that occurred (8:4-5). They were to 

have an unswerving commitment to the preservation of the faith, to provide a continuity 

compared to a building with an enduring foundation (8:6-7; cf. Isa 28:16). When such a 

person had reached the status of perfection for two years, and was accepted in the 

Community, then he was commissioned to go on this time of preparation in the 

wilderness. While there is a definite reference to a wilderness experience, in the words 

of Isaiah 40:3, that experience was to be undertaken to become a potential candidate for 

the promised one who would prepare the way for the coming of the deliverer. By 

implication it appears that the Qumran community saw itself as the anticipated source of 

that deliverer. The wilderness reference in the passage is a possible Second Exodus 

reference.  

5.4.1  The War Scroll 

Next, attention is given to the War Scroll, 1QM 11-13. Arguing from a confidence in 

the strength of the God of Israel, and appealing to the promise of the star (Num 24:17-

19) and sceptre from Judah (Gen 49:10), the writer affirms that God would bring on the 
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present enemies the same destruction that had been brought on Pharaoh and his warriors 

(Exod 14:26-31). Those enemies, the Kittim, presumably the Romans, are in Egypt. 

There are references to the destruction of Egypt and the defeat of Goliath as means for 

encouraging those in their present crisis to continue in hope (Wise, 1996:150-151). 

Appealing to Isaiah 31:8, the writer anticipates a time (an hour) when there would be a 

climactic deliverance wrought by God. In Isaiah 31, the writer warns against going to 

Egypt for aid, though things seemed dire in Israel at the time. YHWH will defend his 

people, he will bring about the Covenant of his peace and sustain it as he promises 

(Vermes, 1997:174-83). There is a reference to Egypt (11:10). By inference one may 

say that people are taken to a promised land by the reference to the eternal rule of 

blessing under the Covenant of His peace (12:1-5). Within the final segment, after 

announcing victory for the Children of light (18:10 – 19:2), in the broken text of 19:5-8 

is a reference to occupying the land of Zion and Israel, for an everlasting dominion. 

Referring to this passage, Elledge cites Sweeney who argues that in this appeal Davidic 

typology is present as the military deliverer (who defeats Goliath) but there is no 

reference to a Davidic Messiah (Elledge, 2007:199). Elledge contends that it is 

inappropriate to assume that a Davidic Messiah is present when the term Nāśî is used. 

They were anticipating a charismatic leader to deliver them militarily and institute 

appropriate priestly functions, “without re-establishing the royal Davidic dynasty in the 

process” (Elledge, 2007:206-7, italics in original). Egypt is referred to but there is 

neither mention of the deliverance from slavery, nor of their passing through the 

wilderness. Their entrance into and occupation of the promised land in the context of 

hoping for a new kingdom point to a possible or probable a Second or New Exodus 

reference.  

5.4.2  4Q174 

4Q174, a compilation of references to the last days, is believed to have been written in 

the later part of the first century BCE. The author merges a series of prophetic Jewish 

Scriptures to provide answers for what the future holds. Wise observes that, “For the 

most part he considered portions of the Prophets, for among Second-Temple Jewry it 

was everywhere and by everyone agreed that prophecy meant predicting the future” 

(Wise, 1996:225). The connection points may be limited, but are woven together 

thematically. The appeals to Scriptures also include a form of Midrash, anticipating the 

coming of two Messiahs, one who represents the David line, and the other who is the 

Interpreter of the Law (Vermes, 1997:493-494). A sanctuary is to be constructed where 
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only those who are circumcised and of pure Israelite identity would be given entrance. 

Knibb believes there are appeals to 2 Samuel 7:10-14; Psalms 1:1; 2:1-2; and possibly 

Deuteronomy 33, with manuscript evidence pointing to the end of the 1st century CE, 

though the content is potentially older (Knibb, 1987:257). The reference is improbable 

in arguing for a Second Exodus. 

5.4.3  4Q252 

4Q252:6:1 ties together a comment on Jeremiah 33:17, that David will never lack 

someone to sit on the throne of the house of Israel, with an elaboration of Genesis 49:10 

that from the tribe of Judah a ruler would arise. This amounts to a promise of an 

everlasting covenant of kingship for the clans of Israel under the rule of the Messiah of 

Righteousness, the Branch of David (Vermes, 1997:462-463). Under his rule, the Law 

will be upheld in agreement with the men of the Community. Though likely anticipating 

a time of fellowship for the participants at Qumran, the promise offers an example of 

their hope for a new (or renewed) righteous community. There is no reference to Egypt, 

slavery, or a wilderness experience. If the community understands itself as occupying 

the promised land, they may see the anticipated righteous rule as fulfilling the Second 

Exodus promises. 

5.4.4  4Q416 

In 4Q416, 2:1-2, in language reflecting the first Exodus from Egypt, an appeal for 

faithfulness is made, coupled with the promise that obedience will lead to Israel 

receiving special compassion as God’s firstborn son, even an only son (Vermes, 

1997:404-405). The reference by itself is improbable but possible as referring to a 

Second Exodus.  

5.4.5  4Q418 

Further, in 4Q418, 81:5-6, a reference is made to the uniqueness of the first-born 

relationship in a call for the chosen people to emulate God’s practices (Vermes, 

1997:410-411). The reference to first-born in the context referring to privilege is 

improbable as a reference in anticipation of a Second Exodus.  

5.4.6  4Q434 

In 4Q434:1, a summary is given of God’s merciful dealings with his people even if the 

face of their rebellion is against him. Then, using language reflecting Isaiah 40, the 

writer notes, “He has turned darkness into light before them, and crooked places into 
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level ground, he has revealed to them abundance of peace and truth” (Vermes, 

1997:416-417). The references do not allude specifically to Israel’s wilderness 

experience in coming from Egypt. Yet, the allusions to walking, supernatural protection, 

and spiritual renewal could possibly anticipate a Second Exodus.  

5.4.7  4Q521 

4Q521 Fr.2, a brief fragment of a series of eleven pieces, is identified as the 

‘Resurrection fragment,’ dated early in the first century BCE (Vermes, 1997:391). The 

author focuses on future promises in a context of Messianic hope where righteousness 

will prevail. The author calls for those who earnestly seek the Lord to remain resolved 

in their commitment to the Lord, anticipating his faithfulness to the promises of looking 

upon those who maintain a right spiritual attitude and demonstrate faithfulness in life. 

There are promises of setting captives free and restoring physical sight, perhaps based 

on Psalm 146:7-8. The Lord will provide (Isa 61:1) healing for those wounded 

(presumably in war?), resurrection from death, and good news for those who are poor 

(Vermes, 1997:392). Given the nature of the fragment, the references involve factors 

that may indicate a Second Exodus, if we had a more complete document. In lines 3-4 

there are both a corporate invitation (consider the pious) and an individual invitation 

(call the righteous by name). The reference to captives who are released may be a 

reflection of slavery. The reference to exaltation in an eternal Kingdom may refer to a 

promised homeland. The reference to leading the uprooted may reflect the wilderness 

experience. In the text that is available, there is nothing specific to identify Egypt. The 

same caution is expressed in reference to the interpretation of Isaiah 61:1-3 in this 

document by Lidija Novakovic (Novakovic, 2007:219). With the limited information 

available, a Second Exodus conclusion is improbable but possible. 

5.4.8  4Q522 

4Q522, a very broken text, anticipates a time when the land, possessed at that time by 

the Amorites, reflective of YHWH’s promise to Abraham (Gen 15:12-16), would be 

occupied under the leadership of one born from the line of Jesse (Vermes 1997:546). He 

is to build the house of the God of Israel, with provisions that reflect those for the 

temple (I Kgs 5:5-6). A further reference is made to someone having been made a slave, 

but not a clear statement of who is enslaved. Vermes (1997:546) suggests that the 

person speaking in the final lines may be God himself, as the one who had made Israel 

to be a slave. There is a promise of occupying a promised place. Also there is a 



259 

 

reference to a distance from some point then a reference to Eleazar, but there is nothing 

to confirm that this is a reference to a wilderness experience. With the evidence as it 

stands, a reference to a Second Exodus is improbable but not impossible.  

5.4.9  4Q529 

In 4Q529, an Aramaic fragment, Michael addresses a gathering of angels (Vermes, 

1997:523). The text is heavily reconstructed, leaving considerable room for 

interpretation. Following the appearance of fire, involving nine mountains, Michael 

observes Gabriel and confers with him about a vision he was observing. Gabriel affirms 

that in the time of the descendants of sons of Noah, a city is built. The names of two 

sons, Shem and Ham (cf. Gen 8:18-19), survive in the text. The city is built in the name 

of the Master of the world but provides for the centralization of evil activity against 

him. When he remembers his creation, the Master will be merciful to persons, including 

some in distant places. With the proximity of the account of the construction of the 

Tower of Babel (Gen 11), questions arise of the possible inferences of this for a 

connection. But any definitive statements are unsubstantiated speculation, therefore a 

Second Exodus anticipation in this fragment is improbable. 

5.4.10  4Q554 

In 4Q554, fr. I, a limited Aramaic text refers by name to five sons of Jacob: Simeon, 

Joseph, Reuben, Naphtali, and Asher (Vermes, 1997:568-569). Three of those are 

identified with gates, though by reconstruction the others are inserted. A presumed 

angelic figure measures the exterior of the city (25 stadia by 25 stadia) before leading 

the writer on an excursion to measure inside the city in the unit of 51 reeds by 51 reeds. 

The dimensions of the city reflect those found in Ezekiel 40-48 in the Jewish Scriptures 

and Revelation 21 in the New Testament. But what is to be made of these references? 

The best one can say is that the writer may well have been motivated by the Ezekiel 

passage, but to what goal or location or time was this recorded? Without more definitive 

information this is improbable as a Second Exodus reference.  

5.4.11  4Q462  

In the fragmentary 4Q462, a promise of YHWH, represented in the notation of four 

linear dots, announces that the Israelites were “handed over to Egypt for the second time 

in the period of kingship, and [they] were safeguarded” (Vermes, 1997:556-557). 

YHWH would remember Jerusalem, protect Israel, and deliver them. The fragment is 

too limited, making it impossible to claim that it anticipates a Second Exodus.  
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5.4.12  The Damascus Document 

The Damascus Document is believed to have been written about 100 BCE. CD 7:15-20 

anticipates an extension of righteous worship to Damascus. The fulfilment is of the 

Books of the Law serving as the tabernacle, of the restoration of the tabernacle of 

David, of the Books of the Prophets providing the statutes for the congregation. 

Nickelsburg contends that the Qumran community viewed themselves as the true Israel 

and the eschatological community who were prepared to stand before the anticipated 

final judgment (Nickelsburg, 2003:169). The rising star from Jacob, announced in 

Numbers 24:17, will rightly interpret the Law, entering Damascus. A sceptre from Israel 

would be the Prince of the whole congregation, carrying out the function of judgment 

(Vermes, 1997:133). The Numbers 24 passage refers to the wilderness experience of 

Israel. However, the anticipation of a righteous kingdom, particularly for those related 

to the Qumran community, even as far away as Damascus, does not refer to a return to a 

promised land. These do not fit with the components of an anticipation of an Exodus 

unless the Qumran location is understood to be the promised land.  

5.5  Writings of Josephus  

Flavius Josephus, a first-century CE politician and historian from Palestine, in his 

Antiquities, describes the time of Ezra and Nehemiah in the first year of Cyrus. He 

writes that the return from seventy years of captivity in Babylon had been foretold by 

Jeremiah the prophet (Josephus, 1970:228). He further writes that the return from 

captivity was due to Cyrus having read what had been written by Isaiah the prophet one 

hundred and forty years before the temple was demolished. These references motivated 

Cyrus to authorize the people of Israel to return to their homeland with resources for 

reconstruction (Josephus, 1970:228). The pattern of Josephus’s writing and the source 

of his information about Cyrus’s activity in Persia has generated some measure of 

speculation. Horsley argues that Cyrus’s action was not as noble as it may appear from 

Josephus. He contends that Cyrus was eager to strengthen the Mediterranean region of 

his empire and found the rebuilding of the temple would advance his propaganda 

(Horsley, 2007:17).  

In Jeremiah 25:8-14, Jeremiah announces that YHWH would use the Babylonians to 

uproot Israel and take them to Babylon in exile. After seventy years he would deal with 

the Babylonians in justice and reduce their proud city to shambles. Jeremiah also 

records the word from YHWH that the items for worship in the temple that would be 

confiscated by Nebuchadnezzar and taken to Babylon would be returned from Babylon 
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in due course (Jer 27:22). According to Jeremiah 29:10-14, not only would the temple 

items be returned, but after seventy years the people in captivity would be able to return 

to their homeland. Neither Egypt nor slavery is mentioned in these passages in 

Jeremiah, but there is a reference to YHWH leading exiles from the places where he has 

scattered them and returning them to the promised land. Brunson argues that Josephus’s 

inclusion of the observances of the feasts in Judea not only affirmed those Old 

Testament practices, but also built anticipation for a future climax of God’s working 

(Brunson, 2003:198-9). Josephus’s citation of Jeremiah’s prediction of the end of the 

captivity probably refers to a Second Exodus. 

Describing persons of the first century CE, Craig Evans, in critiquing N. T. Wright’s 

claims to the pervasiveness of New Exodus expectations having been fulfilled, argues 

that the Jewish people in Jesus’ day believed they were still in exile and that their 

promised kingdom was an elusive desire. Evans appeals to the writings of Josephus, 

noting that a few persons arose promising to deliver the Jewish people from their 

captivity, often promising miraculous signs of the kind that happened with the Exodus 

from Egypt, to validate their claims (Evans, 1999:77-100). According to Josephus, one 

of those was Theudas (cf. Acts 5:36), who summoned followers to the Jordan River 

where he would part the water and lead the people safely through to the other side. 

When he failed in his attempt, many of his followers were captured, others were killed, 

and he was beheaded (Josephus, 1970:418). Though the dating of Theudas is uncertain, 

his action provides an example of the kinds of events that took place around the time of 

Jewish festivals, especially the Passover, in their heightened anticipation of a deliverer. 

Josephus notes a lewd provocation by a Roman soldier that stirred the passions of the 

Jewish worshippers, to such an extent that Camanus ordered that soldier to be beheaded, 

to quell the unrest (Josephus, 1970:419). Josephus sought to adapt the signs for the 

context of Israel in his day, but as Evans observes, the interpretation of those signs was 

subjective. For the Romans they meant success, while for Israel the signs meant defeat 

and loss of the temple (Evans, 1999:93-94).  

Schürer attributes one reference to the “second exodus” in Josephus to a time after the 

fall of Jerusalem: “…[A]nd now these imposters and deceivers persuaded the multitude 

to follow them into the wilderness, and pretended they would exhibit manifest signs and 

wonders that should be performed by the providence of God.” They are captured and 

returned to Jerusalem to face punishment (Schürer, 1973b:606, citing Josephus, 

1970:422). The term “second exodus,” however, is not defined, nor is it used by 
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Josephus himself. The appeal to the idea appears to be based on the reference to 

τα σημεια και τα τερατα, signs and wonders, used in the Jewish Scriptures in reference 

to the Exodus from Egypt (Exod 7:3; Deut 4:34, 6:22, 7:19, 26:8, 34:11; Jer 32:20-1; Ps 

135:9). Those terms are not limited to the Exodus from Egypt. In Daniel 4:2-3 and 6:27 

they speak of the demonstration of YHWH’s authority over the ruling powers of 

Babylon and Media. Yet, as seen above, the idea that New Exodus anticipations were 

ubiquitous is not supported by the available evidence.  

Similarly, an alleged Jewish prophet came from Egypt (cf. Acts 21:38), and promised 

followers that they would be able to witness the fall of the walls of Jerusalem. At his 

command, from the Mount of Olives, they would see the walls of Jerusalem fall. They 

hoped for deliverance like the one led by Moses from Egypt, but that was not to be 

(Schürer, 1973b:606, citing Josephus, 1970:422).  

Evans (1999:82) argues that their activities emphasize that contemporaries of the first 

century CE did not believe they were in possession of their land; rather, they viewed 

their experience as a continuing exile. Their observance of the Passover heightened their 

expectation that one day a deliverer would arrive and fulfil the promises of the Jewish 

Scriptures. An illustration of this fervour is evident in the response of Herod, appealing 

to the Jewish loyalists in his execution of James (cf. Acts 12:1-5). 

5.6  Writings of Philo of Alexandria 

Philo, a devout Jew in Alexandria, a very Hellenistic section of Egypt, lived in the first 

half of the first century CE. His extensive writings provide considerable insight on the 

world of his day. Those same writings have been at the centre of debate because of his 

interpretative methods that tend toward allegory. D. Instone-Brewer identifies his work 

as an example of derash, where a text is interpreted as having a secondary meaning that 

has no connection to the primary or “plain sense” reading of the text (Instone-Brewer, 

1992:16-17). Philo’s methods were not radically different from rabbinic writers with 

whom he was contemporary, but became more accessible earlier than many others that 

have come to light in more recent years. In this, he reflects what Bauckham and Davila 

observe in the concluding lines of their introduction to other writings in the later history 

of Judaism and the early history of Christianity: “These works remind us that both 

Judaism and Christianity, for most of their history recurrently, if not usually, featured an 

imminent eschatological expectation, which was often related to a perception that the 

course of history was reaching a critical moment” (Bauckham, 2013:18).  
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As Evans rightly observes, Philo longed for Israel’s continuing exile to be concluded. 

Yet, opposing armed rebellion, he believed it would only come to an end when there 

was a spiritual change in the hearts of the people. Having identified those goals, Evans 

does not make any observation about a New Exodus or Second Exodus (Evans, 

1999:90). In Philo’s work, “On Rewards and Punishments” (De Praemiis et Poenis), he 

writes: 

For even though they may be at the very extremities of the earth, acting 

as slaves to those enemies who have led them away into captivity, still 

they shall be restored to freedom in one day, as at a given signal; their 

sudden and universal change to virtue causing a panic among their 

masters; for they will let them go…. But when they have received this 

unexpected liberty those who but a short time before were scattered 

about in Greece and the countries of the barbarians, in the islands, and 

over the continents rising up with one impulse, and coming from all the 

different quarters imaginable, all hasten to one place pointed out to them, 

being guided on their way by some vision, more divine than is 

compatible with its being of the nature of man, invisible indeed to 

everyone else, but apparent only to those who are saved … who have, 

with great difficulty, been able to come from a pathless wilderness into a 

beaten road, the end of which is no other than pleasing God as sons 

please a father. And when they come cities will be rebuilt which but a 

short time ago were in complete ruins… (Philo, 1993:680). 

In this description, Philo refers to people having been dispersed in captivity. They have 

been in slavery. They are delivered in what may be described as an Exodus when their 

masters release them. They travel through uncharted paths in a wilderness, making their 

way to a promised land that is rebuilt, restored to fertility and abundance. There is no 

explicit mention of Egypt in the passage, though Philo is likely writing from Egypt. The 

passage probably refers to a Second Exodus or a New Exodus that Philo anticipated. His 

description reminds the reader that the experience of remaining in this state of 

blessedness would not be eternal unless the people remained obedient to God, a 

condition he found unlikely. Yet he held out an abiding hope for a remnant to be 

preserved as seedlings growing from a stump (Philo, 1993:681). 
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5.7  Conclusion 

This summary from the selected intertestamental materials demonstrates that throughout 

the period, extending from the return of exiles to Judea under Cyrus and continuing 

beyond the fall of Jerusalem, the experiences of those who returned to their homeland 

from Babylon, Persia and elsewhere, had not achieved what they had craved. They were 

still looking for something more. Some hoped for a Second Exodus or New Exodus as a 

fulfilment of promises in Isaiah and the other prophets. Others gradually embraced the 

prevailing culture, whether Persian, Greek, Roman or a hybrid of these with Judaism. 

Brooke argues, in agreement with the work of Hengel, that as time advanced, Hellenism 

and Judaism inseparably interacted with each other in the nations where the Jewish 

people were scattered and in Palestine. There was no escape from the mixture for 

Jewish people of that time. The mixture was in the very atmosphere of the scattered 

nations and of Jerusalem itself (Brooke, 1985:6-7).  

Utilizing the matrix of four component parts for Second Exodus and/or New Exodus 

references, this chapter has evaluated an array of evidence from historical, apocryphal 

and pseudepigraphal writings, purporting to represent the Old Testament Scriptures in 

pursuit of indications of Second Exodus and/or New Exodus. Second Exodus and/or 

New Exodus was present as one of the lines of thinking of the exiles, but not as the 

prevalent viewpoint as has been argued in other contexts discussed in previous chapters. 

Some of the evidence examined dates from post-exilic times before the time of Jesus, 

while other evidence has extended into the early centuries of Christianity while omitting 

the writings of the New Testament.  

In the chapter that follows, continuing to use the matrix applied throughout this 

dissertation, attention will be focused on evaluating New Testament Scriptures for 

Second Exodus and/or New Exodus references.  
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CHAPTER 6 

6.  EXODUS, SECOND EXODUS AND NEW EXODUS THEMES IN THE NEW 

TESTAMENT SCRIPTURES  

6.1  Preliminary considerations 

As the New Testament opens there are immediate references to an awaited, anticipated 

arrival of someone to deliver humankind from bondage. Was that from the reigning 

government of Rome, the compromised leadership among the leaders in Judea, the 

moral struggles of the human heart, or a combination of all the above? History was 

marking a massive transition, or a paradigm shift, that would eventually touch the 

poorest of the poor, the most powerful of the elite, and all those in between, at the 

connection of the continents of Asia, Europe, and Africa.  

6.1.1  The word ‘exodus’ in the New Testament 

Searching for New Exodus in the New Testament in today’s context poses a 

considerable challenge. The Greek word ἔξοδος is used only thrice in the New 

Testament (Hebrews 11:22, Luke 9:31 and 2 Peter 1:15), with only one of those 

referring to the Exodus event. Paul Wegner (2011:209-211), reviewing Christopher 

Seitz (2009), observes that there is significant evidence that by the first century A.D. the 

Scriptures were grouped into three main sections (the Law, the Prophets, and the Others 

[or Psalms]; see prologue to Ecclesiasticus; Matt 23:34-35; Luke 11:49-51; 24:44; 

Philo, De Vit. Cont. 25; and so on) and there is no doubt that the New Testament 

authors were well aware of these books. Jesus himself quotes from all three parts of the 

Jewish canon (Law: all but Leviticus; Prophets: Isaiah, Joel, Micah, Hosea, Zechariah; 

Writings: Daniel, Psalms; see also 2 Esdr 14:45-48 and Josephus, Contra Apion 1.37-

39). It appears that Wegner and Seitz omit the reference of Jesus to Leviticus 19:18 in 

Matthew 5:43, 19:19 and 22:39).  

The parsimonious use of the Greek word ἔξοδος in the New Testament invites 

consideration. In Hebrews 11:22, the reference is to Joseph anticipating the Exodus, 

having understood that a future day was to come when his family would depart from 

their stay in Egypt. Therefore he wanted his bones to be transported back to Canaan and 

buried there. In Luke 9:31, the reference is set in the context of the Mount of 

Transfiguration when Jesus, accompanied by Peter, James and John, met with Moses 

and Elijah. The Old Testament representatives had come to strengthen Jesus for his 

anticipated ἔξοδος from Jerusalem. This distinctive encounter demonstrates what 
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Fretheim (1984:4-5) argues, that the relationship between the two testaments is more 

encompassing than eschatological, typological and theological, because the same God is 

both present and active in advancing his work and making himself known in both 

testaments. In 2 Peter 1:15, the reference is pregnant with exodus language as Peter 

describes his anticipated departure from life in death. He alludes to being received into a 

kingdom (v. 11), remembrance (vv. 12, 13, 15), his body as a tabernacle (vv. 13-14) in 

perspective of Jesus having tabernacled with humankind (John 1:14), and the experience 

of having been on the mount with Jesus at his transfiguration (2 Pet 1:16-18) where two 

prophetic spokesmen from the Old Testament had spoken with Jesus (Luke 9:31).  

6.1.2  Exodus references and themes in the New Testament 

Yet citations from the Book of Exodus and references to the Exodus from Egypt abound 

in the New Testament. To what extent did the contents of the book of Exodus shape the 

content of the New Testament? Otto Piper argues that Exodus occupies the third place 

in the number of quotations in the New Testament with more than 220 quotations. That 

number follows Isaiah with more than 400 quotations and Psalms with approximately 

370 quotations. He contends that the Exodus becomes the framework of the New 

Testament (Piper, 1957:3). R. Watts, commenting on Piper’s article, prefers a more 

modest role for the Exodus, writing that “…one wonders if he would be more justified 

in speaking of several Exodus cameos instead of an overarching framework” (Watts, 

2000:12).  

But what then is to be said of the presence and prevalence of New Exodus when one 

approaches the New Testament? R. Watts, a significant proponent of New Exodus in the 

Gospels, finds New Exodus, especially from Isaiah, inseparably connected to Mark’s 

Gospel (Watts, 1990:31-33). His arguments have convinced many. Longman and Reid 

credit his insights with shaping their thinking on the warrior role of Jesus in the 

Synoptic Gospels (Longman, 1995:92). Patterson and Travers observe, “Mark's Isaianic 

New Exodus references set the tone of expectation and hope that pervades his Gospel 

and, as Rikki Watts demonstrates, provide the narrative framework for the entire 

Gospel” (Patterson, 2004:38). Yet, as explained in the earlier literature review, 

Cushman, after extensive study of Watts’ materials, concludes that Mark’s Gospel never 

develops a New Exodus motif (Cushman, 2012:437). In contrast, D. Pao finds New 

Exodus as “the central interpretative key” to understanding Luke and Acts in the New 

Testament (Pao, 2000:38). Tom Holland, who tends toward maximalism in the matter of 

New Exodus, finds that it is central to understanding “the New Covenant, circumcision 
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of the heart, gift of the Spirit, pilgrimage, the return to Eden, the eschatological temple, 

the conversion of the nations, and their inclusion in the covenant community and the 

eschatological marriage” in the New Testament (Holland, 2004:29). Beneath these 

themes, he argues for a substructure of contributing allusions. Once these themes are 

joined with New Exodus, he contends, the way becomes illuminated in a clear and 

compelling manner (Holland, 2004:29-30). Expanding upon this idea, S. Sullivan 

(2017:12-13), one of Holland’s PhD students, claims, “Some of the major Exodus 

themes include the following…” and then identifies a selection of twenty themes. He 

then contends, “Furthermore, the weighing of the evidence to categorize the Old 

Testament citation should be recognized, not as an exact science, but as a skilful art.” 

Such a position assumes subjectivity in regard to what one sees in the text. Sullivan’s 

expansive enumeration of Exodus themes that he concludes lead to New Exodus 

requires one to embrace his presuppositions a priori. Responding to one who does not 

agree with his New Exodus findings, Sullivan writes, “His failure to recognize the NE 

stems from his hermeneutical framework and a social theory that treats these imageries 

like someone wearing rose-colored glasses monochromatically” (Sullivan, 2017:31). 

Earlier, Holland concludes his opening chapter on New Exodus in the Gospels, asserting 

as much when he says:  

In all of the Jewish literature that we have of the period there is clear 

evidence that the hope of the New Exodus sustained the nation as a 

whole. … Scholarship has failed until recently to appreciate the essential 

Jewishness of these writings and has read them through a lens that has 

seriously distorted their message. Given the correct lens, that of the 

fulfilment of the prophets’ promises of a New Exodus, the Gospels are 

saying nothing that requires a later date or a different religious 

background from first-century Judaism to make sense (Holland, 

2004:30).  

As has been demonstrated in the previous chapters, there was a definite anticipation of a 

coming fulfilment in pockets of the Jewish world, but not as expansively as he contends. 

Writing of Paul’s emphasis on the New Exodus paradigm, Holland affirms, “I believe 

that … his doctrinal system fits perfectly into this model and that it resolves many of the 

difficulties Pauline theology has traditionally assumed have existed”, a substantial claim 

(Holland, 2004:43). P. Coxon, another of Holland’s PhD students, finds that New 
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Exodus is “a key” for understanding and resolving difficult interpretative problems in 

John’s Gospel (Coxon, 2014:9).  

The position argued in this chapter is that New Exodus is present in the New Testament 

but is not as prevalent as some contend. Admitting the risk observed by S.D. Moore, 

that use of narrative criticism in the interpretation of Scripture has developed as a 

cleverly grafted “hothouse hybrid” with theoretical shoots having been attached to a 

trunk of redaction criticism (Moore, 1994:67), care will be taken to evaluate claims of 

New Exodus. To avoid the error of “allusionating,” a term used by Jauhiainen for 

thinking we are seeing allusions where there are none (Jauhiainen, 2005:8), references 

will be evaluated on the basis of the matrix of the four components that have been 

followed in the previous chapters of this dissertation: Egypt, slavery, a wilderness 

experience, and deliverance into a promised land. A sampling of references to New 

Exodus will be explored in this chapter. Attempting to fully evaluate all the proposed 

references to New Exodus in the New Testament exceeds the boundaries of this 

dissertation, let alone this chapter. Considerations of New Exodus in John’s Gospel will 

be addressed in the next chapter.  

The sequence of this study has examined concepts of Exodus and Second Exodus in the 

Old Testament and intertestamental literature, seeking to give priority to the primary 

documents and the manner in which they were understood by their first readers. 

Definitive connections with the New Testament have been avoided in anticipation of 

reading the primary New Testament texts. As has previously been acknowledged, there 

is no clear identification of New Exodus in either Testament. There is not an agreement 

on the number of citations from the Old Testament nor even of the source(s) from which 

the citations originate. The study will not only search for citations or allusions in the 

New Testament that may refer to the Book of Exodus or other places in the Jewish 

Scriptures, but will also evaluate them within the New Exodus matrix. The New 

Testament provides clarification for understanding many of the Jewish Scriptures. A 

significant voice in the field of these studies, Richard Hays, whose book Echoes of 

Scripture (1989) continues to reverberate in intertextual studies, has more recently 

argued:  

 The retrospective interpretation of an Old Testament text as a figural 

precursor of a subsequent person or event does not deny or negate the 

historical reality of the precursor.  
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 Both the Old Testament type and the New Testament antitype stand together 

as concrete disclosures of God’s activity in the world.  

 Therefore, the hermeneutical current flows in both directions, and the 

“meaning” of each pole in the typological correlation is enhanced by its 

relation to the other (Hays, 2014:131). 

Bauckham (2010:325) argues, “It is generally recognized that an expectation of the 

restoration of Israel was widespread in Second Temple Judaism….” His observation, 

based on a very loosely defined concept of New Exodus, would be better stated if 

addressed in more limited terms. As has been demonstrated in the previous chapter, 

there was a vigorous expectation of the restoration of Israel in pockets of Second 

Temple Judaism, rather than it having been a unified sweeping movement. Holland 

makes a similar observation (Holland, 2011:367).  

Schreiner, by contrast, excessively flattens the references to New Exodus by fusing 

them (with new covenant and new creation in the Synoptic Gospels) into the one idea of 

“the kingdom of God” (Schreiner, 2010:224-228). He appears to argue that the return 

from Babylon was “the New Exodus” that failed to achieve what it began. He contends, 

“Since the coming of the kingdom fulfils what is said about the new exodus, God’s 

great name is hallowed with the arrival of the kingdom” (Schreiner, 2010:228). While in 

a footnote he acknowledges that the kingdom is inaugurated, not consummated 

(Schreiner, 2010:228), his premature fusion of emphases reduces the richness of 

distinctions developed, not only in the Gospels, but also in the remaining New 

Testament, if we understand the same identification of New Exodus that he has.  

6.1.3  Firstborn  

The Passover before the first Exodus is developed within the New Exodus emphasis of 

the New Testament by references to the firstborn, using the Hebrew term כֹור  or the ב 

Greek term πρωτότοκος (firstborn). As was developed in the fourth chapter of this 

thesis, the term refers to the eldest son who died in the final plague before the Exodus 

from Egypt. The term is used collectively for the firstborn sons who died in the homes 

where the father ignored the requirement of applying blood to their doorposts and lintel 

(Heb 11:28) of their home. It is also used for those who gather in the worshiping 

assembly in heaven (Heb 12:23). But several writers refer to Jesus as the physical 

firstborn of Mary. When Matthew announces the birth of Jesus, he identifies him as the 

physical firstborn of Mary, the virgin woman engaged to be married to Joseph. While 



270 

 

the use of the term πρωτότοκος is disputed in some early Greek manuscripts of Matthew 

1:25, the passage explains that Joseph and Mary had not had sexual intercourse prior to 

the birth of Jesus. Holland (2004:269-270) unconvincingly contends that the term 

should be retained in the text in anticipation of its further use in the biblical theology of 

the New Testament. In Luke’s Gospel, Jesus is presented in the temple, at his 

dedication, as the firstborn (Luke 2:7). The writer of Hebrews explains that when Jesus 

came into the world from heaven, as the firstborn, all the angels of God are instructed to 

worship him (Heb 1:6). In Revelation 1:5, the opening chapter of the final book of the 

Bible, Jesus is identified as the πρωτότοκος τῶν νεκρῶν (firstborn from the dead).  

In Romans 8:29, Paul writes εἰς τὸ εἶναι αὐτὸν πρωτότοκον ἐν πολλοῖς ἀδελφοῖς (to be 

the firstborn among many brothers). Jesus is identified as the firstborn among many 

brothers, the precise image bearer of God, and the goal of the believer is to be 

conformed to the image and likeness of Jesus. Holland (2011:284) argues that this is a 

distinctively redemptive content, presenting Jesus as the one who restores all that was 

lost in Adam.  

In the Christological hymn of Colossians 1, in verses 15 and 18, Paul identifies Jesus as 

the πρωτότοκος πάσης κτίσεως ... πρωτότοκος ἐκ τῶν νεκρῶν (the firstborn of all 

creation … firstborn from the dead). Holland argues against those who see this as a 

composition from a Greek source where the focus is on Wisdom. Holland (2004:277) 

cites Dunn, who argues that the reference is to the presence of Wisdom at creation. In 

contrast, he cites Casey, who argues that such an idea never entered the thinking of the 

Palestinian people. Rather, its inclusion was an accommodation to the philosophical 

thinkers who required more developed thinking (Holland, 2004:277). Witherington 

argues, according to Holland (2004:278), that the firstborn application to Jesus is an 

invention from Paul’s hand in adapting the message of a hymn in praise of Wisdom. 

Holland (2004:278-279) observes the admission of Burney, from whom many build 

their position, that his Rabbinic source is from the late third century AD. Holland 

contends that this is a paschal reference demonstrating that Jesus is not only the 

representative for an individual family, but for the whole of creation (Holland, 

2011:366). In a slightly different vein, Ronning (2010:113) argues, “The last Adam, the 

firstborn over creation and true image bearer of the invisible God (Col 1:15), makes 

people children of God by his own glorification in suffering.”  

The identification as “firstborn from the dead” has also been debated. Is it in reference 

to a plague, or a symbolic reference for an angel, or is it in reference to a person? 
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Simcox (1891:4), commenting on the reference in Revelation 1:5, writes that the 

firstborn is “first to enter life, without any fancy image of death as the womb of the 

earth”. The term is used in several settings in the Old Testament. Job 18:13 is a passage 

that uses this designation, ו ת ַֽ כֹורְמָֹ  Christopher Ash (2014:203) .(the firstborn of death) ב 

comments on this verse that it “probably does not refer to a god other than death but to 

death himself as the firstborn, the one with supreme authority in the realm of the dead”. 

Hartley (1988:278) observes that among Arab communities diseases are identified as 

“daughters of death”. Because the designation is used for the god of plagues, he prefers 

to identify the term in verse 13 as referring to “the demon of plague”. His position 

agrees with Abbott (1909:212) who sees the reference as “death’s chief instrument” for 

taking a life. Yet in commenting on the previous verse, Hartley notes that the Hebrew 

term ֹאנֹו (strength) is a parallel reference to one’s firstborn child in a multiple settings 

(Gen 49:3; Deut 21:17; Pss 78:51, 105:36). In the context, Bildad may be inferring 

something about the loss of Job’s firstborn child. Commenting on the use in Colossians 

1:18, Abbott observes that the usage implies that other dead will follow the firstborn out 

of death. He notes that the use in Revelation 1:5 does not contradict that others had been 

raised to life before Jesus (Abbott, 1909:217-218). Holland’s position is strengthened 

when he notes that Jesus, as the firstborn from the dead, gives himself, dies, and rises to 

life again in the place of the son in a family or a lamb for a family. But he dies not only 

for an individual family, he dies in the place of the human family. Even further, he not 

only dies as the firstborn for the human family, but he is also the firstborn for all of 

creation. (Holland, 2004:281-282).  

6.1.4  Connections between the Old and New Testaments  

Nickelsburg (2003:4) observes that early Christianity had the marks of diverse strands 

of Judaism, and incorporated elements thereof in their practice while living within a 

more encompassing Greco-Roman context. As noted in the Old Testament study of 

Exodus, the covenant played a significant role. When describing the New Testament 

context, Longenecker (1992:31) explains, “[T]he covenant of God in relationship with 

Israel should be regarded as a fundamental building block of Jewish thought and 

practice in the first century CE”. Recognizing the Hebrew connection, as distinguished 

from the view that it was nearly an exclusive Greco-Roman context, opens fresh 

opportunities to explore the relationship between the Hebrew Scriptures and the New 

Testament. C. H. Dodd, in his 1952 monograph, According to the Scriptures, made an 

attempt to draw out the connections in a disciplined manner, beginning with the 



272 

 

reference in 1 Corinthians 15:3-4, κατὰ τὰς γραφὰς (according to the Scriptures). Dodd 

proposed:  

The historical study of New Testament theology, as distinct from 

dogmatic or systematic theology, is faced by the difficult task of 

discovering the true starting point of the development which the New 

Testament writings exhibit. It seems that the soundest method towards 

that end is to isolate, among the rich variety of these writings, those 

elements which are so widely common to them that they must be 

regarded as forming part of a central tradition, by which they were all 

more or less controlled. It should then be possible to arrive at some 

probable estimate of the extent to which this common tradition is 

primitive, or at least capable of being traced back to as early a period in 

the history of the Church as our research can reasonably expect to reach 

(Dodd, 1952:11). 

While showing definite connections between the Old and New Testaments, he does not 

include the idea of New Exodus in his work.  

Fishbane (1979:121,140) provides a more nuanced approach to the connections between 

the Old and New Testaments. He argues that the Exodus paradigm enables one to reflect 

deeply upon earlier events while anticipating what will follow, providing a prism 

through which one may make theological connections from one age to another. He finds 

the competence of the ancient Israelite scribes tied with their accountability within their 

association produced a comprehensive understanding and consistent interpretation that 

brought people from one age to another (Fishbane, 1988:83).  

Patterson and Travers explain that many of the key events of Jesus’ earthly ministry 

were linked to the Exodus. Events with no specific Exodus connection, but that took 

place on a mountain or in a wilderness, are presumed to be Exodus related (Patterson, 

2004:37). They note the key points of biblical theology where the New Exodus concept 

becomes prominent in the New Testament:  

 “In the Gospel accounts, God initiates the New Covenant in Jesus Christ in 

terms of Exodus motifs. All four evangelists make use of Exodus imagery 

and even design their accounts of the narrative of salvation in exodus 

patterns” (Patterson, 2004:37). In keeping with Watts, they connect those 

patterns to New Exodus.  
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 In Revelation, the concluding book of the New Testament, the writer, 

identified as John, gives an account of history’s conclusion making use of 

familiar images and motifs that reflect Exodus influence.  

 Building upon Pao’s evaluation, they contend that the earthly ministry of 

Jesus is linked from the Old Testament Exodus to the New Exodus through 

the wilderness references to John the Baptist’s ministry by the four Gospels 

(Patterson, 2004:37-38). 

Their argument is weakened by their numerous conjectures. When identifying the 

announcement to Joseph, in Matthew 1, they conclude that the use of the name 

Emmanuel is an Exodus reference (Patterson, 2004:38). While God was present at the 

time of the Exodus, the term is not used there. God has been present since the time of 

creation, but the designation of Emmanuel is uniquely used in Isaiah 7:14 to announce 

the name of the promised Messiah. That declaration serves as a promise to the house of 

Israel while issuing a rebuke to unbelieving King Ahaz (MacRae, 1995:26-27). It is also 

used in a more general sense in Isaiah 8:8 of the invasion of the Assyrians to conquer 

the land. Are those New Exodus references? The insights of Leonhard Goppelt, cited by 

Wilder (1996:230-231), help to anchor the Exodus idea for development in the New 

Testament: 

Only historical facts—persons, actions, events, and institutions—are 

material for typological interpretation: words and narratives can be 

utilized only insofar as they deal with such matters.… In the case of 

Exodus typology … the correspondence between the First and Second 

Exoduses is fundamentally an historical correspondence, concerned to 

link two historical events … at the level of the event itself. 

The announcement of God’s presence to Joseph did not bring the end of exile for him, it 

took him into an awkward journey to Bethlehem where Jesus was born. The birth of 

Jesus was followed by the wrath of Herod on the young boys of that area. Joseph then 

led his wife and infant son into exile in Egypt for survival. When they returned from 

their time of exile, there is nothing given to indicate that they lacked food or water on 

their trek through the same territory that Moses led Israel through. They were directed 

safely to their home in Nazareth. The combination of references possibly anticipates a 

New Exodus.  

When addressing the feeding events, Patterson and Travers believe they are part of the 

initiation of the New Exodus (Patterson, 2004:40). Their subjectivism emerges when 
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they contemplate the relationship of Jericho, Jesus and the Exodus. They speculate that 

the special ministry of healing by Jesus, as he approached Jericho, is in contrast with the 

judgment of the city in the time of Joshua as they entered the Promised Land: “One 

wonders whether these miracles of healing and conversion are intended to contrast with 

the destruction of Jericho when the Israelites first entered the Promised Land” 

(Patterson, 2004:40). Jesus did miracles in Jericho, but there is no record that he healed 

everyone. Yet, in the earlier event, spies were sent in advance to Rahab, promising 

deliverance to her and her extended family who would gather in her home. Prior to the 

destruction, a series of advance warnings of coming judgment were given to the city 

(Josh 2). Given the absence of Exodus markers in the New Testament passage, a New 

Exodus reference appears to be improbable.  

6.2  New Exodus in the Synoptic Gospels 

The New Testament is birthed from the context of the Hebrew Scriptures. The common 

order of the books begins with the four Gospels. The first three Gospels, Matthew, Mark 

and Luke, overlap in content so are identified as the Synoptic Gospels. This section will 

examine the Synoptic Gospels for evidence of New Exodus. Because extensive 

consideration was given earlier in this dissertation to treatments of New Exodus in Mark 

(2.2) and in Luke-Acts (2.3), attention in this section will focus on the presence of New 

Exodus in Matthew. The Fourth Gospel, the Gospel of John, will be the subject of the 

next chapter.  

6.2.1  New Exodus in Matthew’s Gospel  

Matthew opens with a genealogy, primarily of descendants from the line of Abraham. 

The genealogy’s identification of Jesus as a descendant of David compels attention to 

the relationship with the Old Testament (Matt 1:1-17/Luke 3:23-38). How closely does 

Matthew view that relationship? Using the citation of Hosea 11:1 in Matthew 2:15 as an 

example, Sailhamer (2001:87-89) argues for a definite relationship. He contends that the 

statement in Matthew is from the Hebrew text of Hosea 11:1, Numbers 23:22, and 

Numbers 24:8. He argues that the citation was anticipated by the author in the Old 

Testament to be fulfilled in the New Testament context. Countering his position, 

McCartney and Ens allege that only a modern construction would permit such a limited 

position that assumes such a role for the human author if one accepts that the final 

author of Scripture is divine, though they do not want to dismiss the role of the human 

author. Yet they do not want to press too greatly the emphasis on the human authors’ 
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quest for understanding what they had written, as stated in 1 Peter 1:10-12. They 

express some level of discomfort with the implications for the focus on Jesus noted in 

Luke 24 and 1 Corinthians 15 (McCartney, 2001:101). For them, the mention of an Old 

Testament passage or possible allusion to an event affirms that the life of Jesus, as 

Matthew writes, is a recapitulation of the historical experiences of ancient Israel that 

have come to fulfilment and conclusion in Jesus (McCartney, 2001:98-99). Estelle sees 

Matthew integrating and transforming the Old Testament, particularly in the first four 

chapters of the book (Estelle, 2018:226). Neither Estelle nor McCartney commits to a 

position about the relationship of Matthew, the human author, and the inclusion of 

material from the Old Testament. Is it a form of proof texting or a redaction where 

Matthew independently postulates a fulfilment, or did Matthew include it under the 

guidance of the Holy Spirit, the final author of Scripture?  

Following the genealogy, Matthew introduces us to Joseph, a descendant of David (Matt 

1:20), who is engaged to be married to a woman named Mary. Though they had not 

entered into sexual relations, Mary was pregnant. While Joseph ponders his options, the 

Angel Gabriel communicates a message to him in a dream, instructing him that the child 

Mary is carrying is of the Holy Spirit, in fulfilment of the prophecy, given by Isaiah to 

the house of David (Isa 7:13-14), that a virgin would give birth to a child, a son, 

identified as Emmanuel (Matt 1:20-23). After the birth of Jesus in Bethlehem, the 

ancestral home of David (1 Sam 16:1), dignitaries from the East (μάγοι ἀπὸ ἀνατολῶν) 

come to Jerusalem, seeking the new-born king of the Judeans (Matt 2:1-2). The answer 

for their search is that he is to be born in Bethlehem, appealing to the prophecy of 

Micah 5:2 (Matt 2:4-6). Following their successful visit with the family the visitors 

depart for their home without reporting back to Herod, the regional king in Jerusalem 

(Matt 2:7-12). Joseph and the family depart for Egypt to escape the wrath of Herod, 

who orders the execution of the male children two years of age and younger (Matt 

2:16). The reader is informed that this is in accordance with the word of the prophet (v. 

15), perhaps alluding to Hosea 11:1, where the son is called from Egypt. As Estelle 

(2018:229-230) correctly notes, the reference follows more closely to the Hebrew text 

than to the Greek, if Matthew is referring to Hosea. Their exit from Israel does not fit 

with the exile anticipated by Hosea, because there, the exile was in response to the 

defiance of YHWH’s covenant people. There is nothing to indicate that Joseph, Mary, 

Jesus and the Magi were in rebellion to be driven from the land. In Numbers 23:22 and 

24:8, references are made to an inseparable relationship between the one who is called 
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from Egypt and the God who oversees his coming. YHWH permitted nothing to prevent 

his chosen ones from leaving Egypt and entering their promised land. After a time in 

Egypt, Joseph has a dream instructing him to return to Israel. They later depart from 

Egypt and safely arrive at Mary’s home in Nazareth in fulfilment of a prophetic word 

(Matt 2:19-23). Estelle (2018:229) wishes to advance the idea that their return is 

“restoration and that is a New Exodus event”. In Hosea 11:10-11, Israel returns home 

from exile, but when Joseph, Mary and Jesus go to Nazareth, they go to a new location 

from where their previous home had been in the land of Judea.  

There is considerable discussion of the designation that he would be called a Ναζωραῖος 

as prophetic fulfilment in Matthew 2:23. Is this a reference linked to the annunciation 

and identification of Samson who becomes a Ναζωραῖον (Jud 13:5; 16:17)? He was 

surely set apart from the womb until his death, but he consumed beverage from the vine, 

a violation of the Nazarite stipulations (Jud 13:7-8). There is nothing elsewhere to 

warrant identifying Jesus as a Nazarite. Köstenberger (2015:88) cites Brown (1993:207-

213) who argues for the meaning to be an Old Testament reference to “to watch” 

(natzar) but finds Brown’s arguments unconvincing. Another consideration proposed by 

Gundry (1982:40) is that it is a play on words with a transliteration of the Hebrew ר  of ֵנצ 

Isaiah 11:1 “branch or shoot”. Is this an allusion to the reference in Isaiah 11:1 of the 

shoot (ῥίζης) growing from the stock of Jesse, or a ῥίζα out of dry ground (Isa 53:1)? 

Ridderbos (1987:44) argues that Jesus, born in the rural but royal town of Bethlehem, 

the home of David, grew up in the less prestigious place of Nazareth, and was 

identified, somewhat disparagingly (John 1:46; 7:52), as from there. The points he 

advances couple the references in Isaiah 11:1 and 53:2, of the promised deliverer who 

arises from an unlikely and unpromising place, with those of the New Testament 

(Ridderbos, 1987:43-45). Köstenberger (2015:88) suggests that an English equivalent of 

the name Nazareth would be “Branchtown” or “Branchville”. Earlier writers make 

limited contributions to this discussion. Schaff finds that the narrative brings up facts to 

prove prophetic fulfilment. He believes the name Nazareth is an Aramaic form for the 

Hebrew netzer. He finds the coincidence of name to combine the emphases of obscurity, 

poverty and humility. With that, he does not claim any specific fulfilment but a 

generalized idea of several prophetic statements (Schaff, 1882:22-23). Carr (1898:39-

40) believes the fulfilment aspect was known and understood by Matthew and his first 

readers. He is convinced that it cannot mean Nazarite and argues that the word refers 

either to the Hebrew netzer for branch or natzar for protect, implying that the one called 
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Notsri (my protector) lives in Natsaret (the protectress). Zahn (1977:539) observes that 

the village of Nazareth is never mentioned in the Old Testament, but situates Jesus in a 

marginal mixed-race community in Galilee, viewed with disparagement by their 

neighbours (John 1:45-6). He sees the prophetic word as a general promise of the 

disdain that Jesus and his followers would encounter with the identification of Nazarene 

(Matt 27:1; Acts 6:14, 24:5, 26:9). His reasoning has been followed by Ridderbos 

(1987:44). More recently, August (2018:70-73) has written an essay that agrees with 

Zahn’s position but strengthens it by noting the pattern in Matthew (Matt 2:23, 5:17, 

26:54, 26:56) of omitting the participle, λέγοντος, when alluding to a more general Old 

Testament theme. It may be best to concur with Allen, who concluded that views on the 

passage remain unsettled (Allen, 1912:17). 

Does Matthew identify a Νew Εxodus? Though Gundry (1982:30-41) makes 

considerable connections between Exodus and Matthew, he makes no reference to New 

Exodus. As summarized above, Matthew includes a reference to Egypt as the place of 

refuge for Joseph and his family (2:13-15). They return from Egypt (2:15, 19-21), 

reflecting the Exodus of Israel, but receive redirection delaying their return to Galilee 

(2:21-22). The family arrives at Nazareth, their promised destination in Galilee (2:23).  

Slavery/servitude is not mentioned in this chapter. The suffering of those at the hand of 

Herod’s officials (Matt 2:16) provides reminders of the death sentence of the young 

male children under Pharaoh (Exod 1-3), but Jesus escaped that by having been taken to 

Egypt, rather than suffering in Egypt. The terms are also different because in Exodus the 

explicit command related to the newly born males, while the females were to be 

protected (Exod 1:16, 22), whereas in Matthew 2:16, the more inclusive term for young 

children, πάντος τοὺς παῖδας, is used. The term desert or wilderness is not used with 

reference to Jesus until Matthew 4:1 when he enters into the season of temptation. 

While one may argue that Joseph and his family would have passed through the 

wilderness geographically to arrive in Egypt, no explicit mention is given in the text. 

Following the above discussion about Nazareth, one could argue that they were 

delivered to a promised land. Based upon the evidence of the component parts, a New 

Exodus is possible in Matthew 2.  

When Matthew 3 opens, John the Baptist is in the wilderness of Judea, calling on the 

people to repent and announcing the arrival of the kingdom. Matthew identifies this 

action with the announcement of Isaiah that one would come to prepare the way of the 

Lord (Isa 40:3/Matt 3:3/Luke 3:4-6). People came to be baptized in the Jordan River, in 
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a pre-Christian baptism ceremony. After a prophetic format, John was announcing the 

coming judgment on Israel and the anticipated arrival of the Messiah (Matt 3:4-12/Mark 

1:5-6/Luke 3:7-9). Jesus departs from Galilee and arrives at the place where John was 

baptising. He requests to be baptized by John and receives baptism. At the climax of 

that event, when Jesus comes up out of the water, the Holy Spirit in the form of a dove 

descends upon him and a voice from heaven affirms the identity of Jesus as loved and 

commended by God, the Father (Matt 3:13-17/Mark1:9-11/Luke 3:21-22). There is 

nothing in the text to suggest that Galilee was in some way symbolic of Egypt nor that 

receiving baptism was symbolic of Jesus having departed from bondage in Egypt. If one 

includes the location of the baptism as part of the wilderness, Jesus is placed there 

before he is driven into the wilderness by the Holy Spirit (Matt 4:1) to be tempted by 

the devil. The text does not identify where the wilderness was that Jesus entered to 

endure these temptations.  

In Matthew 4:1-11 (Mark 1:12-13/Luke 4:1-13), culminating forty days without food, 

Jesus was confronted by the devil. The text does not identify the significance of the 

number forty, therefore caution must be exercised in connecting it to a specific event or 

sequence of events in the Old Testament. There were three areas of temptation: 

miraculous production of food, a daring exploit, and an act of worship of the devil. 

Jesus responds to each of the temptations with statements from Deuteronomy 6 and 8, 

originally spoken to Israel in the covenant renewal in the wilderness between Egypt and 

Canaan. The first temptation took place in the wilderness, the second at the temple in 

the holy city, presumably Jerusalem, and the third on a very high but unidentified 

mountain. Therefore one cannot say they all took place to replicate the experiences of 

Israel in the wilderness. While this passage includes references to wilderness 

experiences, that is the only New Exodus component present, making it improbable that 

one is in the passage.  

Following his victorious encounters with the devil, Jesus returns to Nazareth in Galilee 

briefly, before departing for Capernaum by the Sea of Galilee (Matt 4:12/Mark 

1:14a/Luke 4:14a). He travels about Galilee speaking to diverse gatherings of people 

(Matt 4:13-17/Mark 1:14b-15/Luke 4:14b-15). When he returns to Nazareth a span of 

time appears to have lapsed with Matthew’s arrangement (Matt 13:53-58/Mark 6:1-

6a/Luke 4:16-30). Luke has the most detail here, but all three Gospels indicate that he 

was initially well received. Matthew and Mark explain that the congregants questioned 

his role as a legitimate, authoritative teacher (Matt 13:55-56/Mark 6:1-3a), having 
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grown up and worked in their community. They took offense to what Jesus said (Matt 

13:57/Mark 6:3b). Building from this confrontation as one example, C. Keith argues 

that Jesus was really an illiterate carpenter who placed himself in contexts where he was 

perceived as literate and educated (Keith, 2014:14). He argues that Luke attributes 

scribal literacy to Jesus, but that on the basis of presumed literacy rates in Galilee at that 

time the status of a carpenter would render this unlikely (Keith, 2014:60-61). His 

presuppositions that preclude teachers with multi-vocational experience render his 

arguments untenable in the face of the selection of disciples who were of common 

trades but spoke and wrote with integrity and accuracy. Luke explains that the message 

Jesus gave from the selected passage in Isaiah 61:1-2 confronted heart issues of status in 

the people and stirred the passions of those gathered that day (Luke 4:23-27). In their 

fury, they attempted to execute him, but Jesus escaped (Luke 4:28-30). His departure 

from Nazareth, with no indication of a later return, would appear to conclude the 

possible New Exodus of Matthew 2. Is there a further reference to New Exodus?  

In Matthew 11:1-19/Luke 7:18-35, John the Baptist from his confinement in prison 

appeals to Jesus about his identity as the Messiah. Jesus asks the assembled crowd what 

their motivation had been in going out to see John in the wilderness (Matt 11:7). In 

verse 10, Jesus identifies John as the one anticipated by what had been written in the 

Old Testament (Exod 23:20; Mal 3:1). John’s role was as a herald to awaken the people 

to the ministry of Jesus. Jesus then confronts Chorazin, Bethsaida, and Capernaum, 

cities of Galilee, with the announcement of severe judgment that was forthcoming 

because they resisted his call for repentance (Matt 11:19-24). They not only heard his 

message, they also saw extraordinary demonstrations of power in miracles he 

performed. These Galileans are contrasted with other cities: Sodom, Tyre and Sidon, 

that met judgment in history. If those notorious places had been privileged as the cities 

of Galilee, they would have repented and would have been preserved.  

Matthew concludes the chapter with Jesus giving a prayer of thanksgiving to his Father, 

ruler of heaven and earth, for the things he has revealed, and an invitation to those 

listening (Matt 11:25-30). If those who are weary and loaded with heavy loads would 

come to Jesus, he provides rest for their souls. They are called to take his yoke (τὸν 

ζυγόν μου ἐφ’ ὑμᾶς), an instrument of slavery (Bauer, 1957:340), or that of an animal, 

upon themselves (v. 29). They are called to learn from Jesus (μάθετε ἀπ’ ἐμοῦ), as one 

who is meek and lowly in heart (ταπεινὸς τῇ καρδίᾳ). Alford notes that this is the only 

explicit reference to the heart of Jesus (Alford, 1976:123). Only Jesus can identify as the 
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one who is truly meek and lowly because the quality of pride is at the core of every 

human person since the fall of Adam. As Carson (1984:278) observes, Jesus is not 

offering them freedom from all constraints; they are to follow him. Those who respond 

to the invitation are promised rest for their souls (ἀνάπαυσιν ταῖς ψυχαῖς ὑμῶν). This is 

likely an echo of Jeremiah 6:16 where YHWH instructs Israel to search for the old paths 

and he promises they will find rest for their soul ( אּו ּגֹועְְִַמצ  םְַמר  כ  ש  ַנפ  ל   Hebrew) or 

cleansing (εὑρήσετε ἁγνισμὸν ταὶς ψυχαῖς ὑμων Greek). But they refused the invitation. 

It may also echo Jeremiah 31:2, 14 and 25, in a context of promised restoration (Second 

Exodus) to the families of exiled Israel who had endured much hardship. YHWH will 

visit the people to rescue and restore them. He promises rest (v. 2), refreshment and 

satisfaction for the priest’s souls (v. 14 [13 Heb]) and rest and satisfaction for those who 

return to the land (v. 25 [31:24 Hebrew; 38:25 Greek]). This same chapter in Jeremiah 

contains the statement about Rachel’s weeping (Jer 31:15) cited in Matthew 2:17-18. 

Matthew does not appear to quote Jeremiah, but the prophet’s message echoes in the 

fresh call by Jesus given in Matthew. Moule (1978:13) argues for an echo from the book 

of Ben Sirach 51:23ff., in this invitation: ‘Come to me, you who need instruction, and 

lodge in my house of learning… I have made my proclamation: “Buy for yourselves 

without money, bend your neck to the yoke…”’. In Jesus’ invitation to his hearers, he 

promises that his yoke is easy and his burden is light (το φορτίον μου ἐλαφρόν ἐστιν), 

using the same term for those carrying heavy loads (Matt 11:28). There are possibly 

three components of a New Exodus in this chapter: the wilderness where the people had 

encountered John’s ministry, the yoke that one takes upon themselves related to slavery, 

and the promised deliverance to a rest that touches the core of one’s being. These 

components point to a probable New Exodus in Matthew 11.  

6.2.2  New Exodus in Mark’s Gospel  

Mark’s Gospel begins with a reference to Isaiah 40:3, an immediate connection with the 

themes therein. Patterson and Travers observe, “Mark's Isaianic New Exodus references 

set the tone of expectation and hope that pervades his Gospel and, as Rikki Watts 

demonstrates, provide the narrative framework for the entire Gospel” (Patterson, 

2004:38). Have Mark’s appeals to Exodus, Isaiah and Malachi of the Old Testament 

provided the narrative framework of the whole Gospel? Kee (1987:100-101) observes, 

“God has begun something for human redemption … yet it is a re-appropriation of the 

old promise made through the prophets.” He sees the opening reference as an adaptation 

of Isaiah 40:3 and Malachi 3:1. He finds those subtle adaptations might be considered 
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both tricky and deceitful, were they not part of the revelation of Scripture. Such 

practices were found in Qumran and may be expected in the aim of Christians to 

validate claims about Jesus from the Old Testament. Rather than making direct claims 

about Jesus, Mark, according to Kee (1987:104), solicits responses from the reader by 

raising questions that are to be answered with endorsements of Jesus. The affirmation is 

not in the specific content of his claims but in the repeated application of the method 

that accrues credibility as he proceeds. Though emphasizing that Mark provides hints 

along the way to prepare the reader for the announcement of Jesus’ death in Mark 8:31, 

Kee (1987:105-106) draws back from agreeing with Kähler’s assertion that “the 

Gospels are Passion stories with extended introductions”. In Kee’s assessment, Mark is 

addressing the contemporary situation of the community of believers rather than 

providing an accurate history of the life and ministry of Jesus (Kee, 1987:106-107). 

That plays out well for his approach for the remainder of Mark. Watts (2000:230), in 

contrast, sees the miracles of Jesus as means to break through the incomprehension of 

the disciples. Their hearts are hardened (Mark 6:52). They do not understand (Mark 

8:21). In their “final exam question” (Mark 8:27-29) Jesus asks them, “Who am I”? 

They struggle to provide a coherent answer.  

In treating the circumstances of Jesus feeding the five thousand and walking on the 

water (Mark 6:30-56), Kee (1987:109) claims that Mark has retained these accounts, not 

for their legitimacy, but for their value in assuring the believing community of the 

spiritual presence of Jesus with them. He argues that the language of the blessing and 

breaking of the bread (v. 41) was an insertion from the existing liturgy for worship, 

rather than representing an actual activity of Jesus. He observes the textual agreement 

with the Greek of Exodus 3:14 and Isaiah 43:25 in the announcement of his presence to 

the disciples as ἐγώ εἰμι, μὴ φοβεῖσθε (I am, do not fear) in Mark 6:50. When Kee 

(1987:110) alleges that “the Greek phrase (of Isaiah 43:25) is identical with Mark 6:50”, 

one must question what Greek texts he is consulting to claim such an agreement. In 

earlier sections of this dissertation, a number of Isaianic references that are alluded to in 

Mark are explored (2.2, 2.5, 2.7 and 4.3). In examining Isaiah 43 earlier (4.3), a case is 

presented there for the presence of the four Exodus components.  

When Mark describes the ministry of Jesus, he explains the death of John the Baptist 

(Mark 6:27), the one who had been sent in advance to prepare the way for the ministry 

of Jesus (Mark 1:2-3). Following John’s burial Jesus sends the disciples away (Mark 

6:31-32) εἰς ἔρημον τόπον (into a wilderness place). Marcus (1992:23-24) unhelpfully 
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sees the wilderness emphasis as a redaction into the text rather than a revelation of truth. 

When the disciples resume ministry, a large gathering of people from the surrounding 

towns gather as spectators. Jesus sees them as “sheep without a shepherd” (Mark 6:34). 

Marcus (1992:24) sees this as appealing to Numbers 27:17 when Moses meets with 

YHWH, who prepares him for his impending death. Moses is concerned for the 

leadership of the nation of Israel. Marcus also cites Ezekiel’s message of promise that a 

new shepherd from YHWH will arise to gather his flock (Ezek 34:5). One might also 

include 2 Chronicles 18:16, where Micaiah prophesies against the success of 

Jehoshaphat and Ahab’s coalition against Ramoth Gilead using the same metaphor. In 

that context the metaphor refers to the scattered people of Israel following the death of 

Ahab. In Mark’s account, when Jesus sees the interest of the diverse gathering of 

people, he teaches them. Given the location of this setting, there is nothing that requires 

all of these to have been of Jewish heritage. As the day advances, the disciples 

demonstrate a shepherding role by caring for the physical needs of the people (Mark 

6:35-36). They remind Jesus that ἔρημος ἐστιν ὁ τόπος (the place is a wilderness). 

When Jesus proceeds to feed the crowd with the five loaves and two fish, (Mark 6:38-

44) the setting and the miracle remind the reader of the miracle of the provision of 

manna performed for Israel in the wilderness after their departure from Egypt (Exod 

16). But in contrast to the original provision of manna, Jesus commands the people to sit 

on green grass (v. 39). Marcus (1992:24-25) connects that commandment to the promise 

that a day is coming when the wilderness will be fertile and productive (Ezek 34:36-39; 

Isa 51:3). Yet the immediate context of providing a means for feeding the people in the 

midst of a wilderness setting, with limited financial resources and the remote possibility 

of access to a food supply, anticipates the fulfilment of the promises in Isaiah 43:19-21 

of YHWH making a way in the wilderness. Such a scenario agrees with John’s account 

of Jesus testing Philip by asking where they might buy bread to feed the crowd (John 

6:5-6). The testing is a reversal of what the psalmist alluded to in Psalm 78:18-19 when 

Israel challenged God’s ability to provide food in the wilderness as they proceeded from 

Egypt. Yet caution must be exercised in applying Marcus’s eschatological inference 

about the green grass, because in Mark 8:6, another wilderness miraculous feeding 

setting, the people sit on the ground. The reference to green grass in the wilderness 

(Mark 6:39) supports the timing of the calendar in that geographical region. In early 

springtime when rain showers fall, green grass thrives in the wilderness of that region. 

But as the temperatures rise and the rains subside, the grass withers and disappears. 
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The adequate, even plentiful, provision of food from the multiplication of the loaves and 

fish reflects the wilderness provision from heaven, following the Exodus from Egypt. It 

also connects to the Second Exodus provision from a different source (Ezra 7:11-28). 

Jesus demonstrates the symbolic nature of the miracle in the Gospels, for when the 

people expected the same generous provision on subsequent days they were rebuked for 

pursuing a daily rationing of food (John 6:26-27).  

In Mark’s next account, the disciples depart by boat (Mark 6:45). From the context the 

reader learns that they are heading across τῆς θαλάσσης (the sea), understood in context 

to be the Sea of Galilee (Mark 6:47). P.J. Williams (2018:57) observes that calling a 

small body of water only twenty-one kilometres in length “the sea” seems excessive to 

one unfamiliar with the geographical location. Mark identifies the body as the Sea of 

Galilee (Mark 1:16; 7:31), but in the subsequent fifteen references he refers to it as τῆς 

θαλάσσης (the sea). For many Galileans that body of water has been the hub of life. If 

Mark, a native of Judea, is writing from the benefit of Peter, the Galilean fisherman’s 

instruction, the informal reference to a body of water as τῆς θαλάσσης (the sea) 

reinforces that the author was informed of the local context.  

Jesus, meanwhile, remains behind to spend time in prayer. From his vantage point on a 

mountain, Jesus observes the difficulty the disciples are having completing their 

journey, and he goes to them. Mark 6:48 uses the expression παρελθεῖν αὐτούς, which 

Watts (2000:231) finds in Exodus 33:19-23, 34:6 and 1 Kings 19:11, though the 

references of YHWH coming to his people are in contexts other than their immediate 

escape from Egypt. In Exodus 33-34, after the Israelites have proven unfaithful in the 

golden calf worship, Moses prays for them and appeals to YHWH to preserve them. In 

1 Kings 19, Elijah is fleeing for his life to escape the wrath of Jezebel. He goes to 

Horeb, the Mount of God, where the word of the LORD came to him (1 Kgs 19:9). In 

verse 11, he “passed by” (παρελεύσεται) Elijah. After a series of demonstrations, 

YHWH speaks to him (1 Kgs 19:12). Watts (2000:231) suggests that this event 

symbolizes Israel’s crossing of the Red Sea (Exod 14).  

When Jesus approaches the disciples while walking on the sea, they are terrified at his 

unrecognized presence. When he speaks to them (Mark 6:50) he identifies himself and 

commands them not to fear. The same language of identification and rebuke is used by 

YHWH (Isa 43:1, 5). YHWH promises that he will accompany his children who pass 

through waters, rivers and fires (Isa 43:2). As their Creator God and King, YHWH 

makes his own way or path in the unidentified sea (Isa 43:15-16). He promises to do “a 
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new thing” that brings life, but questions whether or not the people will perceive it. 

Then he promises to make a way in the wilderness and to provide rivers in the desert 

(Isa 43:19). How might these connections inform one’s understanding of the events 

under consideration in Mark 6? The Isaiah passage repeatedly affirms the deity of 

YHWH (Isa 43:1, 3, 11, 15, 25) while Jesus refers to himself as the I Am (Mark 6:50). 

Isaiah identifies Egypt (Isa 43:3) and refers to the wilderness (Isa 43:19), while Jesus 

and the disciples have been in a wilderness and refer to experiences of the wilderness 

after Egypt. A servant is noted in Isaiah 43:10 while YHWH speaks of his role as a 

servant in addressing his having been burdened with their sins and iniquities (Isa 43:24-

25). While the Greek word does not indicate serving, the Hebrew word ְַב דעָֹ  that is 

translated “burdened” can also be translated “serve”. Arguing that the inclusion of the 

reference to John the Baptist and Jesus is a “Jewish apocalyptic eschatology”, Marcus 

(1992:29) looks back to the use of Isaiah 40:3 in Mark 1:3 and contends that,  

Their appearance on the scene fulfills the prophecies of the Old because 

it heralds eschatological events, because it is the preparation for and the 

beginning of the fulfillment of that end so eagerly yearned for since Old 

Testament times: the triumphant march of the holy warrior, Yahweh, 

leading his people through the wilderness to their true homeland in a 

mighty demonstration of saving power.  

Claiming that the prophecies are fulfilled overstates the case. The passage in Isaiah is 

far more encompassing than the event that transpired in Mark 6. But Marcus is not alone 

in his broad statements. In response to the disciples and Jesus safely reaching their 

promised destination (Mark 6:53), Kee (1987:109-110) proposes, “… readers … would 

have associated this story with Yahweh’s promise of safe deliverance of his people from 

the threatening waters”. Their safe arrival at Gennesaret emblematically underscores the 

care and providence the Lord provides for his own, but it hardly equates with their safe 

arrival to their final promised land for eternity. With the combination of direct 

references and allusions to Old Testament passages in Mark 6, New Exodus is possibly 

present in Mark 6.  

When addressing the subject of the kingdom, Marcus (1992:32) joins others like Kelber 

and Swartley in seeing the journey of Jesus and his disciples heading to Jerusalem as a 

second entry into the promised land. The ministry of Jesus constitutes “the ὁδός (way) 

to the kingdom of God.” 



285 

 

With Cross, Marcus (1991:33) sees in the triumphal entry of Jesus an echo of the Old 

Testament affirmation  ְְךלְָֹהְמְָֹהוְָֹי  (YHWH is king). The entrance of Jesus into Jerusalem 

represents the change from going to Mount Sinai of the Exodus to Mount Zion. With his 

entrance the promise is assured that the people will also enter through the triumph that 

he would accomplish. They conclude that the background prepares for the idea that the 

βασιλεία does not represent a place but a participation in God’s rule in the world. 

Marcus (1991:37) contends that the progression of Jesus and the disciples through the 

wilderness on their trek to Jerusalem is not marked by military conquests with winners 

and losers, but by the battle against obstacles that would have otherwise hindered their 

progress.  

But does the arrival of Jesus in Jerusalem and the participation of his followers in his 

kingdom rule indicate the final arrival in their promised destination as in a New 

Exodus? Even if one omits the reference to a “place”, one must craft novel 

hermeneutics in order to bypass the many Old Testament passages that promise things 

that await fulfilment.  

On the one hand there are those who contend that Isaianic New Exodus shapes and 

saturates Mark’s Gospel. Meanwhile, there are others who contend that there is no New 

Exodus in Mark’s Gospel, as evaluated earlier. New Exodus is probably present in 

Mark’s Gospel, although less ubiquitous than proponents maintain.  

6.2.3  New Exodus in Luke’s Gospel  

Luke provides a carefully prepared account of the life and ministry of Jesus. He 

introduces the Gospel to one identified as Theophilus and explains that his claims have 

been researched and verified by eyewitnesses. His purpose is to provide a confident 

foundation for what he was taught. Luke is one of the three New Testament writers who 

uses the word ἔξοδος (exodus). Considerable attention has been given to this Gospel 

earlier in this dissertation (2.3). Mánek (1957:8-9) argues for the presence of New 

Exodus in Luke’s writings, especially centred in the Mount of Transfiguration 

revelation of Jesus where the word ἔξοδος is used in reference to what Jesus would 

accomplish in Jerusalem (Luke 9:31). Where was that meeting? While Mount Tabor is 

often considered the location, and others prefer to identify Mount Hermon as the place. 

Geldenhuys (1988:283) helpfully observes that we cannot be dogmatic because the text 

does not tell us. At that meeting were Jesus, three of his disciples (Peter, James and 

John), and two Old Testament representatives, Moses and Elijah. The text does not give 
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explicit details of what Moses and Elijah discussed with Jesus. Mánek (1957:10) 

observes that Luke uniquely notes that Moses and Elijah appeared in glory. Of the 

disciples’ response Geldenhuys (1988:281-282) notes that their experience of 

awakening from a deep sleep and becoming aware of the light of the glory of Jesus in 

the company of Moses and Elijah would have been startling. But even more, when they 

realized that with the presence of the cloud they were in the company of heaven, the 

suggestion of Peter is more understandable. He wanted to savour the opportunity to stay 

there, serve, ponder and enjoy the presence of divine glory with three tents to be 

constructed on that location. The request, though, would have had Jesus bypass the path 

of suffering to remain in the position of glory. But Jesus knew that he had to pursue and 

endure the path of suffering in order to accomplish what he had been sent to do. The 

Father spoke from heaven to affirm who Jesus was and to call for the world to 

believingly listen to what Jesus says (Luke 9:35).  

Further, Mánek (1957:12) finds the New Exodus occurring in Luke when Jesus leaves 

the grave, having overcome the power of death. He argues that limiting the reference to 

the resurrection matches with Luke’s primary theme. He argues back from there to 

identify the New Exodus as having begun at the Passover observance in Luke 22:15-16 

when Jesus refers to eating the meal, which by implication would include lamb, with the 

disciples. When serving the cup (Luke 22:17-18), he instructs the disciples to divide it 

among themselves. He then says he will not drink of the fruit of the vine again until the 

kingdom of God comes. Knowing that his death in the place of the lamb was imminent, 

he then serves the bread. As he does so, he expresses that the bread is his body. S.L. 

Johnson (1997:124) identifies the word “is” as the copula of symbolic relation. The 

bread, in his physical hand, as he is sitting there, is his body. In a similar manner, he 

takes the cup and identifies it: “This cup that is poured out for you is the new covenant 

in my blood” (Luke 22:20). Johnson (1997:125) observes that such a designation might 

be “called an act of arrogant audacity”. The ancient covenant of the blood offering that 

sustained the relationship between YHWH and the nation is replaced in the upper room 

that evening.  

Mánek (1957:16) explains that for Jesus, his passing through death would be his passing 

through the Red Sea to reach the other side out of Egypt (Exod 14:26). But did Jesus 

enter a new land upon his resurrection? Did he not return to the same places where he 

had previously been? Mánek (1957:17) also connects the New Exodus to Isaiah 43:2 

and sees Luke studying the Exodus from Egypt through the lens of Isaiah. He even 
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identifies the reference to water as applying to Egypt and fire to Sodom. But had Jesus 

not passed through the water at the time of his baptism (Luke 3:21-22)? Did Lot 

actually pass through the fire? Did the fire not fall after he and those family members 

that accompanied him had departed (Gen 19:15-26)? In considering the activities after 

Israel’s crossing of the Red Sea, Moses and Israel sang a song of victory (Exod 15:1, 4). 

Yet, is there any reference to Jesus and his disciples singing after the resurrection? In 

Matthew 26:30, they sing following the supper and prior to the arrest of Jesus. Even 

further, Mánek (1957:17-18) sees the fall of Jerusalem that was predicted by Jesus 

(Luke 21:20-22) as the replacement for the judgement on Egypt after the Exodus. The 

city did fall in defeat to the Romans forty years after the crucifixion of Jesus. But were 

not the Egyptians judged with plagues before Israel’s Exodus? Is there evidence of 

judgement after the death of Pharaoh and his army at the Red Sea? Were any cities in 

Egypt razed in the near future following that time?  

Mánek (1957:18-19) clarifies that the Exodus was not completed at the resurrection. 

Israel was not in the promised land immediately upon crossing the Red Sea, for forty 

more years stood between them and their entrance into their promised land. He sees the 

forty-day span between the resurrection and ascension of Jesus (Acts 1:1:3) as the 

parallel to the forty years in the wilderness for Israel.  

Earlier in his essay, Mánek (1957:13) argues that the Gospel writers see the link 

between the Exodus from Egypt and the New Exodus that commences with the death, 

burial and resurrection of Jesus. He highlights the manner in which Jesus spoke with the 

disciples on the road to Emmaus. He began with Moses (Luke 24:27) and all the 

prophets to explain what was written in the Old Testament about himself. Mánek 

maintains that Luke was eager to forge the connection between Moses and Jesus 

because Jesus came as the promised prophet (Deut 18:15). While not detracting from 

that important connection, one must question whether the reference to having begun 

with Moses may not have been an allusion to the Pentateuch as a whole rather than 

limiting the reference to Moses. The Pentateuch gives a great amount of attention to 

Moses and his role in leading the Exodus of the Israelites out from Egypt. Luke includes 

references to a wide array of personalities from the Old Testament, including the 

genealogy (Luke 3:23-38). When Jesus met with the eleven disciples as a group he 

reviewed what he had taught them during their ministry together and what had been 

written in the Scriptures (the Law of Moses, the Prophets and the Psalms) about him 

(Luke 24:44).  
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Jesus led the disciples out of the city of Jerusalem to Bethany (Luke 24:50-53) in an 

area near to Jerusalem, the place where YHWH had selected to put his name (Deut 

12:10-11) when Israel entered the promised land. Geldenhuys (1988:645) points out that 

the birth of Jesus was announced with a message from heaven to a group of terrified 

shepherds on a hillside near Bethlehem (Luke 2:8-15). The angel assured them that they 

need not fear and announced the arrival of a Saviour, Jesus Christ the Lord. The angel 

was joined by a host of angels, proclaiming “glory to God in the highest and peace on 

earth among those with whom he is pleased”. The shepherds departed to the city. In 

Luke’s final verses, Jesus has fulfilled all that was required of him with perfect 

righteousness and he blesses the small band of shepherds of people as he departs.  

Mánek (1957:19) maintains that mountains are esoteric for Luke. He finds there to be an 

interaction between heaven and earth that does not occur in the lowlands. Therefore, the 

crucifixion and resurrection occur in the lowlands while the ascension takes place on a 

mountain, the Mount of Olives, a Sabbath day’s journey from Jerusalem (Acts 1:12). He 

further argues that, distinct from the Palestine/Egypt contrast in the Old Testament, the 

New Testament contrasts the Jerusalem of the earth and the Jerusalem from above 

(heaven), appealing to Galatians 4:25-26 and Hebrews 12:22 for support. In the opening 

of Acts, Luke’s second book, he identifies the place of the ascension of Jesus as the 

Mount of Olives (Acts 1:11). That is also where the witnesses appear to announce that 

Jesus would return in the same way that he had departed. Marshall (1978:907) explains 

that the account in Luke 24:50 is not a distinct one from that of Acts 1:9-11. Rather, he 

notes the priestly function of Jesus blessing his disciples as he departs for heaven. Jesus 

there experienced his New Exodus which becomes the promise of a New Exodus for 

those who repent and receive forgiveness of their sin (Luke 24:45-49). The disciples 

return to their wilderness experience but with a contagious joy that Jesus has safely and 

triumphantly returned in glory and the presence of his Father. 

6.3  New Exodus in Acts 

As Luke’s account of the history of what would come to be identified as Christianity 

opens, he introduces the content to one identified as Theophilus (Θεόφιλε). He explains 

that his former communication accounted for all that Jesus began to do and to teach, 

until the day he was taken up. Luke identifies a span of forty days of Jesus’ activity, 

accompanying his disciples, in an extended demonstration that he was alive, after his 

passion (παθεῖν, aorist infinitive of πάσχω of the noun πάσχα used for Passover, Acts 

1:3). During those forty days, Jesus instructs the disciples about things pertaining to the 
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kingdom of God (Acts 1:1-3). He commands them to remain in Jerusalem, awaiting the 

promised fulfilment Jesus had told them of previously.  

6.3.1  The Ascension  

Having gathered with his disciples on the Mount of Olives (Acts 1:12) for a concluding 

time of instruction, he answers their questions about the restoration of the kingdom to 

Israel and the timing of this (Acts 1:7-8). Unexpectedly, a cloud separates him from 

their sight, leaving them to look intently in the direction where he had gone. As his 

disciples look straight into heaven where he had gone, two men from heaven suddenly 

appear with them, assuring them that Jesus had gone to heaven and would return from 

there in the same manner (Acts 1:9-11). Mánek argues for the identity of these men as 

those representatives from heaven, dressed as they were in white apparel, who were 

present at the grave of Jesus (Luke 24:4) and at the Mount of Transfiguration (Mánek, 

1957:9). Mann notes that Mánek’s proposal follows one that predates his by a year 

(Mann, 2014:97). Perhaps Mann was unaware of the considerably earlier work of J.A. 

Alexander whose commentary on Acts was first published in 1857, a century before 

Mánek’s proposal. This is the same Alexander (1976b:282) who appears to have been 

the first to use the term New Exodus in commenting on Isaiah 52:7, as noted in Chapter 

Two of this dissertation. Alexander, without referring to New Exodus in the Acts 1 

passage, following the suggestion of an unidentified friend, advances the idea that the 

heavenly representatives at the Ascension, introduced with the startling announcement, 

ἰδοὺ ἄνδρες δύο παρειστήκεισαν αὐτοῖς ἐν ἐσθήσεσι λευκαῖς, were Moses and Elijah. 

The same identification, ἰδοὺ ἄνδρες δύο, is given of them at the Transfiguration in 

Luke 9:30 and at the Resurrection in Luke 24:4 (Alexander, 1963:14-15). Alexander’s 

nineteenth-century contemporary, Albert Barnes, in his notes on Acts, regards them as 

angels who appeared as men (Barnes, 1950:9) as have most interpreters. Read-

Heimerdinger and Rius-Camps identify them as Moses and Elijah without elaboration 

(Read-Heimerdinger, 2013:345, 641). R.N. Longenecker, who regards the heavenly 

guests as angels, notes that the Syriac translation and some early Greek manuscripts 

identify the cloud as surrounding Jesus while he still stood on the ground, making the 

setting parallel with the Transfiguration (Longenecker, 1981:258-259). If the identity of 

Moses and Elijah is intended by Luke, that identification would strengthen the 

possibility of this passage referring to a New Exodus. While Egypt is not specifically 

identified, the mention of the passion of Jesus echoes the Passover from Egypt that 

Jesus observed with his disciples before his trial and crucifixion (Luke 22:7-20). No 
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explicit mention of slavery is given, though it could be included in the reference to 

Jesus’ passion when Jesus takes the role of the servant and so identifies himself to the 

disciples (Luke 22:26-27). On his journey to the place of execution, Simon of Cyrene, 

further identified in Mark’s Gospel, was conscripted into service to carry the cross of 

Jesus in procession behind him (Luke 23:26). The Passover reviews the experience of 

hardship the people of Israel experienced as servants/slaves in Egypt (Exod 12:14-20). 

In Luke’s account Jesus as the Son of Man goes to accomplish what had been 

determined, a servant role in the counsels of eternity (Luke 22:22; Acts 2:22-24). The 

word wilderness is not used but the author refers to Jesus spending forty days following 

his resurrection. He leads his disciples, issues commands (ἐντειλάμενος), demonstrates 

many decisive proofs (πολλοῖς τεκμηρίοις) of his messiahship and speaks to them of the 

kingdom of God (Acts 1:1-5). This sequence retains an echo of the wilderness 

experiences of the Exodus from Egypt (Deut 8:2-10). The departure of Jesus also echoes 

the departure of Elijah as he went to heaven (2 Kgs 2:11). The confirming message of 

the two heavenly representatives assures the disciples that Jesus has gone safely to the 

promised place. The combination of echoes argues for the possibility of this as a New 

Exodus reference. At the Ascension, Jesus fulfilled his departure into heaven (εἰς τὸν 

οὐρανόν, Acts 1:11). A more detailed explanation of his Ascension is given in 

Ephesians 1:20-23. His followers are given a glimpse (v.10) as they await the time when 

Jesus returns in the same way they witnessed his departure.  

As the first chapter concludes, the assembly of about 120 persons (Acts 1:15) in the 

upper room seek the direction from the Lord on the replacement for Judas, the one who 

had betrayed Jesus and had gone to his death. Two names are advanced as qualified 

candidates for the position. The first person must be distinguished from others in the 

New Testament: Joseph Barsabbus also known as Justus; Judas Barsabbus (Acts 15:22); 

Jesus called Justus (Col 4:11); and Joseph Barnabas (Acts 4:36). The second is Matthias 

(Bruce, 1984:79-80). By the casting of lots, Matthias is selected (Acts 1:26). David Pao 

argues that this concern with the reconstitution of “the twelve” in the opening of the 

book becomes the basis for the establishment and commencement of the New Exodus in 

Acts (Pao, 2000:125-126).  

6.3.2  Pentecost  

The second chapter of Acts announces the arrival of the day of Pentecost, marking fifty 

days after the Sabbath, when the initial offering of the sheaf for the first fruits of the 

harvest was made (Lev 23:15-16). But on this occasion, the Holy Spirit comes in the 
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form of cloven tongues of fire upon those gathered in the room where they are awaiting 

the promised fulfilment (Acts 2:1-3). Supernatural fire accompanies the manifestation 

of YHWH’s presence in repeated events in the Old Testament. In Abraham’s encounter 

with YHWH (Gen 15:17-20), YHWH appears as a smoking firepot and a flaming torch. 

As part of his covenant promise, he identifies the territory of ten people groups among 

whom Abraham’s descendants would live. That presence was anticipated in the promise 

to Abram (Gen 12:3), that through him all families of the earth would be blessed. In the 

calling of Moses at Mount Horeb, YHWH manifests his presence at a burning bush 

(Exod 3:2-6). He speaks to Moses about the Exodus from Egypt that would come to 

Israel, then identifies the territory of six people groups among whom the people of 

Israel would dwell (Exod 3:7-12). At the later events when Moses and the people of 

Israel were to meet with YHWH at Mount Horeb, YHWH manifests his presence in 

thunder, lightning, an earthquake and fire on the mountain in the wilderness of Sinai 

(Exod 19:16-20). In 1 Kings 8, at the dedication of the temple under Solomon, the glory 

cloud of YHWH so filled the house (ἡ νεφέλη ἔπλησεν τὸν οῖκον) that the priests had to 

exit the building (1 Kgs 8:10-11). Of interest, in Acts 2:2, the sound from heaven like a 

mighty wind filled the house (ἐπλήρωσεν ὅλον τὸν οἶκον). In Solomon’s dedication 

address, he recounts the historical experiences of the people of the Exodus from Egypt, 

before referring to his father, David, who arranged for the temple to be constructed (I 

Kgs 8:12-21). Then in his prayer of dedication he prays for the faithfulness of the 

people of Israel and includes references to all the people groups of the earth (1 Kgs 

8:43). He recounts their experiences of slavery in Egypt and their Exodus to their 

promised land where they are called to faithful obedience as they worship YHWH. 

Following the conclusion of the prayer the author indicates that part of the purpose of 

Israel’s worship of YHWH was that all the peoples of the earth may know YHWH as 

the true God (ὅπως γνῶσιν πάντες οἱ λαοὶ τῆς γῆς ὄτι κύριος ὁ θεός, αὐτὸς θεός καὶ οὐκ 

ἔστιν ἔτι, 1 Kgs 8:60). In none of these manifestations is there a rushing wind at the 

manifestation of the presence of YHWH. In the encounter Elijah had with YHWH on 

Mount Horeb (1 Kings 19:11-12), there is a great strong wind (πνεῦμα μέγα κραταιὸν), 

an earthquake, a fire (πῦρ) and a quiet voice (φωνὴ αὔρας λεπτῆς). The same root word 

for fire is used in both 1 Kings 19 and Acts 2. The similar concepts for the strong wind 

in the Greek of both passages, (φερομένης πνοῆς βιαίας in Acts 2:2) provide a possible 

echo between Acts and 1 Kings 19. But the manifestation of the presence of YHWH in 

1 Kings 19 was not in the wind, earthquake, or fire, rather, it was in the speaking. In 

Acts 2:3, the similitude of cloven tongues of fire that came upon each was not with the 



292 

 

Lord speaking, but resulted in those who had been waiting in the house spontaneously 

speaking human languages they had never previously studied nor spoken. Those who 

heard them speaking were captivated by what they were hearing from predominantly 

Galileans (Acts 2:7). Those who were listening were hearing speakers communicate in 

what may be identified as one’s heart language or native language that one most 

comfortably prefers to use. The audience was not hearing one language spoken that 

became diffused to the different listeners (Acts 2:8). Nor were they hearing 

unintelligible languages that neither they nor their hearers could comprehend. The 

author explains (Acts 2:11) that the hearers questioned how they were hearing the 

speakers tell in the hearers’ own languages (their “heart” language) the mighty works of 

God (ἀκούομεν λαλούντων αὐτων ταῖς ἡνετέραις γλώσσαις τὰ μεγαλεῖα τοῦ θεοῦ).  

Those gathered in Jerusalem are identified as devout Jews (Judeans) from all the nations 

under heaven (Ἰουδαι οι ἀνδρες εὐλαβεῖς ἀπὸ παντὸς ἔθνους τῶν ὑπὸ τὸν οὐρανόν, Acts 

2:5). According to the list of the places from where people have come, at least fifteen 

people groups are represented among whom the people of God were living (Acts 2:9-

11). Egypt is identified as one of those places. Pao observes that the gathering of people 

in Jerusalem from the diverse nations identifies the expansive geographical breadth of 

the gathering and the particular Judean ethnicity of the people (Pao, 2000:130). He does 

not point out that the reference echoes the intention of YHWH to impact all the people 

groups of the earth through the presence of his people, expressed in the manifestations 

of his presence noted earlier in meeting with Abraham, Moses, Elijah and the people of 

Israel.  

The promises identified in the Old Testament of YHWH gathering his people from the 

places where he had scattered them include the wider influence. In Ezekiel 36:24, in a 

context that was argued earlier in this dissertation as anticipating a Second Exodus, the 

YHWH promises: καὶ λήμψομαι ὑμᾶς ἐκ τῶν ἐθνῶν καὶ ἀθροίσω ὑμᾶς ἐκ πασῶν τῶν 

γαιῶν καὶ εἰσάξω ὑμᾶς εἰς τήν γῆν ὑμῶν (and I will take you from the peoples and 

gather you from all the countries and lead you into your land). In a similar statement, 

Jeremiah 32:37 [39:37 Greek] promises that YHWH will: συνάγω αὐτοὺς ἐκ πάσης τῆς 

γῆς ... καὶ ἐπιστρέψω αὐτοὺς εἰς τὸν τόπον τοῦτον... (gather them from all the earth … 

and bring them to this place). Pao (2000:131) supports the proposal by R. Denova, who 

understands the listing of the nations and ethnicities from which the Judeans have come 

together in Jerusalem as the fulfilment of Isaiah 11:11, where YHWH promises to 

gather his people “a second time” from the places he has scattered them. Could not the 
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listing of the places from which the devout ones had come echo the listing of nations in 

Genesis 15 and Exodus 19 among whom the people of God were living?  

When Peter rises to address the people gathered, he affirms that the other eleven 

speakers accompanying him are not under the control of alcohol (Acts 2:14-15). He 

announces that the event is the fulfilment of what had been prophesied by the Old 

Testament prophet Joel (Joel 2:28-32). While the account makes no direct reference to 

Ezekiel, Longenecker sees this event as fulfilling Ezekiel 37:14, where a promise of 

Israel’s restoration includes the generous outpouring of the Holy Spirit (Longenecker, 

1981:270). At no point in the record of his sermon given in Acts 2 does Peter refer to 

Egypt, the slavery of Israel, nor a wilderness experience. Joel, however, in a context of 

promising restoration to the land after a time of devastation, alludes to the restoration in 

the wilderness (Joel 2:22). That promise comes in a context when Joel prophesies the 

deliverance of and restoration of God’s people to their land, which will become fruitful 

(Joel 2:18-27). Joel also addresses the desire expressed by Moses for the outpouring of 

the Spirit on all the YHWH’s people in the wilderness and prophesies that it will happen 

(Joel 2:28-9; Num 11:29). Joel announces, ְֵאין םְו  הְֱאֹלֵהיכ  הוָֹ ֵאלְַאִניְַוֲאִניְי  רָֹ בְִיש  ר  ק  םְִכיְב  ת  ִויַדע 

 and you shall know that I am in the middle of you and that YHWH is your God and) עֹוד

there is no other, Joel 2:27).  

The Spirit is promised to be poured out on all flesh. Those receiving the Spirit (Acts 

2:18) include those identified as καί γε ἐπὶ τοὺς δούλους μου καὶ ἐπὶ τὰς δούλας μου 

(and on my male slaves/servants and on my female slaves/servants), which provides the 

translation of the Hebrew חֹות פָֹ ַעל־ַהש  יםְו  ִדִ֖ ֲעבָֹ ַֽ ַגםְַעל־הָֹ  and on the male servants/slaves and) ו 

on the female servants/slaves) in Joel 2:29 [3:1-2 MT]. To the ears of many in the 

contemporary world, that identification may seem inappropriate. Why would the 

initiation of the New Covenant refer to male and female servants/slaves of YHWH?  

6.3.2.1  Excursus on servant/slave  

In an essay on the translation of the word for slavery in the Old Testament Scriptures, 

Peter J. Williams (2011:443-445) demonstrates that translations have struggled to 

consistently translate the word ד ב   .used in Joel 2:29, whether as servant or slave (ebed) ע 

Prior to the nineteenth century, the dominant pattern was to translate it as “servant” 

rather than “slave”. The King James Bible used the word “slave” only once in the Old 

Testament, in Jeremiah 2:14, where it is a term supplied by the translators, rather than 

having been the translation of the word ד ב   in the Hebrew text. Earlier in the verse the ע 
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word ד ב   is translated as “servant”. By the end of the twentieth century, the number of ע 

times the word “slave” is used has grown exponentially so that in the New Revised 

Standard Version the word “slave” is used 166 times. Yet as P.J. Williams (2011:446) 

notes, that practice is not consistent. In Isaiah 52:13, where ד ב   appears to refer to the ע 

Messiah, it is consistently translated in English as “servant”. In Leviticus 25:42, the 

word ְִד ַבָֹ םיע   (servants/slaves) is used twice. In the New Revised Standard Version the 

first usage is translated as “servants” while the second use is translated as “slaves”. 

Because the persons in question were the property of YHWH who had brought them 

from Egypt, they were not to be sold into the service of another. To resolve this 

inconsistency, John MacArthur (2010:31-34) argues for the words יו ִ֖ דָֹ  δοῦλοι to/ֲעבָֹ

always be translated as “slaves”. Yet even he is inconsistent when he addresses the 

stipulations of Leviticus 25:35-43. He writes, “Though fellow Israelites could sell 

themselves into debt slavery due to financial insolvency, they were to be treated as hired 

servants under the Mosaic law” for a passage that uses the same words he contends 

must only be translated and understood as slaves (MacArthur, 2010:33). After 

commending the Holman Christian Standard Version (2004) for consistently translating 

the terms as “slaves”, MacArthur (2010:16) then adjusts the text when in Nehemiah 1:5-

6 the translators use the word “servant” rather than “slave” (MacArthur, 2010:33). 

Baltzer (1987:478) demonstrates that the lexeme ד ב   has considerable breadth in the ע 

Hebrew language (slave, hired hand, servant, subordinate, official, minister) from the 

lowest strata in society to the highest. The only way to determine the status of a servant 

was if one knew the social status of the master. Consistently, regardless of the level of 

society, the master-servant relationship entailed regulations that dictated mutual rights 

and responsibilities. The servant is to render due allegiance to the master, while the 

master is to provide care and protection in as much as the servant is surrendering his 

connection to his family.  

In the Old Testament there are many places where the people of Israel are identified as 

servants/slaves of YHWH. Baltzer (1987:479) explains that Israel was to serve YHWH 

in fulfilment of his commands, but they were forbidden to serve other gods. That 

emphasis is behind the parody of the idols being on trial (Isa 44:9-20; 45:15 – 47:15). 

Deuteronomy 32:16 YHWH has יו ִ֖ דָֹ  δοῦλοι (servants/slaves), therefore one should not/ֲעבָֹ

be surprised that Joel refers to the same concept. The Hebrew does not have a term for 

female slaves, so the word is often translated as maidservants. The Greek does have 

such a term. Williams (2011:446-447) shows that there is a radical distinction between 



295 

 

what was going on in the Scriptures and what developed particularly in Northern 

Europe in the nineteenth century. The book of Exodus refers to slavery in Egypt and 

among the people of Israel, but it also regulates that practice (Exod 21) with stated 

responsibilities and penalties. Yet the account of Exodus refers to the Egyptians as 

servants more than that of Israel to Pharaoh:  

Egyptians are ְִד ַבָֹ םיע   (servants of Pharaoh): Exodus 5:21; 7:10, 20, 28, 29; 8:5, 7, 

17, 20, 25, 27; 9:14, 20, 30, 34; 10:1, 6, 7; 11:3, 8; 12:30. 

Exception: Hebrews are ִרְש םיֹט  דְִ /  ַבָֹ םיע   (servants of Pharaoh) in Exodus 5:15–16. 

Israelites are ַבד  ;Exod. 3:12; 4:23; 7:16, 26; 8:16; 9:1, 13 :(servants of God) עָֹ

10:3, 7, 8, 11, 24, 26 (2×). 

A person who had exhausted his or her money, possessions and resources could offer 

him or herself as a servant to another who would provide for him or her and bear 

obligation for the wellbeing of that person. In Leviticus 25:39-55, the legislation is 

given for the provision and protection of ְִד ַבָֹ םיע   (servants). If a person who was under the 

responsibility in subjection suffered loss at the hand of the one to whom the person had 

committed him/herself, stipulations were made for the person to receive freedom. At the 

end of the time of service, the servant could opt to remain with the master rather than 

pursuing freedom with its respective obligations. The occasion in Jeremiah 34:8-22 was 

pre-exilic debt slavery. By contrast, after the exile the enslavement in Nehemiah 5:1-13 

was due to crop failure or personal debt (Baltzer, 1987:481). Slavery was never based 

on the colour of skin (Williams, 2014:1-2).  

Working through the usage of the term δούλος in the era of the writing of the New 

Testament, Murray Harris demonstrates that the portrayal of slave/servant is flexible 

(Harris, 1999:129). It can be the subjugation of one person to the merciless rule of 

another so that he only has obligations without rights or privileges. By contrast, it could 

refer to an honoured position as a designated representative for an authoritative figure. 

Winter shows how a freed person could enslave himself in the Roman world, in order to 

achieve heightened status as, for example, a primary accountant in a prominent 

household. In such circumstances the selection was not due to impoverishment, 

transgression or delinquency. The person could hope for a restoration of their freed 

status once the responsibility was accomplished (Winter, 1998:341-342). In the New 

Testament δούλος is frequently used in reference to one being under the oversight of 

God or Christ. The designation is used by the apostles Paul (Rom 1:1; Gal 1:10) and 

Peter (1 Pet 1:1) in identifying their relationship with the God they serve (Harris, 
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1999:132-133). Harris shows that the terminology portrays a privileged relationship 

where the believer is known, cared for and loved by God. He argues that the 

relationship is not for a select few in the Christian community, but is the privilege of 

every believer as alluded to in Acts 2:18 (Harris, 1999:133). 

In modern use both terms, slave and servant, may rightly be used for a person who 

works for another. Harris (1999:187) helpfully distinguishes the terms: “Every slave is a 

servant in that he or she is obligated to do the bidding of a superior; but not every 

servant is a slave, for a servant may be a paid employee.” He later advocates that when 

Christians refer to their relationship to God or Christ and other believers, it should be 

understood as slave or fellow-slave under God (Harris, 1999:188). The most strategic 

demonstration of one taking the role of a servant is that of Jesus, who set aside his rights 

and submitted to the will of God the Father to submit to death in order to pay the price 

for human rebellion (Phil 2:7-9; 1 Pet 2:18-23). Because Jesus demonstrated complete 

obedient loyalty to the Father, one should not be surprised to find Paul and Peter 

identifying themselves as servants/slaves of Jesus the Christ (Harris, 1999:98-99). 

Therefore when the New Covenant believing community is founded, the believers are 

called to a lifetime commitment to follow and obey Jesus, the God-man. The believer 

becomes a servant/slave of Jesus.  

6.3.2  Pentecost, continued 

In Acts 2, Peter is in Jerusalem, also known as Mount Zion, not Mount Horeb where 

Moses, Aaron and Elijah had met with YHWH. Yet, Joel identifies Mount Zion, the city 

of Jerusalem, as the holy mountain rather than Horeb in the time promised to come (Joel 

3:17). Joel also identifies Egypt and promises that it will be a desolation while Edom 

will be a barren wilderness (Joel 3:19-21). Peter does not speak of Moses but refers to 

Psalm 16:8-11, a psalm attributed to David, the second king of Israel. Peter claims that 

Psalm 16 anticipates the resurrection of Jesus (Acts 2:25-31). He further enlarges upon 

this theme by affirming that God raised Jesus from death in a manner that was 

witnessed by those who had been speaking and probably included a number of those 

gathered before him that day (Acts 2:32). The following verse affirms the message of 

the witnesses from heaven (Acts 1:11) about the place where Jesus had gone in his 

ascension and the exalted position at the right hand of God that he received. The 

confirmation of these events is demonstrated in the activity of the Holy Spirit sent by 

God the Father that those gathered before him experienced (Acts 2:33), by the twofold 

sensory witnesses, namely, what they saw and heard (ὃ ὑμεῖς βλέπετε καὶ ἀκούετε). 
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Peter’s appeal to evidence is in keeping with the stipulation given in Deuteronomy 

19:15 which requires corroboration of more than one witness for something to be 

established. Peter’s use of the designation “the promised Holy Spirit” (τε ἐπαγγελιάν 

τοῦ πνεύματος τοῦ ἀγίου) is familiar to the Christian’s ear, but according to Moule 

(1978:8), the designation would likely have been unfamiliar to those gathered in 

Jerusalem that day. The identification “Holy Spirit” was used only twice in the Old 

Testament. In Psalm 51:11 when David is appealing to YHWH for mercy after his 

moral failure of adultery with Bathsheba, he pleads for God’s Holy Spirit not to be 

taken from him (τὸ πνεῦμα τὸ ἅγιόν σου… Ps 50:13 Greek). In Isaiah 63:10-11 while 

reviewing the ancient Exodus of Israel from Egypt, the author refers twice to their 

activity having grieved God’s Holy Spirit (τὸ πνεῦμα τὸ ἅγιον αὐτοῦ), the very one 

whom God had placed in their midst.  

Peter further distinguishes between Jesus and David, citing Psalm 110:1 while calling 

attention to the proximity of King David’s tomb, that was still occupied by his royal 

corpse (Acts 2:34-5). He observes that Jesus has ascended into heaven. Bruce (1984:95) 

observes that Jesus’ use of the psalmist’s statement underscores the general acceptance 

of it as a Messianic inference at that time (Matt 22:42 ff. /Mk 12:35 ff. /Lk 20:41 ff.). 

The conclusion of his argument for the house of Israel is that God made Jesus both Lord 

and Christ, “the one whom you (plural) have crucified” (τοῦτον τὸν Ἰνσοῦν ὃν ὑμεῖς 

ἐσταυρώσατε), implicating the whole group of those hearing him that day in the 

culpability of the crucifixion (Acts 2:36). Upon hearing the message, many were deeply 

convicted and inquired about what they must do in order to participate in this salvation 

(Acts 2:37). Peter’s instructions were that they must repent and become baptized in the 

name of Jesus for the forgiveness of their sins and they would receive the Holy Spirit as 

a gift (Acts 2:38). As Jongkind observes, this launching of the new covenant is at the 

feast of Pentecost, the time the people of Israel celebrated the giving of the law at Sinai. 

Those Scriptures serve as the basis of Peter’s sermon. In contrast with the old covenant, 

where at Sinai Moses was given the written word so that it could be taught as the 

authoritative instructions for those who follow the faith of YHWH, here the Holy Spirit 

empowers the teaching about Jesus on the requirements of those who commit to 

following him. Within twenty years, the teaching of Jesus would be written down in 

order to teach (Jongkind, 2019:105-107).  

The promise is not only for the adult people of Israel gathered there, but also for their 

children (Acts 2:39), in keeping with the promises to Abraham for the spiritual 
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wellbeing of his family (Gen 17:7). Even more, the promise is to all those whom the 

Lord calls, “who are far off”, in keeping with the promise made to Abraham that all 

families on the earth would be blessed through him (Gen 12:3). Bruce (1984:98) takes 

the promises back even to Noah and his descendants who came from the ark (Gen 9:9) 

which would include the nations that preceded Abraham. This inclusion should not be 

viewed as a radically new concept, as has been argued by Samuel Horsley in a previous 

generation. Using Enosh (Gen 4:26), Melchizedek (Gen 14:18-20; Ps 110:4; Heb 7:1-

10), Jethro (Exod 2:15-22), Balaam (Num 22-24, 31:8; Josh 13:22; 2 Pet 2:15; Rev 

2:14), Job (Job 31:26-28, 19:23-29) and others noted in the Old Testament, Horsley 

argues that they worshiped the true God apart from a relationship with the family of 

Abraham or the people of Israel (Horsley, 2015:53-70). As Jongkind (2019:106) 

observes, rather than writing an account, the apostles and people went out preaching and 

teaching the message of salvation through Jesus. The ingathering of believers from the 

diverse people groups responding to the gospel required the writing down 

(inscripturation) of the teachings of Jesus so they could be preserved accurately and 

taught to the generations to come.  

How does this series of events in Jerusalem on the Day of Pentecost relate to New 

Exodus? There is a mention of Egypt as one of the places from which people have come 

to Jerusalem for the observance. Joel identifies Egypt as a place of desolation (Joel 

3:19). There is a mention of slavery/servitude for males and females (Acts 2:18) in a 

relationship to YHWH. There is a reference to wilderness restoration in the context of 

the passage in Joel, cited by Peter (Joel 2:22). Related to the wilderness, the events of 

Pentecost happen in Jerusalem, Mount Zion, identified as the Holy Mountain by Joel 

(Joel 3:17). The references to salvation, promised both in Acts 2 and Joel 2:32, pertain 

to the safe arrival to a promised land. All who call upon the name of the Lord may 

anticipate entering. In contrast to the experience of Jesus at his ascension, they would 

have to await their entrance into the full expression of the Kingdom. Acts 2 is a 

probable New Exodus reference.  

6.3.4  Isaiah, Psalm 118 and Acts  

H.J. Kwon draws attention to the relationship of Psalm 118 (117 LXX) to New Exodus 

considerations in Luke and Acts (Kwon, 2009). He sets the context by noting the 

extensive references in the psalm to other passages in the Old Testament both because 

of its references to the Exodus from Egypt and the anticipated (Second) Exodus in 

returning from Babylonian exile. From there he surveys references to the Psalm in the 
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Qumran documents, the Talmud, and Midrashic literature (Kwon, 2009:2-3). Moving to 

the New Testament, he traces the references in the Synoptic Gospels. As noted above, 

he finds that the references in the Synoptic Gospels concentrate on verses 22-26 of the 

psalm. Whereas references in the Old Testament were applied to the nation of Israel or 

the king, the Synoptic Gospels refer to Jesus as the Son of David, the Messiah (Kwon, 

2009:3).  

After surveying the Pauline Epistles and General Epistles, Kwon concentrates on the 

Luke-Acts references. He argues in favour of a New Exodus focus in both Acts and 

Luke in keeping with Isaiah. In Luke’s Gospel, he finds a growing emphasis on going to 

Jerusalem, until the final chapter where Jesus instructs the disciples that the message of 

salvation must be proclaimed to all nations (Luke 24:47). However, they are to remain 

in Jerusalem (Luke 24:48). This emphasis, Kwon (2009:4) argues, is in keeping with 

Isaiah: “The goal of the Isaianic New Exodus is to reach Jerusalem/Zion (Isa 35:10; 

40:9; 51:11), where Yahweh’s glory will be revealed (Isa 40:5; 52:10), and where he 

will reign as king (Isa 52:7).” But is that entirely accurate? Is Jerusalem “the end of the 

road” for Isaiah? Is there not a strong emphasis in the same section of Isaiah on the 

necessity of the peoples of the earth to receive the same salvation promised to Israel (Isa 

45:21-25)? Does he not promise that this message will also reach the ends of the earth 

(Isa 49:6)? If MacRae, among others, is correct, the Masoretic textual reading of Isaiah 

49:12 identifies the distant place named Sinim (ִסיִנים), a name for China. That expands 

the message in Isaiah to anticipate an inclusive and far-reaching response of people 

coming to the promised Saviour (MacRae, 1995:235-237).  

To expand his ties between Acts and Isaiah, Kwon (2009:5) appeals to Peter’s citation 

of a line from Psalm 118:22 (Greek 117:22) in Acts 4:11, “This one is the stone rejected 

by you the builders who has become the head of the corner” (οὗτός ἐστιν ὁ λίθος ὁ 

ἐξουθενηθεὶς ὑφ ̓ ὑμῶν τῶν οἰκοδόμων, ὁ γενόμενος εἰς κεφαλὴν γωνίας). He contends 

that this, in the context referring to Jesus the Messiah from Nazareth (Acts 4:10), 

becomes the key text for explaining the multiplied uses of Psalm 118 in Luke/Acts 

(Luke 13:35/Ps 118:6; Luke 19:38/Ps 118:25-26; Luke 20:17/Ps 118:22; Acts 4:11/Ps 

118:22). For a New Exodus bridge, Kwon contends that the reference to the rejection of 

the stone resonates with the rejection of the Servant (Isa 53:3), therefore establishing a 

New Exodus connection through Isaiah. While the identification of Jesus as the 

exclusive means of salvation (Acts 4:12) is emphatically stated, how is that a New 

Exodus reference? The components of a New Exodus are absent from the passage in its 
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context. Therefore, while it is compatible with New Exodus teaching, it is improbable 

that it constitutes a New Exodus reference.  

6.3.5  Acts 5  

In a work focused on the distinctions of D(05) Codex Bezae Cantabrigiensis from A(02) 

Codex Alexandria, Read-Heimerdinger and Rius-Camps argue for a New Exodus in 

Acts 5:17-40. As apologists for the preference of D05 over the Alexandrian text, the 

authors focus on corrections and/or enhancements of the text in D05 as preferred over 

the A02 text, contending that D05 is a more pristine text. Yet D05 has a series of 

layered corrections that Jongkind describes as rewritings of phrases or clauses of the 

text of Acts (Jongkind, 2019:60-61). In Acts 5:17-40, when the apostles were arrested 

by the Jewish authorities, an additional phrase in D05 contributes to their observance of 

a New Exodus. In their scheme, those whose forefathers in Egypt were subject to the 

harshness of Pharaoh replicate his role in their imprisonment of the apostles. Read-

Heimerdinger and Rius-Camps (2013:644) equate the hours of imprisonment with the 

centuries of enslavement that Jacob’s family endured. They argue that a phrase included 

in the D05 text at Acts 5:18b saying “everyone went to their own home” echoes the 

instructions in Exodus 12:22 for the Israelite families to remain in their homes during 

the night of the Passover, though in the context there is no reference to Egypt or the 

Passover. When the angel delivered the apostles (ἐξαγαγών) from prison, Read-

Heimerdinger and Rius-Camps (2013: 645) perceive an echo of the Exodus in the event 

itself (Exod 12:22) and in the timing thereof because it occurred at night (διὰ νυκτὸς). 

When the disciples are reported to have returned to the temple early in the morning to 

resume their teaching, an additional phrase in D05 informs that the Jewish officials were 

also (ἐγερθέντες τὸ πρωί) up early in the morning (Read-Heimerdinger, 2013:400, 644). 

This addition, they argue, strengthens the echo of the Exodus account because it 

commenced (Exod 12:22, 31, 32) in the early morning (Read-Heimerdinger, 2013:644). 

Yet identifying this miraculous deliverance as a New Exodus raises questions: Is there 

any distinctive echo to Egypt or slavery or a wilderness experience? To what promised 

land were the disciples delivered after their release from prison? Upon the next day they 

were brought before the magistrates and forbidden to speak any further as 

representatives of Jesus (Acts 5:27-32). Longenecker notes, with approval, the 

observation of Bruce, that when one works with form criticism, mud pies do not equal 

meat pies. Care must be taken to avoid concluding that all the contents shaped by the 

form or specific aspects of the form are the same (R.N. Longenecker, 1981: 319). Had it 
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not been for the intervention of Gamaliel, one of the Jewish authorities who broke rank 

with his peers, they may have been executed (Acts 5:33-39). In his defence of the 

apostles to his peers, he appeals to the cases of Theudas and Judas the Galilean, both of 

whom promised to bring about deliverance for their followers, but failed in so 

attempting (Acts 5:36-37). After the apostles received a favourable ruling from the 

Jewish officials, they won a temporary time of peace that may resemble more an 

embarkation on a wilderness journey than deliverance into a promised land. A New 

Exodus is improbable in this passage.  

6.3.6  Acts 7  

In the following chapter, Stephen, one of the seven selected for overseeing the ministry 

(δαιμονεῖν τραπέζαις) of the early church, has an active and effective ministry among 

the people in Jerusalem (Acts 6:2-10). Falsely accused of having blasphemed Moses, he 

is arrested and brought before the council where he is called to give account of his 

beliefs (Acts 6:11-14). Stephen’s defence, validating the ministry and purposes of 

Moses, includes a history of the people of Israel, beginning with Abraham’s settling in 

the land that became known as Israel (Acts 7:1-5). He continues by tracing their 

experiences in their homeland and their eventual departure from their homeland into 

Egypt, where they would serve in harsh conditions (Acts 7:6-16). In his defence of 

Moses, Stephen includes the preservation of the infant Moses, his training in the court 

of Pharaoh, his premature departure from Egypt and his call to lead the Exodus of Israel 

from Egypt. Stephen recounts the deliverance across the Red Sea and the forty-year 

wilderness experience (Acts 7:17-36). Stephen identifies Moses as the one who 

promised another prophet like himself in a future time in Israel (Acts 7:37), appealing 

back to Deuteronomy 18:15.  

Before identifying that prophet, Stephen reviews the pattern of rebellion practiced by 

Israel during their wilderness experience, culminating in their appeal to Aaron to 

provide them with a tangible god that they could worship according to their own 

dictates (Acts 7:38-41 appealing to Exod 32:1-8). The tabernacle, constructed under the 

oversight of Moses, was to be their proper place for worship in the wilderness (Acts 

7:44). That same practice of worship accompanied them into the promised land under 

Joshua and continued until the time of the kings. David further developed the worship 

by securing a place where a temple could be built during the reign of Solomon, as a 

place to worship God, not to contain him in an edifice (Acts 7:45-50). But Israel chose 

to rebel against the Lord and their rebellion led to their exile from their land as 
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announced by the prophet Amos (Acts 7:42-43 citing Amos 5:25-27). Having argued 

his case for the legitimacy of Moses, Stephen announced his indictment against his 

hearers, that they were culpable for having betrayed and murdered the Righteous One, 

in violation of the very law over which they were to be the guardians (Acts 7:51-53). 

The council members were livid with Stephen (Acts 7:54).  

The writer explains that Stephen had a beatific vision of heaven and saw the glory of 

God and Jesus standing at the right hand of God (Acts 7:55-56). In their rage, the 

members of the council drove Stephen from the city and stoned him, while he called 

upon the Lord Jesus to receive him before he died (Acts 7:57-60). James Kugel, 

commenting on Stephen’s sermon, argues that in Stephen’s allusion to Genesis 15:14 

and the promise of an eventual Exodus from Egypt, what is omitted is the promise that 

they would come out with great possessions (Acts 7:6-7). Rather, Stephen alludes to 

Exodus 3:12-14 without including Exodus 3:21-22 where the people were told to ask 

from their neighbors and the neighbors would give to them. Kugel then argues that with 

their departure, the goods were not returned, and that point had been an issued for Israel 

through the ages so may have shaped the reference to this action in Stephen’s sermon in 

Acts 7 (Kugel, 2004:210-213). The claim that Stephen’s inclusion or omission of details 

in his summary of the Old Testament invoked the response of his opponents that day 

seems unwarranted. 

Is this a New Exodus passage? The author provides an account of Egypt, adversity 

under the hand of the Egyptian rulers, a wilderness experience, and safe entrance into 

the promised land, all pertaining to the Exodus from Egypt. There is a reference to the 

departure into exile but no explicit mention of the regathering from that exile, though 

their presence in Jerusalem at that time, by implication, assumes a Second Exodus has 

taken place. In the case of Stephen, the mention of the previous Exodus components, 

followed by the beatific vision he testifies of during his stoning, anticipate his full 

experience of the New Exodus, but he died (Acts 7:60; 8:2). Therefore, it is improbable 

that a New Exodus is experienced here.  

6.3.8  Acts 9  

Following the conversion of Saul of Tarsus, after an unspecified passing of time, 

persecution arose from devout Jews in Damascus who were determined to kill him 

(Acts 9:23-24) under the cover of darkness (διὰ νυκτὸς in Codex Bezae but νυκτὸς διὰ 

in the Tyndale text). Read-Heimerdinger and Rius-Camps argue that the reference, as 
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preserved in Bezae, marks the Exodus in a manner not read by the Alexandrian text 

(Read-Heimerdinger, 2013:2:649). While the disciples averted Saul’s capture by 

lowering him in a basket over the wall of the city (Acts 9:25), the reference to the time 

of the activity may echo the Exodus, but rather faintly. The passage lacks a reference to 

Egypt, slavery, wilderness or deliverance into a promised land. A New Exodus in this 

passage is improbable.  

6.3.9  Acts 12  

When examining Acts 12, with the arrest and rescue of Peter, Longenecker documents 

the manner in which F.C. Burkitt considers it to be an account of covert activity on the 

part of anonymous persons who drugged the guards and bribed the doorkeeper, 

unbeknownst to Peter or the believers (Longenecker, 1981:409). Yet, the details in the 

text have long been taken as indicating supernatural intervention (Ripley, 1868:166-

167). When Peter felt the cool night air outside the prison, he realized that he was not 

dreaming, but had been rescued by an angel in a manner similar to what the apostles had 

experienced previously (Acts 5:19).  

Read-Heimerdinger and Rius-Camps note that the setting is the “Festival of Unleavened 

Bread”. They argue that the mention becomes an indicator of a re-enactment of the 

Exodus from Egypt, though neither Egypt nor slavery is mentioned in the passage (Acts 

12:3). Because his release from prison came on the final evening of the Passover, they 

connect with Exodus 12:8-42 LXX, calling attention to the nocturnal setting as he exits 

the prison under the guidance of an angel (Acts 12:7-11). They contend that the terms 

ἐξελθὼν, ἐξελθόντες, and ἐξείλατό as synonyms of exodus (Acts 12:9b, 10, 11, 17c) 

underscore this as a personal New Exodus for Peter. Read-Heimerdinger and Rius-

Camps perceive echoes of the words of Jethro, Moses’ father-in-law (Exod 18:10-11 

LXX). In their creative interpretation, they find the position of Herod to be that of 

Pharaoh while the Jewish leaders were the “new” Egyptians. In Acts 12:10, they find a 

transition from Exodus to the eschatological temple of Ezekiel 40-48 as Peter is led 

from the temple, identified in the passage as the prison, and into spiritual deliverance, 

thinking Israel would be restored when the Messiah returns. From Acts 12:17, they 

contend that Peter’s former views, anticipating a Messianic restoration of Israel at the 

eschatological coming, were analogous to the prison and slavery from which he was 

delivered in an exodus (ἐξήγαγεν). When Peter goes out to another place (εἰς ἕτερον 

τόπον), a designation also found in Ezekiel 12:3 LXX when Ezekiel was instructed to 

prepare to leave Jerusalem, they conclude that Peter finds a new direction based upon 
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his corrected understanding (Read-Heimerdinger, 2013:653-654). In an earlier work 

they contend that Peter, in answer to the prayers of those gathered in the prayer meeting, 

in having been delivered from the prison in Jerusalem was more importantly delivered 

from the prison of the Jewish ways of doing and thinking about their future. They 

contend that he was refused entrance into the gathering three times: by Rhoda (12:14a), 

by the disciples within who disbelieved Rhoda (12:15b), and by their collective 

conclusion that it was not Peter but his angel (12:15c), because of the people’s caution 

based upon his previous three-fold denial of Jesus. They find that Peter’s embarking on 

a new direction indicates that he abandoned the Jewish ways of doing and thinking 

about their future (Read-Heimerdinger, 2006:364-368). While their view has many 

interesting points, their failure to clearly define what a New Exodus is permits them to 

craft elements of New Exodus as they progress through the passage. Was this the first 

time that Peter had become aware of the coming judgment on the temple, to become his 

spiritual Exodus? The evidence of the threefold restoration in John 21 points to an 

earlier confirmation of a spiritual renewal and restoration for Peter before the ascension 

of Jesus. Was his deliverance from the prison a deliverance into a promised land? As far 

as the New Exodus components, Egypt is alluded to in the identification of the 

Passover. There is not an explicit reference to slavery, though there is the confinement 

of the chains of imprisonment. There is no mention of a wilderness experience, though 

one could identify echoes of Old Testament wilderness experiences in the visit of an 

angel to deliver Peter’s life, the presence of light in the prison cell dispelling the 

darkness, the release from the chains with the two soldiers, the trek out from the prison 

(ἐξελθὼν) to the city, passing unobserved by other guards, and iron security gates 

opening of their own accord (Acts 12:7-10). D05 includes a line in verse 10 to indicate 

that they went down seven steps (κατέβησαν τοὺς ἑπτὰ βαθμοὺς καὶ). Bruce contends 

that the addition is a matter of local colour that has been inserted (Bruce, 1984:246). 

The account of Peter’s testimony of his dramatic realization that he was actually 

experiencing these things and not having a vision (Acts 12:11) provides further echoes 

of Old Testament deliverances. For example, in Psalm 126:1-3 (Ps 125:1-3, Greek), 

reflecting on their deliverance from captivity, the psalmist describes their wonder as 

though they were experiencing a dream. As those who saw Peter were amazed by the 

Lord’s deliverance, their response echoes that of the people referred to in the Psalm who 

were amazed at what the Lord had done for them. Part of the amazement in Acts 12 is 

due to the compelling answer to prayer, while the believers were gathered in prayer for 

Peter’s deliverance (Acts 12:5, 12, 17). Their experience itself is an echo of Isaiah 65:24 
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where a promise is given of a future time when people would still be praying when the 

Lord answers (Ripley, 1868:167). As Beker (1996:48) observes, after the dramatic 

meeting with the prayer warriors, he silently departs from the scene for an undisclosed 

place and is largely eclipsed in the unfolding account of the book of Acts. There is no 

hint that he was safely delivered to a promised land.  

Luke continues the account, focusing on the dramatic conclusion of Herod’s life in the 

midst of his reign. While in Jerusalem, he had had James killed, had planned to execute 

Peter, and likely executed the soldiers who had failed to prevent Peter’s escape. In a 

transition, Herod departed from Jerusalem for Caesarea. The promised enduring 

government of Jesus as contrasted with the demise of Herod and his subsequent line 

may have anticipated the events recorded in Acts 12:20-24. The people of Tyre and 

Sidon were at risk under the anger of Herod and sought terms of peace. Determined to 

win the peace, they appealed for a hearing with Herod and were given one. When they 

met with him they praised him as God (Acts12:21-22). Herod did not give glory to God 

and was struck dead by an angel from the Lord (Acts 12:23). By contrast the Word of 

God grew and multiplied (Acts 12:24). Was this the same angel who had rescued Peter? 

The event has echoes of the protection of Israel by the angel of the Lord and the 

unanticipated death of Pharaoh after the Exodus of Israel from Egypt (Exod 14:8-31). 

Read-Heimerdinger and Rius-Camps (2006:378-383) perceive echoes of the destruction 

of the King of Tyre in Ezekiel 28 particularly because of additional lines in D05. In 

Ezekiel 28, the king of Tyre, a man of great wealth, wisdom and ability, is described as 

exalting himself to the status of a god (Ezek 28:2-6). YHWH Elohim promises that he 

will bring an invading army against the king of Tyre and he will die in combat as a 

mortal man (Ezek 28:7-10). The ensuing description of the king (Ezek 28:11-19) 

portrays one privileged beyond usual considerations for a king in history, even 

extending back to the time of creation and the experience of Eden. He is compared with 

the status of an angel (Ezek 28:14). In the account of Herod’s demise, residents of Tyre 

and Sidon appealed to him for reconciliation. Distinct from Ezekiel 28, they did not 

attack him and execute him. He died at the hand of an angel in Caesarea, not in Tyre or 

Sidon. Although there are interesting points in the rescue of Peter that echo the Exodus 

of Israel from Egypt, the components of an Exodus lacking in Acts 12 render it 

improbable as a New Exodus.  
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6.3.10  Acts 13  

In Acts 13 a greater expansion of ministry develops from Antioch in Syria with the 

commissioning of Barnabas and Saul (Paul) for an extension ministry (Acts 13:1-12). In 

Antioch of Pisidia they attend the Sabbath service in the synagogue where they are 

invited to speak (Acts 13:13-15). Paul speaks to the congregation, providing a summary 

account of the history of God’s people in the Old Testament, commencing with the 

Exodus from Egypt (vv. 16-17). He refers to their wilderness experience (v. 18) and 

their safe arrival into their promised homeland (v. 19). He continues with a synopsis of 

their history and the coming of Jesus before announcing the good news of salvation 

available to those who believe on Jesus (vv. 20-43). While a number of those gathered 

with them believe on Jesus, the leaders object to their activity and drive them out of the 

area (vv. 48-51). The references to Egypt, the Exodus, the wilderness experience, and 

their safe deliverance into their promised homeland corroborate with the Old Testament, 

but Second Exodus and New Exodus references are improbable in this passage.  

In Acts 21, when Paul was arrested for having entered the temple in Jerusalem, he was 

mistaken for an Egyptian who had claimed to be leading a New Exodus (Acts 21:38). 

When questioned about his activities, Paul gave his testimony without making any 

claim to leading a New Exodus (Acts 21:39 – 22:29). A New Exodus is improbable in 

Acts 21 – 22.  

6.4  New Exodus in the Epistles 

6.4.1  Romans  

Considerable attention has been focused on observing New Exodus in the letter to the 

Romans, particularly in the past twenty-five years. For example, N. T. Wright, building 

on the insights of Sylvia Keesmaat (1994), has compared Romans 3-8 with Exodus 

imagery, moving from the preparation of Abraham in Romans 3 through the crossing of 

the Red Sea in Romans 6 to the New Exodus arrival in “the land of promise” in Romans 

8 (Wright, 1997:26-35). He presumes that there is a connection between the imagery of 

baptism in Romans 6 and that which is specifically used in 1 Corinthians 10:2, where 

the believers in Corinth are exhorted to learn from the pilgrimage of Israel from Egypt 

and to adapt those lessons for their own day and time (Wright, 1997:28). The New 

Exodus for the believer, according to Wright (1997:29), “is when the Christian passes 

through the waters of baptism,” in keeping with the critical event of the Exodus from 

Egypt. Following one’s baptism as the Exodus from Egypt (Rom 6:1-4a), the believer is 
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rescued to a new life for the glory and purposes of God (Rom 6:4b-11). In Romans 6:18 

Paul refers to the slavery to sin that a believer has been freed from in order to become a 

slave of righteousness that pleases Christ. He contrasts the former wages and outcomes 

with those new pursuits (Rom 6:19-23). Wright (1997:29) contends that the arrival in 

Sinai and the giving of the Torah corresponds to what is found in Romans 7:1 to 8:11, 

before he explains that “the Torah given in the first Exodus has now become, 

paradoxically, part of the enslavement from which the second Exodus frees the people 

of God”. He then seeks to clarify that Paul uses Romans 7 to exonerate the law from 

culpability. Creatively, he explains:  

We could summarize the narrative sequence as follows: those who were 

enslaved in the “Egypt” of sin, an enslavement the law only exacerbated, 

have been set free by the “Red Sea” event of baptism, since in baptism 

they are joined to the Messiah, whose death and resurrection are 

accounted as theirs. They are now given as their guide, not indeed the 

law, which, although given by God, is unable to do more than condemn 

them for their sin, but the Spirit, so that the Mosaic covenant is replaced 

… with the covenant written on the hearts of God’s people by God’s own 

Spirit (Wright, 1997:29). 

One paragraph later, Wright (1997:29) claims that in Romans 8:12-17 “Paul identifies 

Christians as precisely God’s new-Exodus people … led through their present 

wilderness”. Although he confuses the representations of Exodus, Second Exodus and 

New Exodus, he goes further by advocating that the Holy Spirit is the replacement for 

the pillar of cloud and fire in the wilderness. Later, he argues that the New Exodus is the 

result of the faithfulness of God to the promises he had made in righteousness to 

Abraham, as highlighted in Paul’s repeated use of the term δικαιοσύνῃ (righteousness) 

in Romans 6:13-20. Adding to the confusion he argues:  

The Exodus is the fulfilment of the covenant with Abraham; it is that 

which constitutes those “in Christ” as the people of God; it is that which 

declares that those who share Christ’s faithfulness are the true, sin-

forgiven people of God; it is that through which God has broken into the 

world and to the sorry history of Israel, unveiling his faithfulness in a 

radically new way in the death and resurrection of the Messiah and the 

outpouring of the Spirit (Wright, 1997:33).  
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For all of his efforts to explain the Exodus, he generates additional confusion about 

what distinguishes the Exodus in his categories.  

Within his development of a large-scale historical story, he argues that the New Exodus 

must undo the effects of the Torah with its required law-keeping (Romans 5:20 

anticipates the tenacious struggle of 7:7-12). By the Messiah’s having fulfilled the law, 

Wright (1997:34) contends that he has brought with him, out of the Egypt of sin and 

death, a great multitude who now live under the rule, and in the hope, of grace, 

righteousness, and life (5:21). While one may construct these concepts, do they arise 

from the text of Scripture or the creativity of the interpreter? But he goes further: 

Romans 5-7 comprises the wilderness pilgrimage of the believer, leading to the arrival 

into the promised land in Romans 8. The fulfilment of eternal life, as promised in 

Romans 5:21 and 6:23, is to be experienced now rather than awaiting a greater chapter 

in a world to come. Wright contends that Paul has revamped the idea of the believer 

receiving an inheritance in the restored creation. He or she receives it presumably in the 

present world context, with the final verses of Romans 8 providing the motto for a firm 

resistance to the ruling powers of human governments. In contrast with much of the 

historical understanding of eternal life, for Wright it is entered into upon deliverance 

from sin in baptism, and fully realized in the present experience on earth. It is not 

something one awaits in a coming age in heaven. Such life was to be enjoyed, “in the 

renewed, redeemed creation, the creation that has itself shared the Exodus-experience of 

the people of God” (Wright, 1997:35).  

Further developing his argument, Wright concludes that John the Baptist “would no 

doubt have agreed” with his understanding of the developments that include the New 

Exodus for the family of Abraham. The Exodus suddenly upsets the order of a world 

that was identified as Pharaoh and Egypt under Moses but sin and death in Romans, as 

the Lord announces who his people are. And that declaration, constituting the liberated 

ones as God’s true people, sets before them the inheritance to which they must now 

make their way, and promises them the presence of God, in the person of the Spirit, to 

guide and strengthen them on the journey (Wright 1997:35). But a reading of Romans 

that sees the climax of the New Exodus as having been fulfilled in Romans 8 appears to 

have announced the arrival prematurely. The description of the events in that chapter 

prepare the people of God for a lifetime of fruitful and effective service because of 

Jesus as their Saviour and the Holy Spirit as their faithful companion. If the text made 

the points of connection between the Exodus from Egypt and the New Exodus, would 
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not Romans 8 reflect the encounter with YHWH at Mount Sinai where he provides 

assurances for the people on their pilgrimage rather than seeing it as the arrival into the 

promised inheritance?  

The unfolding of the remaining emphases of the letter point ahead to a renewed working 

with the people of Israel (Romans 9-11) and the manner of living faithfully in the 

present world (Romans 12-16). Cranfield (1983:823) sees the focus of the whole book 

as Paul’s understanding of the gospel of God. Before stating that conclusion, he calls for 

close attention to what Paul actually writes explicitly in the opening and concluding 

sections of the book. He asserts, “No amount of more or less ingenious and imaginative, 

or even intelligent, reading between the lines can ever make up for our failure to keep 

our eyes on what Paul has actually followed and try with proper seriousness to 

understand what he has actually said in order in which he actually said it” (Cranfield, 

1983:819). In Romans 9-11, numerous allusions are made to passages in Isaiah. 

Sullivan, of a more maximalist persuasion than N.T. Wright or R. Hays, argues that 

these allusions become essential to the presence of New Exodus in this letter (Sullivan, 

2017:124). In order to build his case, Sullivan (2017:124-135) expands his base of 

research by considering the use of Isaianic statements in other Pauline letters, noting 

uses in 1 and 2 Corinthians and Galatians. He laments that Isaianic New Exodus does 

not factor into most of the studies on the use of the Old Testament in Paul’s letters 

(Sullivan 2017:135-136). Likewise, he finds a paucity of such an emphasis in Romans 

9-11. For example, he commends the work of J.D.G. Dunn on Romans 9-16 for 

observing the Exodus motif in the text, but then chides him for having failed to develop 

the Isaianic New Exodus theme (Sullivan, 2017:152). N.T. Wright receives more 

commendation than Dunn, but Wright only lists references as “echoes” without offering 

conclusions (Sullivan, 2017:153-154). He finds M.A. Seifrid to be an exception to the 

trend, though he does not develop how Paul selected the texts from Isaiah for use in 

general in Romans, let alone their relationship to the New Exodus motif (Sullivan, 

2017:154-155). The work of J.R. Wagner, while modelling the proper pattern of 

investigation, leaves many gaps that Sullivan (2017:155-156) explores. The works of 

his teacher, T.S. Holland, draw commendation from Sullivan (2017:157) for their 

breadth in mapping out the patterns of Paul’s arguments, though not their depths of Old 

Testament backgrounds. As a maximalist, Sullivan seeks to plumb the depths to 

uncover the presence of New Exodus and along the way provides many convincing 

evidences. But at times he allows the breadth in his definition of New Exodus to posit 
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its presence in ways that only one wearing his particular lenses would find it. For 

example, in developing the connection between Isaiah 65:1-2 and Romans 10:20-21, 

Sullivan (2017:310-312) argues for “Four New Exodus Background Sections.” Behind 

his argument, he evaluates the term “father” and shows that in three Old Testament 

passages the father/son relationship is used as an analogy for God and Israel (Ps 68:6; 

103:13 and Mal 1:6; 2:10). Yet he finds no direct identification of God as father. Rather 

there are references to a descendent of David who sits as bridegroom of Israel 

connecting to the theme of divine marriage spoken of in Isaiah 63-64 where Israel is his 

bride. In that context God is called father (Jer 3:4, 19) and father of Israel (Jer 31:9). He 

finds this later reference, where God identifies himself as father of Israel, to be 

eschatological. Climaxing his assumptions, Sullivan then reverts to Isaiah 63-64, 

explaining that since those chapters have a strong New Exodus context and that they 

address God the creator and redeemer as Father, he identifies Deuteronomy 32:6, in the 

song of Moses, as the best background for Isaiah’s reference. The steps involve 

considerable assumptions.  

Cranfield (1983:446-7) argues that in Romans 9-11 Paul needed to respond to the fears 

that if God’s promises expired with Israel, hope for the Christian, with the rich promises 

of inseparable love of God in Jesus Christ in Romans 8:17-39, appears rather hollow. 

Cranfield (1983:448) notes the frequent use of the term “mercy” (ἐλεεῖν) in these 

chapters in comparison to the other Pauline letters. That mercy has been extended to the 

whole world. Holland (2011:338) observes the Apostle Paul’s appeal to Deuteronomy 

30:12-14 as a corrective to the contemporary presuppositions that the gospel was limited 

to the people of Judea rather than having been intended for the whole world. He 

contends that Paul works from this passage to show the limitations of the law, because 

Moses addresses a Second Exodus. Paul then applies the teaching of Deuteronomy 

through the anticipated New Exodus. Holland (2011:343) writes, “This suggested use of 

typological correspondence is also seen when Paul quotes Isaiah 52:7 later in the 

chapter (Rom 10:14-17).” The people who observe the returning exiles are to invite 

others to join them in their return to Jerusalem. Holland objects to the contemporary 

interpretation of this passage that contends Paul is teaching a wisdom Christology that 

arises from the “intertestamental theology” (Holland, 2011:343-344). His objections 

identify four weaknesses: (1) the presence of diverse views within Second Temple 

Judaism; (2) the assumption that Paul was familiar with those Second Temple texts and 

his hearers were sufficiently conversant with them to be able to interact with their 
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diverse contents; (3) the absence of links to a dying Messiah in the Second Temple 

writings; and (4) the absence of any emphasis on the incarnation of a Messiah in the 

same documents (Holland, 2011:344-345). In opposition to the contemporary view, 

Holland (2011:346) argues that Paul is speaking of the ascension and glorification of 

Jesus, who has already sent the Holy Spirit to accompany his people. In an excursus 

highlighting the Old Testament passages cited in Romans 10, Holland (2011:361) 

contends that they inevitably shape the reading of Deuteronomy 30:12 in Romans 10:6. 

The references include: the removal of shame (Rom 10:11/Isaiah 29:16); salvation for 

all who call on the name of the Lord (Rom 10:13/Joel 2:32); the beautiful feet of gospel 

proclaimers (Rom 10:15/Isaiah 52:7); global extension of the message (Rom 

10:18/Psalm19:4); Israel provoked to envy (Rom 10:19/Deut 32:21); those found who 

were not seeking (Rom 10:20/Isa 65:1); and the snubbing of God’s persistent invitation 

(Rom 10:21/Isa 65:2). Holland (2011:362) then contends that the word in the mouth of 

Israel (Rom 10:8/Deut 30:14) was fulfilled in their singing of the song given to Moses 

and Joshua (Deut 31:19 – 32:47). But a few paragraphs later he contends that while Paul 

relies on “this prophetic control” of Deuteronomy 30:12 as the springboard for New 

Exodus and for his argument in Romans 10:6, the order is of little significance for Paul. 

The apostle, according to Holland, is happy to use the text of Moses for his purposes, 

but is not committed to uniting it with the incarnation of Jesus, “for they cannot fit” 

(Holland 2011:363). Furthermore, he claims that Paul’s first-century readers in Rome 

would have been conversant with the whole body of Old Testament literature that he 

deems to have been widely available. “No extra-biblical documents have to be appealed 

to—only the OT (sic) Scriptures and those which formed part of the identifiable 

emerging canon of the early church” (Holland, 2011:364). Holland contends that the 

Holy Spirit replaces the law (Rom 8:3-4) in having come down after a worthy person 

has gone up the hill of the Lord. He then adds, “His final self-disclosure was complete. 

… He continues to be present among his people by his Spirit. Such a natural interchange 

between God, the Spirit, and Christ has clear Trinitarian implications” (Holland, 

2011:365). Previously in the chapter, Holland (2011:350) claims that the New Exodus 

event and the New Covenant have been accomplished through the work of Jesus, who 

has replaced David and Moses. Returning to his excursus, Holland contends that 

because the Holy Spirit was given, “He is the Spirit of truth and he leads his people. 

There is no further revelation to be given. All has been given in the gift of the Spirit. He 

is the gift of the ascended Son to his bride” (Holland, 2011:367). While not detracting 
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from the work that has been accomplished, if the New Exodus is completed and nothing 

further is to unfold, have God’s people been safely delivered to their promised land?  

When the next section of Romans opens, the appeal is shaped in the context of God’s 

mercy (Rom 12:1-2). Believers are instructed to offer themselves as a living sacrifice, 

leading transformed (μεταμορφοῦσθε) lives, evidenced by a new way of thinking and 

behaving. In the natural world, once something has passed through a metamorphosis, it 

can never return to what it was before. Cranfield (1983:679) identifies this as an 

eschatological motivation that flows through chapters 12 and 13. The relational and 

ethical requirements in these chapters arise from who believers are in Jesus Christ. 

Cranfield (1983:688) alludes to Origen’s observation that in contrast to cultivating a 

sequence of right practices, the expectations draw together in the simple expression in 

Romans 13:14, “put on the Lord Jesus Christ” (ἀλλὰ ἐνδύσασθε τὸν κύριον Ἰησοῦν 

χριστὸν). The culmination of the emphasis of this section from Romans 12:1 onward is 

a prayer sustained hope, anticipating the promised fulfilment yet to be realized. 

Contrary to what was noted earlier, believers are assured in Romans 15:4 that the 

Jewish Scriptures, far from being irrelevant, are foundational for the instruction and 

hope of God’s people (Holland 2011:453). Romans 15:13 expresses: Ὀ δὲ θεός τῆς 

ἐλπίδος πληρώσαι ὑμᾶς πάσης χαρᾶς καὶ εἰρήνης ἐν τῷ πιστεῦειν εἰς τὸ περισσεύειν 

ὑμᾶς ἐν τῇ ἐλπίδι ἐν δυνάμει πνεύματος ἀγίου (May the God of hope fill you with all 

joy and peace in believing overflowing you by the power of the Holy Spirit). Cranfield 

(1983:748) agrees with Barth that Paul desires the believers to know in a rich measure 

the fullness of their relationship with God through Jesus Christ only empowered and 

sustained by the Holy Spirit at work within the Christian. He writes, “An essential 

characteristic of the believer … hope is perhaps also that characteristic that has 

distinguished the authentic Christian from his pagan neighbours.” The assurance that the 

promises of Romans 8 will not be nullified arises from the sustaining work of the Holy 

Spirit in the life of authentic believers. Holland (2011:458-459) in tying that 

relationship to the New Exodus, emphasizes it as bringing a person into an already-

secured inheritance as part of the existential new covenant community. But then he 

wishes to dismiss any sense of the “real presence” from the mind of either Jesus or the 

apostles, contending that any such ideas arise from Hellenism rather than the Old or 

New Testament Scriptures, a seeming contradiction of what he had written earlier about 

the presence of God with his people (cf. above, Holland, 2011:350).  
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In the final chapters of Romans, far from portraying the believers as having arrived at 

their place of security and tranquillity, the believers are instructed to faithfully engage in 

the advancement and defence of the Christian faith. In Romans 15:20-33 believers are 

enlisted to support the propagation of the gospel to additional locations by sharing their 

financial resources (vv. 23-29 and committing themselves to prevailing prayer to God 

for Paul and workers like him (vv. 30-32). This emphasis reminds the reader that the 

advance of the gospel does not take place in a vacuum. Rather it frequently advances in 

the context of stiff opposition, such as Paul was anticipating in Jerusalem. Therefore he 

appeals to the believers for prayer to God (Harrison, 1976:159). He assures the believers 

that the presence of God will be with them in peace, not in anger or rejection (Cranfield, 

1983:774-775). Holland (2011:467) maintains that the inclusion of believers from other 

nations in this chapter arises from the New Exodus fulfilment brought about through 

preaching of the gospel of Jesus Christ accompanied by “the same signs that marked the 

exodus from Egypt and the same ones Scripture also said would take place under the 

leadership of David’s descendant”.  

In the final chapter, believers are enlisted to be alert and to engage in the defence of the 

Christian faith, not only theoretically, but in exposing persons who are divisive and 

those who promote teachings that are contrary to what they have been taught (Romans 

16:17-20). The identity of such persons remains a matter of disagreement (Holland, 

2011:476). To what effect? Harrison observes, from Paul’s experience in the work of 

ministry, that he knows patterns that will develop if the warnings are ignored. Unbelief 

and disruption cause a crippling effect on the advance of the gospel (Harrison, 

1976:167). Confident that the believers will embrace his counsel, Paul promises that the 

God of peace will soon crush Satan under their feet.  

The letter concludes with a doxology (Rom 16:25-27), summarizing the message of the 

letter as a whole. Paul expresses confidence in the gospel that the people have heard 

from him (v. 25). This should not imply a message that was invented by him. Hope 

comes through το κήρυγμα Ἰησοῦ χριστοῦ (the preaching of Jesus Christ). This 

reference to preaching is the only one in the letter, and does not imply that the readers 

heard Jesus preach. Sanday (1902:433) argues that the genitive points to the preaching 

about Jesus. However, if Lauer (2010:2) is correct in his argument based on 1 

Corinthians 4:6b, that the content that the believers in Corinth would have had was that 

written by Matthew about Jesus, it would not be out of range to propose that believers in 

Rome would have had access to at least one of the written Synoptic Gospels by the time 
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Paul was writing to them. If so, the reference could be to the written record of the 

preaching of Jesus. That message was anticipated in the Old Testament by the prophets 

and is equally applicable to those of Israel and all other people groups (Sanday, 

1902:433-434). This is a real offer that is not limited to race, class, ethnicity, or 

geographical location. All humankind are called to obedience of faith. Cranfield 

(1983:812) contends, with merit, that the goal is attestation and clarification. Those who 

profess faith in Christ are to demonstrate that they have a new mastery in life marked by 

obedience to the things that God requires.  

Considerable dispute remains over whether the doxology is a scribal insertion into the 

text (Harrison, 1976:167). Critical scholars Sanday and Headlam conclude that “the 

Apostle adds these verses, perhaps writing them with his own hand in those large bold 

letters which seem to have formed a sort of authentication of his Epistles and gives an 

eloquent conclusion to his great argument (Sanday, 1902:436). The eloquence can 

hardly be overstated. The Apostle Paul anticipates a time when glory is brought to the 

Father and the Son (Cranfield, 1983:813).  

The study of Romans finds definite references to Egypt, slavery, a wilderness 

experience and promised delivery to new land. New Exodus is surely present in this 

letter. Romans 9-16 provide a prescription for the wilderness experience in which the 

people of God continue to walk while looking forward in hope for the return of Jesus. 

As Hays (2005:188) observes, “The story is not over yet, and the church should view 

itself to be, analogously to Israel in the wilderness, a pilgrim people that has not yet 

arrived at its promised destination.” Contending, as N.T. Wright and others do, that the 

New Exodus is fulfilled in Romans 8, or as Holland does, that it is fulfilled in Romans 

10, diminishes the anticipation of the final deliverance that is yet to come. It is of 

interest that at a later time N.T. Wright (2013:111) modifies his position by saying 

“There is, of course, still a definite future focus to it all. The early Christians did not 

imagine for a moment that they had ‘arrived’ at the ultimate new creation.”  

6.4.2  First Corinthians 

The Apostle Paul’s ministry to the city of Corinth is recorded in Acts 18, after he had 

secured some level of permission from the Roman officials of the Roman Areopagus to 

promote Christianity in that region of the Roman Empire (Acts 17:16-31). The Council 

of the Areopagus had the responsibility of examining the claims of one introducing a 

new deity into the region. If the claims were sufficiently convincing, the new deity 
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would be added to the pantheon. A new temple would be erected by the adherents to 

honour their deity. A paid holiday would be added to the religious calendar of Athens. 

Approval or disapproval before the Council of Areopagus would set the standard for all 

the other cities under their oversight (Winter, 2005a:68). Paul did not barter with the 

council for permission on their terms, rather he countered each of seven claims by 

demonstrating the distinctiveness of Christianity. The climax of his argument comes in 

his seventh point when he appeals to the resurrection of Jesus from the dead. The 

Areopagus had been founded on the assumption: “When a man dies, the earth drinks up 

his blood, there is no resurrection” (Winter, 2005a:73). Denying any resurrection of the 

dead, they presumed that offenders would not face an eternal reckoning, rather they 

received their judgment immediately when they were thrown from a cliff.  

From that foundation, Paul departs from Athens for Corinth. The location, though 

relatively close to Athens, was designed to be a miniature replica of Rome. What 

happened in Rome had an enormous impact on Corinth. It was a significant centre of 

wealth and commerce (Winter, 2001:4-5). Because of its geographical location at an 

isthmus between the Aegean and Adriatic Seas ships passed through there to expedite 

their commerce between Asia and Italy. Ships would have to be transported across the 

isthmus, requiring a large workforce. Labourers came from many places generating a 

very cosmopolitan mixture of people groups. Their presence tremendously increased the 

population. Paul proclaims the person and work of Jesus Christ as the focus of his 

message (1 Cor 2:2). That message confronts the very foundations of the Roman 

Empire’s faith system. We know from Acts 18:1-6 that he faced vigorous resistance 

from devout Judeans who had been expelled from Italy. As exiles seeking to re-establish 

their lives in Corinth, they were defensive toward anything, including Christianity, 

which they perceived as undermining their Judean heritage. After Paul met fierce 

resistance to his teachings, he began to refocus on the complex gathering of the nations 

(τὰ ἔθνη) represented in the city of Corinth. He received special consolation from the 

Lord (Acts 18:9-10), with the reminder that many people in that place would come to 

believe on Jesus. Acts 18:11 indicates that he continued to minister in Corinth for 

eighteen months.  

Following his departure, Paul received a letter from the church raising a series of 

questions in order to seeking clarification from him on what direction they should 

pursue. When the letter arrived, he learned (perhaps from the letter carriers?) of a series 

of unsavoury things taking place in Corinth (Winter, 2001:4-5). In response, the first six 
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chapters of his letter address larger questions of interaction with the culture and 

community of Corinth before proceeding to answer their questions. Winter (2005b:140) 

notes that the style and tone of the letter is distinct from the classic rhetorical epistles of 

that time. Rather than using the designation of Christian, disciple or fellow slave, his 

preferred word is ἀδελφός (brother), a designation reserved for siblings related either by 

adoption or by physical birth in the Roman world. Appealing as brothers to a group of 

people marked by disunity and faction would have been scandalous. As Winter observes 

(2005b:140-141), Paul was sailing in uncharted waters, in many respects.  

In an earlier work, Bruce Winter (2001:184-185) cites E. Judge as observing, “The 

Corinthian letters show him in head-on confrontation with the mechanisms [of 

patronage] by which it imposed social power. … His positive response to this collision 

was to build a remarkable new construction of social realities that both lay within the 

fabric of the old ranking system and yet transformed it by a revolution of social values.” 

From what is written, it seems that the congregation at Corinth had adopted their 

structure from the Roman culture for application within the church. The result had 

brought the rivalry, division and strife that Paul addresses. The basis of their unity was 

their new common relationship to Jesus who died on the cross and shed his blood for 

their rebellion (1 Cor 1:17-18). The work on the cross, according to Howard (1969:101) 

is the great deliverance, the New Exodus for the Christian community. Immediately 

after addressing the statement about the cross, Sullivan appeals to Isaiah 29:14 where 

Isaiah promises that YHWH will destroy the wisdom of the wise. Sullivan (2017:119) 

observes that in 1 Corinthians 1:17-19 Paul transfers the direction of that passage from 

Israel to the nations at large. Later, Sullivan (2017:125) notes the presence of the word 

א לָֹ  three times in the first section of Isaiah 29:14. YHWH would “do (wonder) פ 

something wonderful among the people, even a wonderful work and a wonder”. 

Sullivan sees the promise as connected to the identity of the promised Messiah in Isaiah 

9:6 (5 MT) who is identified as “wonderful”. In considering Isaiah 29:14 alone, one 

may conclude that it refers only to Israel. Yet when it is seen in its context, refers to an 

international setting where the people of Israel have grown illiterate and unlearned (v. 

11). Perhaps one could summarize that the finest resources are unhelpful if no one 

knows how to read the directions for their operation.  

Because of the presence of the word “wonder” Sullivan (2017:125), following Ciampa 

and Rosner, contends that one should find a New Exodus reference here to Cyrus (Isa 

44:25). This is said to be a New Exodus section of Isaiah, therefore justifying Paul’s use 
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of the reference in application to the Corinthians. Such reasoning requires one to be 

wearing the same lenses as Sullivan, Ciampa and Rosner. Might Paul have used the 

immediate context of Isaiah to develop his argument? He uses the context of Isaiah to 

instruct the believers in Corinth that the wellborn and wise are not in the leading role in 

God’s economy (1 Cor 1:26-29). MacRae (1995:172-173) observes the manner in which 

the nobles of Judah (Isa 29:15-17) have arisen to prominence in their own thinking. To 

them, YHWH is the clay while they are the potters controlling operations. They did not 

know how distorted their thinking was. Their actions demonstrated that they were in 

rebellion against their covenant with YHWH. Paul writes to the Corinthians that they 

should rethink their sense of power, control and greatness (1 Cor 1:30-31). Is it not 

possible that he had in mind the larger context of Isaiah 28-29 as he wrote to the 

Corinthians? The Assyrians would come and surround Jerusalem. All conventional 

wisdom would conclude that Judah had no chance of deliverance. Yet YHWH caused a 

dream to come over the army and they fled, leaving the formerly majestic, unstoppable 

Sennacherib to return home, having lost his army to YHWH’s craft and power, not the 

skill of Judah’s political or military leaders. The Corinthians must learn to resist the 

seduction of political power, intellect or wealth. But in addressing them in this manner, 

Paul is teaching the Corinthians that the message of Jesus confronts their culture and 

power structures.  

When assessing the Apostle Paul’s appeal (1 Cor 2:16) to the rhetorical question in 

Isaiah 40:13 (“Who has regulated the Spirit of YHWH and who comprehends his 

counsel?”) as the summation of his argument about what God knows, Sullivan 

(2017:120) sees it as a theological application for one’s understanding of the gospel. He 

seeks to counter the work of Wilk (2010), who sees Isaianic references that Paul selects 

as prophetic fulfilments. Sullivan accurately observes that Wilk’s use of broad 

categories in Isaiah provides limited clarity about the manner of their fulfilment. Yet he 

identifies the reference as an unusual New Exodus point of reference (Sullivan, 

2017:120). He identifies the connection of 1 Corinthians 2:9 to Isaiah 64:1-4 as one in 

the fertile soil of New Exodus considerations earlier in the book of Isaiah (Sullivan, 

2017:127). Sullivan (2017:127) sees the reference as typologically announcing “the 

predestined plan (1 Cor 2:7) of the cross to the nations (1 Cor 2:8; Isa 64:2) so that 

through the Spirit some will have a wisdom reversal and believe (1 Cor 2:9-10)”. With 

that development he postulates that “the immediate and broader contexts ... express the 

plan of salvation in the New Exodus motif”, as one may find in Isaiah when the words 
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הוָֹהְרּוחְַ  are used together and are “associated with the context of the (Spirit of YHWH) י 

future divine plan of salvation” (Sullivan, 2017:128). Sullivan further argues that Paul is 

using Isaiah 40:13 to connect YHWH’s “mindset” to “the mind of Christ”. That shift, he 

notes, is important because it indicates the mind or character of the believer and the 

believing community (Sullivan, 2017:129). He does not comment on the implied 

affirmation of the deity of Christ because the “mind of YHWH” in Isaiah 40 is equated 

to the “mind of Christ” in 1 Corinthians 2:16. Sullivan (2017:129) then asserts, “It is 

easy to see how the broader context of the NE (New Exodus) salvation in Isaiah 40 may 

have been used by Paul to join the divine wisdom and the mind of the Lord to the 

crucified Christ and also to connect the mind of Christ to the enlightened believer of the 

gospel.” He does not address the disparity between what humankind knows and what 

God knows (1 Cor 2:9).  

In another section of his work, Sullivan (2017:313) addresses Paul’s appeal to Isaiah 64 

in Romans 10:20-21, and cites Brueggemann as helpfully saying of Isaiah 64:4 that it is 

the “doxological interlude that celebrates Yahweh’s incomparability”. The apostle 

assures believers that while there is much to learn about the person, ways and plans of 

God, yet what is given in the revelation of Scripture is reliable, not only for the gospel 

but for the eternal implications of what God will teach in his Word. God is not awaiting 

the counsel of humankind in order to determine what will unfold. He is the potter, the 

master sculptor shaping the clay as best pleases him. Any insight the believers have 

comes from having the mind of Christ shaping their thinking, rather than the converse. 

But as Paul’s letter to the Corinthians indicates, they were not operating under the mind 

of Christ. He refers to their having written to him about specific questions where they 

needed direction (1 Cor 7:1; 8:1; 12:1; 16:1, 12). Even Paul, in 1 Corinthians 7:25, 

indicates that he did not have a direct commandment from the Lord on the question of 

virgins and singleness. In addressing the matters of their response to authority and their 

regard for distinctions between males and females (1 Cor 11:1-16), Paul calls for the 

Corinthians to replicate his obedience to Jesus and commends them for their adherence 

to the things he had previously taught them (Winter, 2005b:144-145). Yet for the 

observance of the Lord’s Supper (1 Cor 11:17-34), Paul had no praise for them and 

offered a serious warning. Therefore, one may say that in areas where they had “the 

mind of Christ”, they practiced it inconsistently.  

When Paul writes of his response to the diverse cultural and social practices in 1 

Corinthians 8 and 9, he identifies the higher mandate upon his life, of pleasing the Lord 
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above that of pleasing himself. He must discipline himself in his public and personal life 

(1 Cor 9:15-27). From there, in chapter 10, he applies the implications of those 

commitments to the Corinthians in view of the Old Testament experience of Israel. He 

identifies the Exodus in 10:2, comparing it to baptism, when Israel safely passed 

through the sea. In the midst of describing their experiences after the Red Sea, he uses 

the word “wilderness” in verse 5. Hwang (2011:575) argues convincingly that the 

context (1 Cor 10:1-13) points to Exodus 32:6b as the setting for verse 7b, ὥσπερ 

γέγραπται̇ ἐκάθισεν ὁ λαὸς φαγεῖν καὶ πεῖν καὶ ἀνέστησαν παίζειν (As it is written, the 

people sat down to eat and rose up to play). Hwang (2011:576) contends that the context 

for Exodus 32:6b must be the making and renewal of the covenant in Exodus 19-34. 

Similarly, he argues that 1 Corinthians 10:7b must be seen in the larger context of the 

making and renewal of covenant in 1 Corinthians 8-11. In Exodus 24 Moses and the 

elders have a covenantal meal with YHWH that is violated in the eating recounted in 

Exodus 32:6b. Likewise there were concerns about the eating of foods sacrificed to 

idols in 1 Corinthians 8, followed by the stipulations about eating and the dangerous 

position the Corinthians were in (1 Cor 10:12). God provides a way out of temptation 

for those who will avail themselves to it (Hwang, 2011:583-584). There is one bread 

and one cup (1 Cor 10:16-17). They were called to an exclusive loyalty and relationship 

to Jesus Christ. They were forbidden to drink the cup of devils and the cup of the Lord, 

and forbidden to partake from the Lord’s table and the table of devils (1 Cor 10:21).  

Mackie (2013:315) focuses attention on the use of the Old Testament Law in the ethical 

requirements of the Corinthians. In two places (1 Cor 6:12 and 10:23) Paul writes a 

similar statement, πάντα ἔξεστιν ἀλλ ̓ (all things are lawful but …). In so writing, he 

immediately follows with a qualifier that limits his activity. In the first (1 Cor 6:12), he 

adds the pronoun μοι that is not used in the second (1 Cor 10:23). Mackie (2013:316) 

suggests that some more prominent believers in Corinth saw themselves as free to 

engage in whatever they chose to do. Did they initiate the statement or did someone 

else? In the first instance, Paul connects the subject of eating food and engaging in 

sexual relations. He observes that believers are not free to eat foods that are 

inappropriate (v. 13a). Further, they are not free to join their body with that of a 

prostitute (v. 13b-20). Mackie (2013:319-20) connects these restrictions with the first 

table of the Old Testament Law that mandates love for God (Deut 6:5; Mark 12:30; 

Matt 22:37; Luke 10:27). Mackie (2013:323) contends that Paul’s emphasis is on both 

personal and corporate obedience that takes place in the engagement of life. Having 
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been bought with a price (v. 20), the person described is a slave. As Mackie notes, the 

term ἀγοράζω refers to a slave who has been purchased from another owner. In this 

instance, as a slave of Jesus, his status is infinitely greater than his former owner. In 

contrast, Holland (2004:132) sees the prostitute as the rival to the church, godless 

human society, while he sees the male as Christ. Yet Holland’s proposals appear to 

bypass the explicit sexual language used by Paul in this letter and the contextual 

obedience in the midst of the culture. In 1 Corinthians 10:23, Paul expresses the same 

“freedom” but argues that his responsibility is to avoid inducing a violation of a 

neighbour’s conscience. In any area of question about his rights (ἔξεστιν/ἐξουσία), 

whether eating, drinking or in any other activity, his default response must be to bring 

glory to God (1 Cor 10:31). Additional details are emphasized in 1 Corinthians 11:17-

34 about their partaking of the Lord’s table.  

Sullivan (2017:121) appeals to Paul’s use of Isaiah 28:11-12 in 1 Corinthians 14:21 as a 

New Exodus reference. But is it a New Exodus reference in the context of either Isaiah 

or 1 Corinthians? In the Old Testament context, Isaiah explains that the foreign army, 

which the political leaders of Judah had contracted to defend them, would invade Judah 

and speak languages they could not comprehend. This was a sign of judgment rather 

than the protection the residents of Judah anticipated. Paul appeals to that text to teach 

that the language in the context of worship must be comprehensible. In Corinth, a place 

with diverse ethnicities, cultures and languages, as Hodge (1972:156, 160) correctly 

observes, consideration is to be made for the edification of all believers to occur in the 

gathered worship context. Public worship is presented as corporate, for building up the 

body of believers, in contrast to an intimate time of private worship between the 

individual believer and God. What is spoken in worship is to communicate in the 

language(s) of the people gathered, either by direct speaking or by means of translation. 

Verbal communication requires a language that is shared between the speaker and the 

hearer. Winter (2001:135), addressing the Corinthian context, explains that a person 

who may have attended a worship service may have casually walked in out of curiosity 

or may have been sent as a representative of a wealthy overseer. He would be expected 

to report back on his experiences in the meeting. An incoherent message would cause 

him to report back to his overseer that the worshipers were incoherent. The context of 

each passage leaves the reference in verse 21 as a New Exodus by itself. It may 

contribute to the larger understanding of New Exodus in the letter. Mackie (2013:326), 

in contrast to Hodge, sees the focus of this section (1 Cor 14:16-25) as the evangelistic 
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focus underscoring the power of pneumatic gifts to either baffle or convince 

unbelievers.  

In 1 Corinthians 15, Paul argues for the Corinthians to affirm the essential components 

of the gospel that he had proclaimed to them from Scripture. The chapter proceeds to 

address a debate about the validity and implications of claims about a future 

resurrection for Christians. Paul contends that the promised resurrection of believers is 

contingent upon the validity of Jesus having risen from the dead. If Christ is not risen 

(vv. 15-19), those who profess faith in him and hope for a fulfilling life beyond the 

grave await the most severe disappointment. But he responds by declaring that Jesus 

emphatically did rise from the dead (v. 20) as verified in “the Scriptures” alluded to in 

verses 3-8. Paul continues with a progressive appeal to the implications of the victory 

attained for the believer through the resurrection of Jesus. He begins with the forfeiture 

of life that came from the rebellion of Adam (vv. 21-22). In contrast he focuses on the 

life that has been provided through the work of Jesus Christ (vv. 20, 22). While the 

believer embarks on her/his relationship with Jesus in the present life experience, the 

fulfilment is promised when Jesus returns (v. 23). At that time, Jesus will present the 

kingdom to God after having defeated all the enemies of God, including death (vv. 24-

28).  

Paul addresses a series of questions in 1 Corinthians 15:29-34 that may or may not have 

been asked by the Corinthians: What about baptism? Why risk personal reputation and 

safety? Why resist sin and battle temptation? If there is no resurrection, why not simply 

indulge? Winter (2001:96) observes that the questions appear to counter the 

contemporary affirmation of the immortality of the soul and the denial of the 

resurrection of the body. Where Paul uses the terms φάγομεν καὶ πίωμεν (eat and drink), 

Winter (2001:97) finds similar content in an inscription for the founder of Tarsus, 

noting a hero who had embraced a hedonistic lifestyle: “Sardanapallus … built Anchiale 

and Tarsus in one day. Eat, drink, play (ἔσθιε, πῖνε καὶ παῖζε) because all things else are 

not worth this.” Though not an exact quotation, the apostle Paul intends to refute 

hedonism and rebuke the Corinthian believers. The same terms (φαγεῖν καὶ πιεῖν) also 

appear in Exodus 32:6, where the people of Israel, during their wilderness experience, 

grew impatient with waiting for Moses to return with instructions from YHWH. They 

set aside what they knew about YHWH and pursued indulgent activities to their rebuke 

and destruction (Exod 33:28).  
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In the next verse (1 Cor 15:33) Paul addresses the matter of interaction with the culture 

that surrounds the believer. He warns that believers are not insulated from such 

relationships and are not innocent participants. There may be an echo of the situation 

with the Midianites in Numbers 25:1-3, where the people of Israel began to engage in 

relationships with the daughters of Midian. Those encounters led to immoral 

relationships. Further, they joined together in sacrificing to their gods. They ate in cultic 

meals and bowed in worship to those gods, thus yoking themselves to the people of 

Baal of Peor. Winter (2001:98-99) finds that each of the words used by Paul, 

φθείρουσιν ἤθν χρηστὰ ὁμιλίαι κακαί (evil companionship corrupts good character), 

semantically are used of sexual encounters. Outside of this unique use in Scripture, the 

phrase is only used in a fragment of Euripides and in Menander’s Thais who refers to 

his protracted unfulfilling relationship with a prostitute. Winter argues that one cannot 

rule out that Paul was familiar with the writings of Menander. Paul warns believers to 

not be deceived. His warning is particularly appropriate for the Corinthian context. 

Murphy-O’Connor (1983:57) cites a proverb about Corinth quoted in a 20 B.C. letter by 

Horace: “Not for every man is the voyage to Corinth”. O’Connor notes that it originally 

meant, “Only the tough survive”. But in the writings of Strabo it was used as a warning 

to men against succumbing to immorality. Though historically Corinth had become a 

euphemistic reference for immorality, Murphy-O’Connor (1983:56) finds it unlikely 

that immorality in Corinth was worse than that of any other port city in the eastern 

Mediterranean.  

Paul’s calling of professing believers away from complacency to an active commitment 

of pursuing a holy lifestyle (1 Cor 15:34) echoes the warnings against spiritual 

complacency given to Israel by Moses in the wilderness (Deut 8-9). Failure on the part 

of professing believers to exhibit a godly lifestyle becomes a hindrance for an 

unbeliever to gain accurate knowledge of God. Earlier in the letter (1 Cor 4:14) Paul 

avoided shaming the Corinthians by calling them to account as one would in a family. 

In this chapter, he not only informs the believers, but seeks to shame them for their lack 

of commitment to reaching unbelievers for Christ. Winter (2001:101) observes that 

shaming in this Roman colony was a serious matter, causing people to “lose face”. The 

cultural awareness Paul had gained enabled him to confront and demolish the arguments 

of the privileged class in Corinth who practiced immorality and introduced their 

children into the same practices (Winter 2001:107). 
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Evidently there were some who challenged the question of the bodily resurrection from 

the dead. In 1 Corinthians 15:35-49 Paul opens a major section on death, bodily 

transformation and resurrection from the dead. He addresses the genesis of life in Adam 

in contrast to the restoration of life in the last Adam (vv. 45, 47). Further, he 

distinguishes physical life from spiritual life (v.46). Winter (2001:151-152) 

demonstrates that a division existed among the believers in Corinth, as demonstrated in 

1 Corinthians 11:18-21. Those who were more affluent were mirroring the unbelieving 

culture that surrounded them by operating with privileged status while those of the 

poorer population were kept in a more subservient role. Paul answers that challenge 

with instructions on the Lord’s Supper (1 Cor 11:25-32). He concludes the chapter by 

instructing the believers to ἐκδέκομαι (wait for or receive) one another. He calls for an 

equality and acceptance of one’s social status in the congregation by committing to the 

body of believers. Each one is to utilize the gifts entrusted to him/her by the Holy Spirit 

in accordance with his determination as he has placed that person in the family of Christ 

(1 Cor 12). Practically, that is to be worked out in the relationships of the congregation 

through love that behaves in measurable ways (1 Cor 13). Loving commitment to the 

body is to be demonstrated within the worship context of the church (1 Cor 14). At the 

conclusion of the argument the summary requirement is given—ὥστε (so then, 14:39)—

and is followed by instructions on what to do and not do. Elsewhere, Winter (2001:96) 

observes that the implication for heeding the ethical challenges (1 Cor 15:58) becomes 

the basis of the ὥστε (so then) that introduces that rallying call to steadfast, ever 

increasing obedience to the Lord Jesus Christ, who takes note of what is done. Through 

the victory won by the Lord Jesus Christ, believers will safely arrive at their promised 

eternal destination.  

In summation, Sullivan (2017:121) shows his maximalist New Exodus commitment 

when he is troubled with those who do not recognize New Exodus in Paul’s use of 

Isaiah in 1 Corinthians as he does. Yet the above section demonstrates the probable 

presence of New Exodus in this letter with references to Egypt (1 Cor 10), Passover (1 

Cor 5:7; 11:23-29), slavery/servitude (1 Cor 6:20; 7:21-23), a wilderness experience (1 

Cor 10-16), and safe delivery to a promised land (1 Cor 15:20-28; 50-58).  

6.4.3  Second Corinthians 

In addressing the use of Isaiah in 2 Corinthians 2:14-17, Sullivan (2017:130) declares 

but does not explain how the announcement of the anticipated procession of the king in 

Isaiah 40:9-11 is a New Exodus. But one may understand his willingness to assume 
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New Exodus when Beale (2011:747), as a maximalist referring to the promises in 2 

Corinthians 1:20, writes:  

And since, as we have repeatedly seen, new exodus is nothing more than 

a recapitulation of the primal creation, the Gospel writers and other NT 

witnesses can also refer to the fulfilment of the promises of restoration 

from captivity as the fulfilment of new creation in Jesus, his followers, 

and the first century church, which had been prophesied in Isa. 40-66. It 

is in this way that the portrayal of the church as restored Israel fits into 

the core part of the storyline concerning new creation.  

One is hardly surprised to find others who adopt his encompassing presuppositions for 

defining New Exodus, following in his train. With his presuppositions, seemingly any 

reference or potential allusion to Isaiah 40-66 must thereby be legitimate as fulfilled. 

One must wear his lenses and think his thoughts to reach these conclusions. A more 

moderating view is expressed by Marshall (1970:119-125) who comments that Jesus 

does cite the Old Testament in view of specific predictive promises reaching fulfilment, 

but not the eschatological end point. He emphasizes that in the present era the great 

focus of Jesus is on the salvation of people. Jesus preached and performed works in 

keeping with what was announced about him in the Old Testament, validating his role 

as the fulfilment and as the one who saves. The time of fulfilment begins with the 

ministry of Jesus, includes the birth and continuation of the church and reaches its 

consummation at his promised return (Marshall, 1970:121).  

Appealing to Isaiah 49:8 in 2 Corinthians 6:2, the Apostle Paul announces the urgency 

of responding to the offer of the gospel of salvation. The appropriate time for 

responding is νῦν (now). While Sullivan (2017:131) sees this as a use of the Servant 

theme by Paul to express his alignment with and extension of the same ministry, he sees 

that ministry as arising from a New Exodus background, although he does not explain 

how. He also claims the background of the New Exodus redemption from Babylon as a 

typological salvation for the people of Corinth (Sullivan, 2017:131). These references 

confuse what he means by New Exodus. Webb (1991:155-156) presses the context back 

to 2 Corinthians 2:14 – 3:6 and links that to Isaiah 48 by arguing that Paul identifies 

himself as the servant who is promised and as the “new Moses” who was promised as a 

representation under Jesus Christ. In Isaiah 48 YHWH identifies a three-fold assurance 

of his salvation and development (Isa 48:16-19) before he issues an urgent call for 

people to depart from Babylon and the context of life there (Isa 48:20-21). They are to 
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make that message known to the ends of the earth. He concludes with an indictment that 

there is no peace for the rebellious ones (Isa 48:22).  

In 2 Corinthians 6, Paul appeals to the congregation of Corinth as one whose 

wholehearted life commitment is the advance of the ministry of Christ (vv. 1-13). The 

remaining section of the chapter (6:14 – 7:1) begins and concludes with a call to live 

distinctively from the surrounding culture as one fully committed to Jesus Christ. The 

passage forbids treating any other belief system as equal in spiritual relationship with 

Christianity. Echoing an array of Old Testament passages, the appeal raises five 

rhetorical questions to underscore the disparity between seeking to coexist with other 

religions as though all are equal. Rather than commending such involvement, the final 

question contrasts God’s temple with idolatry. A series of three promises encourages 

believers on the rewards for their obedience. Martin (1986:191) notes that scholars 

debate the legitimacy of his passage in the letter. Betz contends that it is an interpolation 

from the opponents in Galatia who advocate for the observance of the legal obligations. 

He finds it difficult to believe Paul would have written these words at all, because the 

church is already clean (Martin, 1986:192). Hughes (1962:241) acknowledges an 

abruptness of the transition from the previous verses to verse 14. Hughes (1962: 244) 

notes that, while it is firm in its opposition to the deadly peril of compromise, it is 

couched in a setting where love for the congregation is emphasized. He sees it as a 

model for balanced pastoral ministry. There are nine hapax legomena (terms used only 

once) in these verses. Yet as Hughes (1962:242) observes, their presence should not that 

be unusual when in the letter as a whole there are at least fifty such references.  

Beginning in verse 14, Paul calls the believers to refrain from an unequal yoking of 

themselves with unbelievers. Martin (1986:196) notes that the compound word 

ἑτεροζυγοῦντες (unequal yoke or mismating) is used only here. He sees the use of the 

imperative as indicating that Paul saw them as already having been engaged in such 

practices. The idea of an unequal yoke echoes the Old Testament regulation (Deut 

22:10) against ploughing with an ox and an ass harnessed together. Plummer observes, 

“Species are made distinct by God, and man ought not to join together what He has put 

asunder” (Plummer, 1915:206). Plummer (1915:206) appeals to Leviticus 19:19 and 

Deuteronomy 11:16 for echoes warning against diluted relationships that induce 

worship of other gods. He warns that unbelievers do not walk in the same manner as 

believers so believers must not walk in the ways of unbelievers. The term γίνεσθε in 

verse 14 alludes to a gradual softening of one’s position toward another god. Martin 



326 

 

(1986:197) cites Hughes as emphasizing that harnessing alludes to close working 

relationships where, “unless both parties are true believers, Christian harmony cannot be 

expected to flourish and Christian consistency cannot fail to be compromised”. 

Plummer (1915:206) notes that while the Apostle Paul sought to be understanding and 

charitable to those of other belief systems, he in no way approved of their practices.  

Through a series of questions, Paul asks what compatibility lawlessness has with 

righteousness. What does light have in common or share with darkness? What harmony 

is there between Christ and Beliar (a term used only here in the New Testament) or one 

opposed to Christ? What does a believer have to share with an unbeliever in the realm 

of belief? What has the place of worship of the living God have in agreement with 

idols? As Plummer (1915:208) notes, in the temple of God no image may be erected, 

even in a presumed likeness of God. Martin (1986:201) observes that Paul is seeking to 

communicate the horror of idols and all that worshipping them involves. But then he 

says (2 Cor 6:16b) that the Corinthian believers, as a collective body, are the temple of 

the living God.  

In the third section of verse 16, Paul transitions to a series of promises that God makes, 

and Paul implies that they are conditional on the Corinthians pursuing holiness, as has 

just been emphasized. God promises to dwell among them, to walk among them, to be 

their God and to regard them as his people. These promises strongly resemble those of 

Leviticus 26:11-12, where the context is one of promised blessings for obedience. The 

references to walking among the people and to being their God are identical in the 

Greek of Leviticus and of 2 Corinthians. The concepts of the other two promises, 

though not stated in identical terms in Greek, share the same conceptual framework. 

Webb (1991:175-177), however, argues extensively for Ezekiel 37:27 as the source for 

2 Corinthians 6:16, contending that the eschatological context is to be preferred over the 

Torah context. In Ezekiel 37:18-28 YHWH promises to reunite the divided people of 

Israel and restore them to their homeland. Rather than continuing in idolatry and 

rebellion, he would save them. They would be joined to him. He promises that a 

Davidic descendant would shepherd the people in a righteous manner that promotes 

covenant faithfulness before YHWH for the ages. He promises to make a covenant of 

peace with them and make his dwelling place with them. While admitting that there is 

not an exact match between what Paul has written and either Leviticus 26:11-12 or 

Ezekiel 37:27, Webb contends that the relationship is stronger between Ezekiel and 2 

Corinthians than Leviticus. McComisky (1998:1065) sees Zechariah 2:15[11] as part of 
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the background for 2 Corinthians 6:16. People from diverse nations join themselves to 

YHWH and dwell in their midst. He contends that the existence of the church confirms 

the validity of the angel’s message.  

One other factor should not be overlooked. Immediately after the enumeration of 

promises in Leviticus 26:11-12, in verse 13 YHWH reminds them that he brought them 

out (א ד) from Egypt where they were servants/slaves (יָֹצָֹ ב   and broke the yoke (ע 

ִמּיּות) that was on them and enabled them to walk upright (ζυγός/ֹעל)  a Hebrew word ,קֹומ 

used only in this verse). In Paul’s earlier instructions about not being unequally yoked 

with unbelievers, Paul used the compound word ἑτεροζυγοῦντες, which in the context 

of Leviticus 26 is connected to the promises from YHWH. He seems to be saying that 

as Israel had been under the yoke of servitude in Egypt and their world and life views 

were affected, the believers in Corinth were engaging in practices that linked them 

together with people who believed in different gods and practiced a lifestyle that was 

contrary to Scripture. The implication is that they had become enmeshed with 

unbelievers and the gradual effects of their relationships were compromising away the 

essential components of the Christian faith. Might a resolution be to consider that Paul 

looked at the Torah through the lens of Ezekiel?  

Paul issues the command for the Corinthian believers to come out from among the 

unbelieving and separate themselves. Webb (1991:153) observes a strong similarity 

between the command here and that of Isaiah 48:20-21 and 49:9 where the Old 

Testament people were commanded to depart from Babylon. In Paul’s command, they 

are not to touch what is unclean. The language strongly resembles that of Isaiah 52:11-

13, but the context is very different. In Isaiah 50:10-11 a demarcation between people is 

declared. On the one side are those who fear YHWH and desire follow him, contrasted 

with those who set themselves in opposition to him by pursuing idolatrous worship. In 

Isaiah 51 those who desire to pursue righteousness are called three times to listen to 

YHWH (vv. 1, 4, 7). He then issues three summons to awaken (vv. 9, 17, 52:1). In 

Isaiah 52:7-12, a song is given because YHWH is bringing about a new work in Zion. 

His people are called to a holy commitment and promised that under Cyrus they will be 

permitted to return safely to their homeland, rebuild their temple, restore worship of 

YHWH and look forward to their greater deliverance through the coming redemption 

(MacRae, 1995:245-248). In a fashion similar to Isaiah’s declaration, the congregation 

in Corinth had those who were devout in their loyalty to Christ, while others were set on 

pursuing an inclusive religion that attempted to embrace YHWH and idols—an 
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impossibility! As those who belong to Jesus, Paul calls them to pursue holiness in their 

faith and life.  

From the call to pursue purity in life and belief, the Scripture focuses upon the promises 

given to those who come out in separation. The Lord promises to receive them. Martin 

(1986:206) argues for background references in Ezekiel 11:16-20 where YHWH 

promises to gather his people from the people groups where they have been scattered, to 

assemble them and give them a new heart and spirit. As was noted above, Ezekiel 20 

has New Exodus components that are consistent with the promises made in Ezekiel 11. 

In Zephaniah 3:20, YHWH promises to restore the righteous remnant of Israel (v.13) 

and make them a testimony before the diverse people groups on earth. Zechariah 2, 

while promising to restore Jerusalem to be a flourishing city, calls for those in exile to 

depart from their locations and escape to Zion (vv. 6-7). YHWH assures them that he 

will deliver justice to their oppressors. He tenderly watches over them to provide for 

them and protect them (v. 8). He promises to come to them and dwell among them (v. 

10). He promises that many nations would turn to him and identify as his people. Again 

he promises to dwell in their midst in the “holy land” (vv. 11-12).  

When addressing the call for separation in 2 Corinthians 6:17, Sullivan (2017:131), 

following Beale, ties the reference to Isaiah 52:11 and Ezekiel 20:34. Isaiah 52:11 

follows verse 7, the text from which the term New Exodus was coined by Alexander, as 

noted earlier (2.1). Isaiah announces a coming deliverance from their future exile and 

instructs the people to refrain from touching any unclean thing. He emphasizes that they 

will not go out in haste. That leads to Isaiah 52:13 – 53:12, the description of the Lamb 

who would suffer in their place to pay the price for their rebellion. 

Ezekiel 20:34 is set in the context of YHWH’s account of his faithfulness delivering 

Israel from Egypt in the Exodus. He exposes their multi-generational rebellion against 

him that led to their banishment from their homeland. But even in exile, they continued 

in rebellion against him in order to identify with the unbelieving people groups they 

encountered (Ezek 20:1-32). Yet, he promises to intervene in their exile and to gather 

the people by his strength and fury, leading them into a wilderness (vv. 35-36), thus 

replicating the deliverance from Egypt. In the context YHWH confronts their 

involvement in idolatrous worship (Ezek 20:37-41) and requires them to abandon all 

such commitments. Rather than being servants to idols (v. 39) they are to serve YHWH 

(v. 40). The passage continues (vv. 41-44) with a promise that YHWH will lead the 

people into their promised land as the House of Israel for his name’s sake, not because 
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of the character of their lives. Ezekiel 20 has the requisite markers of a reference to 

Egypt, slavery/servitude, a wilderness experience and a deliverance into a promised 

land, all components of a New Exodus. But Betz believes the background for this 

passage is 2 Samuel 7:14 in the Davidic covenant, where YHWH promises to be 

David’s father (Martin, 1986:206). 

The next promise, given in 2 Corinthians 6:18, is that the Lord God Almighty would be 

a father to those who separate, and they would be his sons and daughters. That 

identification echoes the reference in 2 Samuel 7:8, 14 where YHWH assures David that 

he has placed him in the role of leading Israel. He then promises to be a father to 

David’s son who would rule after him, in the Davidic covenant, as noted above. Hughes 

(1962:256-257) sees the reference in the immediate context to David’s son Solomon, 

but in the final fulfilment to David’s greater Son, Jesus. Payne (1981:210) correctly 

observes that Nathan’s announcement about David and his future offers many promises 

of blessing and prosperity. Yet, often overlooked is the phrase (2 Sam 7:14) warning 

that any Davidic king who disobeyed the terms of the covenant would be punished by 

YHWH. The great promises were conditional and could be forfeited in any generation.  

As a confirmation that 2 Samuel 7 is the correct source for the reference, Balla 

(2007:773) demonstrates that in both 2 Samuel 7:8 (2 Kdgms 7:8 Greek) and 2 

Corinthians 6:18 the texts are identical in Greek: λέγει κύριος παντοκράτωρ (says Lord 

Almighty). He notes that this is in distinction from the Masoretic text that identifies the 

speaker as YHWH of Hosts. But is that the only possible reference?  

In Zechariah 2:12 (Greek) the one who validates the message of the prophet is κύριος 

παντοκράτωρ (Lord Almighty), the identical language used by Paul in 2 Corinthians 

6:18 for the one who assures the promises made. As shown above, Zechariah promises 

that the Lord would come to his people and dwell in their midst. The concluding verse 

in Zechariah 2 appeals for a response in reverence before the LORD, another 

contribution that provides a constructive echo that agrees with the instruction and 

admonition of Paul for believers in Corinth. As observed earlier, the designation of 

those who identify with the Lord as sons and daughters may be an adaptation of the 

intentional family language Paul adopted in communicating with believers in the 

congregations he served.  

In 2 Corinthians 7:1, Paul sets the background with τὰς ἐπαγγελίας (these promises) as 

motivation for those who are ἀγαπητοί (loved ones) to cleanse themselves from every 
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impurity in flesh and spirit, pursuing holiness in the fear of God. The term of 

endearment to the Corinthians is not frequently used by Paul, but its use here correlates 

with the idea that there were sincere believers who were seeking to obediently follow 

the Lord. Martin (1986:207-8) identifies these promises as the four made for those who 

separate from unbelief in the preceding verses: the presence of God with them, 

reception by God, fatherly care from God, and inclusion as sons and daughters. Beale 

(2011:719), however, sees this verse as the climax of the inauguration of promises and 

their fulfilment. He argues that the promises are a restatement of 2 Corinthians 1:20-21 

where believers are assured that the promises are true and reliable because they are 

fulfilled in Christ. Upon that statement he bases the presupposition of complete 

fulfilment of all the Old Testament promises. He further claims that the reference here 

(2 Cor 7:1) incorporates all the promises of the letter to the Corinthians. Therefore he 

identifies the predominantly gentile church as “the latter-day covenant community of 

Israel”. His presuppositions do not arise from the evidence.  

The call to thorough cleansing from all sin in their midst (2 Cor 7:1) resembles what is 

given in 1 Corinthians 5:7 in the reference to the removal of all leaven prior to the 

observance of the Passover feast. That reference may be taken as a Passover echo. 

While one does not find references to Egypt in 2 Corinthians, a reference is made to 

Moses (2 Cor 3:13-16). There is an implied reference to slavery/servitude in speaking 

about being yoked together (2 Cor 6:14). Paul speaks of a sequence of hardships that he 

endured and includes wilderness or desert experience (2 Cor 11:26). Deliverance into a 

promised land is given for believers departing from this world and being at home with 

the Lord (2 Cor 4:18 – 5:8).  

Because of the array of Old Testament quotations utilized, debate continues over 

whether Paul amassed them or if he borrowed them from an existing collection (Martin, 

1986:207). In 2 Corinthians 6:14 – 7:1, the combination of Old Testament references 

alluded to in these verses, along with the other references noted above, make a New 

Exodus reference probable in 2 Corinthians.  

The letter surely does not conclude with any indication that the believers view 

themselves as having reached the climax or consummation of the New Exodus, rather it 

indicates more of a wilderness experience as they seek to live in harmony together 

before the triune God as they await his conclusion (2 Cor 13:7-14).  
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6.4.4  Galatians 

Searching for the eschatological-apocalyptic context in Galatians, David Galletta (2016) 

has done extensive research that he identifies as the first in-depth study of New Exodus 

in Galatians. He proposes that New Exodus is the central feature holding the letter 

together, especially chapters 1-4. Broadly defining New Exodus, he argues: “The NE 

[New Exodus] refers to the fulfillment of those unfulfilled promises in the Prophets 

concerning the Babylonian exodus. These prophecies are typologically linked to the 

original exodus from Egypt and are spiritually fulfilled in the death, resurrection, and 

return of Jesus the Messiah” (Galletta, 2016:18, bracketed expansion added). Later he 

adds additional features to the definition of divine marriage and new creation (Galletta, 

2016:114-115). He builds upon the antithetical statements that dot the landscape of the 

letter. For example, he focuses on the statement in Galatians 1:4 of “the present evil 

age” as an unmentioned comparison to an ideal Messianic age or the implied old 

creation in contrast to the new creation in Galatians 6:15. For him, the “Christ event” of 

Galatians 3:23 is the heart and essence of the New Exodus (Galletta, 2016:154-157). In 

the absence of an emphasis on the return of Christ, he contends that the New Exodus 

has begun while the old age continues, calling forth the admonitions of Paul to the 

Galatians to choose correctly the path to pursue (Galletta, 2016:158). With such 

sweeping generalizations he is able to “discover” New Exodus in many places that 

require one to have first aligned with his presuppositions on a realized eschatology.  

J. Fairweather, after comparing the letter to the Galatians with other rhetorical literature, 

concluded that Paul intentionally wrote at the level of the common person (Winter, 

2005b:146). Her assessment factors into the question of New Exodus in the letter 

because the level of communication is for a family member and argues against hidden 

layers of technical communication.  

Estelle (2018:273) traces the arguments for New Exodus as developed by James Scott 

on the basis of the references to adoption as “a conceptual framework for Israel’s status 

in Egypt at the time of the exodus and their subsequent deliverance and adoption as 

God’s children”. Estelle (2018:274-275) supports the effort to place the Old Testament 

and Jewish context in the foreground and to place in the distance any connection with 

the Greco-Roman context. He further connects the references to sons and slaves in 

Galatians 4 to the New Exodus. Estelle (2018:277-278) endorses Morales’ interpretation 

of Scott’s interpretation of Galatians 4:1-9 through Hosea 2:17 to find an Exodus 

inference in Galatians.  
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Wilder (1996) develops his study on the Exodus influence by working through 

Galatians 5:18—εἰ δὲ πνεύματι ἄγεσθε, οὐκ ἐστὲ ὑπὸ νόμον (But if you are led by the 

Spirit, you are not under the law). He builds his argument from inferences in the Old 

Testament passages that affirm the presence of the Spirit among the people of God: 

Haggai 2:4-5; Isaiah 63:11-14; Nehemiah 9:19-20 and Psalm 143:10. Each of the 

passages except Psalm 143 makes specific reference to one or more aspects of the 

Exodus from Egypt.  

Without question, as one who grew up as a devout Israelite and was trained under a 

respected teacher, Paul would have had a wealth of knowledge of the Old Testament, 

and those concepts surely influenced what he wrote. Yet one must inquire, given that 

the style of the letter is for a family, whether the believers in the first-century setting in 

Galatia would have been apt to detect Exodus nuances from the letter. Would they have 

connected the echo in the sentence in Galatians 5:18? Or what of the inferences through 

Hosea to Exodus in Galatians 4? Recalling the components necessary to identify a New 

Exodus that have been pursued in this dissertation, we see that there is a reference to 

slavery, and a reference to the law, which could be implicit echoes of the wilderness 

experience. Silva (2007:785) observes that with ten definite citations of the Old 

Testament in six chapters, Galatians is second only to Romans in making a percentage 

comparison. Yet in those citations, while there are references to Abraham and God’s 

dealings with him and his descendants, there is no explicit reference to Egypt or 

delivery into a promised land. Allusions to the imagery of servitude/slavery address the 

issue of the human heart’s rebellion against God and his eternal moral standard codified 

in the Law (Gal 4:1-3). Hagar, an Egyptian helper, not identified as a slave or servant 

ה) חָֹ  παιδίσκη) to Sarah (Gen 16:1-4), bore a child to Abraham. Paul also does not/ִשפ 

identify Hagar as a servant/slave, but as a helper (παιδίσκη). In his illustration about 

salvation, he compares the spiritual condition of her offspring to slavery/servitude (Gal 

4:24). In Galatians 4:27, he quotes word for word the Greek of Isaiah 54:1, calling upon 

the woman who had been sterile to rejoice. Rather than looking back at history, he uses 

the setting to look forward to what is to take place (Jobes, 1993:307). The offspring of 

the unnamed freewoman are the children of promise (Gal 4:28). As Jobes (1993:317) 

observes, the Sarah side appears to be intentionally left undeveloped to underscore that 

the Jewish people who reject Jesus and were seeking to disrupt the ministry in Galatia 

were no better off, though circumcised in the flesh, than were the descendants of Hagar 

in Genesis. The contrast is not between the covenant of Sinai and the New Covenant, 
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rather it is between Sinai and the older covenant with Abraham (Jobes, 1993:317-318). 

Because the codification of the Law was given at Mt. Sinai during Israel’s pilgrimage 

from Egypt to their promised land (Exod 19-34), one may infer an allusion or echo to 

the wilderness experience of Israel. 

In Galatians 5 and 6 instructions are given for the way one should live, identifying what 

he/she does and does not do. This could echo a wilderness experience for the people of 

God addressed in the letter. The call to avoid the yoke of bondage (Gal 5:1) may echo 

the emphasis of Ezekiel 34:27 where YHWH promises to deliver his people from the 

yoke of those who enslaved them. The more immediate context likely echoes the debate 

at the council in Jerusalem (Acts 15:10) over the application of legal requirements from 

the Old Covenant.  

The conception of serving/slavery differs from that of the Greco-Roman world because 

in Galatians 5:13 Paul calls upon the brothers who have been called to freedom 

(ἐλευθερία ἐκλήθητε) to be servants/slaves to one another in love (διὰ τῆς ἀγαπης 

δουλεύετε ἀλλήλοις). Their shared life is to be marked by the evidence of the Holy 

Spirit at work in each person, a reflection of the plea of Moses in Numbers 11:29 and 

the promise of Joel 2:28-29. In the final chapter, Paul calls for believers to watch out for 

the wellbeing of one another both in confrontation and restoration (Gal 6:1). They are to 

bear one another’s burdens in order to fulfil the law of Christ (Gal 6:2). When he 

promises that believers will “reap life everlasting” (Gal 6:8) that may be taken as an 

echo of the promise of deliverance to a homeland. In the concluding verses of the same 

chapter, after referring to the separation brought by the cross, Galletta (2016:76) 

identifies a new creation (καινὴ κτίσις) as the only thing of significance. He argues for 

reading New Exodus backward into the letter. It is probable that New Exodus is present 

in Galatians.  

6.4.5  Ephesians 

In addressing the presence of New Exodus in the letter to the Ephesians, as summarized 

in the literature review in Chapter 2 of this thesis (see 2.5.9), Starling (2014) sees 

Exodus, Second Exodus and New Exodus in ways that are distinct from the four 

components pursued in this thesis. Cozart, in a more extensive treatment of the letter, 

allows for “inferences”, but finds an absence of “obvious markers” that would identify 

New Exodus in this letter (Cozart, 2013:25). Later he argues for an allusion “that in the 

paschal death of Christ you have the historical exodus experience of Moses and the new 
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exodus vision of Isaiah fulfilled within the communal context of God’s people” (Cozart, 

2013:138). He is hard pressed to present a conclusive finding of New Exodus 

components in the letter. New Exodus is possibly present in the letter to the Ephesians.  

6.4.6  Hebrews  

In a letter to those of a Hebrew background, an unnamed author calls for them to see the 

greater benefits of the new life that is provided in the New Covenant. Because this letter 

has been addressed in some detail in Chapter 2 of this dissertation (see 2.5.10), those 

matters will not be revisited extensively here. With Gheorghita (2014) and Robertson 

(2009), the position embraced is that believers must interact with the Old Testament as 

they live in the New Covenant but will not realize the full benefits of the New Exodus 

until the return of Christ and the age to come. There are benefits that impact the 

followers of Jesus in the present age (Robertson, 2009:37).  

This position is underscored by the work of D.G. Peterson, who rightly sees that the 

benefits of the Holy Spirit alluded to in Hebrews 6:4 do not preclude the urgent 

warnings there and in later chapters that raise the prospect that persons in the visible 

congregation who have not had a change of heart may truly embrace the gospel. The 

readers are warned, in a manner reflecting warnings in Deuteronomy 28-29, not to 

depart from the obligations enjoined upon them as true followers of Christ, yet they are 

assured that all those who savingly believe on Jesus will have a permanent dwelling in 

their eternal home (Peterson, 2012:97-99).  

6.4.7  1 Peter 

This small letter, addressed to believers who are dispersed to an array of locations, 

provides an extensive engagement with the Old Testament. Estelle (2018:288) proposes 

that such references represent an extensive program to catechise new believers in the 

early church in the Hebrew Scriptures. He agrees with Brown’s findings that Peter 

refers to the Exodus from Egypt with the emphases on the ransom for sin through the 

blood of Christ, the call to holiness, the Passover, the rebellion about the golden calf and 

the need for a spotless lamb (Estelle, 2018:288). Goppelt (1993:102-103) emphasizes 

that the call to a person is a call to a new life in Jesus that is grounded in hope (1 Pet 

1:13). The full expression of that hope will not be realised until the return of Jesus. But 

such hope is required in the ongoing expression of his or her participation in the 

community of believers (1 Pet 1:21). Goppelt connects the reference to “girding up their 

minds” (1 Pet 1:13) with the instruction of Exodus 12:11 for the Israelites to prepare for 
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their departure from Egypt. The citation in 1 Peter 1:24 is from Isaiah 40:6-8, upon 

which the Essene community based their understanding of their Second Exodus 

(Goppelt, 1993:105). But in contrast to the inward focus of the Qumran community, 

believers are to intentionally live out their faith before the watching world (1 Pet 2:11). 

They are to be aware that unbelievers will stand on the day of visitation and glorify God 

because of the consistent witness of their believing neighbours (Winter, 1994:18-19). 

Winter (1994:20) finds this in keeping with Jeremiah’s instructions to the exiles from 

Judah in Babylon to “seek the peace and welfare of the city” (Jer 29:7).  

Though not explicitly identified as Egypt, the events described echo the context of 

Israel’s Exodus from Egypt (1 Pet 2:9-10). The people are a chosen race, richly blessed 

and cared for by the Lord (Deut 7:6-10). They had been in servitude in Egypt, they 

received mercy and were allowed to depart in the Exodus. Peter refers to their 

protracted sojourn in the wilderness (1 Pet 2:11) echoing Deuteronomy 8:1-10. Through 

it all God’s covenant people were cared for and safely brought to their promised home. 

Using that as an example, Peter calls for his hearers (1 Pet 2:12) to live exemplary and 

obedient lives before the watching world. They are accused of being workers of evil in 

their community and culture by their actions. Bigg (1902:136) observes that the 

repeated use of the word κακοποιος (1 Pet 2:12; 2:14; 4:15) is not a reference to evil in 

general but to a specific person who is doing the evil or is accused of so doing. 

Interpreters have commonly attributed this to the particular difficulties Christians 

experienced under Nero. As argued, that persecution led to the execution of Peter and 

Paul in the aftermath of the fire of 64 CE. Shaw (2015:73-74) contends that such a 

conclusion rests on a single sentence from Tacitus that related to his own time rather 

than that of Nero. Shaw (2015:75) maintains that the only hint of Peter ever having gone 

to Rome arises from a statement in Eusebius where he identifies Peter as having 

travelled to Rome and having been executed head down. He argues that Tacitus would 

not have completed his work on the Histories any earlier than the second decade of the 

second century (Shaw, 2015:78).  

There are references to the Second Exodus themes of regathering from the diverse 

locations to where the people of Israel had been scattered (1 Pet 1:1; 5:9). The believers, 

in the context of their world, are vulnerable to hostility and rejection but are called to 

live consistently holy lives in their community (1 Pet 2:13-21a). Believers are called to 

follow Jesus as their example (1 Pet 2:21b-22). They are to return to him as their 

Saviour, who bore the sins of humankind “in his body on the tree”. Peter compares them 
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to sheep that have gone astray (1 Pet 2:23-25a). Bigg (1902:147) finds the reference to 

the tree as coming from Isaiah 53:12 and Deuteronomy 21:23. Believers are those who 

have now returned to the Shepherd and Overseer of their souls (1 Pet 2:25). His appeal 

echoes the description of errant people in Isaiah 53:5-6. Roberts and Wilson (2018:63-

64) observe Peter’s reference to the experience of Noah after the flood (1 Pet 3:20-21). 

Water served as the boundary between people. On one side was life for those who were 

preserved in the ark, while all who were submerged beneath the waters were dead. In 

their expansive view of the Exodus, Roberts and Wilson observe the sequence of 

promised land, fruit, temptation, sin, nakedness, shame, clothing, a curse, a blessing and 

death all following the new start under the promise of the rainbow. Peter (1 Pet 3:18-22) 

connects that with baptism and the necessary passage one must have into a greater New 

Exodus when Jesus returns.  

1 Peter does not explicitly identify a wilderness experience, but uses the term παροικία 

(sojourn, 1 Pet 1:17; 2:11). Goppelt (1993:113) describes the condition of sojourning in 

fear (1 Pet 1:17) as “that of inner conflict and confirmation of one who lives as a 

foreigner”. In the concluding chapters of the letter, Peter describes a life of vulnerable 

dependence on the Lord to sustain and protect one from all evil (1 Pet 4-5).The believer 

is therefore to be aware of Satan’s assaults and to resist him and his deceptive efforts to 

undermine, attack and destroy (1 Pet 5:7-9). At the same time, in the midst of their 

challenges, believers are to affirm that similar difficulties are being experienced by 

other believers all over the world. Those who are in servitude/slavery are to carry out 

their roles with the awareness that God is watching over them and their master. The 

letter concludes with a promise that after they have suffered “for a little while” his 

readers will be delivered because they have been called to such by Jesus Christ.  

There are references to Egypt and the Exodus, slavery/servitude, a wilderness 

experience, and a promise that they will be delivered. The components for a New 

Exodus are probably present in 1 Peter.  

6.4.8  Jude 

In a brief letter concluding the general letters of the New Testament, Jude, who 

identifies himself as the servant/slave of Jesus Christ, also identifies himself as brother 

of James. While intending to write an exposition on the salvation believers share, he 

was compelled to write in order to engage his readers in the existential danger that 
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threatened to destroy the essential components of the Christian faith. They had been 

entrusted with “the faith” as the body of truth and must contend for it (Jude 3-4).  

After opening his letter, Jude provides a summary of their history, beginning with the 

Exodus of Israel from Egypt (v. 5). Carson (2007:1070) contends that Jude does not use 

the Exodus in any typological sense to anticipate a New Exodus deliverance from sin. 

Before accepting his conclusion, the remainder of the letter must be evaluated. Jude’s 

letter continues with a description of those who, as Bigg (1902:326) observes “had the 

faith once for all delivered unto them” but they did not believe and were subsequently 

destroyed (v. 5b-13). Included in his series of historical figures are those who sought to 

please the Lord and those who defied the Lord to their own ruin. His first example notes 

the angels who, in rebellion, departed from their created position. They are reserved in 

darkness and eternal chains. The reference to chains may reflect the imagery of slavery 

which could imply that while Jude is a committed servant/slave to Christ, the fallen 

angels are slaves to their rebellion forever. Two of those who defied the Lord in the 

wilderness during their pilgrimage from Egypt are named in verse 11. Balaam, 

described in Numbers 22-24, a non-Israelite prophet, was hired by Balak, a king 

opposed to Israel, to pronounce curses on Israel. Korah, described in Numbers 16, arose 

as a leader in defiance against Moses. He, his family and those who followed him were 

put to death by YHWH. While identifying the Old Testament wilderness encounters of 

God with his people, Jude makes comparisons with those in his experience of life and 

ministry in the church. The same kinds of things that happened to Israel in the 

wilderness show up in the life of the church of every age. For example, like Korah and 

his cohort, leaders may make themselves their own presbyters without fear while 

mocking those who are the legitimate leaders (Bigg, 1902:332-333).  

Jude uses non-canonical books like the Assumption of Moses (v. 9) and the Book of 

Enoch (vv. 14-15) in order to provide additional information on the history of God’s 

dealing with humankind, even before the time of Abraham. Appeals to these sources do 

not verify their canonicity.  

In verses 16-19, Jude provides an encompassing diagnosis of what is happening to 

infiltrate the community of believers and destroy their testimony for Jesus. Those who 

infiltrate the congregation with their nefarious agendas are described as not having the 

Spirit. That verdict resembles what Paul wrote in Romans 8:9, that those who do not 

have the Spirit of Christ are excluded from belonging to Jesus. Roberts and Wilson 
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(2018:146) briefly mention Jude’s warning because at the heart people either worship 

the God of the Bible or they worship an idol. 

For those who have the Spirit and belong to Jesus, Jude calls them to active spiritual 

development. In verses 20-21 they are called to strengthen their understanding of the 

truth they profess. They are called to pray in the Holy Spirit, presuming references to 

dependence, partnership and fellowship with him. Luther translates this passage, “Build 

yourselves up by (or on) faith, in the Holy Spirit through prayer” (Bigg, 1902:340). In 

verses 22-23 their faithfulness is to be demonstrated in caring for those who are in 

physical and spiritual danger. At the same time they are to passionately avoid 

surrendering to the very same things that have captivated others.  

The letter concludes (vv. 24-25) with a benediction affirming the safe delivery to the 

promised home in “the presence of his glory” of those who belong to Christ. He 

accompanies them through the experiences of life so that they remain faithful and will 

present them faultless before God.  

The letter includes references to Egypt, slavery/servitude, a wilderness experience, and 

assurance of a safe arrival to the promised home. The presence of these components 

argue for a probable New Exodus in Jude.  

6.5  New Exodus in the Apocalypse 

The climax of the New Exodus, when Jesus returns, will be far greater in scope and 

magnitude than the previous Exodus experiences. At that Exodus people will be 

gathered, not just from one nation (Egypt) or several nations (Babylon, Persia, etc.) but 

from the whole world, as inferred in the Old Testament and explicitly promised in a 

number of places in the New Testament. This inclusion is described particularly in the 

Apocalypse or Revelation. On the island of Patmos in the Aegean Sea, the writer, 

identified as John, experienced a meeting with God. Residents of that area identify the 

traditional site of his encounter as “the Sinai of Europe”. With language that relates 

back to the Sinai of the book of Exodus, John encounters the risen and ascended Jesus 

Christ (Revelation 1:4-6, 12-18). Overwhelmed, he announces the coming Exodus: 

“Behold, He is coming and every eye will see Him, even they who pierced Him. And all 

the tribes of the earth will mourn because of Him. Even so, Amen” (1:7). Not isolated to 

one nation or people group, this Exodus will encompass all people groups, presumably 

past and present. Strauss (2011:64) prefers to identify this as “the consummation” 

because he has identified “the climax” of the New Exodus as the time when Jesus 
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announced the nearness of the Kingdom in Mark 1:15, declaring, “The Story has 

reached its climax” (Strauss, 2011:63). In the next paragraph, he enumerates eight 

points about the ministry of Jesus. In the fourth of those points he identifies Jesus as the 

new Moses, who “leads God’s people on a New Exodus out of slavery to sin and death 

and into the freedom of eternal life (Acts 3:22; 7:37)”. In Acts 3:22 Peter identifies 

Jesus as the prophet who had been promised by Moses, the one who would be like 

Moses and arise from the people (Deut 18:15). The people are admonished to listen to 

that prophet or face judgment. In Acts 7:37, Stephen likewise identifies Jesus as the 

prophet who had been promised by Moses to arise from among his people and be like 

Moses. For Strauss, having employed that language of “climax”, he must develop a 

further clarification to identify the remaining components of the New Exodus that 

extend for the indeterminate time from the Ascension to the return of Jesus. Strauss 

identifies that time as “the consummation”. Are the two terms significantly distinct from 

each other?  

In seeking to follow the pattern that has been pursued throughout this study, are the 

marks of a New Exodus present in the Apocalypse? Following the messages to the 

seven churches of Asia Minor, John is enabled to gain a glimpse of the heavenly realm 

(Rev 4) that reminds one of the experience of Moses on Mount Sinai (Exod 19) and of 

Ezekiel (Ezek 1). In Revelation 5:9 the author describes people gathered in the heavenly 

setting “out of every tribe and tongue and people and nation.” Two chapters later, in 

Revelation 7:9-10, John observes a similar accumulation of people groups represented 

in heaven. The Lamb, introduced in John 1:29, who would take away the sin of the 

world, accomplished the work of redemption for the whole world.  

Yet, in Revelation 6:15-17, that same Lamb is the ruling one who will execute judgment 

in wrath on the earth. Rather than turning to the Lord, a cross-section of humankind 

refuses to hear the message of the Lamb. “Then those from the peoples, tribes, tongues 

and nations will see their dead bodies three-and-a-half days, and not allow them to be 

put into graves” (Rev 11:9). Here, rebellious humankind rejects the message of the two 

witnesses and celebrates upon learning of their deaths. Those witnesses are identified as 

Moses and Elijah by Mánek (1957:9).  

When the Apocalypse draws the details of the New Exodus to a climax, there remain 

two groups. One is described as “blessed and holy.” They are a part of the first 

resurrection and have no need to fear the effects of the second death (Revelation 20:4-

6). The other group, Johnson (2001:295) observes, those who are not in covenant with 
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the Lamb, are in league with the trinity of evil: the beast, the false prophet and the devil. 

Their end will be the experience of the wrath of the Lamb for all eternity, as Jesus had 

warned in the Gospel records (Matthew 5:27-30; 10:27-28; 18:6-9; Mark 9:39-50; Luke 

12:4-5; 16:19-30; 17:1-2, etc.). Their experiences echo those of Pharaoh, his army, and 

his followers who refused to sacrifice a lamb on the Passover eve (Exodus 12-14). No 

access to the blessed eternal context will be granted those who are not in covenant with 

Jesus (Rev 21:8, 27; 22:14-19). 

Humankind is summoned to appear before the court to be judged according to the merits 

of their life investments (Rev 20:11-15). Johnson (2001:298-299) observes that the 

court scene resembles that of Daniel 7 where books are opened. The evaluation of life 

activity is based upon a composite record of each individual’s deeds (Rev 20:12). The 

second aspect of judgment is not based upon deeds but upon names (Rev 20:15) written 

in the “book of life”. This is not the first identification of such a book. In Revelation 

17:8 the reader learns that the names therein were recorded before the foundation of the 

earth. The possessor of that book is identified as the Lamb who was slain (Rev 13:8). 

Only those who are purchased for God by the blood of the Lamb (Rev 5:9) are included 

in the book.  

Johnson (2001:306) observes that those who partake of the water of life (Rev 21:6) and 

those who overcome (Rev 21:7) are found in the blessed presence of the Lamb 

(Revelation 21:1-7, 22-26; 22:1-13). There they enjoy light, fellowship with the Triune 

God and fellow believers, fruits in abundance, security, and freedom from the effects of 

the fall. They share in the benefits brought in by the people of the earth: “The Lamb is 

its light. And the nations of those who are saved shall walk in its light, and the kings of 

the earth bring their glory and honour into it” (Revelation 21:23b-24). Rather than 

having a physical temple present, believers are in the immediate presence of God, 

having no need for the light of a solar system. Far greater than any of the previous 

Exodus experiences, the people of God are cared for and sustained by the Lamb, in 

fulfilment of the presence of the cloud at the tabernacle in the wilderness. This 

relationship and these promises are for all who will come to God by the saving merit of 

the Lamb. Beale (2004:328), eager to discount any physical fulfilment of the promises 

in Revelation, creatively develops this setting as the fulfilment of Ezekiel 40-48 in the 

present time. He concludes by announcing, “the temple of God has been transformed 

into God, his people and the rest of the new creation as the temple” (Beale, 2004:393). 

But in his effort to unite the heavenly temple with the new heaven and earth, Beale 
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omits the passages in the same contexts that speak of those outside the city (Isa 66:23-

24; Rev 21:8, 22:15). How can that be if the entirety of heaven and earth has become 

the new temple? Even Gundry’s proposal that those “outside” are hypocrites and traitors 

within the church who are condemned to eternal destruction, does not resolve this 

tension (Johnson, 2001:308). 

A proposal by Christopher Wright embraces the final chapters of Revelation as 

brimming with transformation as God the Father and the Son come to earth in 

cooperation with the Spirit to bring the best of human developments contributed from 

the people groups. Healing of relationships among people groups is achieved without 

the hindrances of human rebellion and the effects of disease or death. Life among 

plants, animals and humankind will blend together to promote a harmonious context 

formerly experienced in the Garden of Eden, anticipated in Isaiah, promised in the New 

Testament Gospels and Epistles, and finally realized in the presence of the Triune God 

(Wright, 2008:212). Wright is not alone in this understanding. MacRae (1994:206-209) 

argues from Old and New Testament Scripture (Psalms 2, 110; Isaiah 2:1-4, 11:1-9; 

Micah 3:12-4:4; Dan 2:44, 7:14; Acts 1; Rom 8:18-23; and 1 Cor 15:24-25) that the 

kingdom takes place on earth, is universal in its extent, is marked by peace and safety, 

and is indestructible. Johnson (2001:304) observes that the reunion between God and 

humankind is the true fulfilment of the Immanuel construct that flows through 

Scripture. In Ezekiel’s concluding chapters (38 – 48), following the defeat of the powers 

that oppress YHWH’s people (Ezek 38 – 39), he is transported to a high mountain (Ezek 

40:2-3) to witness the coming place of worship and uninhibited fellowship between God 

and all those who are redeemed. Christopher Wright (2001:329) writes of the Ezekiel 40 

experience, “The point, above all, is not to be found in the details themselves but in the 

restoration of the dwelling-place of God in the midst of his people.” In contrast to the 

precise details given to Moses (Exod 25 – 30), Wright (2001:329) notes that the tour 

guide for Ezekiel says very little (40:4, 40:45 – 46; 41:14; 41:22; 42:13-14; 43:10-12) 

while providing exacting measurements of what looks like a city. In keeping with the 

vision of Ezekiel, Johnson identifies this synopsis in Revelation 21 – 22 as that 

fulfilment (Johnson, 2001:308-309).  

The book of Revelation identifies Egypt (Rev 11:8) in a symbolic reference for 

Jerusalem, the place where Jesus was crucified. The experience of Egypt is reviewed in 

the rendition of the song of Moses (Exod 15; Rev 15). Slavery/servitude is noted 

thirteen times, in the category of living under some person who is over them. Those 
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identified as ὁι δοῦλοι (the slaves\servants) are loyal servants of Jesus (Rev 19:2, 5; 

22:3, 6). Twice references are made to a wilderness experience of the woman and her 

male child having escaped to the place of refuge (Rev 12:6, 14). In Revelation 17, John 

is taken by the Holy Spirit in a vision to a wilderness (v. 3) where he witnesses the 

summation of rebellion against Jesus and those who believingly serve him. As noted 

earlier, the identity of one as a servant/slave of Jesus carries with it a status distinct from 

that of the understanding that has developed in recent centuries.  

Revelation 17-18 portray a bride who is a rival to the true bride of Christ portrayed in 

Revelation 19-20. Here, Johnson (2001:244) observes a connection between John’s 

wilderness experience (Rev 17:3) and Isaiah’s vision of the wilderness of the sea (Isa 

21:1, 9). There, Isaiah witnesses Babylon in all her defiance meeting her utter demise. 

In Revelation 20-22, John provides a summary of the safe delivery of those who believe 

in Jesus into their promised dwelling place, both those who are living and those who 

have died but are resurrected from death.  

While none of the terms Exodus, Second Exodus nor New Exodus is used in the 

Revelation, each of the component parts of a New Exodus appear to be present therein.  

6.6  Conclusion 

In the present chapter, an effort has been made to trace the New Exodus ideas in the 

Synoptic Gospels, the Acts, a selection of the Epistles and the Apocalypse. The search 

for New Exodus components has been attempted in this section of Scripture using the 

same criteria that have been used throughout this dissertation. There is evidence of New 

Exodus in many places, though not as many as has been proposed by other scholars in 

the field. An attempt has been made to appropriately represent the arguments of authors, 

whether in agreement or disagreement.  

Having omitted the Fourth Gospel from this chapter, the remaining chapter of this work 

will concentrate on John 13-17.  
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CHAPTER 7 

7.  NEW EXODUS THEMES IN THE GOSPEL OF JOHN  

7.1  Preliminary considerations 

Having examined the Old Testament, the intertestamental literature and the New 

Testament to trace the development of Exodus, Second Exodus and New Exodus 

themes, without giving attention to the Gospel of John, this chapter will focus thereon. 

Considerable attention is given in Chapters 2 and 3 of this dissertation to previous 

materials pursuing Exodus themes in the Fourth Gospel. Detailed consideration and 

critique is given to two dissertations that address New Exodus in John 1-4 by K-U. Ra 

(2008) and 5-10 by Paul Coxon (2010 and 2014) respectively. Each argues for the 

presence of New Exodus themes in those chapters from a diverse array of approaches. 

Coxon (2014:9) even finds New Exodus as a “key” to resolve many of the remaining 

questions about the Fourth Gospel. However, neither author provides an objective basis 

for identifying New Exodus themes in the Fourth Gospel. Because neither author, 

though working at the same time in the same institution under the same doctoral 

supervisor, has interacted with the work of the other, one must question whether their 

findings of New Exodus in the Gospel of John would conflict or converge. Porter 

(1995:124-125) appropriately argues that when one takes the Fourth Gospel as a whole, 

a Passover undercurrent carries the message along. References are overtly stated in John 

1:29-36 at the baptism of Jesus, in John 2:13-25 at the cleansing of the temple, in John 6 

as Jesus feeds the five thousand and identifies himself as the bread of life, in John 11:47 

– 12:8 with the prophecy of Caiaphas and Mary’s anointing of Jesus, in John 13:1 – 

17:26 when Jesus shares a concluding meal with his disciples before his arrest, and in 

19:32-42 when Jesus is crucified without a bone having been broken (vv. 36-37, from 

Psalm 34:20).  

Among an array of other possible approaches to the Gospel, Schneiders (1999:26) 

acknowledges a concentric New Exodus approach that commences with the activity of 

Jesus feeding the multitude in John 6 followed by walking on the water, thereby 

inaugurating a new Israel that would require a person to make a choice to identify Jesus. 

She concludes with the observation, “To choose one [approach to the Fourth Gospel] 

against all the others is actually an unnecessary impoverishment of one’s reading” 

(Schneiders, 1999:26). The position of this dissertation is that New Exodus is a 

contributing emphasis to the multifaceted emphases of the Fourth Gospel. Admittedly, 
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seeking to provide something “new” on the Farewell Discourse represents a 

considerable challenge. This was acknowledged by Du Rand (1992:31) nearly three 

decades ago before he experimented with a narratological and sociological reading. 

Building on these sciences, he plots a manner of understanding the group dynamics in 

the formation of the disciples of Jesus for their continuation in the context of their 

world. Yet he notes that the only source of the data comes from the hand of John, 

making the process of objective interpretation formidable (Du Rand, 1992:38). The 

effort of this work argues for New Exodus components that emerge from the Johannine 

text and context of the Farewell Discourse rather than their importation from elsewhere.  

In approaching the Fourth Gospel, K-U. Ra (2008:16-17) argues that one must see Jesus 

as the New Moses, fulfilling the prophecies regarding the coming prophet (Deut 18:15, 

18) in John 1:45, as the Davidic Messiah in the promise of the Spirit at Jesus’ baptism 

in John 1:33, fulfilling Isaiah 11:1-2 and Isaiah 61:1, and as the firstborn (John 1:29) 

fulfilling the role of the Paschal lamb. Willoughby (2014:122-123), who gives no 

indication of any awareness of either Ra’s or Coxon’s work, examines John 1-4 in 

search of Exodus themes. He finds significant Exodus connections in John 1:14-35, 

noting that the presence of the divine Word resembles the presence of YHWH on Mt 

Sinai where the Law was given through Moses. In Jesus the greater dimensions of grace 

and truth (John 1:17) are given (Willoughby, 2014:124-125).  

Ra (2008:16-17) critiques Dennis (2006:187-209) who sees Jesus as fulfilling the roles 

of the Isaianic Yahweh (Isa 40:3-4) in John 1:23 and of the Davidic Messiah (Isa 11:2-

3) in John 1:33, bringing about the Isaianic restoration. Ra (2008:19-20) argues that 

Jesus is crucified as Paschal Lamb (John 19:29, 36), Son of God (John 19:7) and King 

of the Jews (John 19:3, 15, 19, 21). He argues further that, as the representative of his 

family, the lamb bore a vicarious atoning redemptive death for the judgment of God. Ra 

(2008:21-36) provides a series of points to argue for the necessity of seeing the 

Christological development as fulfilled in the paschal New Exodus of John. These 

points are evaluated in Chapter 3 of this dissertation and will not be restated here.  

In response it must be noted that Jesus, in the Gospel of John, is not identified as the 

firstborn, though he is identified in John 1:29 as ὁ ἀμνὸς τοῦ θεοῦ ὁ αἴρων τὴν 

ἁρμαρτίαν τοῦ κόσμου (the lamb of God who takes away the sin of the world) and in 

John 1:36 as ὁ ἀμνὸς τοῦ θεοῦ (the lamb of God). The reference is debated because the 

lamb sacrificed on the Day of Atonement was for the whole nation, rather than just for 

an individual family as happened at the time of Passover. Michaels (1984:17) notes that 
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Dodd, in his Interpretation, argues for a Jewish apocalyptic background for this lamb as 

a “defending ram” as described in Revelation 5 and 7, though there the word lamb is 

ἀρνίον. Dodd (1953:231) observes that the LXX never uses ἀμνὸς to refer to the paschal 

victim, except in a variant of Exodus 12:5. Dodd (1953:231) suggests that the reference 

in 1 Peter 1:18-19 echoes the reference to a lamb being taken to be slaughtered in Isaiah 

53:7. He appeals for evidence of the lamb as a leader in 1 Enoch 90:38. The citation 

speaks of a protecting lamb that arises to defend the people (Charles, 1913b:260). Dodd 

(1953:232) also appeals to The Testament of Joseph 19:8 to support his argument, 

though noting difficulty with the varied uses of terms in translation from the Hebrew. In 

the Armenian text it speaks of numerous animals from which a lamb arises and 

conquers them and takes away the sin of the world. In a later work, Dodd (1963:269) 

summarizes his revised position: “The very fact of this wide divergence proves that the 

connection with the title with known Johannine Christological categories is by no means 

clear or simple. The author, no doubt, saw the title in organic relation with his whole 

theological scheme, but we have perhaps lost the clue to that relation.” Michaels 

(1984:17) discounts attempts to link this passage to the Paschal Lamb anticipated in 

Isaiah 53 or Genesis 22, seeing such incursions as a weakening of John the Baptist’s 

message. More recently, though, Bauckham (2015:153-159) argues that he has 

rediscovered the lost clue. Applying the exegetical rule of gezerah shavah, he contends, 

on the basis of the linking word śeh, that Genesis 22:8, Exodus 12:3 and Isaiah 53:7b, 

11b, 12c, are connected by the author of John. Without mentioning Dodd, he discounts 

the credibility of the appeals to either Enoch or Testament of Joseph, and proceeds to 

argue for the alternative understanding. He summarizes, “By means of the link word 

śeh, Jesus as the Passover Lamb of the new exodus can be understood also as the 

Suffering Servant, whose death is depicted in Isaiah as a sacrifice for sin.” Therefore, 

with the inclusive Lamb relationship, he transcends the difficulties of previous 

interpretations.  

As observed earlier (3.2), Ra argues that Jesus’ attendance at the wedding in Cana, the 

cleansing of the temple and the allusion to the coming destruction of the temple with the 

statement of its restoration in three days (John 2) are all New Exodus. Further, he 

confidently finds New Exodus throughout John 3 with the accounts of Jesus’ nocturnal 

conversation with Nicodemus, the testimony of the diminishing role of John the Baptist 

and the baptismal participation of the disciples. In John 4, the midday conversation 

between Jesus and the Samaritan woman followed by the encounter with the people of 
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Samaria contribute additional New Exodus references for his pursuit. Coxon finds 

additional New Exodus references in the healing at the Pool of Siloam in John 5, in the 

feeding of the 5000, in Jesus walking on the water in John 6 and in a series of events 

during the Feast of Tabernacles (John 7 – 10:21). Coxon focuses considerable attention 

on the contrast between the healing of the man at Siloam as reprobate (John 5) and the 

blind man as regenerated (John 9). In John 10:1-21, he sees Jesus concluding the Feast 

of Tabernacles as he leads his sheep in a New Exodus. Yet that is followed by Jesus 

escaping the hostilities during the Feast of Dedication and departing into an exile across 

the Jordan River (John 10:22-42). If one examines these chapters in search of the New 

Exodus components employed throughout this dissertation (a reference to Egypt, 

slavery/servitude, a wilderness experience and deliverance into a promised land) the 

argument for the presence of New Exodus becomes more probable than certain. 

7.1.1  Authorship 

The authorship of the Fourth Gospel continues to be debated. The dominant tradition 

attributes the authorship to John, one of the sons of Zebedee. That view has been 

contested on several fronts. Eisler (1938:59) argues at length with plates and other data 

that the author could not have been one of the sons of Zebedee because of their outburst 

at the Passover observance. He argues unconvincingly that both brothers, James and 

John, were killed the same day and their martyrdoms were remembered and celebrated 

all around the Mediterranean. Bauckham (2007:282) lists a series of modern proposals 

to include Lazarus, Nathanael, Thomas, Judas, Philip, Apollos, Matthias, and Paul. 

Schneiders (1999:231) proposes the Samaritan woman as the author.  

Though from an earlier century, Westcott (1975:24-25) provides satisfactory arguments 

for John the apostle as the author. He contends that for John all of eternity was in view, 

though only worked out in an incremental manner. “He had no laboured process to go 

through: he saw. He had no constructive proof to develop, he bore witness. His source 

of knowledge was direct, and his mode of bringing conviction was to affirm” (Westcott, 

1975:35). For his work, Westcott (1975:96) in his introduction expresses his 

indebtedness to Godet, whose commentary he finds “unsurpassed”. Godet (1893:1:8), 

writing in June 1881 in the preface to the third edition of his commentary, offers 

personal testimony to the value of having worked on the Gospel of John to respond to 

the works that were critical to his position following the earlier editions of his work. He 

writes:  
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The result of this renewed study has been in my case the ever more firm 

scientific conviction of the authenticity of the writing which the Church 

has handed down to us under the name of John. There is a conviction of a 

different nature which forms itself in the heart on the simple reading of 

such a book. This conviction does not grow up; it is immediate, and 

consequently complete, from the first moment. It resembles confidence 

and love at first sight, that decisive impression to the integrity of which 

thirty years of common life and mutual devotion add nothing. Scientific 

study cannot form a bond like this; what it can do is only to remove the 

hostile pressure which threatens to loosen or to break it. Truly, I can say 

that I have never felt this scientific assurance so confirmed as after this 

new examination of the proofs on which it rests and the reasons alleged 

against it.  

More recently, Bauckham (2017:615) in exposing the fallacies of form criticism and the 

many derivatives that have been spawned therefrom, summarizes his position, that “the 

Gospels are historically trustworthy while at the same time as being testimonies of faith. 

They give us Jesus interpreted – interpreted from the perspectives of eyewitnesses and 

the Gospel writers. They give us representations of Jesus, but representations whose 

historical basis can be tested.” In contrast, Thatcher (2006:12, 161), representing a 

form-critical approach, argues that the Gospel was written by an elder named John of 

the Johannine community of churches to preserve a written version of the Jesus 

tradition. His claim that the writing was to safeguard against the more progressive, 

Spirit-animated ministry of those derisively labelled by the creed-embracing 

traditionalists as “antichrists”. Thatcher’s proposal about those of a predominantly 

illiterate culture is almost breath-taking in its creativity. While deeply saturated with 

observations from the social sciences, particularly those pertaining to the role of 

memory and communication of information, particularly in an oral culture, his work is 

unhelpful for discovering what John wrote. Lucas and Phillips (2002:11-13) cite the 

observations of C.S. Lewis in his efforts to clarify the credibility of John’s Gospel:  

Of this text there are only two possible views. Either this is reportage … 

pretty close up to the facts … or else some unknown writer of the second 

century, without known predecessors or successors, suddenly anticipated 

the whole technique of modern, novelistic, realistic narrative. If it is 

untrue, it must be narrative of that kind.  
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Considerations about John’s dependence on the Old Testament continue to be explored. 

Du Rand (1991:39) observes that in comparison with the other Gospels, the Gospel of 

John has fewer direct quotations (only 14 times according to the Nestle text). He finds 

that, rather than mining quotations, John interweaves the Old Testament in a manner 

that undergirds the whole Fourth Gospel. In summary, “the Word became man and this 

needs no textual proof, but can be essentially illustrated from the Old Testament” (Du 

Rand, 1991:41). Coxon, Ra and their teacher Holland would largely agree with Du 

Rand.  

As R. Lightfoot (1956:349) observes of the composition of the Fourth Gospel,  

A passage which in itself, and at first sight, may seem to have a plain and 

obvious meaning and no more, will perhaps be found, when studied more 

closely and brought into connexion with other passages of the gospel 

and, above all, with the thought and teaching of the book as a whole, to 

take on, in addition to the plain and obvious sense, a meaning or 

meanings of a deeper sort, with religious implications which only 

gradually become apparent.  

More recently, Attridge (2015:44) addresses the genre and structure of John, working 

under the label “arabesque”. He identifies this as “the intricate interweaving of themes 

that contribute to one another and to the complex mosaic of the Gospel”. He notes that 

John teases the mind and touches the senses to weave the whole together around the 

central focus of the cross to draw the reader to meet the living Christ, a position 

endorsed in this chapter.  

7.1.2  The validity of the content of John  

While considerable effort has been expended to argue to the contrary, the Gospel of 

John is written as an eyewitness account of events that actually transpired in space, time 

and history. Carson (1992:404) notes that ossuary inscriptions found in a tomb near 

Bethany included the names Mary, Martha, and Lazarus, adding to the validation that 

persons with such names existed in or near Bethany. This debate has been engaged by 

those who embrace a series of Gnostic-related presuppositions, as with Bultmann 

(1972:396-397) and those who have followed in his shadow. Bultmann (1972:9) 

summarized his understanding that “John is directly dependent on Gnostic traditions, 

and he uses these traditions in far greater measure than Philo and the other late Jewish 

writers.” Spong (2103:251), while affirming Bultmann, in his summation of critical 
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writers argues that “Lazarus is clearly not a figure of history.… He is a mythological 

character… the archetype of the Jesus movement.” Westermann (1998:74-77) while 

affirming aspects of Gnostic dualism, also saw an inescapable shaping of the Jewish 

Scriptures in the worldview of John. Another perspective from Jewish authors is 

summarized by Jonathan Sacks. He explains that in Judaism all time incorporates the 

present and past in one cohesive expression. The midrash approach attempts to find an 

unfolding meaning in any text for significance in the present circumstances. The 

validity for this approach arises from the final authorship of Torah having been accepted 

as God, not Moses (Sacks, 1992:222-225). Might what Sacks affirms about the Jewish 

Scriptures also contribute to one’s understanding of the Four Gospels of the Christian 

Scriptures?  

If the final author of Scripture is indeed God, it is an eternal book. The reader should 

anticipate an ongoing unfolding of the message therein. Some aspects of human 

understanding of Scripture will be more clear in one era or geographical setting or 

generation or culture than they would be in another. This principle is at work for the 

readers in the past as well as those in the present and future. With the advances of 

human learning there will be a greater understanding of certain areas of the text. 

Simultaneously other areas will be less clear, the further we are removed from the 

location of the events in space, time, and history. This interplay of history involves 

providence. Sacks (1992:241) explains that “history was a series of events that 

happened again and again in the slow spiraling towards redemption. Each, to be sure, 

was a slight variant of its predecessors….” This view does not accord with the 

Enlightenment concept of ‘scientific’ history embraced by the whole endeavor of 

Source Criticism. Sacks shuns that discipline because, as a rule for those who engage in 

such, texts are dissected individually, not read as a unit; they are examined for what one 

may see, but the texts are not heard. They are judged as wise or foolish, but not obeyed 

in a covenant relationship (Sacks, 1992:230-231).  

 In many ways the approach of this study resonates with what Sacks has expressed. But 

there are significant points of difference. When Sacks (1992:226) describes the 

development of ‘creative historiography’ where “daring theological reflections are 

placed into the mouths of biblical characters” rather than those statements articulating 

what was actually spoken or done, his path diverges from the position of this writer. 

Having sought to argue thus far that what is written in Scripture, if translated accurately 

and properly understood in its context, is given with integrity for both the 
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reader/hearer’s information and instruction, the same position will be upheld in this 

chapter. As Bauckham (2017:5) has argued, “all history, like all knowledge, relies on 

testimony”. The testimony of response in the Jewish community, as presented in John’s 

Gospel, has been the subject of much controversy. Schäfer (2007:129) argues that 

Jewish communities of Babylon would have been informed by those of Asia Minor 

against the bias of the Gospel of John, stating, “They fought back with the means of 

parody, inversion, deliberate distortion, and not least with the proud proclamation that 

what their fellow Jews did to this Jesus was right.” This work attempts to affirm that 

John uses history but portrays it in connection with previous events of the Jewish 

Scriptures through the lens of a new context. Smalley (1978:63) rightly argues that 

details unfold in the Gospels that reflect the fulfilment of elements previously 

anticipated and others unanticipated.  

7.1.3  John 11 – 12: transitional chapters 

Before studying John 13-17, attention must be given to the chapters that form the 

transition from the Feast of Dedication (John 10:22) to the Farewell Discourse. John 11 

and 12 begin the second division of John’s Gospel, forming a transition between the 

emphasis on the public ministry of Jesus and the concluding time of his earthly 

ministry. The division of the book in this way has been argued from a number of angles. 

For example, Bultmann (1971:392-393) and Köstenberger (2009:228) see it as 

providing a bridge between the public ministry of Jesus, climaxing with the ministry of 

John the Baptist (John 10:40-42), and the Passion Week. Carson (1992:403) notes that 

the brief statement in John 10:42, καὶ πολλοὶ ἐπίστευσαν εἰς αὐτὸν ἐκεῖ (and many 

believed on him there), provides the conclusion of an inclusio from the work of John the 

Baptist that began when officials came to ask in 1:19 σὺ τίς εἶ; (who are you?). Wyller 

(1988:151-197), in his work, arguing from a Platonic structure, contends that John 

brought the division in his book at the end of Chapter 10 with Chapter 11 starting the 

new section. He sees the structure working out the parallels from Chapter 10. Building 

on Wyller’s work but differing from it in some measure, Østenstad (1998:26-27) 

contends that John’s Gospel was written in a “semitic/biblical mode” influenced by 

Greek philosophy that took into account spatial structures. He contends that ‘the 

structural correspondences in the Fourth Gospel are so numerous, and symmetrically so 

precise, that they cannot possibly … be ascribed to the “semi-purposeful” working of 

the subconscious mind’ Østenstad (1998:38). As part of that precision he concluded that 

John 11:1 begins the second section of the Gospel (Østenstad 1998:163). The 
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presuppositional framework for evaluating these chapters views the writer as presenting 

a historical account of select events in the concluding days before Jesus entered the 

Passion Week. Ellis (1993:59-75), arguing mostly about the Synoptic Gospels, noted 

that Gospel writers shaped their record of Jesus’ ministry from passages and patterns in 

the Jewish Scriptures in a range of approaches from explicit to very implicit. The author 

of the Fourth Gospel works with a compatible approach. There is no effort to claim that 

the chapters provide a comprehensive history of all that transpired during that week, but 

they preserve a record of selective events for instruction that would arise from them. 

Østenstad (1998:29) contended that the chapters contain chiastic structures featuring 

key events as central to their development. Such a structure demonstrates a plausible 

manner of understanding the deliberateness of what was written. 

11:1-57: A 11:1-5; B vv. 6-16; C vv. 17-31; D vv. 32-38; 

C1 vv. 39-44; B1 vv. 45-54; A1 11:55-57 

12:1-50: A 12:1-11; B vv. 12-19; C vv. 20-33 D vv. 34-36 

C1 vv. 37-43; B1 vv. 44-50; [A1 13:1-11] 

In this structure the core of the text in Chapter 11 is the raising of Lazarus, a 

confrontation in which death is overcome by life, whereas the core of Chapter 12 is the 

confrontation in which darkness is overcome with light.  

7.1.4  The context of John 11 – 12  

Before coming to John 11, the setting must be considered further as a preparation for the 

study. Aspects of John 10 are considered earlier in this dissertation (3.3). In John 10, 

Jesus had been at the Temple in Jerusalem at the Feast of Dedication. During the feast, 

designed to celebrate the victories of the Jewish Maccabean warriors, Jesus was walking 

along the colonnade of Solomon. According to Brown (1966:402-404), that would have 

been the only area where he could have spoken in the protection of the winter winds. 

When pressed by the question of his identity as the Messiah (10:23-24), he responds by 

pointing out the deeds he had been doing, as he had with John the Baptist in response to 

a similar inquiry recorded in Matthew 11. In John 10:26, Jesus informs inquirers that 

because they are not his sheep, they do not listen to his voice. Coxon (2010:360-369) 

proposes many possible allusions between this passage and the Jewish Scriptures. As 

one example, he cites Brunson in noting the relationship of Psalm 118 with John 

(Coxon, 2010:364). Jesus responded to the people, ἐν τω̑ ὀνόματι τοῦ πατρός μου (in 
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the name of my Father) while the Psalmist responded to his foes ἐν ὀνόματι κυριόu (in 

the name of the Lord). John utilizes subtle cues to expose Jesus’ undermining of the 

Jewish opposition. Rather than Jesus responding to their question with a statement about 

being the Messiah, he returns to the imagery of shepherding from previous verses (John 

10:1-16) and refers to those who follow him as sheep (John 10:26-27). His claim 

appeals to Ezekiel 34 where the LORD has brought an indictment against Israel’s 

shepherds. They were not faithful shepherds but were indulgent, only wanting to satisfy 

their own perverse appetites (Ezek 34:18-19). God promised to provide a true shepherd 

who would be a descendant of David, the great King of Israel, but even greater than 

David, because he would be deity (Ezek 34:15-16). Richard Hays (2014a) observes that 

the backdrop of Solomon’s colonnade provides an inference reminding us of the third 

king of Israel who had overseen the construction of the first temple and the most 

expansive economic and territorial growth of Israel (1 Kings 6-10). Crenshaw 

(2019:175) thinks this location of Solomon’s temple was a place reserved for the Feast 

of Dedication in keeping with the practice of using a place where God dwells (Exod 

24:16–17; 29:43–45; 40:34–35; Lev 9:23–24; 1 Kgs 8:2–21; 1 Chr 21:26–29; 2 Chr 

7:1–2). This context provides a subtle rebuke to the present Herodian kingship and 

Roman governance in Israel. Unlike Herod or Caesar, Jesus gives eternal life to his 

sheep. Crenshaw (2019:162) finds the numerous references to life in John (Cf. John 1:4; 

3:15–16, 36; 4:14, 36; 5:21, 24, 26, 29, 39–40; 6:27, 33, 35, 40, 47, 48, 51, 53–54, 63, 

68; 8:12) to be connected to New Exodus, a term he repeatedly uses but never defines. 

The closest that he comes to defining his idea of New Exodus is by an allusion to a 

phrase in Brunson’s work, “the paradigmatic deliverance from God which they hoped to 

see repeated” (Crenshaw, 2019:177). Clearly, John presents Jesus as the generous giver 

of life, not merely for the span of life on earth, but for eternity. No one can snatch the 

followers of Jesus from his hand, and even greater, no one could snatch them from his 

Father’s hand. Ronning (2010:215) suggests a background connection also with 

Deuteronomy 32:29 and Isaiah 43:13, which both promise that no one is able to ִהִּציל 

(deliver or snatch) one from his hand. 

Concluding with giving the promise of life, Jesus claims “oneness” with God, thereby 

incurring the hostility of the Jewish leadership. That hostility emerges in reaction to his 

claim to oneness (John 10:30-33). Radically different from Herod’s rule or that of the 

Caesars, who would attack and destroy their subjects, he would care for his sheep. Their 
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rule would eventually collapse, but his would endure forever. Jesus was likely alluding 

to Isaiah 43:12-13, as Coxon (2010:364) suggests, citing Hoskyns and Hanson, but 

additional Isaianic points should be considered. In that same chapter, Isaiah records the 

message from God, that his central purpose is for the people to know him: ἐγώ εἰμι (I 

am, Isa 43:10); ’Εγώ ὁ Θεὸς, καὶ οὐκ ἔστι πάρεξ ἐμο̑υ (I am God, and no saviour is 

beside me, Isa 43:11), and ἐγὼ Κύριος ὁ θεὸς ἔτι ἀπ’ ἀρχη̑ς (I am Lord God from the 

beginning (Isa 43:12). From that foundation God declared that no one can snatch them 

from his hands. Jesus promises that protection to those who follow him. An earlier 

connection with Isaiah is in Isaiah 9:6. There Isaiah reports that Israel would be given a 

child, a son, who would rule. His government shall be great; his peace without end; and 

his kingdom will endure both now and forever (ἀπὸ το̑u νυ̑ν καὶ εἰς τὸν αἰω̑να). The 

same wording is used in John 10:28 (εἰς τὸν αἰω̑να). The impact is that an eternal 

relationship would be established between the promised one and those who believe in 

him. By contrast the Jewish opponents saw him as a fraud and his followers as doomed. 

Referring to the attitude expressed in the Babylonian Talmud, Schäfer (2007:129), 

summarizes, “[H]e deserved to be executed because of his blasphemy, that he will sit in 

hell forever, and that those who follow his example up until today will not, as he has 

promised, gain eternal life but will share his horrible fate.” 

Bauckham (2015:24-25) has argued that the statement in John 10:30, “I and the Father 

are one” is rooted in the portrayal of the one shepherd in Ezekiel 34:23. Further, he 

observes that the “oneness” is a reference to the Jewish creed, “Hear, O Israel: The 

LORD our God, the LORD is one” (Deut. 6:4). In Hebrew, the term is ַמע  In .(shema) ש 

this manner, as Hays argues, Jesus being figurally present, being the truth to which the 

Feast of Dedication points (Hays, 2014a). Insightful Jews in the gathering understood 

the implications of what he was saying and responded with fierce indignation. Jesus did 

not deny that claim but appealed to his accusers to declare what work he was to be 

stoned for. Their response was that he had committed blasphemy by identifying himself 

as the Son of God, equal with God (John 10:33). In response, he appeals to the Jewish 

Scriptures with the statement, οὐκ ἔστιν γεγραμαμένον ἐν τῳ̃̃ νόμῳ ὑμῶν ὁτί ἐγὼ εἰπα· 

θεοί ἐστε; (is it not written in your law that I said, you are gods?) Most often it is 

assumed that this is a reference to Psalm 82:6 Ἐγὼ εἰ̑πα, θεοί ἐστε (I said, you are 

gods). While the wording in the LXX agrees, the context, as Bultmann (1972:389) 

argues, has no particular reference to the argument of Jesus. Rather Jesus could have 

been making a reference to Moses who stood before Pharaoh as God’s unique 



354 

 

representative. In Exodus 7:1 Moses was told, ἰδοὺ δέδωκά σε θεὸν (behold I have 

given you as God). In this manner the reference would have been to Moses but through 

the lens of the psalmist of Psalm (81) 82, a psalm that confronts a context of religious 

pluralism and the gods who are embraced therein. Jesus used the reference from their 

enduring writings to identify the inconsistency of their accusation. Men who served as 

judges under authority to uphold and rightly apply the law in Psalm (81) 82 and Moses, 

the representative for God before Pharaoh, through whom the law was later given, were 

called “gods.” Yet when Jesus claims to be the Son of God, the full disclosure 

representing God in the world, they charge him with blasphemy, as a law breaker 

worthy of the death penalty (John 10:34-36). Jesus again affirms that he has been sent 

from the Father. He then asks why they did not believe him (John 10:37). If those 

gathered do not believe his claims, why not believe the evidence of his work on its own 

merit? If they could concede that much they would understand the inseparable 

relationship between the Father and him (John 10:38).  

The chapter concludes with Jesus escaping their grasp and departing to the other side of 

the Jordan in the area where John had been baptizing (John 10:42, cf. 1:28). While the 

place is identified in John 1 as Bethany across the Jordan, considerable discussion has 

ensued throughout history on the precise location because there is no known place by 

that name across the Jordan in the area of Jericho. Riesner (1987:53) argues that what is 

known as Bashan in the Jewish Scriptures on the East side of the Jordan River is the 

same place as Batanea. He notes that the Jerusalem Targum of Deuteronomy 32:14 uses 

נּייָֹאבְָֹ יתַֽ  where the Masoretic Text has ְָֹןב שָֹ . Bolstered by the research of Riesner, Carson 

(1991:147) also identifies the area as Batanea. The term in John 10:40 is τόν τὸπον, 

referring to a specific place. There Jesus continued in a fruitful ministry, away from the 

power base of hostile Jewish authorities. Riesner (1987:53), notes that πέραν του̑ 

’Ιορδάνου in the Gospels nowhere necessarily means the Peraea. If Jesus was in the area 

to the northeast, he would have been in the area of the less hostile Philip rather than 

Antipas. His pattern resembles that of Moses fleeing to Midian until his cry for help 

reached the Lord and prompted action in Exodus 2:11-24. Later, after Elijah pronounced 

judgment on Israel in the reign of Ahab, he left Israel until the time he was to return and 

have the major confrontation with Ahab and the prophets of Baal in 1 Kings 17, an 

account referenced by Jesus in Luke 4:24-26. In the flow of John’s Gospel, Jesus 

remained across the Jordan until the request for help came to him. The location sets the 

stage for Mary and Martha’s cry for help at the beginning of John 11. 
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7.1.5  The journey to Bethany – John 11  

While across the Jordan, Jesus received a report of Lazarus’s serious illness. Jesus, with 

his disciples, began his journey from their encampment across the Jordan on the road to 

Bethany. But rather than making an immediate departure, he delayed two days. The 

reason for that delay continues to be a matter of discussion. Keener (2003:839) observes 

that such a delay could imply that Jesus minimized the difficulty of suffering and was 

unconcerned for the family, not even attending the funeral of his friend. Yet, John 11:6 

emphasizes that Jesus loved Lazarus, Martha and Mary. Guilding (1960:151) 

unconvincingly proposes that the reason for the delay in timing, and other complications 

in the account of Lazarus, is to accommodate the lectionary structure of John’s Gospel.  

Though not explicitly described, they would have crossed the river. Was it near the 

same place where the Israelites first crossed over on their return from Egypt (Josh 3-4)? 

Might their crossing the river have any echo of the Exodus experience? Israel crossed 

the Red Sea on their route out of Egypt, entering the land of promise (Exodus 14) just 

after the first Passover. Forty years later another crossing would take place to enter the 

promised territory. When the people of Israel crossed the Jordan River following the 

oversight of Joshua, they entered into the land of Canaan (Joshua 3-4). Joshua was 

promised that God would begin to exalt him among the people in this transition (3:7). 

Twelve men were selected in the process of transporting the ark and leading the people. 

Upon the safe completion of their Jordan River crossing the text says that Joshua was 

exalted before the people (Josh 4:14). In Joshua 4:19 the people entered the land on the 

tenth day of the first month, just days before the Passover. In a similar timeframe Jesus 

and the twelve disciples re-enter Judea.  

Pausing to reflect on the Exodus from Egypt, we see that Moses was instructed that he 

would be “God” to Pharaoh (Exod 7:1). In each capacity Moses was to be the 

representative of God in encountering Pharaoh and in delivering the children of Israel 

from their bondage. This was underscored in his initial call (Exod 3:4-5, 12). It was 

reinforced in his initial public meeting with Aaron and the elders of the people (Exod 

4:29). Aaron gave the message, Moses performed the signs, the people saw, believed, 

rejoiced (LXX), and worshiped at the news of the LORD having visited his people 

(Exod 4:30-31). This would be further reinforced throughout the ministry of Moses.  

The entrance of Jesus and the twelve disciples into Judea, intentionally going to the 

grieving sisters of Lazarus in Bethany, may echo the entrance of Moses into Egypt, as 
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he was sent from God to deliver the grieving Israelites from their captivity. Brunson 

(2003:196-203) gives careful consideration to the entrance motif when addressing 

Psalm 118 in relationship to John 12; this will be explored below, but there is another 

related entrance that should be seen in relationship to John 11, namely Exodus 3-4. This 

view is contra that of Yamaguchi (2002:119), who sees the New Exodus in this passage, 

but patterned after Homer’s Odyssey, where Odysseus emerges from a cave of death to 

life, not after the Hebrew Exodus from Egypt. In the Exodus passage, Moses was away 

from the covenant people when he was confronted by YHWH with the message that he 

had seen the affliction and heard the cry of the people (Exod 3:6-7). In response to the 

cry of his people, YHWH was coming down to deliver them from the hand of the 

Egyptians and provide an Exodus for them via the leadership of Moses (3:8-10). When 

Moses demurred at the proposal, YHWH assured him of his accompanying divine 

presence, even giving the sacred name י ה ִה   In Exodus 4 dramatic signs .(Exod 3:12) א 

were given to Moses to further assure him that he was on a mission in returning to 

Egypt. The first of the miraculous signs was that of bringing life from death. The stick 

or staff in his hand became a living serpent. The second was a confrontation with a 

dreaded disease, leprosy. His hand became leprous but then was restored to complete 

health. The final sign that was given to Moses was the death of a firstborn son (Exod 

4:21-23). The miracles that convinced Moses and compelled action would serve to 

harden the heart of Pharaoh. Moses was immediately tested about the seriousness of his 

obedience. As he and his family began to depart for Egypt, Moses was confronted by 

YHWH and threatened with death (Exod 4:24-26). When his wife circumcised one of 

their sons (their firstborn?) the threat of death was removed. In John 11, while Jesus is 

going to Bethany to restore the life of Lazarus, a firstborn son, the disciples remind 

Jesus of the threat of death that they had previously experienced in Judea (John 11:8). 

Their remembrance of the hostility was sufficiently intense for Thomas to anticipate 

their own death because of going to Judea (John 11:16).  

The role of signs in John 11 provides a further link to the Exodus paradigm. The Exodus 

account has many references to signs beyond the initial calling of Moses. In Exodus 7:3, 

9, the promise of signs and wonders before Pharaoh is restated, then the demonstration 

of the signs in the plagues follows. In the review of God’s history with Israel in 

Deuteronomy, C. Evans (1999:80) notes that the function of signs is emphasized: (LXX 

Deut 4:34; 6:22; 7:19; 11:3; 13:3 [in reference to false “signs and wonders"] and 18:15-

22 [with distinguishing marks between true and false prophets]; 26:8; 28:46; 29:2; 
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34:11), while references to “signs … taking place … in the wilderness” are also attested 

in the remembrance of the Exodus (Num 14:22). Jesus, in engaging with darkness and 

with bringing life from death in John 11, encounters the same responses as Moses did at 

the time of the Exodus. He attracts belief in some but intensifies hardening in the hearts 

of others (See John 11:45-46).  

John 11 provides an opening summary statement about the sickness of Lazarus, a man 

from Bethany, whose sisters were Mary and Martha. Hunter (1965:112) reminds readers 

that the name Lazarus is the Greek version of the name Eleazar (God is my help), a 

name that shows up in many inscriptions. John gives a clarification in verse 2, 

identifying which Mary is referred to. Further consideration of her will be given in 

dealing with John 12. She was the one who washed the feet of Jesus with her hair. As 

Bauckham (2017:49) has demonstrated, the name Mary appears many times for a 

number of persons in the Gospels. Further, the name was the most popular female name 

among Palestinian Jews during the extended period from 330 BCE to 200 CE 

(Bauckham, 2017:89). In John’s Gospel, Mary figures prominently in the opening of 

this chapter, in her later conversation with Jesus (vv. 31-32) and after the events with 

her brother (v. 45).  

Longman and Reid (1995:93), building on the arguments of Watts on the Gospel of 

Mark, observe warrior imagery as marking the start of Jesus’ ministry in the Synoptic 

Gospels. Might the delay of timing, the setting, and the twelve disciples involved in 

John 11 remind the reader of an army preparing to engage in battle? A related 

observation has been made by Ronning (2010:116-117) about the launching of Jesus’ 

ministry in John’s Gospel. Citing Fragmentary Targum P Exodus 12:2, he notes that in 

the month of Nisan “the LORD redeemed his people and in it he will eventually redeem 

them”. The progression described in John 11 points to the final launching of Jesus’ 

engagement en route not only to Bethany but also to Jerusalem, to confront his 

opposition of the seen and unseen world. Jesus told his disciples that his activity was for 

the glory of God and in order that the Son of God would be glorified (John 11:4). In 

using the language of glorification, Jesus affirmed that his crossing the Jordan to visit 

the family who had called for help was a mission that would bring glory to God but also 

would glorify the Son of God. The historical setting of Israel at that time magnifies such 

an event. C. Evans (1999:77-100) notes records of Josephus on the activity of persons 

who arose to deliver the Jewish people from their captivity, often promising miraculous 

signs to validate their claims. One of those was Theudas, who summoned followers to 
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the Jordan River, where he was to part the water and lead the people safely through. 

When he failed in his attempt, many of his followers were captured, others were killed, 

and he was beheaded (Evans, 1999:78-79). Though the dating of Theudas is uncertain, 

his action provides an example of the kinds of events that took place around the time of 

Jewish festivals in their anticipation of a deliverer (Josephus, 1970:418-419). The sight 

of Jesus, leading a group of followers to Bethany, near Jerusalem, would have 

awakened Messianic anticipations in the minds of observers.  

As Ra (2008:108) notes, the Qumran community understood that their mission as a 

corporate community was to obey the call of Isaiah 40:3, to prepare the way of the 

LORD. The outworking of their obedience was their going to the wilderness and 

studying the Law of Moses. In portraying the beginning of the public ministry of Jesus 

(John 1:23), John identifies the mission of John the Baptist by citing the same text from 

Isaiah. This is in confluence with the warrior imagery of Moses returning to Egypt from 

wilderness territory and Joshua’s leading the people of Israel into the land of Canaan. 

Because Isaianic references are applied in John 12 when John describes the rejection of 

Jesus by members of the Jewish community as fulfilment of the words spoken by Isaiah, 

the imagery of Isaiah may well be the lens through which John 11 connects the ministry 

of Jesus with the activity of Moses and Joshua.  

In their pilgrimage toward Judea, Jesus and his disciples are acutely aware of the risks 

in going there. This is a geographical reference with ethnic, political, and personal 

implications. The disciples, vividly recalling the recent hostility of key Jewish persons 

against him, remind themselves that the leaders had threatened to stone him (John 11:8). 

Their expressions heighten the warrior context that Jesus was entering. As Culpepper 

(1983:141) observes, in returning to deliver Lazarus from death, Jesus places himself at 

great risk. In a matter of days, he would lay his life down partly because he had restored 

life to Lazarus. Thomas exhorted the others to press on that they may die with Jesus 

(John 11:16). While this raises a question of why John would include this statement in 

his account here, E. Judge observes, “The fact that the Gospel deals with Jesus’ 

conflicts with the Jews may arise because that is what happened to Jesus” (Judge cited 

in Motyer, 1997:36).  

When Jesus responds to the disciples’ question (John 11:8), he uses the imagery of 

walking in daylight as opposed to walking in darkness (John 11:9-10). The language 

here gives more than a description of their successful daytime progression along the 

road to Bethany. The contrast of light and darkness, seeing and blindness has been 
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demonstrated in John 9 in the encounter of Jesus with the man who was born blind. 

Smith (1962:331-332) alludes to the sign of darkness and links it to the man who was 

born blind. In the Hebrew text of Hosea 14:9(10), distinct from the Septuagint, there is 

an exhortation mapping out a similar contrast of walking ְ(הלך) in the ways of YHWH 

and stumblingְ ( כשל)  in darknessְ though on the same path. The contrast, though, may 

connect further in the Hebrew Scriptures to the ninth plague, that of darkness in Exodus 

10:21-23 (LXX) where the Egyptians had utter darkness (σκότος) but the people of 

Israel had light (φῶς) in the places they occupied. The contrast anticipated the 

separation brought by the divine presence symbolized in the pillar of fire and the pillar 

of cloud, where the wording more closely follows the Hebrew text (Exod 13:21-22; 

14:19-20, 24). The Greek of Exodus 13:21 indicates that YHWH governed (ἡγεῖτο) the 

people, whereas the Hebrew says he walked before ( םְֹהֵלְך ֵניה  ִלפ  ) the people, using the 

pillar of cloud and the pillar of fire as a barrier of separation between Israel and Egypt. 

In Exodus 14:19-20 the people of Israel experienced the protecting presence of the 

angel of God who walked before ( ֵניְַהֹהֵלְך ִלפ  ) them and moved to walk (ְך  behind (ַוֵּיל 

them. Meanwhile the Egyptians on the other side of the cloud experienced darkness and 

the unsettling disturbance from that same presence. In Exodus 14:21-25 the people of 

Israel passed through the Red Sea while the Egyptians in pursuit on that same path came 

into confusion, panic, and death. The Egyptians were terrified by the presence of 

YHWH, who was fighting for Israel (Exod 14:25).  

Just as people could be in the same geographical place at the same time, yet one 

experienced darkness but the other experienced light, so Jesus taught his disciples that 

those who walk in his way in the window of opportunity may have an affirming 

experience, while others walking in the same way will incur judgment contingent on 

their internal condition, whether or not they have been brought from darkness to light.  

As they journey on, the disciples discuss with Jesus the condition of Lazarus from their 

assumption that he is an ill person. Jesus identifies Lazarus as a friend of the disciples. 

Probably the disciples had received hospitality in the family home of Martha, Mary and 

Lazarus in Bethany. They are convinced that rest will restore him. But Jesus bluntly 

clarifies for them that he is dead (John 11:12-14). As Lincoln (2005:320-321) observes, 

in the Greek and Jewish common communication, the idea of “falling asleep” was used 

both for taking rest and euphemistically for death. The double use emphasizes that 

Lazarus can rise again from the dead. Lincoln’s contention that the disciples are being 

exposed for their mental dullness may or may not be the case. At any rate, the 
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reader/hearer is not left to guess whether Lazarus was dead or alive. Their encounter 

with the death of Lazarus is in preparation for Jesus’ confrontation with death itself, 

which had been the last of the plagues to have been visited upon the Egyptians at the 

time of the first Passover (Exod 12:29-30). Death had been the final judgment first 

visited upon Adam and Eve (Gen 5:5) after they were banished from the Garden of 

Eden in consequence of their rebellion against the covenant stipulation of Genesis 2:14-

17. But there is no hint in John’s Gospel that Lazarus had been particularly rebellious. 

Instead it marks the commonly anticipated end of humankind. Later, in his discourse on 

life and death, the Apostle Paul would identify death as “the last enemy” (1 Cor 15:26).  

7.1.6  The meeting with Martha  

As they near Bethany, word is given that Lazarus has been in the tomb for four days. 

Many had come from Jerusalem and the surrounding Judean area to their home to offer 

condolences over the death of their brother. We are not told about the attitude of the 

crowd toward Jesus at that event. The term here is not ὁι ’Ιουδαίοι (the Jews or Judean 

ones) but ἐκ τω̑ν ’Ιουδαίων (of the Jews or Judean ones). Ruth Sheridan has made a 

studied effort to portray John’s use of this expression as allowing opposition to all Jews 

of all contexts, but her argument appears to preclude any allowance for the context to 

portray a different representation, though she offers a more conciliatory position in her 

conclusion (Sheridan, 2013:694-695). In John’s reference, a statement is given without 

additional pejorative shaping. People had come to offer comfort in the loss of a man 

from the community. Martha, the sister of Lazarus and Mary, came to meet with Jesus. 

If, as Chrysostom (1975:229) argues, the word had come, presumably from the 

messengers who had been dispatched to tell Jesus of the illness, that the sickness would 

not end in death, one can better understand the confusion that Martha expressed. Martha 

may have been embarrassed by the evident contradiction of Jesus’ words and the 

empirical reality that her brother had been dead for four days. In Jewish tradition, the 

soul/spirit of a person could remain in the vicinity for three days with the potential of re-

animating that person (Bultmann, 1971:400), so the fourth day meant conclusive death. 

The exchange that followed intensifies this setting. Martha believed that had Jesus been 

physically present, he would have prevented the death of her brother (John 11:21). She 

was well aware of his ministry of having healed many who were in the most difficult 

contexts. She was confident of his relationship with God and of God’s willingness to 

hear and answer his requests (v. 22). When Jesus responded that her brother would rise 

again, she seemed unprepared for the implications. She was again confident in her 
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knowledge (οἶδα) that he would rise again in the resurrection in the last day (v. 24). 

How would she know that with such assurance and confidence? Given the proximity of 

Bethany to Jerusalem, and the friendship that is noted earlier in the chapter, might she 

have been present in Jerusalem when Jesus had announced that as the Father has the 

power to raise the dead and give life to them, the hour had come when the Son of God 

would command dead persons, they would hear his voice, and he would grant life to 

them (John 5:21-25). Two verses later John records that Jesus promised that all would 

hear his voice and come out from their places of burial in the resurrection of life or the 

resurrection of judgment (John 5:28-29). This later reference appears to be far more 

inclusive than an isolated event and would allude to the eschatological resurrection. 

That resurrection had been anticipated in the Jewish Scriptures in Deuteronomy 32:39: 

Ἴδετε ἴδετε ὅτι ἐγώ εἰμι ... ἐγώ ἀποκτείνω, καὶ ζῇν ποιήσω ... καὶ οὐκ ἔστιν ὅς ἐξελεῖται 

ἐκ τῶν χειρῶν μου (Look, look, because I am … I kill and I make alive … and no one is 

able to grasp out of my hands). This passage identifies the matter of killing and bringing 

to life along with the unchallengeable grasp of the Lord. It does not make an explicit 

eschatological claim. Yet, Ronning (2010:216) notes the eschatological connection 

made by Targum Neofiti and Fragment of Targum 5 on this verse: “I am he who puts to 

death the living in this world and brings to life the dead in the world to come.” The 

resurrection was also referred to in Isaiah 26:19: Ἀναστήσονται οἱ νεκροὶ, καὶ 

ἐγερθήσονται οἱ ἐν τοῖς μνημείοις… (The dead shall resurrect and they that are in the 

graves will be raised). Ronning (2010:217) argues that a Targum addition (Targum 

Isaiah 26:19), addressing God as “the one who raises the dead and raises the bones of 

their bodies,” may have contributed to the insights confessed by Martha when she 

declared that Jesus is the one who had come into the world.  

A further reference is given in Ezekiel 37: the dry bones in the valley take shape and 

come to life again in response to the preached word of Ezekiel under the oversight of 

the Lord (Ezek 37:1-10). In reflection on this resurrection, the Lord tells Ezekiel, “You, 

my people, will know that ἐγώ εἰμι Κυρ́ιος (I am LORD) in my opening of your graves, 

when I shall have led my people from their graves. And I will give you my spirit and 

you shall live” (Ezek 37:13-14). The anticipation of this prophesied event may also have 

contributed to Martha’s confession.  

One other reference from the Jewish Scriptures that may have shaped her confession of 

faith in the final resurrection would have been from Daniel, who in completing his 

prophetic message gave an eschatological statement (Dan 12:2): Καὶ πολλοὶ τῶν 
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καθευδόντοων ἐν γῆς χωματι ἐξεγερθήσονται, ου ̑τοι εἰς ζωὴν αἰωνιον... (And many who 

sleep in the earth shall be awakened, some into life eternal…). The statement of Daniel 

anticipated a majestic day, comforting for those who believe its message but utterly 

dreadful for those who do not believe.  

The identification of Jesus as “the resurrection and the life” answered both of her 

greatest concerns. There is debate over the inclusion of the phrase καὶ ἡ ζωή (and the 

life) in this verse based upon varying manuscript inclusions or exclusions. Martha’s 

brother had died and was buried. Then Jesus announces that the one who lives and 

believes in him will never die (John 11:25-26). Lincoln (2005:323) observes that Jesus 

was affirming the expectations of Jewish eschatology as announced earlier in John 5:19-

30. Having declared who he was and what was offered to those who live and believe in 

him, Jesus calls for a verdict from Martha: do you believe this (v. 27)? Her response is 

both insightful and articulate in its theological composition. Painter (1991:347) sees 

belief as involving perception of who the glorified Jesus is, of what he has come to 

accomplish and the undergirding assurance accomplished by the Holy Spirit’s ministry. 

Martha confesses that she believes that he is the Christ, the Son of God who has come 

into the world (v. 28). That response from a woman is so refined that the source is 

debated (von Wahlde, 2010:499-500). As a woman, her theological precision is seen as 

beyond her capability of sophisticated thought at the time of Jesus, just as the Samaritan 

woman in John 4. Rather, von Wahlde (2010:501) sees her response as part of the 

redacted “third level” of revision of John’s Gospel by the “Johannine community”. He 

also sees the previous references to the resurrection in John 5 as part of the third edition 

of the Gospel. He believes that Martha is portrayed as believing in an eschatological 

resurrection in contrast to a realized eschatology of others in the Johannine community. 

In observing that she makes no reference to the declaration of Jesus about being the 

resurrection, Lincoln (2005:325) suggests that she may have become convinced of the 

Messiahship of Jesus without understanding anything of the resurrection, as may be 

reflected in her later consternation at the opening of the tomb of Lazarus (vv. 38-40). 

Moloney (1996:162-163) believes that her expression is not one of true faith, but a 

reflection of commonly held beliefs within the Jewish community at the time of Jesus 

and the Johannine writing. Von Wahlde alleges that Carson holds that Martha was only 

embracing a statement of Pharisaic belief, but seems to have missed what he correctly 

wrote about her confession: “Her firm I believe (Gk. Perfect, pepisteuka) reflects the 

state of her confident trust. Her faith is a rich mixture of personal trust (fiducia) and of 
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confidence that certain things about Jesus are true (assensus), viz. that he is the Christ, 

that he is the Son of God, that he is the one who has come into the world” (Carson, 

1991:414). Kӧstenberger (2007:468) connects her statement back to the Messianic 

promise of the one coming into the world noted by the psalmist (Psalm 118:26). But 

might there be more? Reflecting on the New Exodus, the coming of Martha to meet 

Jesus has similarities to the activity of Aaron going to meet Moses as he was coming to 

the people of Israel. At that meeting Moses explained to Aaron what God was to do in 

behalf of Israel in delivering them from the grasp of the Egyptian rulers. Aaron, in turn, 

explained the same to the group of Israelites who had accompanied him. Many of the 

people, having heard, believed (Exod 4:27-31).  

7.1.7  The meeting with Mary  

Following her conversation with Jesus, Martha went to speak with Mary. Textually 

there is a question on whether she did so secretly (λάθρᾳ) or quietly (σιωπῃ̃ ̃ͅ). There is 

no clear indication of how the disparate terms became introduced into the text. Tyndale 

House Greek Text selects λάθρᾳ. Their meaning agrees that no loud announcement was 

given of Jesus’ arrival. Martha reports to Mary that the teacher is there and is calling for 

her, φωνεῖ. When Mary comes to Jesus, she has the same comment as her sister had 

previously, but she falls on her face in prostration before him. Brown (1966:435) 

believes this is a Lucan expression that is uncharacteristic of John, therefore of 

secondary importance. Yet when Jesus sees Mary and the entourage of Jewish mourners 

with her, he responds in deep anguish and weeps (vv. 33-35). John does not explain 

what the object of his anguish is, nor why he weeps. The Jews who are gathered there 

make the relational observation that his tears demonstrate that he loves (ἐφίλει) Lazarus. 

But a more encompassing observation in verse 37 notes their evaluation of his apparent 

powerlessness by having failed to fulfil what he had announced when the messengers 

had come with the word of Lazarus’s illness. He had assured them that the sickness was 

not unto death and would bring glory to God and glorification to the Son of God (John 

11:3-4). They do not discount that he had restored sight to a man who had been blind 

from birth. In their charge that he had been unable to bring healing to prevent a man 

from dying, they seem to identify him with other prophetic figures of that day who may 

have meant well but proved to be failures, as seen above in the references from 

Josephus.  
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7.1.8  The resurrection of Lazarus 

Approaching the tomb, Jesus again becomes agitated (ἐμβριμώμενος) in the face of 

death, in the presence of sceptics, and in his determination to vindicate the glory of God. 

He orders that the stone be removed from the front of the tomb. But Martha expresses 

her own fears, pointing out that after four days the tomb would be saturated with stench 

from the decaying body of her brother (v. 39). When he answers her, calling attention to 

their previous conversation, he refers to material not covered in the record John 

provides. This underscores that what John has recorded is a synopsis of the conversation 

between Jesus and Martha, not a full transcription of all that was said. 

Kӧstenberger (2007:468) suggests that the stone covering the entrance to the tomb is 

related to the stone the builders rejected in Psalm 118:22. His proposed relationship is 

unclear. While the psalm is one used at the time of Passover, the stone served as a seal 

to keep unsavoury characters from the corpse. With the stone removed, and the stench 

of death emanating from the tomb, amidst seemingly impossible odds Jesus lifts his 

eyes heavenward and speaks: “Father I thank you that you have heard me. I knew that 

you always hear me, but I said this on account of the people standing around, that they 

may believe that you sent me” (John 11:41-42). The address of Jesus to God as Father, 

according to Tolmie (1997:64), represents eighty per cent of the uses in John 1:19 – 

12:50, beginning in John 2:16 when Jesus is cleansing the temple and referring to it as 

his Father’s house.  

When studying the prayer of Jesus, Kӧstenberger (2007:468) suggests that the prayer 

echoes Elijah’s prayer at Mount Carmel. After having prayed, at YHWH’s instructions, 

for the rain to stop in Israel, rainfall ceased for three years. At a gathering of the nation 

at the end of the three years, Elijah again prayed:  

O LORD, God of Abraham, Isaac, and Israel, let it be known this day 

that you are God in Israel, and that I am your servant, and that I have 

done all these things at your word. Answer me, O LORD, answer me, 

that this people may know that you, O LORD, are God, and that you 

have turned their hearts back (1 Kgs 18:37). 

In both settings there were “impossible” circumstances. The prayers were made aloud. 

The prayer was not for the benefit of the one praying, but for those who were gathered 

there, observing his method. Jesus prays aloud to the Father, before them, in order that 

they would believe that the Father had sent him. His prayer confirms the effectualness 
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that Martha had confessed earlier in her conversation with Jesus (v. 22). Transitioning 

from his prayer, Jesus assumes the position of a commander, calling out in a loud voice, 

μεγάλῃ ἐκραύγασεν (“Lazarus, you come outside,” v. 43). The call was sufficient to 

awaken him from death, but selective in that only he awakened from death. In view for 

all to see, Lazarus awakened and came out, though his hands and feet were bound in the 

garments of death. As Bultmann (1971:409) noted, Lazarus’s coming out was a miracle 

in itself. Jesus instructed the people standing by to unwrap him and release him to go. 

Lincoln (2005:329) observes the contrast with the resurrection of Jesus (John 20:6-7), 

who left his grave clothes in the tomb by his sovereign power.  

Is there an allusion to the Exodus from Egypt in the raising of Lazarus? If Lazarus was 

the firstborn son of his family, his resurrection from the dead could be seen as a 

symbolic reversal of the tenth plague in Egypt (Exod 11:4-5). There, the firstborn son 

dies, but here the son is raised from the dead. Smith (1962:336-337) suggests possible 

connections to this idea. Jesus, a firstborn, is the one performing the miracle. Though 

not explicitly identified as the firstborn in John’s Gospel, Jesus was the firstborn of his 

mother Mary, and is so identified in passages noted above (6.1.3) outside of this Gospel. 

Jesus is later identified (Rev 1:5) as the πρωτότοκος τῶν νεκρῶν (firstborn from the 

dead). In Egypt, the firstborn, living in homes that did not have blood applied to the 

doorposts and lintel, died when the death angel passed over their home (Exod 12:7, 23, 

29). Upon discovering the death of their children there was a great cry (κραυγὴ μεγάλη) 

on the part of the Egyptians (Exod 12:30). There, the loud cry noted the loss of life. In 

John’s account the great cry of Jesus (μεγάλῃ ἐκραύγασεν) awakens life from death. 

The scene of the resurrection of Lazarus may portray the reverse of the last plague in 

Egypt. 

The resurrection scene of Lazarus reflects aspects of the restoration scene in Ezekiel 37, 

a chapter that was examined earlier in this dissertation (4.1.3) and referred to briefly 

above. There, Ezekiel was placed in the middle of a valley of human bones. When asked 

whether those bones could live, Ezekiel deferred to the Lord who was asking him. He 

was instructed to prophesy to the bones, to speak on God’s behalf to them, calling them 

to life. To his amazement, the bones came together and came to life as a large 

congregation in two steps (Ezek 37:1-10). While the bodies were physically 

reassembled, a second step was necessary to restore life to the people. By contrast, 

Lazarus heard and responded to the call of Jesus, but needed to be freed from the grave 

clothes that bound him.  
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This account of a miracle is not readily accepted by all Johannine scholars. For 

example, A.K. Peterson (2015:123-124) selects it as an illustration of John’s “generic 

docetism”. He contrasts the use of mosaics to communicate a message with what John 

does. Peterson alleges that rather than John following the storyline of the Synoptic 

Gospels, he builds the drama around the miracle accounts and their subsequent 

engagements. However, in the case of the raising of Lazarus, there is no immediate 

exchange of speeches between Jesus and observers. There are responses to the miracle 

in two primary directions. 

7.1.9  Reactions to the resurrection of Lazarus 

As a result of the raising of Lazarus those present respond in one of two ways (John 

11:45-46). Westcott (1881:173) argues that the event is a decisive test of faith. Even 

today it continues to be a test of faith. In the day the miracle took place, many of the 

Jews who witnessed the sign believed. Others, however, reported the raising to the chief 

priests and the Pharisees. Westcott correctly notes that the motive of their reporting is 

left unsaid by John, therefore efforts to identify what motivated them are unwarranted. 

What is clear is that their reporting provided the impetus for the council to gather and 

use the news for their purposes. To quell potential political unrest, the Jewish leaders in 

the Sanhedrin take action. But within their ranks, according to Westcott (1881:174), are 

divisions between Pharisees and Sadducees (the party of the chief priests) who react 

differently to the presumed threat of Jesus doing many signs (πολλὰ ποιεῖ σημεῖα). In 

response the leaders convene. Wright (1996:550) sees this clandestine meeting as the 

real ‘trial’. Without the presence of Jesus, they determine that he is committing sedition 

and disturbing the political wellbeing of the nation. Thus they require his death 

sentence. They reason that otherwise the place and the nation (τὸν τόπον καὶ τὸ ἔθνος) 

are in jeopardy of being destroyed by the Romans. Westcott (1881:174) contends that 

the ‘place’ refers to the centre of worship, the Temple, and the ‘nation’ refers to the civil 

government that is under the watch of Rome.  

During that meeting Caiaphas utters a pronouncement, “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” (John 11:49-50). Godet (1893:2:191) observes that 

the view expressed here is in keeping with the parable Jesus taught of the labourers in 

the vineyard (Matt 21:38) who were determined to kill the son so that they could retain 

what they wanted to seize if the heir were deceased. When the statement is made ἵνα εἷς 
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ἄνθρωπος ἀποθάνῃ ὑπὲρ τοῦ λαοῦ (that one man should die in behalf of the people) the 

selection of the terms points to a larger implication. Caiaphas’ notorious statement is 

repeated in John 18:14. 

In the Old Testament the ordinary principle is one for one. The requirement for death 

was conditioned upon one rebelling against the rule or law of YHWH. In the original 

stipulation to Adam (Gen 2:15-17) he is promised that in the day he eats of the 

forbidden fruit, he will die. When Cain was called to account for murdering his brother 

(Gen 4:9-12) the principle was one life for the life of the slain. After the flood in Noah’s 

time, there was a stipulation given that when a human life was taken in murder, the life 

of the murderer is to be taken. In Ezekiel 18:20 the requirement is that the soul that sins 

is the one that dies. Yet there are indications of the principle of substitution also. In 

Genesis 3:15 a promise is given that one from the seed of the woman would bruise the 

head of the serpent. Later, in his appeal for the preservation of the city of Sodom (Gen 

18:32), Abraham negotiated that if there were ten righteous persons in the city YHWH 

would spare the city. Following the rebellion of Israel in worshipping the golden calf 

(Exod 32:30-33), Moses offered himself as a substitute for the τὸν λαὸν (the people). In 

David’s encounter with Goliath one person represented a nation (1 Sam 17:8-9). Later 

in David’s life (2 Sam 18:3) when he was in a vulnerable circumstance, his advisors 

said his life was worth the lives of ten thousand others. The idea of substitution is 

addressed in Isaiah 53:6 where the prophet says that YHWH places on “him” the sin of 

us. In John 1:29, John the Baptist announces that Jesus is “the Lamb of God who takes 

away the sin of the world”. In this text John uses the term κόσμος (world) as the object 

of the removal of the sin. That is the same term used in John 3:16 as the object of God’s 

love demonstrated in the sending of Jesus, his Son. When the word τοῦ λαοῦ (the 

people) is used by Caiaphas he likely intended the people of his own nation. But John’s 

use may be an example of what Stibbe (1992:19), though focusing his study on John 

18–19, identifies as a double entendre. It would include people from Israel but not only 

people from that heritage and background.  

John explains (v. 51) that Caiaphas’s remarks were not from his own agreement but 

were spoken through his role as high priest that year. According to Godet (1893b:192), 

Caiaphas was able to curry the favour of the Romans and served in that role for eleven 

years, including the ministry years of Jesus. The emphasis of ἐκεῖνος (that) underscores 

the notoriety of his rule during that year when Jesus was crucified. In his statement he 

charges the Pharisees with crass ignorance in their concerns (Keener, 2003:855). But 
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even more ironic, as Keener notes, Caiaphas in his remarks indicates that he knows even 

less than his opponents of the Pharisees. Temple (1963:181) aptly observes, “Caiaphas 

was consciously uttering a piece of cynical utilitarianism. Unconsciously he was 

summarising the Gospel. In one sense, what he said was true; but that sense was 

unknown to him.” The Sadducees, who were responsible for copying the Old Testament 

Scriptures, lead the call for the death of Jesus. What they could not accomplish in this 

setting would have to wait until a formal criminal charge could be made at the official 

hearing to come (John 18). 

In John 11:50-52, the reader learns that Caiaphas has prophesied of the death of Jesus 

ὑπὲρ τοῦ ἔθνους, καὶ οὐχ ὑπὲρ τοῦ ἔθνους μόνον (in behalf of the nation [Israel] but not 

in behalf of that nation alone). Further, he prophesied ἀλλ’ ἵνα καί τὰ τέκνα τοῦ θεοῦ τὰ 

διεσκορπισμένα συναγάγῃ εἰς ἕν (but even in order that the children of God who are 

scattered may be gathered into one). As noted earlier (3.1), Dennis (2006:78) sees the 

gathering of the dispersed ones as having New Exodus implications. A Second Exodus 

had been promised in Isaiah 11:10-16, especially verse 12: καί ἀρεῖ σημεῖον εἰς τὰ ἔθνη 

καὶ συνάξει τοὺς ἀπολομένους Ισραηλ καὶ τοὺς διεσπαρμένους τοῦ Ιουδα συνάξει ἐκ 

τῶν τεσσάρων τῆς γὴς (and he will raise a sign to the nations and gather the destroyed 

ones of Israel, and the scattered of Judah he will gather from the four corners of the 

earth). See also other passages in the Prophets, considered earlier in this dissertation 

(4.1.3). Day (2016:221) observes that the combination of συνάγω (gather) and 

διεσκορπισμένα (scattered) is used in the Greek Old Testament in three places (Deut 

30:3; Ezek 28:25; 29:13). He goes further to say that συνάγω (gather) and διασπορά 

(scattered) are found together in only four Old Testament passages (Ezek 28:25; Isa 

49:5-6; Neh 1:9 and PsSol 8:28). He then argues for the Isaiah 49 passage as the place 

from which John builds his argument. But he seems to be looking too narrowly. Those 

passages anticipated a gathering from many nations to Israel. The reference to the 

gathering here appears to include more than people from Israel and identifies them as 

“children of God”, very similar to the term τέκνα θεοῦ used in John 1:12 for those who 

receive Jesus and believe on his name. As Pryor (1992:8) argues, the means of access in 

John 1:12 becomes a radical departure from the practices of the Old Testament for 

inclusion as “the children of God”. In the New Covenant, the terms of becoming a child 

of God eclipse the element of national heritage as a Hebrew.  

Following the raising of Lazarus, Jesus and his disciples depart from Bethany and go 

through a wilderness region to Ephraim, an area to the northeast of Jerusalem, to be 
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removed from exposure to the Judean authorities (John 11:54). Talmon (1993:223) 

explains that in the Old Testament the desert/wilderness motif indicates an unavoidable 

transition period where Israel moves from a context of unrest and disorganization to one 

of structure and order. Writing on the idea of passing through a wilderness with the New 

Exodus, he notes that rather than the trek being a punishment it could be viewed as 

“invested with new images of promise and hope” (Talmon, 1993:244). In a later 

comment, he observes that the Covenanters of Qumran went to the wilderness for a 

place of refuge from their persecutors even though going to the wilderness was a 

frightening prospect in itself (Talmon, 1993:253). Might this mention of Jesus and the 

disciples departing to the wilderness have any inference to a New Exodus wilderness 

experience? Not all agree. Meeks (1972:70-71) placing his confidence in the sociology 

of knowledge, explains that belief in Jesus means removal from “the world” to 

emphasize a division between God and the world. In contrast, Pryor (1992:165-166) 

contends that a emphasis on offering the Good News to people is a continual 

undercurrent throughout John’s Gospel. Rather than isolationism, Pryor sees a focus on 

obedience, community and relationships among the disciples themselves and between 

the disciples and their Jesus.  

The chapter concludes by providing a transition, announcing the approaching Passover. 

As the people go to prepare themselves to worship YHWH, in keeping with the 

instructions of Exodus 12:14-20, the religious authorities prepare to apprehend Jesus 

(John 11:55-57). It has been shown that in this chapter there are references to Egypt, a 

wilderness experience, and a re-gathering of scattered ones in order to take them to a 

promised destination, all probable components of New Exodus.  

7.1.10  Jesus returns to Bethany  

In John 12:1-11, Jesus joins in a meal at the home of Mary, Martha and Lazarus with 

other guests in Bethany. Lazarus, reclining at the table to eat, would be the object of 

enormous interest because of his resurrection from the dead (v. 9). Preparations for a 

meal to feed Jesus, his disciples and the family require considerable work, as 

highlighted in Luke’s account of an earlier visit to their home (Luke 10:38-42). Martha 

serves the meal, a role that John does not minimize. Presumably during the meal, Mary 

anoints the feet of Jesus with costly perfume and massages his feet with her hair. John 

Wenham (1992:22-33) persuasively argues that she is the same person as Mary 

Magdalene, who figures prominently in the later events of Jesus’ crucifixion and 
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resurrection (John 20). Yet, the event of her anointing the feet of Jesus is not described 

until Chapter 12. Why then, if the author is presenting a chronological account of these 

events, is her anointing mentioned in Chapter 11? A series of arguments, from creative 

historiography to redactional editorializing, have been advanced, but the one that is 

argued here is that in writing the account of the events after the fall of the Temple and 

the city of Jerusalem, John could provide the name of the woman who did the anointing. 

While at the time her action contributed to the conversion of many who believed in 

Jesus (John 11:45; 12:10) and induced the hostility of the Jewish leaders, by the time 

the Gospel was written there would not have been the same threat (Bauckham, 

2017:194). Her activity would have been widely known from other Gospel accounts, but 

her identity had not been disclosed. Additionally, if, as Keener proposes and Cirafesi 

(2013:331) endorses, the Gospel was begun in Palestine but completed and began 

circulation in Asia Minor at a later date for an audience of largely resettled Palestinian 

Jews, the names and details would have filled in gaps.  

Brendsel (2013:269-270) develops a proposal that the focus on the feet of Jesus echoes 

Isaiah 52:7-12, where the feet that bring good news of the kingship of their God are 

considered beautiful. Later, Brendsel (2013:278) describes a chiastic structure of verses 

that develops around a “concentrically structured unity” in Isaiah 52:7-8. The centre of 

this emphasis is ִיְך ֹלהָֹ ַלְךְא  ִצּיֹוןְמָֹ  The idea of running .(say to Zion, your God is king) ֹאַמרְל 

with news echoes 2 Samuel 18:24-32, where runners bring news of the battle to David. 

But Brendsel (2013:276) cites Ancient Near Eastern studies that refer to acts of kissing 

feet or bowing at the feet of another as marks of humiliation. Surely such an array of 

expressions reflects what Mary was doing at the dinner that day.  

The aroma of the perfume fills the house. The reference to filling the house may echo 

the experience of Isaiah in his vision in the Temple, where the glory of God is said to 

fill the house (John 12:3/Isa 6:4). The Greek does not have the same precise wording 

but uses a synonym. Also in Exodus 30:23-29 those being presented for the priestly 

office are to be washed and anointed before embarking upon serving in the tabernacle 

with special fragrant oil. These procedures are followed at the dedication of the 

tabernacle (Exod 40:12-15, 34-35).  

The value of the perfume is declared to be three hundred denarii. That would 

approximate the annual income for the median worker in Palestine in that day (Lincoln, 

2005:338). How would she have financial resources to have access to such a quantity of 

perfume? John does not inform his reader. What motivated her to be so generous with 
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her offering? One possibility is that she was deeply grateful for the fact that her brother 

was alive again and able to join in the meal with them. One can only speculate. Yet, 

when Judas protests the inordinate expense of this anointing, Jesus interjects that what 

she has done was for his burial. As Tenny (1948:183) comments, “Faith blossomed into 

devotion”. Because the details of this occurrence differ too greatly to be an adaptation 

or distortion of the event in Luke 7, when an unnamed woman anoints the head of Jesus, 

it seems best to see them as separate events. P.J. Williams (2018:45-46) argues for 

allowing each Gospel to be read more closely in order to see what they actually say 

rather than unduly attempting to merge them together. Carson (1991:427) sees her 

action as an indication of her own sense of unworthiness in the presence of Jesus and 

she serves as a contrast to the response of the chief priests and Pharisees who were 

seeking to kill him. He proposes that the day was the conclusion of the Sabbath 

(Saturday evening) with Jesus modelling true Sabbath rest. 

Svärd (2015:249-255) argues that the event is a royal anointing in keeping with several 

anointing ceremonies in the Old Testament. In the experiences of Saul, David and Jehu, 

each of their anointings occurs in a private setting. Svärd (2015:256) proposes that the 

dinner in Bethany was attended by at least five persons, including Judas. In agreement 

with Culpepper (1983:118), omitting the other disciples while including Judas seems 

unwarranted, given their departure with Jesus (John 11:54), the nearness of the Passover 

and the family emphasis that accompanies that feast. Svärd (2015:257) notes that Mary 

is never identified as a prophetess in the New Testament but commentators such as 

Brown refer to the action of Mary as prophetic when considered in the context of Jesus’ 

statement about her having done so in anticipation of his burial. Further, Svärd 

(2015:262-263) observes that a journey had been taken in conjunction with the meal and 

anointing as well as the arrival of the Spirit in a special manifestation on the anointed (1 

Sam 10:6, 10; 16:13). The Spirit had come upon Jesus at his baptism (John 1:32-33).  

Carson (1991:428) explains that nard is an oil withdrawn from the avoirdupois root. 

Because of the posture of reclining at a table, his feet would have been exposed and 

Mary could have applied the oil generously to his feet and legs. The anointing of Jesus 

was not on his head but on his feet. Svärd (2015:266) points out that this was the 

lowliest part of the body, as reflected by the testimony of Abigail before David (1 Sam 

25:41) and the service of Jesus to the disciples (John 13:13-17). 

In contrast to the outpouring of humility and devotion to Jesus by Mary, Judas responds 

in protest at the expenditure. He alleges that the ointment could have been sold (at the 
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market price equalling a year’s wages) and the proceeds could have been given to the 

poor (John 12:4-6). In commenting on this passage, Tenny (1948:183) notes that Judas, 

often regarded as a perceptive thinker, was devoid of tact in his criticism. He is exposed 

as restless, dissatisfied, mercenary and insincere. The protest of Judas (John 12:5) out of 

alleged concern for the poor is met with a response from Jesus defending the generous 

offering of Mary as a strategic opportunity to prepare for his burial (vv. 7-8). Haenchen 

(1984:85) supports those who see her action as retaining what remained in the jar of the 

ointment for the time of his burial. He resists those who seek to attribute her action to a 

Palestinian practice of provision for one’s burial as of greater value than caring for the 

poor. The opportunity to respond to care for the poor is a continuing condition in this 

world. The reader is given background information in verse 6 that clarifies the 

motivation behind the protest of Judas. Culpepper (1983:17-18) notes that Tenny 

identifies this as one of fifty-nine “footnotes” supplied by John to clarify details for his 

readers. Such “footnotes” also show up in John 12:16, 37-43; 13:11, 23, and 28. He 

finds none of these between John 13:31 and 17:26. While he is unable to find an explicit 

pattern to trace their usage, he notes that they are not interpolations but are necessary for 

the text.  

Following the meal, people gather; some are interested in seeing Jesus, and others are 

eager to see Lazarus. Because people were attracted to Jesus through the evidence of 

Lazarus being alive again, the leaders determine that Lazarus must be put to death, 

presumably not by sickness this time (John 12:10-11). Horsley (2013:130) contends that 

the scene here in Bethany is an increasing threat to the ruling priestly class in Jerusalem 

who were largely operatives in alliance with the Roman government. With the influx of 

people from outside the area they had a larger challenge to manage their power.  

7.1.11  The triumphal entry  

In following the pattern of Old Testament kings, as Svärd (2015:260) observes, Jesus 

was announced as king subsequent to his anointing (John 12:12-15). The following day, 

on Sunday if Carson is correct, the procession is initiated by the people (including 

children as identified in the Synoptic Gospels) rather than political authorities.  

Extensive work has been invested in relating this entrance to the conclusion of Psalm 

118. Brunson (2003:185) demonstrates that John provides the chant of the people that 

provides evidence that he worked from the Hebrew text because the word Ὡσαννά 

(Hosanna) does not appear in any extant Greek text of Psalm 118. From the available 
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evidence it appears to have been transliterated into the Greek from the Hebrew  ְֹה  הֹוִשיעָֹ

 Because of the absence of this term in Greek documents outside of the .(Hosanna)נָֹא

New Testament, Brunson (2003:204-205) believes the term was coined for this 

procession. The designation, “the king of Israel” is neither in the Hebrew nor the Greek, 

but the implication in the Psalm appeals to YHWH as king. That identification is spoken 

in John 1:49 when Nathanael first meets Jesus: ῥαββεί, σὺ εἶ ὁ υἱὸς τοῦ θεοῦ, σὺ 

βασιλεὺς εἶ τοῦ Ἰσραήλ (Rabbi, you are the Son of God, you are the king of Israel).  

Brunson (2003:194) sees a parallel with the entrance of Solomon in 1 Kings 1:38-40 as 

he mounts his father David’s mule and rides into Jerusalem to be anointed as king. He 

also notes the procession in Zechariah 9:9 that also refers to David. He argues further 

that the whole procession is in view, extending beyond the liturgical use for worship 

settings (Brunson, 2003:197). The sequence is different in John 12 where Jesus has 

departed from the wilderness, partakes in a meal, is anointed for his burial and enters 

the city of Jerusalem to informal proclamations of his kingship. Brunson (2003:197) 

concludes that Jesus was bringing to fulfilment the New Exodus in both a messianic and 

eschatological sense. He contends that it would not be fitting for the procession to have 

occurred at the time of the Passover, rather he finds it more in keeping with the Feast of 

Tabernacles (Brunson, 2003:200-201).  

Menken (1996:96), detailing relationships between the Old Testament and the Fourth 

Gospel, gives careful consideration to John 12:15. He argues that the change from 

‘rejoice greatly’ into μὴ φοβοῦ (do not fear) in John 12:15a finds its legitimation in 

analogous OT passages, and its motive in the present context (the Lazarus narrative). 

Relying on the earlier work of Farmer, as noted earlier (2.1), Menken (1996:86) notes 

that the practice of using palm branches refers back to the Maccabean times, when 

Jewish coins were inscribed with palm branches in times of revolt (1 Macc 13:51; 2 

Macc 10:7; cf. Rev 7:9; T. Naph. 5:4). The response of the people indicates that they 

view Jesus as a conquering king who is capable of horrendous things. Yet, δὲ (but) in 

verse 14 introduces a contrast to that idea with Jesus mounting a donkey rather than 

horses and chariots (Menken, 1996:96). He notes that the omission of σοι (to you) in 

citing Zech. 9:9, was to promote the universal significance of Jesus’ coming. 

Καθήμενος (sitting) in 12:15c is a possible translation of the participle ְֹבכְֵר  in the 

Hebrew text. Menken suggests that the motive for this translation is the idea of Jesus’ 

kingship. The final words πῶλον ὄνου (colt of a donkey) in 12:15c come from Genesis 

49:11, a passage that is analogous to Zechariah 9:9. The words relate the latter 
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Messianic passage to the former (Menken, 1996:96). The disciples respond to this 

announcement of his kingship with uncertainty (John 12:16). John explains that they 

understood what was happening only after Jesus was glorified. This represents one of 

the “footnotes” in this chapter discussed above. Culpepper (1983:29) observes that this 

text illustrates how “narrative, memory and Scripture are blended and reinterpreted.” He 

contends that what John provides would not have been reported by someone at the scene 

on that day. Yet, should such an assumption not be qualified when there are references 

earlier in the passage (v. 7) of Jesus attributing to Mary’s action that she had foresight 

about anointing him for his burial? Could there not have been devout followers of Jesus 

who were perceiving what was happening on the larger scale?  

The following verse (John 12:17) reports that those who had been with Jesus at the 

resurrection of Lazarus in Bethany do not keep silent about what they had seen, both in 

the initial resurrection and subsequent observations. Again, John provides an 

explanatory comment (v. 18), not included in the list of “footnotes” that Tenny 

identifies, that word of mouth continued to spread the news of what Jesus was doing. 

Culpepper (1983:25) identifies it with statements that provide “inside” information. 

Meanwhile, as the Pharisees see the response of a diverse cross-section of people 

coming to Jesus, they conclude that they are failing in their efforts.  

7.1.12  Greek inquirers seek Jesus  

Almost as though on cue, a group of Greek inquirers approach Philip, with the 

information supplied that he was from Galilee. They have one request, that they might 

be able to see Jesus. Culpepper (1983:174) sees their arrival as the signal that the hour 

which has been anticipated (2:4; 4:21, 23; 7:30; 8:20) has arrived. Carson (1991:437) 

identifies it as a “paradigm shift” because from this time until the cross, the focus on the 

imminence of events becomes prominent (12:27; 13:1; 17:1).  

Jesus uses an illustration of a seed, identified by Hunter (1965:125), among others, as a 

brief parable. As Carson (1991:438-439) observes, the use of such examples reflects the 

society of that time with its great dependence on the soil to produce food. He notes that 

Jesus refers to agrarian examples, particularly in the Synoptic Gospels, and Paul refers 

to the seed planting process in teaching on the resurrection (1 Cor 15:36-38). Isaiah 

55:10 alludes to the ways of YHWH in providing seed for the sower and bread for the 

one who eats. Yet the dependence on the relatively thin layer of topsoil for seedtime and 

harvest remains a concern for survival globally in every age (Gen 8:22). A seed can be 
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available and brimming with potential but remain unplanted, secure and alone! A seed 

cannot plant itself, yet if it is planted, to all appearances it dies beneath the soil. Yet if it 

germinates, sprouts and grows, a single grain produces approximately seventy grains on 

each head of wheat.  

While many of his disciples and many from Palestine may well have anticipated one 

who would be a king like David or a leader in the order of Judas Maccabaeus, Jesus 

uses the parable of the seed being planted to describe his own yielding of himself to 

death. In that way he would bring about new life for a great number of persons. In 

addition to the agrarian context of Palestine there may be echoes of the life of one who 

was sent by his father to care for his family (Gen 37:1-17). He came to his own but they 

did not receive him (Gen 37:18-22). Instead, he was captured, robbed of his garment, 

and sequestered in a place of confinement (Gen 37:23-24). He was betrayed by his 

brothers and sold to merchants who took him to another country Gen 37:25-32; Ps 

81:5). There, in exile, he was sold again into slavery and servitude, away from all the 

comforts of his home culture and family (Gen 37:36). He was again betrayed, unjustly 

accused and imprisoned, seemingly to have been forgotten (Gen 39-40). Yet in that 

difficult setting, he remained faithful to the God of his fathers (Gen 39:9, 21-23; 41:15-

16, 37-39). He was considered dead by his family members (Gen 37:32-35; 42:32, 36). 

Yet, in time he was released from prison, established as a ruler in the place of his exile, 

and reconciled to his father and family (Gen 41; 46:29; 50:15-21). He would experience 

his own Exodus after his death, as observed by Wenham (1994:488) and noted earlier in 

this dissertation (4.2). That person is Joseph, who went alone into Egypt, and whose life 

is summarized in Psalm 105:16-25. In Psalm 105:24 the psalmist saysְ ֹאד ְמ  ת־ַעמֹו רְא   ַוּי פ 

(they were very fruitful). In John 12:24 Jesus describes the seed as πολὺν καρπὸς φέρει 

(bearing much fruit), likely anticipating the later adaptation of the parable by Jesus for 

his disciples (John 15:16).  

Arguing from John 12:23-24, Hill (2002:179) concludes that John portrays the 

crucifixion as merging with the resurrection while Jesus is “walking six inches off the 

ground” without any sense of suffering or agony. In contrast, Hengel (2008:270) points 

out that while John portrays lofty qualities of Jesus, he also shows elements of human 

weakness. Jesus is weary in Samaria (John 4:6). He grieves at the grave of his friend 

Lazarus (John 11:35). He becomes troubled (John 13:21). In his quest to make his point, 

Hill seems to have overlooked the implications of the parable itself in John 12:23-24 

and the verses that follow. Jesus calls people to sacrifice themselves and expresses his 
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profound struggle, not simply in private, but in a public forum. Jesus follows the parable 

with direct application to his hearers (John 12:25-26). Hunter (1965:125) observes that 

Jesus underscores the tragedy of self-love in contrast with the glory of self-sacrifice. 

Time is not elastic. Human life on earth is for a narrow window of time that will be 

expended either wastefully by trying to cling to it, or wisely by the disciplined investing 

of it for eternal values. Then to make certain his hearers understood the implications of 

what he was requiring, he explained that one who serves him must follow him and 

spend time with him. Such commitment will result in being honoured by his Father.  

7.1.13  Jesus reaffirms his purpose in going to go the cross  

In John 12:27-29, Jesus expresses his internal struggle in facing his assignment: ἡ ψυχή 

μου τετάρακται (my soul is troubled). Morgan-Wynne (2011:63), in response to the 

restlessness that Jesus expresses to those gathered, notes that the “hour” represents the 

destiny that Jesus has come to accomplish. He must embrace what that hour involves in 

its fullest measure. As Barrett (1978:425) rightly observes, the call to obedience for 

Jesus is costly. He sees the expression as the language of the psalmist (Psalm 42:6, 11) 

who expresses the struggle of his soul. As Westcott (1975:181) notes, “The shock has 

come but the effects continue”. A similar expression is made in John 11:33 when Jesus 

faced the context of the grave of Lazarus: ἐνεβριμήσατο τῷ πνεύματι καὶ ἐτάραξεν 

ἑαυτὸν (he was deeply moved in his spirit and troubled). The same root word ταράσσειν 

(to be troubled) appears again when Jesus meets with his disciples in the upper room, 

facing the announcement of his betrayal. John 13:21 reports, ὁ Ἰησοῦς ἐταράχθη τῶ 

πνεύματι (Jesus was troubled in his spirit). The cluster of these references informs the 

reader that death, with all that it represents, as a real enemy of life since the rebellion of 

Adam and Eve in the Garden of Eden (Gen 3), was also a real enemy of Jesus who had 

come in the flesh and lived among humankind (John 1:14).  

Jesus appeals to his Father, asking that he would glorify his name (John 12:28). This is 

in keeping with his response in verse 23 when he identified the timing of the arrival of 

the Greek inquirers. Hoskyns (1940b: 498-499) observes a reluctance on the part of 

interpreters in his day to accept that Jesus was in any manner making an actual request 

of his Father. Lindars (1972:431) explains that Jesus is asking the Father to act for his 

own glory, anticipating the accruing of glory that will come to the Father when Jesus is 

glorified (John 13:31-32). When the Father responds (John 12:28), speaking from 

heaven, he assures Jesus and those who are gathered, that he has glorified him and will 
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do so again. M. Davies (1992:71) demonstrates that this is the only place in John where 

a verbatim statement is given from the Father. The communication between God and a 

person is also found in Moses to whom God spoke and through whom Moses (through 

Aaron) communicated what YHWH said to his hearers. Details are given of the physical 

appearance of Moses when he had been in the presence of YHWH. Meeks (1967:317) 

sees in Moses “not only the figure of this eschatological prophet, but the figure who 

combines in one person both royal and prophetic honour and functions.” Those qualities 

provide the basis of the confluence of emphases in John’s Gospel of Jesus as the New 

Moses.  

 In the descriptions of Jesus in John, there is nothing unusual in his appearance, even 

though he claims to speak only what he has been given from the Father. With Jesus, we 

have only one recorded verbatim statement from the Father (12:28). Yet, he is spoken of 

as only speaking what he had been instructed from the Father, a claim Moses could not 

make.  

Behind the statement from heaven, Ronning (2010:131-132) plausibly argues for a 

connection with Micah 5:2, discussed above (4.3.2) where Micah uses the term for 

Exodus to describe the ongoing activity of the Messiah from eternity past. The response 

to the request of Jesus serves then as an affirmation of his ongoing work as he embarks 

upon the cosmic battle. Of those gathered, there is a mixed response. As Hoskyns 

(1940b:499) observes, some related the response to a clap of thunder, possibly reflecting 

back to the plague in Egypt (Exod 9:23-24) or the statement of Elihu (Job 37:2-5) about 

the sovereign working of God in the world, communicating through the forces of nature 

in things that humans cannot adequately comprehend. He also suggests Psalm 29 with 

its references to YHWH speaking through the elements of nature, or a similar reference 

in Jeremiah 10:13 as providing an Old Testament background for this encounter. 

Another possible passage that may provide an echo here is in Psalm 99 (98 Greek). In a 

setting that affirms the rule of YHWH over the peoples (λαούς not nations), implying 

those with whom he has a covenant relationship, the psalmist emphasizes the holiness 

and justice with fairness/equity of YHWH toward Jacob (vv. 3-4). He builds upon that 

foundation and refers to the place where YHWH’s feet rest as holy (v.5). The psalmist 

includes Aaron, Moses (see Exod 19) and Samuel (see 1 Sam 3) as those who called 

upon the name of YHWH. He spoke to them out of the cloud and they heard him (vv. 6-

7). Others in the crowd claimed an angel had spoken, perhaps in the pattern of Genesis 

22:11 where Abraham was restrained from sacrificing his son Isaac. Luke’s Gospel 
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records that an angel speaks from heaven to the shepherds, announcing the birth of 

Jesus in language they comprehend (Luke 2:10-12). Hoskyns (1940b:499) maintains 

that, “no one perceives that it is the voice of God”. Yet, John, as one in that gathering, 

identifies the source and content of the message. Must he be the only one who did so? 

Could not the responses of the crowd provide another example of persons seeking an 

alternative to the message of God in order to avoid the implications upon them, as 

Tasker (1973:149) seems to imply?  

Jesus states that the purpose of the response from heaven was for the sake of the people 

before him, and he ties that to the imminent judgment of the world. Morgan-Wynne 

(2011:68) sees that the double use of νῦν (now) in John 12:31, connected with the 

promise of δόξα (glory) in John 12:28, becomes the foundation for the coming 

confrontation of the cross. C.H. Williams (2002:353) goes further to say that the coming 

of Jesus results in the arrival of judgment of the world (John 12:31) though the stated 

purpose was that the world might be saved through him. The casting out of the ruler of 

this world, if understood as Satan, as Brown (1966:476) proposes, is not in his initial 

fall from heaven but implies the ending of his domination on the earth. But, as Brown 

notes, in 1 John 5:19, the author there identifies the whole world, at least in his time, as 

continuing to be under the domination of the evil one. Brown proposes that the victory 

over Satan is one in principle that is to be gradually accomplished in the reality of life 

by the work of believing Christians. He contends that to conclude that nothing further is 

anticipated reduces John to “a hopeless romantic who cannot recognize existing evil in 

the world”. Yet does his proposal of gradual accomplishment of the victory resolve the 

difficulty when evaluated over the course of human history? An alternative that 

Morgan-Wynne (2011:150-153) proposes is that Jesus, in going alone to the cross, takes 

upon himself the judgment for the sin of humankind. Satan, in lording authority over 

sinful humankind, claims them in death (John 8:21, 24). When Satan makes his appeal 

for Jesus at his death, the case is dismissed because Jesus righteously fulfils all the 

Father’s requirements perfectly (John 14:31). Satan, as the ruler, is cast out of the 

heavenly court and his power over the world has been broken. Humankind has the 

potential to be free from the ruler’s power. In contrast, Horsley (2013:117) argues that 

Jesus is announcing that Rome, with Caesar as ruler of the world, is to be cast out. 

Morgan-Wynne’s position retains an explanation for the continuing expression of 

rebellion in the hearts and lives of humankind. As Painter (1975:107-108) correctly 

observes, while Jesus came to destroy the works of the evil one, the whole world 
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remains under that adversary’s domination (1 John 5:19), but that control has been 

broken for believers in Jesus, who by faith are victors (1 John 5:4).  

Might there be more to be observed of Old Testament background for this passage? 

Ronning (2010:126) argues that the defeat of Sennacherib, described in Isaiah 36-38, 

provides a picture of the victory of Jesus. He contends that Sennacherib, the king of 

Assyria, had brought Hezekiah and all Israel to a point of great brokenness and collapse. 

They had rebelled against YHWH even though Isaiah had warned Hezekiah’s father, 

Ahaz, to turn back to YHWH in repentance, faith and obedience (Isaiah 7). In Isaiah 33, 

YHWH promises to deliver his people by his intervention, not by the efforts of the 

people. In Isaiah 33:10 YHWH promises: “Now I will arise, now I will lift myself up, 

now I will be exalted”. In the Greek translation of that verse, the root words for δόξα 

(glory) and ὑψόω (lift up) are used. Observing that the double use of νῦν (now) in John 

12:31 strongly resembles the triple use of νῦν (now) in Isaiah, Ronning (2010:126) finds 

a connection between the two passages. Isaiah had predicted the defeat of Sennacherib 

for approximately thirty years to many who would not regard his message. Ronning 

(2010:124-125) notes that in John 13:32 the third νῦν of Isaiah 33:10 (now I will be 

exalted) is used to speak of the immediate battle that was to ensue before Israel. There 

was no alternative remedy for Hezekiah. With his financial resources exhausted, his 

army depleted and his people on the verge of starvation, the apparently invincible 

Assyrians encamped outside Jerusalem. Sennacherib seems convinced that he would 

surrender as one ruler after another had done. Rather than surrendering or giving in to 

the cruel mocking of others, Hezekiah pleads to YHWH to come to their rescue. And 

the angel of YHWH slew 185,000 of the Assyrian soldiers in one night (Isa 37:36; 2 

Kgs 19:35; 2 Chr 32:21). In that action the deliverance could only be attributed to 

YHWH.  

But Isaiah had not only predicted deliverance from Sennacherib. When Ahaz refused to 

repent, Isaiah gave a promise to the house of Israel of a coming deliverer (Isa 7:10-15; 

9:6), promising the triumph of Jesus approximately seven-hundred years in advance. 

Ronning (2010:124-126) suggests that Jesus, in making the double use of νῦν (now) in 

John 12:31, applies the Isaiah 33:10 reference to himself. In Isaiah 33:13, YHWH calls 

for those both near Jerusalem and those also far away to come to observe what he has 

done, as Jesus announces his glorification in John 12:32 in a context where the 

Pharisees announce in frustration that the whole world is going after him (John 12:19) 

and Greek inquirers come to ask for him (John 12:20-21). Jesus has surrendered to do 
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the will of the Father, therefore he is announcing that his battle with the evil one who 

has ruled this world is about to commence. As only YHWH could deliver Israel from 

their enemy, only Jesus could gather and safely deliver his people to their promised land 

(see John 12:32). 

Stibbe (1992:19) sees a significant double entendre in John 12:32-34 with the use of 

ὑψόω (lift up). John uses words with two meanings, and here both meanings may be 

appropriate for the setting. Earlier, in John 3:14-15, an appeal is made to the Old 

Testament event of Numbers 21:9 when the bronze serpent is lifted as the means of 

delivering Israel from the plague of serpents. In John 8:28, Jesus speaks to a hostile 

crowd and tells them that their “lifting up” of the Son of Man will be the means of their 

understanding the legitimacy of his work as one sent from the Father. In John 12:32, 

Jesus announces that if he be lifted up he will draw all people to himself. Leach 

(1983:75) observes the frequent use of this concept in Isaiah: a symbol is raised to draw 

people together (Isa 5:26; 11:12; 13:2 18:3; 62:10). But C.H. Williams (2016:67) sees 

an open-endedness that continues in the usage of ὑψόω (lift up) because of the post-

resurrection vantage point of the author. There is an ongoing interaction with the death 

of Jesus on the cross and the exaltation of Jesus. From the human vantage point, one 

sees a man hanging on a cross, but for those who have the “eyes to see” that man is the 

exalted Lord on the cross and at the right hand of the Father (Williams, 2016:71). 

Ronning (2010:129) extends that protracted viewpoint by including the question of the 

crowd (John 12:34) about the Son of Man being lifted up and the question of him 

abiding forever. He links the crowd’s question to the permanence of the government 

alluded to in Isaiah 9:6-7. But the response of one being lifted up is stated in Isaiah 

57:15 where both lifting up and dwelling forever are included as characteristics of the 

same one identified in Isaiah 6:1. The wording א ִנשָֹ םְו   is identical (high and lifted up) רָֹ

in both Isaiah 6:1 and 57:15. But Isaiah 57:15 adds that he dwells in eternity (ֹשֵכןְַעד). In 

this manner the readers not only learn how Jesus would die, they also learn that he is the 

promised Son of Man.   

John adds an explanation (12:33) that he is speaking of the kind of death he would 

experience—an allusion to the physical elevation of Jesus on a cross and a spiritual 

exaltation to the glory of the Father. As Culpepper (1983:39) observes, this provides 

another example of the narrator providing clarifying details about what Jesus said. He 

notes that with few exceptions these clarifications point to the farewell and passion of 

Jesus.  
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Morgan-Wynne (2011:88) raises the question of the reason John would wait until this 

point in identifying the cross. Could it not have come earlier? He concludes that the 

evangelist may have waited until the passion was imminent. Relying on the work of 

others, Morgan-Wynne (2011:97) argues that the use of the Old Testament in the 

ministry of Jesus provides the background for the events identified (1:23; 2:17; 6:31, 

45; 10:34; 12:13-15) by using γράφειν (written). To clarify, in John 1:23, John the 

Baptist quotes Isaiah 40:3 and in John 12:13 the acclamation is shouted. But from John 

12:36 onward, the emphasis becomes one of πληροῦν (fulfilment) of what had been 

written in the Old Testament (John 12:38-40; 13:18; 15:25; 17:12; 19:24, 28, 36-37). 

Morgan-Wynne demonstrates that prior to the cross, many people identified as disciples 

of Jesus did not possess sufficient faith to continue with him. In John 2:23-25 many 

who saw the signs he performed believed on him, but he did not commit himself to 

them because he knew what was behind their interests. In John 6:66, many of his 

disciples no longer followed him. In John 8:31-58, many who believed on Jesus reacted 

against him and were determined to kill him before the meeting was concluded 

(Morgan-Wynne, 2011:106-107). His argument is supported by the requirement Jesus 

makes in John 12:26 that the one who serves him must follow him. 

Hamid-Kahni (2000:105, 116-118) makes a compelling case for John having presented 

Jesus as the fulfilment of the prophecies of Isaiah and echoes of other Old Testament 

passages. He grapples with the implications of the hardening of the heart that Isaiah 

confronted in his day (Isa 6:10) and John (12:39-40) applies to the immediate situation 

that Jesus faces (Hamid-Kahni, 2000:312-314). But with that fulfilment comes the 

concern of the implications. In the context of Isaiah’s having a vision of the majesty and 

glory of YHWH, he yields to the call for ministry to a very broken and fragile culture. 

But that culture was both unwilling to listen or believe (Isa 53:1) and intentionally 

resistant (Isa 6:10) because of their eyes having been blinded and their hearts hardened, 

preventing them from seeing, understanding and turning to YHWH that they may be 

healed.  

C.H. Williams (2010:187), combines the statement of the people’s unbelief in John 

12:37 with the first line of Isaiah 53:1, inquiring about anyone having believed their 

message, to stress the negative response to the message and demonstration of ministry 

by Jesus. In an earlier essay, she argues that the background of the Isaianic statements 

arises from the Greek text except for those times when the Hebrew text better expresses 

what he wishes to say (Williams, 2003:53). Then, John explains that Isaiah saw the 
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δόξα (glory) of Jesus and spoke of him (John 12:41), applying the message to those who 

were hearing Jesus as the fulfilment (πληρωθῇ) of what Isaiah was saying (John 12:38). 

As she elsewhere observes, if Isaiah is the speaker the reference to the Lord would 

apply to Jesus and would agree with the introduction of Jesus by John the Baptist in 

John 1:23 when he cites Isaiah 40:3 (Williams, 2010:187). The further allusion to the 

statement in Isaiah 6:10, she observes, omits the reference to “this people” and 

describes a condition already present in the hearers rather than their response because of 

the preaching (Williams 2010:188-189). In another essay, C.H. Williams (2005:109) 

compares John 12:40 with the Hebrew and Greek texts of Isaiah 6:10. She notes that 

John places the reference to eyes before the reference to hearts. John does not include 

the reference to “this” people’s heart becoming fat, but refers to the hardening of their 

hearts. John omits their ears becoming dull and their not hearing with their ears. She 

seeks to resolve the difficulty by attributing it to Johannine redaction coming from the 

hands of later editors of John. Could it not be that John is continuing to emphasize an 

open door of opportunity for people to learn of Jesus and believe on him?  

In the setting in Isaiah 6, the hardening (Isa 6:10) comes about by means of Isaiah’s 

enduring ministry. He was continuing to call the people to faith and obedience, but 

many were like Pharaoh, who heard the invitation but increasingly hardened his heart. 

The reference to Jesus as the glorified person Isaiah saw is also necessitated because of 

the consistent teaching elsewhere in the Gospel (John 1:18; 5:37-38; 6:46; 12:45; 14:7, 

9) that the manifestation of God is only made through the person of Jesus. 

The implications of the reference to blinding and hardening do not merge well with 

Hamid-Kahni’s (2000:320-322) emphasis, which is the election to life over the election 

to perdition. Because he finds allusions to predestination to clash with the role of Jesus 

as Saviour in John’s Gospel, he unsuccessfully attempts to argue against each allusion. 

Levering (2011:410-414) notes that Aquinas argued for a doctrine that agrees with 

Augustine by affirming God’s generous and prodigious love for all humankind while 

drawing only some rational creatures into a close relationship with himself. Carson 

(1981:174-175), grappling with the implications of divine sovereignty and human 

responsibility, provides a nuanced position. He rejects the interpretation that John 12:32 

promises that all of humankind will be saved because of the subsequent verses that 

speak of the intentional hardening of hearts among his hearers. Jesus does not address 

the Greek seekers as a separate group, because the work on the cross was not yet 

completed. In John there are contexts that must be considered that clarify the meaning 
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of passages dealing with the ‘cosmic’ sweep of God’s purposes. They also heighten the 

obligation of humans before God in view of the offer of eternal life.  

In John 12:37, where the hearers refuse to believe in spite of the many signs Jesus has 

done, B.N. Peterson (2015:294) sees a parallel with Ezekiel 33:30-33, where Ezekiel is 

told that he is like a pleasant entertaining voice to his hearers, though they have no 

intention of obeying his preaching. The comparison may be of merit, though the context 

explicitly quotes Isaiah who had his own challenges with those who rejected his 

message, as in his confrontation with Ahaz (Isa 7:1-10). Brendsel (2013:6) maintains 

that Isaiah is the only prophet that is explicitly quoted with a citation formulae in John. 

If an explicit reference to Ezekiel were made in the near context, Peterson’s argument 

would hold greater weight.  

Referring to the end of this chapter (John 12:48-49), Attridge (2015:43) proposes that 

John is providing a resolution to a series of earlier statements about judgment. 

Beginning with John 3:17, the reader learns that Jesus did not come to judge the world, 

but to save the world. A series of references follow that reiterate the same theme (John 

5:22; 8:15; 12:47). But close at hand are warnings of judgment (John 3:18; 5:30; 8:16, 

26). The offer of eternal life is extended, together with the promise of eternal judgment 

for those who reject that offer. In the context of people having accurately heard the 

message and of the necessity of responding to it, John reports that “many” even of the 

leaders believed on Jesus (John 12:42) but because they desired to protect their options 

and retain favour with the ruling authorities, they did not openly confess their faith. 

They exhibited a combination of fear of retribution and hope for favourable status with 

the authorities in Jerusalem. Horsley (2013:154) contends that they placed their trust in 

Jesus, not as persons “converted” to him spiritually, but as giving loyalty to him in the 

restructuring that he was undertaking in Israel. Beasley-Murray (1991:217) observes 

that Nicodemus is the only person John has introduced in his Gospel, but others, like 

Joseph of Arimathea, will be introduced. There must have been many others who 

believed on Jesus.  

The judgment will come, not on a subjective basis, but on the basis of the word he has 

given. Using the same term as in Jesus’ calling Lazarus from the grave (John 11:43), 

Jesus cried out about belief to those gathered. Echoing the calling to Lazarus and the 

calling of Ezekiel 37 to the physically lifeless corpses, Jesus speaks to those who are 

spiritually dead. Jesus clarifies that he is speaking in behalf of the Father. C.H. Williams 
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(2010:200) contends that Isaiah’s vision of Jesus as the embodiment of God’s glory 

(John 12:41) is none other than an expression of what is anticipated in the confession 

(John 1:14) of what John and his companions witnessed. It is also the goal prayed for in 

John 17:24 for all of those who believe on him. In Jesus’ ministry in Galilee, Samaria 

and Judea, there is no strong warning against idolatry. But in John 14-17 there are 

warnings about the future and the things the disciples would face. C.H. Williams 

(2010:200) sees this as addressed to second-generation converts to Christianity who 

were not engaged in idolatry as their parents had been. In John 8:44-45 Jesus confronts 

Jewish opponents, who are earlier identified as disciples, as children of the devil. Jesus 

responds as the prophet who was promised to come (Deut 18:15, 18). John includes 

references to the anticipation of this person (6:14; 4:19; 7:40; 9:17). He also includes 

the rejection of a prophet who has no honour in his own country (John 4:44). Jesus 

speaks to the people in behalf of his Father (John 17:8; 7:16; 8:26-38). Jesus, in John 

12:44-50, emphasizes that he has been sent by the Father. The object of believing, 

seeing, speaking and rejection is not in the final sense Jesus, but the Father who sent 

Jesus and for whom he speaks and ultimately to whom the hearers will give account. In 

so doing, Jesus is fulfilling the role of the one promised by Moses and reflects the 

relationship of Moses and Aaron speaking to Israel (Exod 7:1). As God spoke to Moses, 

he communicated that message to Aaron who spoke to the people in behalf of YHWH. 

Haenchen (1984:101) is correct in observing that confusion between the role of the 

sender and the messenger is avoided by the distinction given. The Father is distinct from 

the Son and the disciples. Only where those roles are not distorted or transposed does 

the one who sends become “visible in the messenger”. 

7.1.14  Concluding observations on the transitional chapters   

This section has traced the activity of Jesus from the conclusion of his public ministry to 

an increasing focus on his death on the cross. From having returned to the east side of 

the Jordan, he returns to the west side at the call for help by the family of his friend 

Lazarus. He reverses the final plague faced by the unbelieving Egyptians in the death of 

the firstborn son on the night of the Exodus from Egypt. Rather, in a context of great 

personal danger, he goes to Bethany and resurrects Lazarus from death. That sets off a 

series of reactions by the people, both the common people and the authorities. Some 

believe on him while others intensify their hostility against him. But in this process a 

strong connection is established between the activity of Jesus and the anticipation 

thereof in the Old Testament. John even quotes from the prophecies in Isaiah to 
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demonstrate that the ministry of Jesus was about to inaugurate the New Exodus. The 

bridge from the Exodus and the Second Exodus prepares for the New Exodus. 

7.2  The structure of John 13-17 

Considerable debate from very different vantage points about the composition of John 

13-17 continues. As Barstad (1997:19) admonishes, “Theories do not represent 

infallible, static truths, but are the products quite often of former mentalities and 

presuppositions (which may not at all be valid anymore), and they may even sometimes 

be the results of ideology or accidental circumstances, rather than of any careful 

arguing.” As an example, Painter (1975:51) notes that Brown in his respected 

commentary divides the Gospel of John into two major sections: the book of signs 

(1:19-12:50) and the book of glory (13:1-20:31). Yet in that arrangement the signs 

following the resurrection are omitted. Likewise, the more frequent emphasis on glory is 

present in the first twelve chapters of John rather than the concluding chapters.  

7.2.1  The timing of the events of John 13-17 

An area of controversy about these chapters relates to their timing in comparison to the 

Synoptic Gospels. Jesus eats a meal with his twelve disciples before going out for his 

betrayal, trial and crucifixion. The leadership of Israel was concerned to remain pure in 

order to partake of the Passover meal on the day Jesus was crucified (John 18:28). Yet 

in the Synoptic Gospels, Jesus eats with his disciples, introduces the Lord’s Supper with 

himself as the host and the one who is to be remembered in the observance going 

forward (Matt 26; Mk 14; Lk 22). Observing this discrepancy, John Lightfoot 

(1825:378-424) proposes a resolution that stirred controversy in his day (1674). He 

records an extensive response to a Mr. Heming, who mounted a personal attack on him 

while identifying the people as “Saints in Babylon and Egypt” with Mr. Heming 

claiming to be “a Moses or a Zorobabel” leading the people out, echoing Exodus 

terminology from the Old Testament (Lightfoot, 1825:380-381). He continues his 

argument based upon John 13:27-29 when the disciples conclude that Judas, after 

having eaten, may have been going to purchase food for the feast, that would imply a 

different meal from the one they had just eaten (Lightfoot, 1825:393). Working from the 

Old Testament, Lightfoot (1825:394-395) argues that the people of Israel observed a 

series of events that accompanied the Passover feast for at least seven days (2 Chr 

30:21, 24; 35:7-8). While the first Passover feast was prepared family by family (Exod 

12:15), by the time they were to enter the promised land (Deut 16:2) they were to offer 
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their lambs at the specific place where God would choose. This would rule out an 

individual setting for observing the Passover. Additionally, Lightfoot (1825:396) 

contends that a Sabbath commences the seven-day period of unleavened bread and 

another concludes that period (Exod 12:16; Lev 23:7, 15). Because the dating of the 

Passover is based on the cycles of the moon, the observance may begin on any day of 

the week, necessitating a possible additional Sabbath day to the seventh-day Sabbath in 

that week. Had the meal in John 13 been on a Sabbath, Judas would not have been able 

to purchase goods and it would not have been appropriate for the disciples to have 

entertained such an idea. Lightfoot (1825:398) argues additionally that Satan had 

entered Judas prior to the day of the Passover meal (John 13:2; Luke 22:3, 7). Yet in the 

account of the meal (John 13:26-27) John explains that upon eating the meal Satan 

entered Judas the son of Simon Iscariot. Lightfoot (1825:399-401) argues that retaliation 

was the motivation for Judas to betray Jesus for the rebuke Jesus gave him at the setting 

in Bethany when Judas had protested Mary’s use of expensive ointment on the feet of 

Jesus. Hence Lightfoot concludes that the meal was on a day leading up to the Passover. 

They would have walked from Bethany rather than a location within the city.  

In contrast to Lightfoot’s attempt to provide a resolution, Kee (1987:158) argues that 

John corrects the misunderstood chronology of the other Gospels, assuming that they 

were in error. Is there an answer to Kee’s assumptions? Analysing this subject in search 

of a resolution, Humphreys (2011:156) provides arguments that two calendars were in 

use in Jerusalem at the time of the crucifixion. Jesus would have used the pre-exilic 

calendar which used a sunrise-to-sunrise day. On the basis of that calendar the Passover 

lamb was sacrificed on the first day of the Feast of Unleavened Bread and eaten that 

same evening, a practice frequently observed in the first century AD/CE. On the basis of 

the instructions for the disciples to find a man carrying water and to follow him (Mark 

14:12-17; Luke 22:7-13), Humphreys (2011:158) proposes that a male carrying water 

would have been culturally unusual in Jerusalem. Women usually carried the water 

(John 4:7, 28; Gen 24). He suggests that the man would have been part of a celibate 

Essene community in Jerusalem from whom Jesus secured permission for the room. The 

Essenes followed a solar calendar that placed the Passover on an alternate date. 

Therefore their observance in the upper Essene Quarter of the city would not be 

offensive to the Jewish leaders. While there remain challenges to resolve in his 

proposal, his attempt offers a resolution to the calendar question.  
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7.2.2  The composition of John 13-17    

Kellum (2004) reviews the material on the Farewell Discourse and argues that John 

13:31 – 16:33 is a unity from one hand rather than a compilation from diverse authors, 

either contemporary with John or successors to him. He is not alone in this view. 

Tolmie (1997:70) argues that “when analysed from a narratological perspective, it is 

read as a single entity, a unified whole from which coherence and intentionality may be 

inferred”. Stevick (2011:9) proposes that the Gospel is the work of an author and at least 

one editor but, distinct from Kellum, sees it as having come about in a community of 

shared faith. Kellum (2004:222) finds support for his argument in the work of 

Hammerton-Kelly (1973:219) who observes that the questions raised by the disciples in 

this section resemble a family Passover observance where children raise questions about 

the proceedings.  

In addition to Kellum’s observations about the action sequences, one may add that in 

John 13:1 the theme of movement frames the opening event. The reader learns … 

εἰδὼv ̓ὁ Ἰησοῦς ὅτι ἦλθεν αὐτοῦ ἡ ὥρα ἵνα μεταβῇ ἐκ τοῦ κόσμου τούτου πρὸς τὸν 

πατέρα … (Jesus, knowing that his hour of departure had arrived that he would go out 

of this world to the Father …). In John 17:1 another action occurs as Jesus ἐπάρας τοὺς 

ὀφθαλμοὺς αὐτοῦ εἰς τὸν οὐρανὸν εἶπεν· πάτερ, ἐλήλυθεν ἡ ὥρα· (raised his eyes 

looking into heaven saying, “Father, the hour has come”), transitioning his focus from 

earth into the very realm of heaven. The transitional sequences from his public ministry, 

to the disciples, to the concluding prayer follow in a logical manner.  

Admittedly there are debates on the structure that will not be resolved here. Painter 

(1991:350) contends that John wrote three versions of the farewell discourse, originally 

commencing with John 13:31 and concluding with John 14:31. With changing times 

and circumstances, according to Painter, he wrote an updated version that incorporated 

the previous version. John 17, in his sequence, is separate and was added considerably 

later. Painter (1991:355) takes the break at John 14:31 as a pointer to expect another 

break to indicate the conclusion of the second and the start of the third version. He finds 

that break between John 16:4a (remember that I told them to you) and John 16:4b (I did 

not say these things to you from the beginning). Bennema (2014:2, 26) agrees with the 

assessment of Tolmie (1995:118), made twenty years earlier; Tolmie then observed that 

this debate is not surprising because efforts to resolve the appropriate manner of 

handling literary questions remain unsatisfactory. His evaluation, cited in Scholtissek 
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(1998:239), of the characters in these chapters is that Jesus, the Father and the Holy 

Spirit are the prominent characters. The disciples, the world, Satan and the Jews are 

background participants. Bennema (2014:80) contends that Tolmie (1995:142) finds 

little in the way of contribution as far as who the participants are and what is happening 

within their own thinking because they seem to contribute little to the unfolding 

narrative. For Tolmie (1995:49) the great purpose of the author is to help the anticipated 

reader to come to an authentic and deepening faith in Jesus Christ. For his part, 

Bennema (2014:28-29) works not so much from the position of discerning what the 

character is or is intended to convey from the author’s intention, but from the reception 

and interpretation of the reader. For him, the character exists as a story character in the 

text, but should not be used to identify anyone outside the story. That view tends to 

inflate or deflate the narrative depending on the imaginative creativity of the interpreter 

but provides limited clarification for understanding the author’s intention within the text 

itself.  

7.2.3  Old Testament elements that shape John 13-17 

Glasson (1963:74-79) connects the Farewell Discourse of Jesus with the farewell 

address of Moses in the book of Deuteronomy. He demonstrates the connection of a 

fearful people about to lose their leader with the strengthening of multifaceted 

relationships that build cohesion rather than estrangement. While Moses gave an array 

of commandments from God, Jesus gave only one, that of loving. Though restated 

multiple times in these chapters, John does not give anything from Jesus to enable one 

to understand how to apply that commandment in the multifaceted experiences of life. 

Davies (1992:71) suggests that while the explicit details of the relationships are not 

spelled out, they may be implied from the community context in application of the 

Scriptures. She contends that the Fourth Gospel omits any warning against idolatry, 

though there are numerous references to warn against such in the Pentateuch. In 

response she permits that warnings against such could have been implied from the 

Farewell Discourse (Davies, 1992:75-76). 

The relationship with the Pentateuch is pursued further by Diehl (2007:271) who agrees 

with Chennattu (2006:68) who argues for a covenantal structure but one that cannot be 

restricted to Deuteronomy, Exodus 24, or Joshua 24. Rather, it may well include 

elements of each of these in its structure. But Diehl is unwilling to restrict the structure 

to that of a covenant. She suggests that the discourse incorporates distinctive elements 
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from the Old Testament, especially the writings of Isaiah, and may have been informed 

by other Jewish pseudepigraphal writings. Yet there are elements that reflect a Greco-

Roman setting. She helpfully credits the unique style and creativity of these chapters to 

the author who may unconsciously reflect the uniqueness of the person about whom the 

chapters speak (Diehl, 2007:273). To her inclusion should be added echoes from 

additional Old Testament passages.  

7.2.4  Contribution of this study to understanding John 13-17   

Seeking to provide something “new” on the Farewell Discourse represents a 

considerable challenge, as was acknowledged by seasoned Johannine researcher, Du 

Rand (1992:31). While not claiming to provide an exhaustive treatment of the 

competing or complimentary approaches to these chapters, the aim here is to discover 

whether or not New Exodus is present in the text. The four component parts for New 

Exodus include a reference to Egypt, servitude/slavery, a wilderness experience, and 

delivery into a promised land. 

7.3  John 13 

7.3.1  Anticipating an imminent transition   

From the outset of the chapter (John 13:1) the framework is the Passover, an annual 

remembrance of the final plague that came when the people of Israel were delivered 

from Egypt in the Exodus. The opening introduces the reader to themes that anticipate 

the New Exodus. Le Déaut (1963:330) comments on this verse: “Passant de ce monde à 

son Père allusion certaine à la nouvelle Pâque, Jésus, comme un nouveau Moîse, prend 

la tête du nouveau people de Dieu qu’il doit conduire à son Père” (Moving from this 

world to the Father alludes to the new Passover with Jesus as the New Moses, takes the 

lead of the new people of God as he must lead them to his Father). The reader is 

informed of what Jesus knew at this time and that he understood that the hour of his 

μεταβῇ ἐκ τοῦ κόσμου τούτου πρὸς τὸν πατέρα (departure out of this world to the 

Father) was about to take place. While not using the Greek word for Exodus, the 

synonym expresses the same concept of departure, identifying the New Exodus of Jesus 

as discussed above (6.3.1). In John 16:28, near the conclusion of the discourse, the same 

concept is expressed by Jesus in slightly different language: πάλιν ἀφιμι τὸν κόσμον 

καὶπαρεύομαι πρός τὸν πατέρα (again, I am leaving the world and going to the Father). 

His departure is repeated throughout these chapters (John 16:5, 10, 16-17; 17:11, 13) to 

prepare the reader for a transitional focus. In a manner, John provides an inclusio of the 



390 

 

departure aspect of the New Exodus where he safely returns to his promised home with 

the Father, to frame the Farewell Discourse.  

When John opens the account of the discourse with a meal, no indication is made of 

how many were gathered nor where they were gathered. The details focus on Jesus and 

his disciples. R. Lightfoot (1956:351) sees a parallel between the opening of this scene 

and that of the conclusion of John 6, where, after the feeding of the multitude the crowd 

departs and Jesus is left alone with the twelve disciples. John Lightfoot (1825:389) 

argues that the meal in John 13 took place in Bethany and was subsequent to the meal 

served earlier (John 12:1). He argues that the silence on the location in John 13 permits 

him to see it as a continuation of the gathering in Bethany on a day (perhaps two days?) 

before the Passover feast.  

John 13:2-5 provides inferences to what is about to transpire by mentioning the devil, 

Judas Iscariot and betrayal, all important hints to indicate a confrontation of sorts about 

to transpire during the meal. Jesus knows who he is and what his work is to be (cf. John 

12:27). Leach (1983:49) makes a comparison of the summary about Jesus in John 13:3, 

εἰδὼς ὅτι πάντα δέδωκεν αὐτῷ ὁ πατὴρ εἰς τὰς χεῖρας (knowing that all things had been 

given into his hands) and the description of Joseph in Genesis 39:4, καὶ πάςτα ὅσα ἦν 

αὐτῷ ἔδωκα διὰ χειρὰς Ἰωσήφ (all things were given into the hands of Joseph). He finds 

a close similarity of phrasing about Jesus and Joseph. Another possible allusion to 

Joseph (John 12:24) was noted above.  

7.3.2  Jesus assumes the role of a slave/servant 

From that position of confidence, Jesus assumes the role of the δοῦλος (see 13:16, i.e., 

servant/slave), removing his outer clothing and retaining a cloth to wipe the feet of the 

disciples. This was a role reserved for a lower class slave, surely a role that respectable 

Jewish leaders would not embrace (Harris, 1999:51). John may have included the action 

of willing servitude as a δοῦλος in keeping with what is noted later in the chapter (John 

13:16). In reflecting on the reference to Joseph, the psalmist uses the word δοῦλον to 

identify his condition (Ps 104:17 Greek). Paul uses the same word when writing to the 

Philippians about the role Jesus accepted (Phil 2:7).    

The washing of their feet was necessitated because of dirt that accumulated from 

walking streets that may have had dust, rubbish, animal dung or human waste on them. 

But there was more happening with the action of washing feet. As was considered 
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above when noting the action of Mary in anointing the feet of Jesus (7.1.10), his 

washing of his disciples’ feet implies a preparation in service for them. In the Old 

Testament there was legislation (Exod 29:4; Lev 8:6) about washing in preparation for 

service at the time of making an offering for sin. Sahlin (1950:51) sees a parallel with 

the preparation of Moses, Aaron and his sons before the dedication of the tabernacle 

(Exod 40:30-32): “In entsprechender Weise heiligt nun Jesus seine Apostel vor dem 

grossen Pesach-Fest. Selber war Jesus durch die Salbung in Bethanien geheiligt 

worden.” (In a corresponding manner, Jesus now sanctifies his apostles before the great 

Feast of Passover. Jesus himself had been sanctified by the anointing in Bethany).  

As the account develops (vv. 6-11), Jesus washes the feet of each disciple. Labahn 

(2011:181) finds this as an oddity if it was part of the shared memory of the disciples 

because it so visualizes what Jesus had described earlier in his ministry. The use of the 

same idea in John 13 persuades Labahn that the footwashing is a redaction into John 

rather than an actual event that night. Mark 10:42-45 records Jesus as saying that he 

came not to be served but to serve and give his life as a ransom. But there, Mark only 

uses the word δοῦλος in verse 44 as the reverse of the one who wishes to be first of all. 

In verses 43 and 45 the reference is to διάκονος, a designation for one who renders 

service to another. Dunn (2011:174) goes even further in claiming that John’s role was 

not simply to report the actual events of the life of Jesus with his disciples, rather, he 

claims, “John may have concluded that to bring out the full significance of Jesus’ 

mission he had to retell the tradition in bolder ways”. This undermines the truth claims 

within John’s Gospel, especially John 21:24, claiming that the witness is true. Dunn 

claims that John has drawn on good memories that he may have adapted “in his own 

distinctive parabolic or symbolic terms” (Dunn, 2011:175).  

The text reports that Jesus assumed the role of a servant/slave by washing his disciples’ 

feet while they reclined at the table. Though they likely felt awkward, there is no 

indication of an objection from any of them. When he came to Peter (John 13:6), 

however, the role reversal was too much. He objected (v.8). Haenchen (1984:108) 

maintains that Peter is offended that Jesus reverses all relevant codes by serving a 

follower when everything would anticipate that the follower would be in the servant 

role to the leader.  In the earlier ministry of Jesus, Jesus had requested baptism of John 

the Baptizer but John initially objected, believing that he needed to be baptized by Jesus 

(Matt 3:14). Jesus prevailed with Peter, explaining that it was mandatory and not an 

optional matter if Peter wished to have any part with Jesus. This may well be an 
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application of the promise in Ezekiel 36:25-28 of the washing with clean water that was 

promised by YHWH reflecting the cleansing from sin, granting of a new heart, 

reception of the Spirit and continuing fellowship with YHWH. Peter had to personally 

receive the cleansing from Jesus. Peter then requested a complete washing of his hands 

and head also (v. 9). In response (v. 10), Jesus said that the one who has bathed need 

only have his feet washed. Presumably Peter humbled himself to allow his feet to be 

washed, as may be reflected in his letter to churches (1 Pet 5:5-6) where he speaks of 

being clothed with humility. When Jesus had finished, he had demonstrated his 

acceptance of the role of a slave/servant and pronounced their corporate cleansing (v. 

11). As Haenchen (1984:114) observes, Jesus was not taking the role of the servant for 

his own benefit, but because of his love for those he had come to redeem. Though all, 

including Judas, had received the external cleansing of their feet, not all were rendered 

clean within.   

Having completed the washing in the role of a servant, Jesus resumes his role as the 

teacher (John 13:12-20). Chennattu (2006:93) sees in the action of Jesus taking up his 

garments (ἔλαβεν τὰ ἱμάτια αὐτου), after washing the disciples’ feet, a connection with 

the good shepherd (John 10:17-18) taking up his life again. That may stretch the fabric 

to equate the wording about a garment with life itself, when Jesus after his resurrection 

left his grave clothes behind. A more important connection arises from the character of 

Jesus joining in a meal with his disciples. This fits with a pattern that flows throughout 

Scripture. Stinson (2007:4) observes, “Beginning with God’s invitation to eat in his 

presence in Gen 2:16-17 and closing with Revelation 19’s last suppers, this theme of 

divine-human meals spans the Testaments and provides a rich metaphor for theological 

reflection—both on fellowship with God as well as God’s judgment.” She later 

summarizes, “When the Scriptures present God as the Host at table and humanity as his 

Guest, these divine-human meals become the context and the avenue for the experience 

of divine fellowship, as well as divine judgment” (Stinson, 2007:5). Though the passage 

does not state that Jesus is the host, that role seems to be implied in his participation and 

conversation at the meal. When Jesus commences the review with his disciples, on one 

level they understand what has just taken place, but by implication, they have much still 

to learn from him and his actions. As witnesses of what he has done, they are to do as he 

has done in serving one another (vv. 12-15). Lioy (2007:214) observes that one who 

accepts the humiliation demonstrated by Jesus in washing their feet must also embrace 

by faith the humiliation and sacrifice that he would endure on the cross. The instruction 
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becomes preparation for what they knew they wanted to learn but also for things they 

would need to know that they were yet unaware of, including his announcement of 

judgment that follows.  

When Jesus begins to develop the implications of the call to humble service (John 

13:16), the demands come to the fore. Jesus calls them to give special attention, using 

the term ἀμὴν ἀμὴν λέγω ὑμῖν (amen amen I say to you), in the pattern of beginning a 

new lesson (Westcott, 1975:193). Lindars (1972:48) contends that the use of this 

introduction (used four times in this chapter: 13:16; 13:20; 13:21; 13:38) is not simply a 

stylistic filler but an indication that what is about to be said is a traditional saying that is 

“very primitive, and for the most part certainly authentic, tradition of the words of 

Jesus”. He implies that the statement given is the central focus that will form the basis 

of what Jesus will address further. 

A servant (one who is sent) is under his lord (the one who has sent him). The words 

used here are based on synonymous roots—ἀπόστολος (one sent) and πεμψάντος (one 

who sends)—to remind the reader that the one sent is not in a superior role to the 

sender. As Alford (1976:842) observes, recognition of the need for humility is much 

easier to acknowledge when removed from a real life context of conflict.  

Jesus underscores the importance of following his instructions in verse 17. He promises 

that if a person knows these things, and practices them, he will be blessed. This 

statement of blessing is a beatitude (si haec scitis beati eritis si feceritis ea) in the Latin 

translation from which the English word derives. This beatitude is distinct from those 

listed in the Synoptic Gospels. By implication, for the person who fails to submit to the 

instruction it will not go well. Westcott (1975:193) cites a Jewish saying, “If a man 

knows the Law but does not do thereafter, it had been better for him that he had not 

come into the world”. In some measure these verses echo the covenantal stipulations 

given in Joshua 24:14-28, where Joshua spoke to the people to renew the covenant 

before his death.  

7.3.3  Jesus identifies the rebellion of Judas Iscariot 

In contrast to the promise of blessing in verse 17, in verse 18 Jesus explains that he has 

not chosen all of the people. That statement in itself merits extensive study that cannot 

be given now. Calvin (s.a.:825) notes that Jesus is identifying Judas in this reference to 

render him more inexcusable than he would have been otherwise. He underscores that 
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the other disciples only have hope because of the free grace of God given to them by his 

choosing.  

In John 13:18 Jesus appeals to Psalm 41:9 where David speaks of a trusted friend who 

had shared a meal with him, “lifting his heel” against him. In this appeal, Jesus connects 

the participants’ eating the meal with the fulfilment anticipated in advance of his 

betrayal. Menken (1996:134-135) ties it to the betrayal of Ahithophel with David (2 

Sam. 18:28 and Ps. 41:10). He argues that Ahithophel is the only case of one having 

committed suicide in the Old Testament apart from a time of battle. He also links the 

reference with John 6:26-36 and the eating of bread as an outward expression without 

believing (Menken, 1996:136).  

Bowman (1975:279) argues that the account in John 13 merges a “Christianized 

Megillath Esther” with a “Christianized Passover Haggadah Pattern”. He theorizes that 

the plot in John is modelled on the setting of Esther but must be adapted to fit with 

details in Mark’s Gospel. In his pattern, he contends that Esther is nationalistic, 

concerned with the protection of the people and religion of Israel. But John appeals to 

the whole world. Jesus is replacing the traditional religion with a new version, so the 

threat becomes the traditional people of Israel against his followers and him, rather than 

other forces who would threaten to destroy them. Judas becomes the new Haman. 

Revealing that he is not simply arguing from the text, Bowman (1975:281) declares, 

“No institution, however good in its day, is immune from decay. Nor are ideals such as 

nationalism the supreme good. To cling to such ideals in the face of new and nobler 

ideals is to make what was once good a positive evil.” His proposal initially has 

attractive features that upon closer examination prove to be faulty. His attempt to make 

John a subversive political treatise falters. Jesus affirms the faith of Abraham (John 

8:39-40; 56-58), the patriarch of their faith tradition. While one’s highest loyalty is to be 

with Jesus, the disciples are not commissioned to disregard human government nor to 

kill their enemies. While Judas hanged himself (Matt 27:3-10), Haman was hanged by 

the king’s officials (Esth 7:10), not by committing suicide. Jesus denounces the 

distortion of the historic faith of God’s Old Testament people who had departed from 

the Torah in an effort to adapt to the political powers of their day, invoking terror upon 

those who dared to pursue biblical fidelity (John 7:13; 9:22-23; 12:42-43).  
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7.3.4  The departure of Judas Iscariot 

When Jesus explains his coming betrayal to the disciples (John 13:19), he wants them to 

be aware of what is taking place in order that they will believe that ἐγώ εἰμι (I am he). 

What is involved in this expression? In Exodus 3:14, when Moses asked who he should 

tell the people of Israel was sending him to them, YHWH identified himself to Moses 

by the name יהוה (YHWH) that in the Greek is translated as ἐγώ εἰμι (I am he). C.H. 

Williams (2001:346, 348) argues that more is going on than enabling his disciples to 

recognize him. She links that reference back to the answer against fear (Isa 41:10) 

where YHWH assures his followers that they need not fear because he is with them. 

Such a self-pronouncement occurs in Deuteronomy 32:39, emphasizing his sovereign 

reign. In Isaiah 41:4 he declares that he is the God of history, continuing to rule when 

generations have passed. Blenkinsopp (2002:292) explains that such references not only 

affirm the distinct identity but “the uniqueness, incomparability, and noncontingency” 

of YHWH. His identity also distinguishes him from the other alleged deities of the 

ancient Near East (Blenkinsopp, 2002:293). In Isaiah 43:10 YHWH expresses his 

intention that his followers will know him, believe him and understand who he is in his 

sovereignty, holiness and compassionate care for his people. In Isaiah 46:4, YHWH is 

the one who has cared for his people before their birth, sustained them in the womb, and 

even when a person who believes in him is old and powerless to contribute anything 

worthwhile, YHWH remains as the living and compassionate “I am”. C.H. Williams 

(2001:351) contends that behind such a claim, Jesus lays hold to a “timeless, absolute 

form of being” in contrast to the patriarchs of the Old Testament. At the same time, 

caution must be exercised to observe the context for the usage of the designation, “I am” 

or “I am he”. Rather than an identification of deity, it may simply be an affirmation of 

who the person speaking is, as in John 9:9 (Williams, 2001:343-345).  

In a transition to a new lesson in verse 20, Jesus restates the double amen and raises the 

prospect of his sending the disciples into the world. Their going is not their own doing, 

rather they are sent by him as his representatives. The one who receives them, receives 

the one who has sent them, namely Jesus. But additionally, the one who receives them 

and their message receives the one who sent Jesus. In some manner this echoes the 

promise to Israel (Exod 34:10) in the wilderness. YHWH promises to accompany his 

people and work through them as they progress on their journey.  
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From the words of assurance for the disciples of their coming role as sent ones, Jesus 

expresses his own inner unsettledness (ἐταράχθη) in John 13:21. This has been seen in 

his confrontation of the death of Lazarus (John 11:33) and his reaffirmation of his 

surrender to carry out his calling (John 12:27). Now he expresses the same troubled 

spirit as he faces the betrayal of one of his disciples. Even though it is mentioned almost 

in passing, as Plummer (1882:268) observes, “It is the artless story of one who tells 

what he saw because he saw it and remembers it. The lifelike details that follow are 

almost irresistible evidences of truthfulness”. Köstenberger (2007:488) observes this as 

a parallel to the experience of David in facing a betrayal by his close friend (Ps 55:2-14; 

31:9-10; 38:10). Calvin (s.a.:827) in his commentary on this passage sees this 

expression as a call to all who would follow Jesus to experience deep horror when 

actions are taken to assault the character and integrity of God and his purposes through 

those who follow him. Peter (Acts 1:20), following the ascension of Jesus, connects 

Psalm 109 with the action of Judas.  

Yet when Jesus announces that one of them will betray him (John 13:22-25a), he 

generates questions of doubt on the part of the disciples. None of them immediately 

responds that Judas is the culprit. Rather, each one asks, “Is it I?” (cf. Luke 22:21-23). 

For all intents and purposes, as Ash (2017:134) observes, Judas appears as an insider, 

loyally committed to Jesus. Those who were looking on would have been convinced he 

was authentic. Peter asks the one physically positioned closest to Jesus in the seating 

arrangement who it is. Plummer (1884:268) identifies that person as John, who would 

have been on the right hand side of Jesus. He helpfully informs the reader that the 

practice of standing to eat had given place to the Persian and Greek practice of reclining 

on one’s left elbow while eating with the right hand. There has been some debate on 

whether that person was the Apostle John or Lazarus. Bowman (1975:273) argues that 

the person (John 13:23) was not John but Lazarus because, apart from Martha and 

Mary, Lazarus is the only person in John’s Gospel of whom it is specifically said that 

Jesus loved him (John 11:3, 5). That assumes that Lazarus would have been present at 

the meal, an argument from silence. Jesus responds to the inquirer with a partial answer, 

that it would be the one to whom he gives a piece of bread.  

When the piece of bread was given to Judas, it was an act of hospitality (John 13:26b-

30). There was no apparent indication to the other guests who presumably received their 

portion to the effect of nourishing their bodies physically to prepare them for the time 

ahead. Yet, in that moment of the gesture of hospitality, John states that Satan entered 
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into Judas Iscariot. What had been incubating in his heart now became intensified by the 

inducement of Satan to call him to action. The sequence serves as an echo of Pharaoh 

(Exod 3:19; 4:21; 7:3) and all those through the ages who have assaulted the name and 

character of God. When Judas had eaten, Jesus instructed him to act quickly in what he 

was undertaking. John then supplies the information that the disciples did not know 

what was meant. As the financial steward of the disciples, he could have been going to 

provide alms for the poor, he could have been going to purchase ingredients for the 

coming Passover meal, or he could have been going out to …? Alford (1976:846) 

suggests that the gift for the poor could have been for them to be able to purchase a 

lamb for the Passover. What the text does explain is that he went out, and it was night! 

For him this was at least the first stage of a reversal of an Exodus. Judas was going out, 

but he was leaving the freedom of life with Jesus for unanticipated bondage under 

Satan. He was departing from the light for darkness (cf. John 1:9-11; 11:9-10; 12:35-36) 

to an end in infamy rather than in glory. Rather than a safe arrival to a promised land, he 

was heading to destruction.  

Upon the departure of Judas, John restates that ὅτε οὖν ἐξῆλθεν (when he went out) 

Jesus spoke. Plummer (1884:270) observes that his going out was of his own volition. 

He was not ejected from their midst as had happened with the blind man from the 

temple (John 9:34) by those Judas was going to seek out. Perhaps the restatement 

provides a corroborating witness to his action after the practice of the required witnesses 

for a conviction (Deut 19:15). The departure of Judas provided a release for Jesus in the 

context of his ministry that night. His teaching on glory indicates that once Judas 

departed, the disciples were able to recognize his glory and thereby observe the glory of 

God at work in and through him in a manner they had not before, at least in that 

evening.  

7.3.5  Jesus prepares his disciples as family 

Giving focused attention on his disciples, Jesus then refers to them as τεκνία (children, 

13:33), the preferred term John uses for those who are in a believing relationship with 

God (Thompson, 2015:299). The identification serves as preparation for the 

announcement Jesus is about to make, namely what he previously told the Jewish 

hearers but is now telling the disciples, that he is going to depart from them in a way 

that they could not share in. This reference in the context of the references to his glory 

may be an echo of Exodus 24:16-18 where Moses entered into the cloud of glory on 
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Mount Sinai, separated from the people, to meet with God. John had begun the chapter 

with the statement of Jesus’ coming departure. Now he restates the same but with the 

clarification that they also will not be able to accompany him.  

7.3.6  Jesus announces the “new commandment” 

When Jesus declares a “new law” in John 13:34, he fulfils a role of the promised 

prophet after Moses (Deut 18:15) who provided the codified law of God from Mount 

Sinai (Exod 19-20). Jesus tells the disciples, Ἐντολὴν καινὴν δίδωμι ὑμῖν ἵνα ἁγαπᾶτε 

ἀλλήλους, καθὼς ἠγάπησα ὑμᾶς ἀγαπᾶτε ἀλλήλους (A new commandment I give to 

you that you shall love one another, just as I have loved you, you must love one 

another). How is this a new commandment? In Leviticus 19:18 God commands the 

people, καὶ ἀγαπήσεις τον πλησίον σου ὡς σεαυτόν· ἐγώ εἰμι κύριος (and you shall love 

your neighbour as yourself. I am Lord). The standard in the Torah was one’s love for 

him/her self. But the new dimension of love is the new standard expressed by Jesus for 

the disciples in real, tangible, physical, present and consistent ways, that he has lived 

out before them, as affirmed in John 13:1. Jesus reiterates this same commandment in 

John 15:12 and 17 where the commandment forms an inclusio around that section. 

Glasson (1963:94) observes that in Chapters 1-12 the great emphasis is on believing on 

Christ, whereas in Chapters 13 and following, considerable stress is placed on loving. 

First there is love from God, then love for one another. He notes, “To begin with moral 

rules is not only futile, but may establish a new legalism instead of the realm of grace 

and truth”. 

Jesus declares that the expression of his standard of love will be the mark of his true 

disciples (John 13:35). The impact of such loving will be that all people will know that 

the disciples belong to Jesus. Van der Watt (2011:438) helpfully summarizes, “Deeds 

confirm identity and identity determines deeds”. When Jesus later describes the 

challenges of living in a broken world without the benefit of his immediate physical 

presence to influence their behavior and conversation, love will be the means of their 

coping and thriving amidst the world.  

7.3.7  Peter’s conversation with Jesus about the future 

The exchange between Peter and Jesus (John13:36-38) involves further inquiry about 

the immediate future. Peter had been with Jesus for most of that previous three years; he 

questions where Jesus is going. His question seems understandable. Yet he learns that 
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he cannot accompany Jesus at that time. In response, Peter expresses his willingness to 

lay down his life for Jesus. Would not Jesus recognize such commitment as the greatest 

expression of love in a short time (John 15:13)? There is nothing to indicate that Peter 

spoke in complete honesty of intention. In his response, Jesus explains to Peter that his 

extravagant commitment would be tested in the crucible of real life. Before the rooster 

crows, he will deny Jesus three times. Carson (1991:487) explains, “Apparently it was 

usual for roosters in Palestine to crow about 12:30 a.m., 1:30 a.m., and 2:30 a.m., 

prompting Romans to give the term ‘cockcrow’ to the watch between midnight and 

roughly 3:00 a.m. How would Jesus know in advance of Peter’s denials? Lioy 

(2007:216) sees this as a demonstration that Jesus is the living Torah who knew what 

Peter would do. That would have been a further unsettling circumstance for the 

disciples. Lightfoot (1825:409) observes that no indication is given that the denial 

would be that night. Because of the logistics involved for arranging the betrayal and 

securing the agreements, he proposes that it may have been two nights before the actual 

betrayal.  

Jesus informs Peter that he cannot accompany Jesus at that time. Bauckham (2007:84) 

concludes from this that he is referring to Peter going to his death. Yet, with the 

emphasis on Jesus going to be with the Father (John 13:1, 33), is that what is 

prominent? Could not the delayed accompanying relate to Peter’s experience of the safe 

arrival into the eternal kingdom? Could that not be the climax of the New Exodus that 

believers will experience at the resurrection, like that which Jesus experienced at his 

ascension? Peter would have known about that from his experience on the Mount of 

Transfiguration (Luke 9:31), though that was not likely the central focus of his question. 

Additionally, Peter uses the word ἔξοδον when writing to believers about his anticipated 

departure (2 Pet 1:15). Like the other disciples, his experience of arriving safely into the 

eternal kingdom would not happen yet.  

7.3.8  John 13 in review 

The chapter began by preparing the reader for Jesus’ departure from his ministry on 

earth to return to his Father. The activity of Satan as the primary opponent of his work is 

also introduced because he had succeeded in recruiting Judas Iscariot, one of the twelve 

disciples, for his purposes. They gather at a meal prior to the Passover observance, 

which provides a reminder of Egypt. Jesus assumes the role of the lowest caste of 

servants to wash the feet of the disciples, providing an example of willing service for 
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them to eagerly follow. Jesus expresses his inner turmoil at the awareness that he is 

about to be betrayed by one of his disciples. After Judas departs into the night, Jesus 

speaks to the eleven disciples in endearing terms as children. He commands them to 

love one another as he has demonstrated love to them. Even the most ardent of the 

disciples could not yet accompany him to where he was going. As the chapter 

concludes, there may be an unmentioned gap in the time between the conversation with 

Peter and the opening of chapter 14.  

7.4  John 14 

Chapter 14 continues the theme of preparing the disciples to live in the reality of the 

world as it exists. While the word wilderness was last used in John 11:54, the term 

“world” becomes the reference for life as it is in the created world. As the wilderness 

represented a place of danger and wildness (see Mark 1:12-13) so the world comes to 

represent the same (1 John 2:15-17). From the beginning of John 14 through the end of 

John 16 the disciples are given preparation for their “wilderness experience” of living in 

the world.   

7.4.1  Jesus cares for the disciples’ troubled hearts  

Jesus instructs the disciples that they must not let their hearts be troubled (Μὴ 

ταρασσέσθω ὑμῶν ἡ καρδία). That same charge is given to them as he draws the 

address to a conclusion (John 14:27). Dodd (1963:403) considers this charge as the 

clamp that ties the message together. Ashton (1991:453-455) contends that the opening 

is unusual for a farewell address. He suggests that it echoes the transfer of leadership 

from Moses to Joshua as Moses prepared for his departure (Deut 31:14-15; 23; Josh 

1:1-9). He finds the charge to “believe in God and believe also in me” to validate it as 

truly Johannine in character.  

The word Jesus gives to his disciples is a reversal of what he has acknowledged of his 

own deep inner turmoil (John 11:38; 12:27; 13:21). It is also the reverse of what David, 

the psalmist, expresses in Psalm 109 (108 Greek):22, ἡ καρδία μου τετάρακται ἐντός 

μου (my heart is troubled in me). This is a psalm that Peter cites on the day of 

convening the disciples in an upper room to select a replacement for Judas Iscariot. 

Bullock (2017:282) understands Jesus to be praying the psalm as an imprecation to 

pronounce judgment on Judas. Others regard Psalm 109:6-19 as a complaint against the 

righteous person by an unjust person, making false accusations of another before 
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resuming his prayer. Bullock (2017:288) sees the chief sin of the accused (Psalm 

109:16) as having failed to exhibit God’s character and then as inflicting his evil intent 

on the most vulnerable members of society. Bullock lists Goldingay in a footnote as an 

example of one who sees the psalm as displaying the snares and malice of the Jews and 

the manner that Iscariot betrayed Jesus. If the prayer is uttered by Jesus, as Ash 

(2017:135) suggests, the shared wording from Psalm 109:22 is reversed in John 14:1. 

Jesus calls the disciples to not allow their hearts to be troubled, because he has endured 

those very same emotions and has not shrunken back from doing the whole will of God. 

There may well be other connections between Psalm 109 and John 14 that will not be 

pursued at this time.  

To a bewildered and confused band of disciples, Jesus then calls for them to believe in 

God and to also believe in him. Such a call requires them to turn away from their 

understanding of themselves as sovereign. Failure to exercise committed belief in Jesus 

expresses revolt against God and inevitably results in deception, perversion and evil 

(Bauckham, 2015:211). The disciples must surrender their self-will to God. In the 

previous chapter John has shown the connection between the glory given to Jesus and 

the glory of the Father (John 13:31-32). Following Nestle, Glasson (1963:80) argues 

that the essential requirement of believing on Jesus (John 14:1), is a concept repeated 

from Exodus 14:31. In that reference, following the Exodus, the safe deliverance 

through the Red Sea, and the defeat of Egyptians, Israel feared YHWH, believed 

YHWH and his servant Moses. The closeness between the disciples, the Son and the 

Father, as Alford (1976:854) explains, is the exposure to the Word and the growing 

relationship as persons read it. The call of Jesus for belief is not in a philosophy or ideal 

but a wholehearted entrusting of oneself to God through Jesus, a living personal being.  

7.4.2  Jesus promises to take the disciples safely to their land  

As a family host, Jesus tells the disciples of his Father’s house (John 14:2). He describes 

the place as ἐν τῇ οἰκίᾳ πατρός μου (in the house of my Father). This relates back to the 

representation of the Father’s house in John 2:16 when Jesus disrupted the activities at 

the temple in Jerusalem where his Father’s house had been repurposed for business 

practices rather than for engagement with God in worship. Hays (2014:86) makes a 

connection back to Jacob’s experience at the place he named as Bethel, declaring it to 

be the house of God (Gen 28:7). The theme of a holy habitation is celebrated in the song 

of triumph after the Exodus (Exod 15:13, 17-18). It is also addressed in David’s desire 
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to build a house for YHWH’s name (2 Sam 7:5-7) and in the response promising that 

his son would build the house (2 Sam 7:13).  

Jesus says that in that house (John 14:2) μοναὶ πολλαί εἰσιν (are many 

accommodations). The welcome is generous because there is no shortage of space. The 

Greek word μοναὶ for accommodations or dwelling places is used only twice in the New 

Testament, both times in this chapter, here and in verse 23. That word is translated in 

the Latin Vulgate as mansiones (mansions). The King James Version uses the word 

“mansions” and has generated an unfortunate concept of physical wealth and luxury in 

the minds of many. The word, taken from the Old French, originally meant a dwelling 

or abode, but in time the idea of a mansion in English developed to mean a stately 

elegant residence of imaginative proportions; this does not represent the Greek term. 

But, as Carson (1991:489) correctly observes, the dwelling place is more than a 

temporary stopover place. The emphasis is on ample and adequate provision for all who 

come to the Father’s house. Jesus assures the disciples that if it were not so he would 

have told them, then proceeds to inform them that he is going to prepare a place for 

them. The reference implies an actual place, presumably heaven, where they will be. In 

this, he is promising that they will be pleased in their final New Exodus destination. In 

that promise one may find echoes of the Exodus from Egypt, where they were promised 

that they would enter a land flowing with milk and honey, and where they could 

multiply and thrive (Deut 6:3). One may also refer to the Second Exodus promises made 

in Isaiah 34:16 – 35:10 with a clear call to consult the book of YHWH to discover the 

promises that he assures—promises of restoration, safety, harmony and abundant 

provision are promised as those who belong to him safely return to Zion.  

In the following verse (John 14:3) Jesus promises to return and take his disciples safely 

to their new eternal home, to be with him, the final component of the New Exodus. 

With the promise comes a personal dimension: the disciples will be received by Jesus 

himself. Earlier in John’s Gospel, Jesus has promised eternal life to those who hear his 

word and believe on the Father who sent him (John 5:24). He underscores that they will 

not come under condemnation, but have passed from death to life. In the immediate 

context he promises that at a future hour all who are in the tombs will hear the voice of 

the Son of God and come to life (John 5:25, 28-29a). These verses agree with the 

promise of Jesus that a bodily resurrection will happen, uniting the non-material person 

to his/her incorruptible body. Michaels (2010:772) connects these passages with the 

promise of raising believers up at the last day (John 6:39, 40, 44, 54). Further, he 
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connects these with promises of one shepherd gathering his own into one flock (John 

10:16; 11:52). Michaels does not include the clarification that those who have done evil 

await the resurrection to judgment (John 6:29b). In John 14:3 the assurance of his return 

to receive believers to himself is promised, but nothing is given to indicate “the hour” of 

that return. One may conclude that the hour of his return is distinct from the hour that 

Jesus was then fulfilling (John 13:1). Bauckham (2015:115) observes that what seem to 

be contrasting themes of the present possession of eternal life and the future that is 

promised are intentionally placed in a parallel arrangement so that believers see them as 

complementary rather than contradictory.   

There is no concept here of persons who get to heaven but are in a fringe status with 

Jesus. The same point is brought out in John 17:24 where Jesus appeals to the Father 

that those who are given to him may be with him to behold his glory. There, Jesus 

frames his request in the context of eternity. Again, there are echoes of the covenant that 

YHWH made with Abraham (Gen 15:13-21) that one day, more than four hundred years 

after Abraham’s death, he would bring the descendants of Abraham back to the 

promised land in the Exodus (Ps 105:42-45). There are also echoes in the promises 

made to Moses on Mount Horeb (Exod 3:12), that following the Exodus, he would 

return and serve YHWH on that same mountain. Additionally there are echoes of the 

Second Exodus when YHWH promised Jeremiah (Jer 25:12-14; 29:10-14) that after 

seventy years he would visit his people in Babylon and keep his promise to return them 

to their homeland. These promises to Jeremiah are the passages Daniel studied while in 

captivity and gained hope to claim the promises that YHWH had made, believing that 

he is a promise-keeping God (Dan 9:1-2). The disciples who were gathered with Jesus 

that night, and those who read his statements in succeeding generations, have every 

reason to anticipate that Jesus will keep his promises to them in this age, just as 

believers in the Old Testament experienced the faithfulness of God to his promises in 

theirs.  

7.4.3  Jesus provides directions to his Father’s house  

From the promises of a place to dwell and a safe delivery to that place, Jesus instructs 

the disciples that they know where he is going and the way to get there (John 14:4). 

John has informed the reader that Jesus had come from the Father and was going to the 

Father (John 13:1-3). At the meal, Jesus told the disciples that he was going away (John 

13:31-33). When Peter inquired about his plans and whether he could accompany Jesus 
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he was told he could not come at that time (John 13:36). Did they really know and how 

could they know? Thomas questions. Dodd (1953:412) summarizes, if Thomas does not 

know the destination, how can he know the way to it? This is not to minimize who 

Thomas is or his intelligence. He becomes a representative for the whole group. On 

their journey to Bethany, Thomas had been the one who perceived that death was in 

store for Jesus in Jerusalem. The disciples misunderstand what Jesus says, as in John 

14:4-6; Bauckham (2007:120) argues that this is a literary function used of Jesus to 

clarify the intended meaning.  

Jesus responds to Thomas, ἔγω εἰμι (I am) ἡ ὅδος (the way), καὶ ἡ ἀλήθεια (and the 

truth), καὶ ἡ ζωή (and the life). In using the “I am” Jesus begins with the affirmation of 

his deity (Porter, 2015:140-141). Three definite articles are used in the Greek, requiring 

separate points of emphasis for the qualities of way, truth and life that are enumerated. 

Earlier in this thesis (4.1.3) the word ὅδος (way) was examined. Frequently ὅδος is used 

to translate the Hebrew word ְך ר   in the Hebrew Scriptures. Though used (way or road) ד 

most frequently in referring to the idea of a “way”, the term rarely means a constructed 

road to a particular destination, as is frequently the case in more recent history. Rather it 

may indicate a direction one takes, a pattern of life, or behaviour. Moses appeals to 

YHWH to show his ways to him in order to find favour in his sight (Exod 33:13). 

Isaiah, in a message for Israel, tells them that they must resist the temptation to appeal 

to Egypt to rescue them from their adversities with Assyria, rather they should pursue 

YHWH’s way (Isa 30:11, 21). As in the Second Exodus setting in Isaiah 30, the 

disciples of Jesus are in a very vulnerable position. Jesus instructs them on the way 

forward. In the context of John 14:6, Brown (1970:628-630) contends that Jesus is not 

providing a road map, rather he identifies himself as the direction for the disciples. 

Torrance (1976:177) observes that when one knows that Jesus is the way, it “is to 

experience the redemptive and recreative impact of the resurrection in our minds and 

lives”. 

Noting that Jesus identifies himself as the truth, Carson (1991:491) observes that he is 

the summation of truth in accurately revealing who God is (John 1:14, 17-18). When he 

speaks, he speaks in the prophetic role in behalf of God (Exod 7:1; John 5:19-20; 8:29). 

Bowman (1975:297) notes that the affirmation of Jesus as the truth is related to the 

Shema’ (Deut 6:4-9). The families of Israel were to saturate their lives with the Word of 

God as their final authority. As the representative of YHWH, Jesus is truth, and speaks 

truth about God (Elohim or El, cf. John 8:40). When he identifies himself as the life, he 
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is the source of life in creation (John 1:1-3). He is introduced as the source of spiritual 

life (John 3:15-16, 36; 4:14; 10:10). As Dunn (2001:136) aptly argues, “the significance 

of Jesus as the divine revealer for John was that he revealed God, the Son revealed the 

Father, the uttered Word revealed the one who uttered the word”. With the exclusionary 

clause that no one comes to the Father except through him, Jesus declares that all other 

ways bound up with the types and shadows of the previous covenants cannot and will 

not provide the way of forgiveness and life eternal. Hays (2014:86) observes that Jesus 

has become the nexus between heaven and earth. Going forward, true worship is 

focused on the person of Jesus himself, who is both the way to the Father and the place 

where the presence of God is made known (John 14:6-7)—the place where God dwells. 

Jesus explains that the disciples have known and seen him, so that they should know the 

Father (John 14:7), but Dodd (1953:164) observes that the disciples would not have 

known God in the full-orbed sense that they should have. In view of the statement that 

the one who has seen Jesus has seen the Father (John 14:9), Dodd observes that verbs of 

sight are used elsewhere to discriminate between belief and unbelief (John 6:40; 12:21, 

45). Seeing may build faith and trust (John 13:19; 14:29) but it does not necessarily 

equal believing. Seeing, to be redemptive, must be accompanied by believing. Because 

the disciples had seen him in a glorified expression (John 13:31) they have the 

opportunity to accurately know him. As Moses provided miraculous signs to validate 

his authenticity, Jesus appeals to the disciples to believe what he says with the 

endorsement of the signs he has performed.  

After the Exodus, when Moses was in the wilderness after the people had rebelled in 

worshipping the golden calf (Exod 32), he had a unique encounter YHWH. Moses had 

interceded for the people and received a reprieve for them from being completely 

destroyed. He then requested to be able to see the glory of YHWH and was permitted to 

catch a glimpse of it (Exod 33:17-23). YHWH explained to him that no one could see 

his face and live.  

In anticipation of the Second Exodus, the Prophet Isaiah, in the face of brazen rebellion 

against YHWH (Isa 5), has an overwhelming vision of the glory of YHWH in the 

temple (Isa 6:3). He commits to yielding to the call of prophetic ministry for the 

remainder of his life. As was seen above, John writes of that experience and says that 

Isaiah saw the glory of Jesus and spoke of him (John 12:41). Ezekiel, also a prophet of 
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the Second Exodus, had a vision of the glory of YHWH (Ezek 1), not at the Mountain 

of God, nor in the temple, but by the River Chebar among the exiles in Babylon.  

7.4.4  The disciples’ obligation to know and serve God   

In John 14:8-11, Philip appeals to Jesus asking for him to show them the Father and 

promises that they would be satisfied. Jesus responds with a question: “After this length 

of time, do you still not know me?” In the prayer of Jesus (John 17:3) the summary of 

his priority for his followers is that they may know God, the only and true one. 

Haenchen (1984:124) observes that in verse 9, Jesus becomes the revelation of the 

Father to those who believe on him. Is the response of Jesus a rebuke or is it diagnostic? 

Is he working from an assumption that Philip should have been able to put the pieces 

together, or was he inquiring to help Philip clarify what he does and does not know? Is 

Philip speaking for himself or is he simply expressing the request in behalf of the 

others? Jesus reminds Philip that he works in union with the Father and speaks, not 

from his own authority but in full agreement with the Father. Jesus invites him to 

believe his ῥήματα (living word. 14:10), or at the least to believe on the basis of the 

works he does. Might there be an echo from the encounter of Moses in his questioning 

response to the call of YHWH for service (Exod 4:14-17)? Or might there be an echo of 

the message of Hosea announcing that the people of Israel were being destroyed 

because of a lack of knowledge or the law of God (Hos 4:6) and a de-emphasis on the 

knowledge of God (Hos 6:6)? Lacomara (1974:70) argues that his words and deeds 

provide the evidence to invoke faith from the disciples. He finds those evidences to be 

more significant than the things demonstrated in the Old Testament wilderness 

experience of Israel. Thus far, Jesus has prepared the disciples for their need to believe 

on him as the only way to the Father. He calls them to a growing knowledge of God and 

a deepened relationship of trust in what he has taught them. He calls for more than a 

mystical subjective experience. If they struggle with the ideas he has expressed, he 

urges them to believe on the basis of the objective things they have witnessed him do 

(John 14:10-11). In each of the circumstances when Old Testament persons had a 

glimpse of the glory of God, they also had a heightened responsibility to carry out 

ministry. With the coming departure of Jesus, the disciples will have heightened 

responsibility and opportunity (John 14:12-21). Jesus promises that the disciples will be 

able to ask for anything in his name and he will provide it. In the relationship of the 

disciple with the Father, the disciple’s identity is tied together with their union with 

Jesus and with the Father (John 14:15-21). The union is maintained by a consistent 
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obedience to the commands of Scripture. Ashton (1991:458) argues that verse 15 is 

positioned to look back to the giving of the new commandment (John 13:34) and to 

anticipate the reflection on it (John 15:12-17). The requirement to keep the commands 

implies a responsibility of one under an authority, as Jesus had taught during the dinner 

(John 13:16-17). Keeping (τηρήσετε), a word used in this context (John 14:15, 21) calls 

for active adherence to the Word, not simply a nominal profession. Alford (1976:854) 

ties this emphasis to the opening verse of Exodus 32, where the people and Aaron 

became bored with waiting on YHWH, so in their boredom they crafted a new god that 

they named YHWH. What they had been informed of, they did not keep. That same 

temptation would face the disciples more quickly than they knew. These verses include 

many implications for ministry that will not be explored at this time.  

Thus far in the chapter, Jesus has called the disciples to exercise believing faith and to 

surrender themselves to the sovereign rule and leadership of God (v. 1). He has invited 

them to plan to spend their lives in his Father’s house and has promised to lead them 

safely there in due time (vv. 2-4). Through dialogue with his disciples, he has clarified 

questions. First he interacts with Thomas about the proper way to get to the Father’s 

house (vv. 5-7). Then in response to a comment by Philip, he urges them to a growing 

knowledge of God by remembering what they have learned and by their study of what 

he has taught them (vv. 8-11). Jesus calls the disciples to faithful service and promises 

that through their efforts to advance the gospel they will accomplish greater works 

because he is returning to the Father (v. 12). Further, he has assured them of assistance 

and provision in response to their believing prayer (vv. 13-14). Jesus will not settle for 

empty or nominal professions of love for him. The relationship of his disciples with him 

requires obedience to what he has taught (v. 15).       

7.4.5  The accompanying role of the Holy Spirit  

John’s chapters 14 to 16 include the most extensive information on the person and work 

of the Holy Spirit in the Scriptures. The role of the Holy Spirit for the disciples on their 

continuing journey through the world after Jesus departs is essential for their very 

survival. Extensive study has been invested in these sections that have provided 

enriching insights into the Holy Spirit’s unique and special ministry; these merit 

extensive study on their own beyond the focus of this dissertation. Briefly, the following 

points are made in reference to the Holy Spirit (cf. Brown, 1970:1135-1142). Jesus 

introduces τὸ πνεῦμα τὸ ἅγιον (the Holy Spirit) in John 14:26. He is also identified as 
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ἄλλον παράκλητον (another Paraclete) in John 14:16 and τὸ πνεῦμα τῆς ἀληθείας (the 

Spirit of Truth) in John 14:17; 15:26; 16:13. The word παράκλητον in the passive sense 

(one called alongside) implies the idea of helping as an attorney to cross-examine a 

witness (Matt. 10:20; Acts 6:10). In the active sense it implies intercession, entreating, 

appealing to. The Spirit functions as an intercessor, mediator and spokesman. Jesus has 

that role in 1 John 2:1. Alford (1976:853) explains that the Holy Spirit, in his capacity 

as Paraclete, works to sustain the relationship between the Father and his children (John 

13:33). In that way they are not left alone as orphans (John 14:18). Dodd (1963:417) 

notes that Jesus promises to come to the disciples, not in the sense of the “coming” of 

John 14:3, but to reassure them after he has been away from them for a brief time. Dodd 

emphasizes that the promise is to be understood in his ministry to the disciples 

themselves, rather than in the context of world history. Jesus would come to visit them 

after the resurrection, but he would also send the Holy Spirit to them.  

In John’s Gospel, the term is not used in the sense of a prosecuting or defence attorney 

except in John 15:26, where the Spirit functions as a witness. Jesus promises that the 

Father will give the Spirit at Jesus’ request in his name (John 14:16, 26). He is promised 

to come from the Father after Jesus departs to return to the Father (John 15:26; 16:7, 8, 

13). The interaction of the Spirit with the disciples is personal. He will remind the 

disciples of all that Jesus told them (John 14:16). He will be in them, will remain with 

them, and they will be able to recognize him (John 14:17). He will teach them 

everything (John 14:26). He will bear witness on Jesus’ behalf and the disciples too 

must bear witness (John 15:26-27). But the Holy Spirit will empower their ministry. He 

will guide the disciples along the way of all truth (John 16:13). He will speak only what 

he hears and nothing on his own (John 16:13). He will take what belongs to Jesus to 

declare to the disciples and glorify Jesus (John 16:14). He assures and comforts 

believers that they have not been abandoned (John 16:6-7). 

The role of the Holy Spirit is not appreciated by the unbelieving world. The world 

cannot accept him nor can it see or recognize his presence or activity (John 14:17). 

Haenchen (1984:126) theorizes that the reason for the resistance by the world arose 

from their assumption that a fanaticism accompanied this new movement. Without 

external visible confirmations they concluded it was inauthentic. He will bear witness to 

Jesus against the background of the world’s hatred for and persecution of the disciples 

(John 15:18-26). Haenchen (1984:126) notes that the return of Jesus promised in these 

verses is not the eschatological return but the accompanying presence with the disciples 
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in a different manner that forges a new dimension of history in the ministry of Jesus. As 

Alford (1976:866) observes, the Holy Spirit advocates for Christ, but refutes the world. 

In 1 John 5:6, the Spirit adds his witness to the validity Jesus’ being and actions, 

because the Spirit is truth. He will prove the world wrong about sin, justice, and 

judgment (John 16:8-11). But is his work only accomplished through the disciples? 

Carson (1991:537) contends that the work is primarily done through the witness of the 

disciples, but in connection with the gospel of Jesus Christ, in order to bring glory to 

him. Alford (1976:866) properly observes that the work of the disciples and the work of 

the Holy Spirit merge only as they are his servants. The designation of ἐκεῖνος (that) in 

John 16:8 refers to the immediate personal working of the Holy Spirit, not simply that 

indirectly through the apostles. Swete (1914:117) argues that the Holy Spirit teaches 

what sin is in a thoroughly convincing manner. But he also teaches what the right things 

to do are and what is at stake when facing God’s judgment (περὶ κρισεώς, 12:31). As 

Alford (1976:866) correctly states, unless the Holy Spirit is at work in the heart of a 

person, she/he will never deal with the matters of sin.  

Swete (1914:116) notes that in John 16:8, the Holy Spirit convicts (ἐλέγξει) the person 

that things are in rebellion against God. He also works to bring the person to 

acknowledge what God says about sin and to plead guilty. As van der Watt (2011:443) 

summarizes, the essence of sin is the refusal to believe in Jesus as the Christ the Son of 

God. Swete compares the work of the Holy Spirit in John 16 with the confrontation 

Jesus had with the Jewish leaders in John 8:46. There he asked of them, τίς ἐξ ὑμῶν 

ἐλέγχει με περὶ ἀμαρτίας (which of you convicts me of sin?) Swete observes that “the 

repetition of the phrase ἐλέγχειν περὶ ἁμαρτιας is interesting and scarcely fortuitous” 

(Swete, 1914:117). What the Jewish leaders were powerless to do to Jesus, because he 

is without sin, the Holy Spirit is freely able to do when he confronts the world because 

all of humankind is corrupted by sin. At the judgment there will be a sifting and 

separating process, on the basis of God’s standard of sin and righteousness.  

The role of the Holy Spirit in guiding the believer is underscored in John 16:12-13. 

Jesus explains to the disciples that he has much more to teach them than they are 

prepared to absorb, but that is not the end of the consideration. He promises that the 

Holy Spirit will accompany them to guide them into what is right to do. Westcott 

(1975:230) contrasts the work of Jesus with the work of the Spirit. On each occasion 

when the Son speaks, he does so, after having heard (ἤκουσα) from the Father (John 

15:15). What he heard is definite, having happened in space, time and history. But of 
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the Holy Spirit’s role between Jesus and the disciples, ὅσα ἀκούσει (what he shall hear, 

16:13) and ἀκούει (he hears, 8:47) point out a process of communication in which the 

message of Jesus is settled for all time, but the interpretation of that message by the 

Holy Spirit continues until the end of the age. The teaching of the Holy Spirit is 

anchored in the word spoken by Jesus as the final revelation.  

Swete (1914:127) explains that the role of the Holy Spirit is to report (ἀναγγελεῖ, 16:13) 

accurately. Paul (Acts 20:27), Peter (1 Pet 1:12), and John (1 John 1:5) all acknowledge 

that they have accurately reported (ἀναγγελεῖ) the facts in their preaching of the gospel. 

In contrast to the reporting role of the Spirit, when Jesus met with the Samaritan 

woman, she believed that the Messiah would have comprehensive knowledge (John 

4:25): When he comes he will tell us all things (ὅταν ἐλθῃ ἐκεῖνος ἀναγγελεῖ ἡμῖν 

ἅπαντα).  

An additional area of the Holy Spirit’s accurate reporting relates to things to come 

(ἐρχόμενα), an area to profitably explore, but one that will not be considered further 

here. 

Jesus also tells the disciples that the Holy Spirit will ὁδηγήσει ὑμᾶς εἰς τὴν ἀλήθειαν 

πᾶσα (guide you into all truth). Swete (1914:125) shows that the idea of guidance in the 

right way has been part of God’s ministry throughout Scripture. In describing Israel’s 

wilderness experience (Num 24:8), Balaam announces, θεὸς ὡδήγησει αὐτον ἐξ 

Αἰγυπτου (God guided him [Jacob] from Egypt). Moses, in recounting the history of 

YHWH’s dealings with Israel (Deut 1:33), explains the guiding hand of God in spite of 

Israel’s unbelief: ὃς προπορεύρται πρότερος ὑμῶν εν τῇ ὁδῷ ἐκλέγεσθαι ὑμῖν τόπον 

ὁδηγῶν ὑμᾶς ἐν πυρὶ νυκτὸς δεικνύων ὑμῖν τὴν ὁδον, καθ’   ἣν πορεύεσθε ἐπ’ αὐτῆς, καὶ 

ἐν νεφέλῃ ἡμέρας (who went before you in the way to choose a place for you, to guide 

you in fire at night to show you the way, when you should go from there, and in a cloud 

by day). These passages represent YHWH’s guidance for his people as a community. 

Was that the only area of guidance for his people?  

The psalmist, David, appeals to God for guidance in his individual life in Psalm 25:4, 5, 

9 (24 Greek): τὰv ὁδούς σου, κύριε ... δίδαξόν με. ὁδήγησόν με ... (your ways, Lord … 

teach me. Guide me …). In Psalm 139:24 (138 Greek) καὶ ἰδὲ εἰ ὁδος ἀνομίας ἐν ἐμοί, 

καὶ ὁδήγησόν με ἐν ὁδῷ αἰωνίᾳ (and look closely at me to see if there is any rebellious 

way in me, and guide me in the everlasting way). In Psalm 143:10 (142 Greek) ... τὸ 
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πνεῦμά σου τὸ ἀγαθὸν ὁδήσει με ἐν γῆ εὑθείᾳ (… your Spirit is good, guide me in the 

land of upright practices).  

As God guided Israel during their wilderness experience, so the psalmists could model 

and encourage trust that individual persons could personally appeal to him for guidance. 

Jesus assures his disciples that the same and greater confidence can be anticipated by his 

disciples after he embarks upon his New Exodus and sends the Holy Spirit to guide 

them in their experience that is analogous to the wilderness experience of Israel in the 

Old Testament. The promised Paraclete is to be the ὁδηγός (guide), as Jesus is the ὁδός 

(way).  

For Painter (1991:357-358) the Holy Spirit is not a distinct person. Because Jesus is 

introduced as fulfilling the role of Paraclete (1 John 2:2), he concludes that John views 

the relationship of Jesus and the Spirit as “different modes of the same presence”. But 

his position minimizes the emphasis in John 14:23 on the Father and the Son making 

their abode simultaneously in the life of the believer.  

7.4.6  The relationship of the disciples to the world  

In John 14:22, Judas, distinct from Judas Iscariot, introduces a question about the 

relationship of Jesus to the world at large. Jesus has spoken of the choosing in election 

(John 13:18), but his emphasis in these chapters has been on preparing his disciples for 

his departure to return to his Father (John 14:12). In promising the coming of the Holy 

Spirit, while the term “wilderness” is not used, the word “world” is used repeatedly. 

Hendriksen (1953a:79) identifies six distinct uses of the term world (κόσμος) in John’s 

Gospel. They include: The orderly universe (17:5), humankind (16:21), the general 

public (7:4; 14:22), Israelites alienated from fellowship with God (3:19), humankind 

without reference to race, language or ethnicity (4:42; 1:29; 3:16-17; 12:46), and the 

realm of evil in overt defiance against God, his Son and those who believe on him (7:7; 

8:23; 12:31; 14:30; 15:18; 17:9, 14). Of the 75 uses of the word world (κόσμος) in 

John’s Gospel, 38 of them are in John 14-17. In this section, Bauckham (2015:112) 

observes that the term “world”, in contrast to the created world, has taken on 

characteristics of falsehood and darkness, which represent opposition to the work and 

rule of God. John uses the word in this contrasting manner throughout the Gospel, but in 

an intensified way in these chapters. Brown (1970:692) observes that this separation 

means that belonging to Jesus precludes belonging to the world. The world is stridently 

intolerant against anyone who does not align with its presuppositions. The question 
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Judas raises provides a striking opportunity for Jesus to clarify the distinct privileges of 

belonging to him as opposed to being outside of his followers. By contrast, if one 

continues in a faithful engagement with the Word, the authoritative instruction of Jesus, 

there is a growing relationship with the Triune God. Jesus promises (v. 23) that the 

Father will love the disciple and “we will come to him and make our μονὴν (residence) 

with him.” When Jesus promises that he and the Father will come to persons who know, 

believe in him, love and obey him, is that only an expression of the Holy Spirit’s 

presence and direction in the lives of his people? Carson (1991:504) acknowledges that 

position as the usual one, but makes the observation that the text does not say so. He 

notes that Augustine argued that the Father, the Son and the Spirit make their home in 

the believer. Lincoln (2000:448) helpfully observes, “In the present, God and Jesus 

make believers their dwelling place (John 14:23), and in the future, believers will be 

with Jesus in the divine dwelling place (John 14:2-3; 17:24).” 

Kunene (2012:118) argues that the plural “we” refers to the Father and the Son. John 

has already explained that the Father and the Son mutually indwell in each other (John 

14:10, 20-21). The believer is a welcoming home for the Father and the Son. John has 

already spoken about the presence of the Holy Spirit in the life of the believer: “You 

know him, for he dwells with you and will be in you” (John 14:17). The believer is 

presented as a dwelling place of God. The Apostle Paul makes a similar reference but 

identifies believers as comprising the temple of the living God, implying holiness in life 

and character (1 Cor. 3:16-17). Knowing that the Father, Son, and Spirit accompany 

them, the disciples have every reason to go forward even though Jesus is leaving them 

to return to the Father. How is the welcoming relationship sustained? They must love 

the Son and keep his commandments (John 14:15; 6:56; 15:10). To what effect? Loving 

the Son brings the love and fellowship of his Father also to the disciple. The shared 

fellowship of the “we” not only exists between the Father and the Son, but also, as 

Kunene (2012:119) argues, between Jesus and his disciples. Through Christ’s 

indwelling, the Father also indwells the people of God. Kunene identifies the union as 

tripartite between the Father, Son, and disciple, but in so doing misses the dimension of 

the Spirit’s presence already noted (John 14:17). The accompanying and abiding divine 

presence resembles that of Matthew 28:20, spoken by Jesus in the Great Commission, 

and the promise of Hebrews 13:5 that Jesus will never leave nor forsake his own. But 

this indwelling/fellowship is a unique feature of the Fourth Gospel. Full mutual 
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indwelling is identified in John 6:56, 14:20 and 15:4-5, while the disciple indwells Jesus 

in John 14:18, 23 and 17:23, 26.  

When Jesus says that he and the Father will come to the disciple and make their abode 

with him, he does not explain how that happens. In what sense is that coming to be 

combined with the emphasis in John 14:3 and 28 of Jesus coming again to receive his 

own unto himself? Torrance (1976:169) may offer help. He argues that the life of Jesus 

from birth to his resurrection and into eternity is “an indivisible continuum, in which the 

historical Jesus is consistently and indissolubly one with the life of the risen Jesus, so 

that now after the resurrection the historical Jesus confronts us as suffused light of the 

risen Lord.” The living Jesus demonstrates power by walking on water and raising the 

dead to life (John 5:17, 21, 26, 27). The declaration of Jesus that he is the way, the truth, 

the life, the only way of access to the Father, the one who reveals the Father, and the 

one who is in the Father and the Father is in him (John 14:6, 9, 11) places him in a 

unique position. Torrance (1976:170-173) argues: 

Even the human life of Jesus, the incarnate Son, falls within the life of 

God himself, and as such is the source of eternal life for us. Our sharing 

in the life of Jesus is … a sharing in the life the Son had with the Father 

preceding creation. … In Jesus Christ the self-revelation of God took 

place within the restraints of a concrete limited historical happening in 

space and time, and since it is with this self-revelation of God in Jesus 

that the resurrection is wholly and inseparably bound up, it stands or falls 

with that objective constraint of the historical medium. … [Though the 

historical Jesus] meets us within the subject-object structures of our 

space and time which we share as human creatures, nevertheless cannot 

be known in the same way in which we know natural objects or 

creaturely events which in being known have to be known.  

Torrance (1976:179) underscores that neither the doctrine of creation nor the doctrine of 

incarnation permit one to detach or despise the created order. The order and harmony of 

the universe remind those who are disciples of Jesus that within this sphere, the believer 

glorifies God and God makes himself known to humankind.  

An emphasis develops in the coming chapters identifying the disciples of Jesus living in 

the world. Their experiences echo those of YHWH’s Old Testament people living in the 



414 

 

wilderness following the Exodus. Moses was deeply concerned for the presence of 

YHWH to accompany them, especially following their apostasy into idolatry (Exod 

33:14-16). In the Second Exodus setting, Isaiah gives promises from YHWH that he 

accompanies those he has redeemed (Isa 43:1-5). The parameters of the competing 

relationship one has with the world are demonstrated in 1 John 2:15-17, where a 

contrast between loving the Father and loving the world is established: “If anyone loves 

the world, the love of the Father is not in him” (1 John 2:15). 

The term “world” expands the idea of “wilderness” that has been a theme throughout 

Scripture, but in connection with the land of Israel. In John the emphasis has been on 

the relationship of God to the world, first by creation (John 1:1-3) then by redemption 

(John 1:29). In John 3:15-17 the emphasis is on God’s provision of Jesus as the saviour 

of the world. As argued earlier, that world encompasses the whole world rather than the 

world of the elect, and reaches to the people groups beyond those with ethnic ties to 

Israel. Pate (2011:272) identifies the world in this perspective as “the satanic system 

that controls humankind and is therefore opposed to God”. In the midst of that world the 

disciples have lived and worked while Jesus was present. In their ongoing pilgrimage 

they would continue to do so after his return to the Father. The guidance of the Holy 

Spirit would be indispensable to direct them so that they could discern properly between 

the elements of the created world and the aspects of the system in rebellion against God.    

In John 14:24-25, precluding an external legalistic forgiveness, Jesus clarifies that no 

person can assume that he/she can keep his commandments and achieve eternal spiritual 

satisfaction without having a loving relationship with him. That relationship is not 

merely professed, it is demonstrated by obedience to what he has taught.  

Jesus assures his disciples that the Triune God accompanies them throughout their life 

experiences in this world. He later prays for them (John 17:15) that rather than their 

immediate escape from the world, they will be kept faithful in the world. They are 

enabled to live to please the Lord and to impact the world around them in love. 

7.4.7  The bequest of peace  

The same themes are expressed in John 14:27-31 as in John 14:1-3 to prepare them for 

the challenges that lay ahead. In verse 27, after promising that the Holy Spirit will 

continue to teach the disciples and bring to their remembrance all that he has taught, 

Jesus extends the bequest of peace, but distinguishes it from other expressions identified 
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as peace. The quest for peace has lingered in the heart of humankind since the earliest 

chapters of Genesis when Cain became a restless wanderer on the earth (Gen 4:14). 

What is that peace that Jesus promises? From where does it come? Swete (1914:60) 

notes that the word of לֹום  was a common greeting on departure and return, as (peace) שָֹ

demonstrated in Jesus’ meeting with the disciples after the resurrection (John 20:19, 

26). When Hannah departs from her meeting with Eli (1 Sam 1:17) he bids her to ִכי ְל 

לֹוםְ שָֹ  .πορεύου εἰς εἰρήνην (go in peace), as one today may wish someone farewell / ל 

That accounts for the use of peace in the Old Testament, but what is to be understood of 

the reference to Jesus imparting to them his peace? Lacomara (1974:79) endeavors to 

connect the promise of peace from Jesus to Deuteronomy, arguing, “It is the fullness of 

peace, only to be obtained at the completion of the conquest of the promised land when 

Israel would be definitively established there.” He then appeals to Deuteronomy 12:10, 

3:20, and 25:19, to develop the theme, “But you shall cross the Jordan and dwell in the 

land which Yahweh your god is giving you as a heritage, and he will give you rest from 

all your enemies round about and you will live in security”. In this he finds the peace 

that Jesus bestows on his disciples. However, there is neither any use of the term 

“peace” in the Greek text or the Hebrew text of the passages cited from Deuteronomy to 

prove his point. This “just as, so as” reasoning appears to be a circular reasoning that 

builds on too many assumptions. Perhaps proposing a more modest idea of an echo of 

the Old Testament passages would be more appropriate.  

Lizorken-Eyzenberg (2019:5) finds a connection with the peace of Qumran document 

4Q246, where it is written, “He will be called great… Son of God he will be called and 

Son of the Most High they will call him… His kingdom will be an everlasting 

kingdom… He will judge the Earth in truth and all will make peace.” In a later analysis, 

Lizorken-Eyzenberg (2019:145) appeals to Enoch 71:14-17 in addressing the Son of 

Man and peace:  

This is the Son of Man who is born unto righteousness; … and … 

forsakes him not. And he said unto me: “He proclaims unto thee peace in 

the name of the world to come; for from hence has proceeded peace 

since the creation of the world, and so shall it be unto thee forever and 

for ever and ever.” 

This anticipation, noted in Enoch, underscores the continued yearning of the human 

heart for authentic peace that sustains the purpose and value of life brought by one sent 
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from God. The favourite self-identification that Jesus uses in the Gospels is “Son of 

Man.”     

As a good shepherd, who settles his flock when they are disturbed, Jesus imparts his 

peace to his remaining eleven disciples. In John 10, a passage with deep connections to 

the covenant of peace in Ezekiel 34, considered earlier (4.3.4), the sheep hear the voice 

of the shepherd, recognize him and follow him. He knows the sheep by name and they 

know that he knows them (John 10:2-4). Jesus identifies himself as the good shepherd 

(John 10:11). In John 10:27-30, Jesus speaks to his sheep, he knows them, he leads 

them, and he gives them eternal life that cannot be snatched from them. All of this he 

does in perfect agreement with the Father. In John 14:28, Jesus is able to leave peace in 

the form of a bequest for his disciples. Though initially troubled at the prospect of being 

betrayed, he remains consistent before his disciples through the meal and is able to do 

so in anticipation of the cross. Mark reports that he is shaken at the prospect of going to 

the cross (Mark 4:40; 15:34), but he goes forward. His peace is authentic, and engages 

with human emotions, but under the oversight of faith and hope (Swete, 1914:60). 

This promise of peace echoes, but magnifies bequests of peace in the Old Testament. In 

the wilderness time following the Exodus, the benediction YHWH gives to Moses 

(Num 6:24-26) concludes with a blessing of לֹום  In Numbers 25:12, YHWH .(peace) שָֹ

gives his לֹום ְשָֹ י ִרית  ת־ב   to Phinehas and his descendants for his (covenant of peace) א 

passionate commitment to defending the character of God. Arguing that these verses in 

John 14 arise from his having been meditating on Psalm 85:8-11, Hanson (1991:180-

181) notes that the psalmist, after asking YHWH for a demonstration of his mercy, 

concludes that mercy and truth have met and righteousness and peace have kissed (v. 

11). He also contends that Isaiah 48:16-18 should be included because it has a reference 

to the sending of the Spirit to provide guidance to induce people to obey YHWH’s 

commandments, but there is a lament that they did not. If they had obeyed, then they 

would have had peace like a river (v. 18). In Isaiah 54:10, a Second Exodus context, 

YHWH renews his covenant promises לֹו יְשָֹ ִרית  מּוטּוב  ְתָֹ ִמיְלֹא  (and my covenant of peace 

shall not be removed). In Ezekiel 34:25, YHWH promisesְלֹום ְשָֹ י ִרית  םְב  ה  ְלָֹ ַרִתי כָֹ  and I) ו 

will cut a covenant of peace with them). In this passage, YHWH promises the exiles 

that he will care for them and lead a Second Exodus. In Ezekiel 37:26 YHWH makes 

another promise לֹום ְשָֹ י ִרית  םְב  ה  ְלָֹ ַרִתי כָֹ ִריתְעֹולָֹם ו  ב   (And I will cut an eternal covenant of 

peace with them). Here he adds to it: “And I will set them in their land and multiply 

them, and I will set my sanctuary in their midst forever. My dwelling place shall be with 
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them, and I will be their God and they will be my people. Then the nations will know 

that I am YHWH who sanctifies Israel and when my sanctuary is in their midst 

forevermore” (Ezekiel 37:26-28). The promises of peace are again expanded, revised 

and reaffirmed by YHWH in looking ahead.  

The promise Jesus makes (John 14:27) is a bequest of peace: Εἰρήνην ἀφίμι ὑμῖν, 

εἰρήνην τὴν ἐμὴν δίδωμι ὑμῖν· οὐ καθὼς ὁ κόσμος δίδωσιν, ἐγὼ δίδωμι ὑμῖν (Peace I 

am leaving to you, my peace I give to you; not like the world gives, do I give to you). 

He teaches that this peace is distinct from what the world passes off for peace. His gift 

echoes the assurances of peace that were made to the prophets. He does not expand the 

implications of the distinction between his peace and what the world gives. The effect 

of his peace includes the internal concerns of the heart. He links peace to his earlier 

instruction (John 14:1) about the heart, μὴ ταρασσέσθω ὑμῶν ἡ καρδία (do not let not 

your hearts be troubled). But now he adds a further note of warning, μηδὲ δειλιάτω 

(neither let be fearful). Ashton (1991:456) notes that the usage of δειλιάτω (fearful) by 

John is a hapax, used only here in the New Testament. Swete (1914:61) translates this, 

“neither let it play the coward”. While Jesus experienced inner turmoil, as has been 

noted above, the response of debilitating fear (Mark 4:40 δειλοί, Matthew 8:26 τί 

δειλοι) is rebuked by Jesus. In the list of sins that keep one from eternal life in heaven, 

fearfulness or cowardice (δειλοῖς) is first on the list (Rev 21:8).  

7.4.8  The call for courageous obedience  

From his promise of peace and call for courageous obedience, Jesus reminds the 

disciples of what they had heard (John 14:1-3) that he is returning to the Father but he 

will return for them (John 14:28). Rather than invoking sympathy at his departure, he 

explains that it should be a cause for their joy. That is an indication of his ascension, 

when he will be in a role to minister in greater ways than he has in his earthly ministry. 

In this, he also says he is going to the Father who is greater than he is. Hoskyns 

(1940b:545) traces the doctrinal controversy that arose because of this verse; Arians 

argued that Jesus was inferior to the Father who is the creator. By contrast, Athanasius 

and others pushed back on this argument and argued that the Son is not mightier than 

the Father but is under his government while equal to the Father in attributes. Hoskyns 

then reminds his readers that the Church Fathers were accused of idolatry in their 

worship practices and sought to defend the legitimate worship of Jesus. He writes 

further, “Christianity is not an independent cult of Jesus, but the revelation of the Father 
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and the worship of God” (Hoskyns, 1940b:546). Barrett (1978:468) helpfully 

summarizes: “the Father is God sending and commanding, the Son is God sent and 

obedient”.  

As written, Jesus reviews the purpose statement in John 14:29 that he had made in John 

13:19, providing an objective benchmark for them to remember in the future to induce 

belief from his disciples. Hanson (1991:182), however, sees things very differently from 

what has been advanced in this section. In an argument fraught with unwarranted 

presuppositions, he contends that John is on his own, not drawing on any of Jesus’ 

actual teaching. He claims, “It would be absurd to suggest, for example, that verses 22 

and 23 could ever have been uttered by the historical Jesus … Those who defend it as 

historical can only do so by reading into John’s thought the Trinitarian Christology of a 

much later age.”     

Less radically, Dodd (1953:408-409) understands John 14:30-31 not in terms of literary 

strata, but as a creative interpretation of Mark 14:42, which states, ἐγείρεσθε, ἄγωμεν· 

ἰδοὺ ὁ παραδιδούς με ἤγγικεν (get up, let us go, behold the one who betrays me is near). 

Dodd contends that both Luke and John see the enemy who motivated Judas as Satan, 

and concludes that Mark would have affirmed the same position. But is that necessarily 

the case? Swete (1914:64) in addressing ὁ ἀρχων τοῦ κόσμου τούτου (the ruler of this 

world) in John 14:30-31; 12:31 and 16:11, cites John Lightfoot, who observes, “The 

Jews seem to have identified the ruler of the world with Samael the Angel of Death 

rather than Satan.” That argument is based on references in the Targum. For example, in 

Targum Jonathan in Genesis 3:6 it reads, “And the woman beheld Sammael, the angel 

of death and was afraid…”.  

If that be so, the reference could add an echo of the night of the Passover in Egypt. Jesus 

as the “firstborn of all creation” does not have to fear the death angel because he will 

apply his own blood for the rebellion of the whole world (cf. Heb. 2:14).  

7.4.9  Announcing the New Exodus  

Dodd (1953:409) proposes that the meaning in John 14:31d is something like, “Let us 

go meet the advancing enemy.” Kellum (2004:221) finds Dodd’s position flawed. He 

contends that the structure of the text in John should be seen as a dismissal, such that he 

imagines the disciples having misunderstood Jesus, rather than perceiving it as a call to 

conflict. In contrast to Kellum, Parsenios (2015:93) sees it as a dramatic production 

where Jesus as the lead character provides the instructions for the director and narrator. 
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Because he sees it as a drama in the pattern of Aeschylus’ Eumenides, there is no 

movement indicated because there will be an intermission with a change of setting.  

Kellum (2004:229) prefers to consider this as an economy of speech signalling an action 

for those gathered to respond to. He believes John is willing to compress the events of a 

narrative by implying details for the reader to assume because those are not essential to 

what he wishes to emphasize. Kellum allows that John may have been slowing down 

the action without ruining it. The transition may serve in a capacity like the “amen amen 

I say to you” statements. Kellum agrees with Parsenios (2002), who argues that the 

reference in John 14:31 is authentic and not a later redaction. The literary pattern fits 

with the literary pattern of an exit leading to death.  

Kellum (2004:230) argues further that if one allows that the text implies motion at John 

14:31, it is in agreement with transitions in each section where motion is implied or 

identified. In John 13:30 Judas Iscariot, after eating the food, went out (ἐξῆλθεν). Later, 

in John 16:5 Jesus indicates, Νῦν δὲ ὑπάγω πρὸς τὸν πέμψαντά με (but now I am going 

to the one who sent me). Kellum contends that John 14:31 would imply movement with 

the disciples—at a minimum, rising from the table. The exclusive progression seems to 

imply more than participant movement but a purposeful arrangement of the details. The 

announcement of Jesus that concludes John 14:31, Ἐγείρεσθε, ἄγωμεν ἐντεῦθεν (Arise, 

let us go from here) becomes the determining factor for Michaels (2010:798), that a 

departure from their place of gathering takes place. It may be based upon confrontation 

or avoidance of the advancing enemy. Symbolically, this echoes the announcement of 

the Exodus from Egypt, when Pharaoh calls for Moses and Aaron to leave Egypt (Exod 

12:31):ְ ֵאל רָֹ ְִיש  ִני םְַגם־ב  ְַּגם־ַאת  ְִמתֹוְךַעִמי אּו ְצ   Ἀνάστητε καὶ ἐξέλθατε ἐκ τοῦ λαοῦ μου /קּומּו

καὶ ὑμεῖς καὶ οἱ υἱοὶ Ισραηλ (get up and go out from among my people, both you and 

the sons of Israel). While the Greek does not use the word for exodus in this verse, the 

Hebrew not only uses the word א  commonly translated as Exodus, but brings out that יָֹצָֹ

Pharaoh commanded them to rise up and go out of the land. Summarizing the night 

(Exod 12:42), it is identified asְ ִים רָֹ ְִמצ  ץ ר  ְֵמא  ם הֹוִציאָֹ ְל  ה ְַליהוָֹ ְהּוא ִרים ְִשמֻׁ  νυκτὸς / ִליל

προφυλακή ἐστιν τῷ κυρίῳ ὥστε ἐξαγαγεῖν αὐτοὺς ἐκ γῆς Αἰγύπτου· (a night of 

watching by YHWH to bring them out of the land of Egypt). Again the Greek uses a 

synonym for Exodus but the Hebrew uses the term א ְיָֹצָֹ  often translated as Exodus.  

Therefore, as George Guthrie (2013) suggests, one may identify the call of Jesus for the 

disciples to join him in departing as the announcement of the New Exodus. While Jesus 
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has just given the disciples the broad framework of what lay ahead for them, from 

where they were to eternity, following the departure of Judas Iscariot, their departure 

from that setting marks an irreversible step in time, leading to the forgiveness of sin on 

the cross and his return to the Father. But where did they go? 

Kellum (2004:232) argues that both rabbis and certain Greek philosophers conducted 

regular sessions of itinerant teaching. He advocates that Jesus may well have continued 

teaching as he and the disciples walked to the garden. He finds nothing in the text to 

prevent the remainder of the instruction and even the prayer (John 15-17) from 

happening during their pilgrimage from the meal. If one wishes to avoid the difficulty 

by moving these chapters to another location, Kellum (2004:233) argues that such a 

move has its own problems. John may have concluded his account of what Jesus has 

said but has every ability to transition to another subject without disrupting the 

discourse. He also observes that ἐξέρχομαι (to go out) in John 18:1, tends to be used in 

reference to an actual departure, as in departing from the city rather than a movement 

away from a table.  

If they were meeting within the city, Swete (1914:66-67) suggests that Jesus could have 

gathered with the disciples in the court of the Gentiles and delivered the remainder of 

the discourse and prayer. His position is similar to that of Westcott (1975:216). Arguing 

from Josephus, Swete (1914:67) notes that the temple gates were open at midnight (Ant. 

xviii.2.2): τῶν ἀζύμων τῆς ἐορτῆς ἀγομένης... ἐκ μεσης νυκτὸς ἐν ἔθει τοῖς ἰερεῦσιν ἦν 

ἀνοιγνύναι τού ἱεροῦ τοὺς πυλῶνας (the feast of unleavened bread … it was customary 

for the priests to open the gates of the temple just after midnight). Light from a full 

moon would have provided ample lighting for Jesus to have been able to speak with his 

disciples in a context enabling them to see and hear him. The argument of Swete with 

the supporting information from Josephus is the most convincing to this writer. 

7.4.10  Summarizing John 14  

What began with a word of assurance and a call to faith concludes with a call to 

engagement with the events before them. Jesus begins with their relationship with the 

Triune God—the Father, the Son and the Holy Spirit—and calls them to prepare for 

confrontation with the forces of evil.  

Jesus calls the disciples to continued belief in God joined with belief in Jesus himself. 

He promises the disciples a safe arrival and abundant welcome at their final destination 
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(John 14:1-3). In a manner that is analogous with the wilderness journey for Israel, 

Jesus promises to direct his disciples, because he is the only way to the Father (John 

14:6). Jesus calls them to a growing knowledge of God that leads to obedience through 

the revelation he has provided for them (vv. 7-11). As they continue after his departure, 

he calls for them to accomplish effective ministries for God and promises that the Holy 

Spirit will accompany them through all the experiences of life (vv. 12-17). They have 

the promise of the presence of the Triune God if they love and obey what Jesus taught 

(vv. 18-24). Jesus promises that his peace will be with them as they go into the world to 

serve him. Those who had earlier been called away from having their hearts restless are 

now called to accompany Jesus in his next steps.   

7.5  John 15 

7.5.1  Jesus the true vine  

John opens with the declaration of Jesus, Ἐγώ εἰμι ἡ ἄμπελος ἡ ἀληθινή, καὶ ὀ πατήρ 

μου ὁ γεωργός ἐστιν (I am the true vine and my Father is the gardener). Declaring again 

his deity, Jesus uses the analogy of a vine to open additional instruction for his 

disciples. From there interpreters have ventured into a host of directions to provide an 

explanation. Barrett (1947:164) contends that John takes an Old Testament symbol, rids 

it of local associations and works it up in a new and original Christian form. Rather than 

using testimonies from the disciples, John presents the gospel through the Old 

Testament. Dodd (1963:418) observes that the theme of departure and return which has 

been frequently repeated in John 13:31 – 14:31 is next mentioned in John 16:5, noting a 

transition. The absence of that theme in John 15 may represent a transition echoing 

Israel’s Old Testament wilderness experience. 

Streett (2014:209) observes from his research that there is no consensus among scholars 

on the origin of the use of the vine in John 15. He counters the claim of Witherington 

(1995:255-256) who sees the true vine as Jesus identifying himself as the replacement 

of Israel, the only source of vitality for the one who follows and serves God, distinct 

from the Torah or any other source (Streett, 2014:212-213). Enz (1957:213) argues that 

the vine of John 15:1 and 5 is not found in the book of Exodus but relates to Israel 

because of the vine in Psalm 80:8-9. The psalmist identifies the people of Israel as a 

vine transplanted in the promised land of Canaan after having been brought from Egypt 

in the Exodus. Lacomara (1974:83), in a committed effort to find connections between 

the farewell discourse and Deuteronomy, concludes: “The symbolism of the vine in 
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John 15, for example, and the theme of the Holy Spirit have no real parallels in 

Deuteronomy.”  

However, there is a reference to Israel as a vine in the farewell song of Moses (Deut 

32:32-33). The Israelites, who had been brought up from Egypt, had become apostate 

and were a vine unlike anything that represented the covenant. Instead they were 

identified as a vine from Sodom, from the vineyards of Gomorrah, with grapes of 

poison that taste bitter and contain the venom of snakes. They serve a different god and 

have embraced a radically different pattern of belief and worship. Yet YHWH promises 

to have mercy upon them (Deut 32:36-38) when they are brought to a point of 

devastation and find that their gods provide neither answers nor refuge nor help. YHWH 

declares his deity and affirms his justice and pledges to bring vengeance on those who 

hate him and have been violent against his servants (Deut 32:39-43).  

Kysar (1975:138) connects the vine to the meal in John 13, arguing that the emphasis on 

the fruit of the vine arises from the Passover thanksgiving, “Blessed art thou who 

created the fruit of the vine.” He argues that the vine is a counterpart to the bread motif 

in John 6 which is related to the Passover blessing, “Blessed art Thou who bringest 

forth bread of the earth.” While this interpretation may initially appear attractive, as 

Kunene (2012:129-130) argues, care must be taken when seeking to make John 6:52-58 

eucharistic as distinct from symbolic. If the references are taken as eucharistic one must 

account for the pre-Johannine existence of the idea of chewing “flesh and blood” in the 

Old Testament (Ps 27:2; 56:4; Isa 9:20; 49:26; Jer 19:9; Ezek 39:17, 18; Hos 8:13; Mic 

3:3) that are not in a context of Passover or Atonement. References to one’s flesh and 

blood in these passages appear to be speaking of the whole person and of describing the 

earthly character of human life rather than the physical consumption of one’s flesh and 

blood.  

Hoskins (2009:28) argues that John uses the term ἀληθινή (true) as a point of distinction 

to set Jesus off from references that preceded him in the Old Testament. Jesus is the true 

light (John 1:9) that has come into the world. God seeks true worshippers as contrasted 

with those who performed external rites without intrinsic commitment (John 4:23). 

Jesus is the true bread that has come down from heaven, in contrast to the daily 

provision of manna that fell from heaven (John 6:32), and Jesus is the true vine (John 

15:1). Hoskins observes that John does not disparage the Old Testament events referred 

to, but underscores that Jesus claimed to bring a fulfilment of those promises. Chennattu 
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(2006:114) agrees with many interpreters that the true vine imagery symbolizes the 

replacement of Israel. But more than a simple replacement, she advocates that the vine 

together with the branches (Jesus with his disciples) constitute the new Israel as a 

covenant community.  

Streett (2014: 218) observes that Jesus’ interpretation of the passages from Isaiah, 

Jeremiah, and Ezekiel would resemble this: “The prophets portray the Israel vine as 

under God’s judgment for unfruitfulness, but I am not like the vine of the prophets. In 

contrast I am a true and fruitful vine, which is what Israel should have been.” This 

approach leaves the Old Testament texts as illustrations of judgment for unfaithful 

Israel. None of them portray the vine as fruitful and developing. If the vine imagery 

arises from the parables or allegories of the prophets, Jesus as the true vine is only 

contrasted to the failure of the nation.  

However, Psalm 80 is another passage that uses the imagery of a vine and identifies it 

with the Exodus from Egypt. Streett (2014:218) finds many hopeful comparisons 

between Psalm 80 and the ministry of Jesus. If Jesus alludes to Psalm 80 in John 15, he 

may be reading the Psalm in this way: “The psalmist laments the destruction of the 

Israel vine (perhaps by judgment) and asks God to restore it by strengthening the 

son/branch, that is, the king. I am the son/branch the psalmist refers to, cared for by my 

Father as the bearer of Israel’s destiny.” If Streett is accurate, Jesus is identifying 

himself as the fulfilment of the psalmist’s prophetic announcement. The same has been 

observed earlier in John 10 and the self-identification of Jesus as the good shepherd. 

Streett (2014:218) does not rule out a reading of Ezekiel that contrasts Jesus with the 

vine compared to Israel. But his allowance should not be limited to contrasting Jesus 

with the vine in Ezekiel. His observation about the constructive nature of John 15 

provides a helpful framework for the things Jesus is teaching as he builds upon the 

things he has taught them previously.  

Jan Du Rand (1991:39-40), whose work Streett does not consult, helpfully argues that 

the vine passages (Ps 79[80]; 9:12; Isa 5:1; Jer 2:21), rather than being cited by Jesus or 

John, are interwoven into the fabric of John 15. In this manner, he links John 15:5, Jesus 

identifying himself as the vine and the disciples as the branches, with Isaiah 5:1 and 

Jeremiah 2:21, which identify Israel as YHWH’s carefully nurtured vineyard. In the 

unfruitful branches of John 15:2 he finds a connection with Hosea 10:1, where YHWH 

decries the fruitlessness of Israel. In John 15:6, the judgment on the fruitless branches 
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connects with Ezekiel 15:1f; 19:12 and Isaiah 5:3-6, which announce YHWH’s 

judgment on apostate Israel. As the vine symbolizes God’s relationship with his people, 

Jesus explains that he is united with his disciples.  

Ronning (2010:220) develops many of the connections as are noted above, but ventures 

further to develop the imagery. He observes that Jeremiah 2:21 identifies the vine as a 

“seed of faithfulness” (ת מ   LXX ἀληθινός [entirely true]) when ,[seed of truth] ז  ֶַ֣רע א 

planted. An additional vine image is in Ezekiel 17, the parable of the vine planted from 

the seed of the land (Ezek 17:5). It was planted in good soil with ample water and 

provisions in order that it might produce branches, bear fruit and become a noble vine 

(vv. 7-8). Then questions are raised about the vine and its ability to survive. The account 

proceeds to show how the vine will prove to be false and will wither and not escape. It 

will be easily uprooted rather than strong and fruitful. The interpretation given is that 

Nebuchadnezzar removed Jehoiachin the king from Israel and took him into exile in 

Babylon. In his place he installed Jehoiachin’s uncle Mattaniah (יָֹה  as king, whose (ַמַתנ 

name meant man of YHWH, and changed his name to Zedekiah (ִקּיָֹהּו  a name that ,(ִצד 

means YHWH is my righteousness. Zedekiah for a time had a constructive relationship 

with Nebuchadnezzar and did well. But with his advisors, he decided to ignore the 

agreement he had with Babylon and pursued favour with Egypt. That violation was an 

affront to Nebuchadnezzar, the overseer of the vine (vv. 13, 16, 18), and to YHWH (vv. 

19-20). Ronning notes that in Jeremiah 23:6 the promised Messiah is introduced asְהוָֹה י 

ֵקנּו  ,Zedekiah, identified with YHWH in name only .(YHWH is our righteousness) ִצד 

represents the vine that withers, is uprooted and with its branches is destroyed. 2 Kings 

25:1-7 documents the attempted escape of Zedekiah and his sons. They were captured 

and brought before Nebuchadnezzar. The last thing that Zedekiah saw before his eyes 

were blinded, was the execution of his sons (cf. Ezek 17:21).  

Jesus, in introducing himself as the true vine (John 15:1), is countering the claims of 

Zedekiah, the last king of Israel nearly six hundred years before, who had the name 

“righteous” but did not have the character. That announcement, immediately following 

the passage where Jesus has said that the ruler of this world (be that Satan, Judas or a 

representative of Caesar) had no claim in him (John 14:30), strengthens the portrayal of 

Jesus as the true vine, the fulfilment of the prayers of the psalmist in Psalm 80.  

In John 15, John brackets his emphasis with Jesus as the True Vine (John 15:1) and 

concludes with the Spirit of Truth (John 15:26-27) as the one who comes from the 
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Father and will empower them for fruitful ministry. The historical setting of the 

disciples is like the declining days of Israel in the time of Jeremiah and Ezekiel, a time 

of great stress. Jesus instructs them to avoid replicating the actions of Zedekiah and his 

branches/advisors. The disciples are called to faithful loyalty to Jesus rather than 

departing into unbelief that leads to embracing a false vine (Deut 32:32-33).  

7.5.2  Remaining (abiding) in the vine  

Glasson (1963:76) contends that the idea of abiding or remaining in a sustained close 

relationship with the Lord (John 15:4, 7), is not a borrowed mystical expression from 

the Hellenistic world but an application from Deuteronomy and Joshua (Deut. 10:20; 

11:22; 13:4; 30:20; Josh. 22:5; 23:8-11). 

Kunene (2012:34-35) addresses the origin of domestication of grapes and the 

production of wine in multiple locations without reaching a conclusion about where it 

began. Among the Sumerians there is evidence of the production of wine in the third 

millennium BC. It was not readily cultivated in Mesopotamia because of the 

inhospitable weather conditions. Soil conditions were more favourable for growing 

grain than grapes (Kunene, 2012:36). The value of wine was medicinal for treating 

some diseases and things like typhoid when they are brought in contact with wine. Wine 

was also used as a means of water purification (Kunene, 2012:40). Once a vine is 

established it can grow for a protracted time. Kunene (2012:82) finds the vine as central 

to the farewell discourse and the means for emphasizing community, endurance and 

enjoyment in the midst of both good times and austere times. While he places a strong 

emphasis on wine as a beverage, and it may be assumed that some beverage was 

consumed at the meal, nothing is mentioned in the discourse of their drinking together. 

Kanagaraj (1998:107) considers mutual abiding to be central to 15:1-17—a “mutual 

unity” that “emphasizes first its communal aspect, though the individual abiding is not 

missing, and then the life shared by that community”. He carefully shows that such 

unity does not mean deification or an absorption into the divine, as in Philo’s 

mysticism.  

Kunene (2012:84) observes that the Father’s role as the caretaker of the vine shows the 

united venture of the Father and Son in developing a healthy vine that grows well and 

produces fruit. The goal is not to produce many leaves, but to develop healthy branches 

that produce good fruit. Instead of the disciples receiving nourishment from the fruit of 

the vine, they are part of the vine itself, and are responsible to produce fruit. Kunene 
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agrees with Thompson (2015:324), who finds that John uniquely uses the term κλῆμα 

for branch, a term that is used six times in Ezekiel (15:2; 17:6, 7, 23; 19:11) nearing the 

same total as in the remainder of the Greek Old Testament. Thompson notes that in the 

Greek text of the Old Testament a different word, κλάδος (branch), is used far more 

frequently, including in Ezekiel. She observes a distinction between the treatment of the 

vine in John 15 which is to be productive rather than destructive. Contrary to 

assumptions that the disciples are to produce the fruit, Jesus instructs his disciples to 

remain attached to him. Rather than the disciples producing the fruit, the vine does the 

production (Thompson, 2015:324).  

In addressing John 15:2, Ashton (1991:186) contends that the statement “every branch 

in me” is a marker of a new comparison or allegory. Kunene (2012:95-97) sees the work 

of tending to each branch by pruning as the means to enable the disciples to remain 

focused upon Jesus. The corrective character of hardships, particularly the exile, was 

widely recognized in Israel. For support of his position, Kunene cites the 

pseudepigraphal Psalms of Solomon 17:30, where the Messiah purges Israel to restore 

her in holiness, and 2 Maccabees 6:12, 16, where those who are disciplined with 

calamities are assured that God does not withdraw his mercy at such times.  

Kunene is completely uncomfortable with the idea of pruning as a serious act of divine 

chastisement, even calling the idea “savage”. As one example, he notes Beasley-Murray 

(1987:268), who, commenting on John 15:2, observes that Jesus uses a play on the 

words αἴρει (lifts up) for the inspection of a branch, καθαίρει (cleanses) for the removal 

of a disconnected branch as “clears the earth of weeds”, and καθαροί (clean) in the 

pronouncement of the disciples in verse 3. Instead, Kunene sees it as the positive work 

of God in the community, a life-enhancing activity that re-invigorates the branches. The 

image concerns the Father’s commitment to the security and welfare of those whom the 

Father draws to Jesus (John 6:37, 39; 10:29). In the pruning image is embedded every 

care that the Father gives to his new covenant people, including forgiveness, cleansing, 

assuring, blessing, sanctification, and the joy of answered prayer.  

Kunene finds that the mode of pruning through the word spoken by Jesus should help 

one to understand what is involved. He argues that the process of pruning is carried out 

through the word of Jesus understood in the community joined by a covenant 

relationship (e.g., Ps 119:50, 105). He views pruning as involving all God’s work to 

qualify his holy covenant people for holiness. He contends that in Isaiah 5:6 the Lord’s 
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vineyard is left unpruned when it is judged. But what was to be the source of the 

pruning? If it was to be the word of YHWH, it is not that YHWH was not providing his 

word, but that those who were to proclaim his word were consumed with other pursuits, 

even redefining evil as good and good as evil (Isa 5:18-22). He overlooks that in Psalm 

80:14-19, part of the prayer is that YHWH would look down from heaven and restore 

the vine through the Son of Man. In no reference is there a pruning, rather the 

unresponsive or unproductive vine is usually destroyed. Kunene merges his research 

with practices of the Ancient Near East and then seeks to read them back into the text of 

the Old Testament. Therefore he alludes to the promised restoration in Isaiah 27:6, 

“Israel shall blossom and put forth shoots, and fill the whole world with fruit” (cf. Hos 

14:4-8). But he omits the point that this is in an eschatological restoration in Isaiah 

where there is a new planting of a vine that appears to have been removed, not a 

restoration of an overgrown or diseased vine. Lindars (1972:488) observes that the word 

καθαίρει (cleanses) is commonly used for ceremonial cleansing but is also used for the 

removal in gardening. In the context of John 15, the care for the vine and branches is 

more focused, carried out by the work of the Father as the Gardener, the Son as the 

Saviour, the Holy Spirit as the Paraclete and the disciples as the community to hold one 

another accountable to the things Jesus has taught. Carson (1991:514) alludes to 

Hebrews 12:4-11 and draws attention to the corrective role of discipline in the life of the 

followers of Jesus.  

7.5.3  The cleansing Word   

In declaring of the role of the λόγος (word) as the means of cleansing for the disciples, 

what word was Jesus referring to? Segovia (1991:139) finds the reference to be 

undefined but implying that the disciples have accepted that “word” that they heard. He 

contrasts this with the earlier implications of failure to understand by the questions that 

the disciples had raised. The absence of questions invokes him to argue that the gap 

between the present partial understanding and the further full understanding is gone 

(Segovia, 1991:140). Plummer (1882:284) identifies the word as the whole body of 

things Jesus taught them, not a specific lesson. His use of ὑμεῖς (you) specifically 

applies to the disciples before him then and there. Others will have to receive the same 

cleansing in time. But one can argue that the primary content of his teaching was not 

novel, rather the word (ר בָֹ  λόγος) would have largely consisted of the Old Testament / דָֹ

Scriptures. Pao (2000:164-167) demonstrates that the Old Testament teaches that the 

ר בָֹ  It was intended to have .(Deut 32:46-47; 55:10-11 ,ִריק) λόγος (word) is not empty / דָֹ
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a life-shaping impact on the minds and hearts of YHWH’s people. In Isaiah 9:7(8) the 

ר בָֹ ר λόγος (word) is sent as the judgement of YHWH. In Isaiah 40:8 the / דָֹ בָֹ  λόγος / דָֹ

(word) of God will stand forever. In Isaiah 45:22-24 the word of God will not return. In 

Isaiah 46:10 YHWH says, “My counsel shall stand”. In Isaiah 50:4 the word taught to 

Isaiah is able to sustain those who are weary. In Jeremiah 23:28 YHWH says:ְִרי בָֹ רְד  ַוַאש 

ְ ת מ  ְא  ִרי בָֹ ְד  ַדֵבר ְי   .(and the one who has my word, let him speak my word honestly) ִאתֹו

Jesus testifies that he has honestly spoken the word to them. For the New Testament, 

Pao (2000:178) demonstrates that the λόγος (word) is connected with creation (John 

1:1-3; Heb 11:3; 2 Pet 3:5). It is bearing fruit and growing (Col 1:6). He then observes, 

“These appearances do not reflect a linear development of λόγος (word) theology from 

either Jewish or Hellenistic traditions. What they show is that the understanding of 

λόγος (word) as an agent of God is current in early Christian circles”. A summary of 

what Jesus had taught the disciples is reviewed by Peter in 2 Peter 1:3-11.  

In John 15:4 Jesus calls the disciples: Μείνατε ἐν ἐμοι κἀγὼ ἐν ὑμῖν (remain in me and I 

in you). In this, he calls his disciples to a continuing relationship, sustained by their 

connection to him. Glasson (1963:76), working from the translation of Salkinson and 

Ginsburg in their Hebrew translation of the New Testament, translates the Greek word 

μείνατε (remain or abide) with the Hebrew term ַבק  a term often used in ,(cling to) דָֹ

Deuteronomy (Deut 10:20, 11:22; 13:4, 30:20). Those references call Israel to a 

committed and loyal relationship to YHWH and his commandments. However, 

Glasson’s proposal would be stronger if any of those references in the Greek Old 

Testament translation used μείνατε in their translation.  

Without Jesus the disciples are powerless to accomplish anything pleasing to him (John 

15:5). Failure to remain in close relationship with him will result in judgment. 

Returning to the analogy of the vine and branches (v. 6), Jesus says that the branch that 

does not remain attached to him is discarded. Swete (1914:79) finds Augustine’s 

summary helpful: “Either he is a fruit-bearing branch in the vine or he becomes fuel for 

the fire that consumes the refuse for which God has no place in this world.” Here one 

may detect an inference to Judas who had gone out from him into the night (John 

13:30). But one may also consider an echo of the Exodus, as many who departed in the 

mixed multitude from Egypt with Moses and the people of Israel (Exod 12:38) did not 

continue with them and died in the wilderness (Heb 3:16-19).  
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7.5.4  The goal of joyful fruit-bearing  

The disciple’s relationship with Jesus will have an overflowing impact on others (John 

15:7-8). For those who remain in him and allow his living ῥήματα (instruction) to 

saturate their lives (Swete, 1914:80), he promises to answer their prayers (John 15:7-

10). While he invites and instructs the disciples to pray, there is only one instance when 

he assembled a group of his disciples to pray, and that was on the Mount of 

Transfiguration (Luke 9:28). Stated in the heart of this paragraph (John 15:8) is the goal 

that God will be glorified as the disciples bear much fruit, validating that they are his 

disciples. With that, in verse 9, he promises another bequest, namely his love (τῇ ἀγάπη 

τῇ εμῇ). The relationship of love shaped by obedience is one of an appeal to a loving 

Father through his Son.  

In verse 11, he promises the bequest of his joy (ἡ χαρὰ ἡ ἐμἠ) in order that their joy 

might be full. In verse 12, he restates his commandment (ἡ ἐντολή ἡ ἐμή) that they love 

one another as he has loved them (John 13:34). As Haenchen (1984:131) observes, the 

love relationship between the disciples is not one of passion to control or possess one 

over another, rather it is the yielding of personal rights to serve the other person as Jesus 

demonstrated in washing the feet of the disciples. Having experienced the relationship 

of love, the disciples are freely able to love from the security of that treasure trove. The 

faithful disciple has a constructive impact on the lives of others around him/her while 

they in turn constructively impact him/her.  

7.5.5  Friendship and fellowship   

Eng (2019:1), who views John 15:12-15 as the centre of the farewell discourse, focuses 

on the term φίλος (friend) that identifies the relationship Jesus has with his disciples. 

Eng treats this from the view of Roman patronage and contends that Jesus is a patron of 

the highest order to his followers. He expresses that commitment by his declaration that 

the greatest expression of love (John 15:13) is to lay one’s life down in behalf of his 

friends, a commitment that Peter thought he would be able to achieve (John 13:37). In 

such a relationship, a person of greater status would attend to the needs of those who 

were followers. They in turn would represent their patron and promote the causes that 

were of priority for him.  

As Judge (2008:105-106) helpfully points out, in that time definite stipulations for 

friendship were common. The requirement of obedience to the instructions and 
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commandments of Jesus fits well with the pattern of that time and setting. The more 

powerful person could set the stipulations. When the Jewish leaders threatened to report 

Pilate to the Caesar for disloyalty if he released Jesus (John 19:12), they denounced him 

as “no friend to Caesar”. For a governor not to be listed as an amicus (friend) of Caesar 

would be devastating. In Pilate’s case, he conceded to the demands of the crowd in an 

effort to retain their favour and the favour of Caesar, eager to retain the possibility of 

being a friend of the Caesar. A careful search of the recorded lists of the friends of the 

Caesar in Crook (1955), yields nothing to indicate that Pilate achieved such a 

friendship.  

Peter Williams (2014) demonstrates that the concept of friendship in Scripture is limited 

in usage. Working from the concept of friendship in the writings of C.S. Lewis, 

Williams explains that according to Lewis, friends sit together and look at a common 

thing. Abraham is the only person identified as a “friend of God” (1 Chr 20:7). That 

relationship is referred to in Isaiah 41:8 and James 2:23. Friendship is implied in 

Exodus 33:11 when the conversation between Moses and God is compared to that 

between two friends. But in John 15, Jesus refers to the disciples as friends as he shares 

knowledge with them. But neither in that passage nor in the context of Abraham is God 

is called the friend of Abraham, nor is Jesus called the friend of the disciples!  

In more recent times, friendship is viewed as egalitarian, where the two persons sitting 

together viewing a common object gain knowledge as they converse together about that 

object. But the Scriptures do not indicate such with God. Humankind is never on his 

level. Persons cannot sit together with him as equals to explore something and learn 

with him because he has comprehensive knowledge. Therefore, though the relationship 

of the disciples with Jesus involves friendship and willing, obedient service, their 

friendship is not equally reciprocal. The disciples are followers of Jesus and friends of 

his, but he is their Teacher and Lord (John 13:13-17), not their friend.  

To assure that they understand this relationship, Jesus reminds the disciples that he has 

taught them all that he has learned from the Father (John 15:15). Echoing the 

responsibility of Moses to YHWH, that he would accurately speak in YHWH’s behalf 

(Exod 4:15-16; 7:1), Jesus assures the disciples that he has done so in teaching them. 

Lacomara (1974:66) contends that rather than an echo of Exodus, this must be from 

Deuteronomy, because only there in the Old Testament is the law given by a mediator. 

He then underscores the dynamics of their relationship. They did not choose him, he has 
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chosen them and appointed them that they should go and bear much fruit that will 

remain (John 15:16). The theme of choosing has been recurring in John’s Gospel. In 

John 4:38, Jesus sends the disciples to reap. In John 6:70, Jesus speaks of having chosen 

the twelve. The dynamic of choosing echoes that of Deuteronomy where YHWH chose 

Israel from all the families in the earth (Deut 7:6, 10:15, 4:37). Lacomara (1974:72) 

connects this emphasis with their obligation to obey YHWH’s commandments.  

In John 15:16, Jesus underscores the responsibility of the disciples to the world, to reach 

out, reproducing the impact they have experienced from him in the lives of others. 

Lindars (1972:269) observes that the effect of believing in Jesus must be demonstrated 

in a personal, ethical relationship with him that extends from the present to the day of 

resurrection. But that impact requires sustained loving relationships with one another in 

the close circle of disciples (John 15:17), as commanded by Jesus. Again there is an 

echo of the relationship that was forged between Moses and his brother Aaron, first as 

brothers of the same parents, but then as leaders (Exod 4:14-16, 27-31). That was 

fractured when Aaron acceded to the request to build the golden calf (Exod 32:1, 21) 

and when Aaron and Miriam rejected the wife of Moses and rose in defiance of Moses 

(Numbers 12). When confronted with the rebellion of Israel, YHWH announced that he 

would wipe the whole nation out and start fresh with Moses (Exod 32:9-10). But Moses, 

instead of seeking his own glory, implored YHWH to spare the covenant people and 

preserve the covenant promises he had made to Abraham (Exod 32:11-14). But then 

Moses in his anger broke the tables of the Law that he had received from YHWH (Exod 

32:15-16). When he confronted Aaron, he was rebuffed and the people were in the 

midst of anarchy against YHWH (Exod 32:17-25). Moses called upon those who would 

follow YHWH to take a stand and do so. Those who did not were subject to judgment 

from YHWH, administered at the hand of Moses and those who responded (Exod 

32:26-29). Members of their extended family (the tribe of Levi) participated in the 

judgment and about three thousand people died that day. In deep love for his people, 

Moses offered to lay his life down (cf. John 15:13) and suffer whatever consequences 

would be incurred, if that would be the means of preserving the nation (Exod 32:30-32). 

YHWH did not accept his offer. Moses could not pay for the rebellion of others, 

because he too was a sinner (Exod 32:33-35). In the covenant renewal before his death, 

Moses recounts the tragic apostasy of the golden calf, and notes that when YHWH was 

so angry that he would have killed Aaron, Moses instead prayed for his brother and the 

nation (Deut 9:18-20). As K. Rochester (2016:5-6) argues, the interpersonal 
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relationships that were affected were enormous. Moses overcame by his love for 

YHWH, for the people and for the covenant, even though it was a labour of great 

heartache. Yet when one reads Psalm 133, the great affirmation of unity draws focus to 

the anointing of Aaron as High Priest. That anointing, though he is not named in the 

psalm, was by the hand of Moses after the apostasy in the wilderness (Exod 40:12-17). 

Rochester argues that Moses’ anointing of his brother stands as an emblem of unity, and 

underscores the love and forgiveness that captivated Moses. Such love for one another 

is to be the hallmark of the disciples of Jesus, and is the dynamic that will sustain 

relationships in the most challenging of times that Jesus prepares his followers to 

endure.  

7.5.6  Responding to a culture of hatred  

In John 15:18 – 16:4 Jesus prepares his disciples for experiencing hatred, contrasting the 

relationship of love he has just described. In two verses he speaks of the “world” six 

times to underscore the persistent challenges they will face. Each of the references to 

κόσμος in these verses refers to the system in defiance against God and his sovereignty. 

The hatred that the disciples will encounter has first been directed at Jesus, because 

what he represents is in utter opposition to the core commitments of “the world” (v. 19). 

The world rewards and responds to those loyal to its cause. Jesus has promised to 

reward them eternally, and prepares them to endure opposition and persecution similar 

to what he has endured (v. 20). Jesus identifies the prevalence of ignorance of who God 

is. Jesus calls for the disciples to believe in him because they believe in God, and invites 

them to believe who he is (John 14:10, 11, 12, 29). This call for close and intimate 

fellowship with the Triune God is likely an echo of the relationship YHWH sought with 

his people Israel as they left Egypt and went to Canaan. In the experiences Jesus warns 

of, one can detect an echo of the experiences of Israel in the wilderness as they 

advanced from Egypt. They encountered masterful opposition to rob them of the 

privileges they had been promised. That opposition arose through broken interpersonal 

relationships among the Israelites themselves when the priority of loving one another 

was crowded out of its rightful place by rebellion, envy and strife (Num 11-14; 16-17; 

20). They faced hostile nations determined to bring about their destruction (Num 21). 

One may utilize the example of Balak, who recruited the prophet Balaam to pronounce 

curses upon Israel, hoping to destroy them forever (Num 22-24). Lacomara (1974:72) 

notes that more than three hundred times in Deuteronomy the phrase “YHWH your 

God” is recorded. God rescued the people to be his very own (Deut 7:6, 14:2, 26:18). 
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In Peter’s first letter, he addresses those who belong to Jesus as “a chosen race, a royal 

priesthood, a holy nation, a people for his own possession,” (1 Pet 2:9). They are called 

to proclaim the praises of God. But he describes them as sojourners and exiles who are 

to resist those things calculated to war against their spiritual progress (v. 11). His 

admonitions reflect the context of Israel in the wilderness and echo the warnings of 

Jesus for living in the world.    

Belief makes us aware of God in every area of life. John wanted them to know the way, 

know Jesus and know the Father (John 14:1-7). He wanted them to know the Spirit 

(John 14:7), to know the relationship of the Father and Jesus (John 14:20), and the 

whole world to know that Jesus loves the Father (John 14:31). When there is ignorance 

of God it diffuses into every area of life and society. The world’s motivation is their 

disdain for the one who sent Jesus, therefore a trickledown effect happens to those who 

follow Jesus (v. 21). Hidden in the human heart is a hardness that can remain dormant 

until it is confronted with the truth of who God is and what he requires. The presence of 

Jesus among people set a contrast by what he did, and did not do. His lifestyle raised 

questions and he provided answers on many fronts. He demonstrated power to rule over 

nature, heal the sick and help people, and confronted human rebellion and invited belief 

in him. He explained what it means to obey him. When conviction of sin occurs by 

hearing the word from Jesus, the human will rises up in reaction (v. 23). The response is 

intense. They no longer have a cloak for their rebellion nor an excuse to justify their 

practices. Jesus says that because the world hates God the Father, it hates him and will 

hate his followers (vv. 23-24). Lacomara (1974:71) observes that the value of the 

unique signs that Jesus did magnifies the revelation that is given to the people through 

them. This echoes the summary statement about the life of Moses (Deut 34:10) where 

he is commended for the signs and wonders that he performed. By what he did, he 

demonstrated that YHWH was present with his people. In a similar manner, Jesus does 

that with his disciples and the people who heard him.  

In treating John 15:25, Menken (1996:145) argues that the evangelist needed a 

scriptural text (proof text?) for explaining the groundless disdain for Jesus: “They hated 

me without a cause”. But is it more likely that, as the text says, it is in fulfilment of what 

is written in the Law? The reference underscores that the human rejection is part of 

God’s sovereign plan. Therefore John uses the reference from either Psalm 35(34):19 or 

Psalm 69(68):5. Hays (2014:86) uses this passage to call for people to read the text 

retrospectively, to observe the manner in which Jesus appeals to the psalm.  
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In responding to the hatred, Jesus calls for his disciples to anticipate the presence and 

witness of the Paraclete (John 15:26-27). As Swete (1914:106) observes, the theme of 

‘witness’ shows up as one of the key words of the Fourth Gospel. It is used of the 

preaching of John the Baptist, of our Lord’s own preaching, of the testimony borne to 

him by the Father at the baptism and transfiguration, and by his mighty works. 1:7f, 15, 

32, 34; 3:11, 32; 5:31ff; 8:13; 10:25. As Bauckham (2006:366) argues, from the 

disciples as eyewitnesses came the corroboration of the ministry of Jesus. Therefore 

their role is of validation as in a court setting. They communicated that message to their 

generation and entrusted the responsibility to succeeding generations to advance the 

same message about Jesus. Swete (1914:108) underscores that it is a divine call to be 

heard in each age, including this one.  

Jesus encourages them that they have been with him from the beginning. To what is he 

referring? John 1 provides an account of the calling of disciples, beginning with the first 

named, Andrew (John 1:40). He is also the disciple sought by Philip when the inquiring 

Greeks wanted to see Jesus (John 12:22). That is likely the time reference (Bauckham, 

2006:127).  

Painter (1991:361) contends that there is no separate ministry of the Holy Spirit other 

than the disciples’ empowerment to bear witness through him. That is a significant role, 

but is there not a larger array of activity that the Holy Spirit is involved in? Jesus will 

say more in the following chapter.  

7.6  John 16 

Jesus continues his instruction to the disciples to equip them for the resistance they will 

endure. He does not want them to be offended about facing the very things he has been 

addressing in the previous paragraphs (John 15:18ff). People may begin well but if they 

become offended it is because of a seemingly minimal thing and they become derailed. 

He begins by telling the disciples that the time would come when they would be put out 

of the Jewish worship settings. What could be at stake? Loss of community, education, 

interaction with others and more are at stake, including recognition in seniority, 

position, earning power, together with the loss of security that has been such a key 

factor in their life. Rather, they find their identity, purpose and security in Jesus 

(Lincoln, 2005:413). Those who attack followers of Jesus would believe that they are 

doing the will of God (vv. 1-2). The Apostle Paul provides an early example of one who 

was religiously zealous but wrong (Acts 7:54 – 8:3). He later regretted his former life 
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commitment (1 Tim 1:13). Unmentioned in this context is what Haenchen (1984:142) 

reminds the reader, the same intense persecution that the early believers endured at the 

hands of religious leaders, later professing believers would inflict on others found to be 

heretical, while convinced that they were doing the will of God. Another dynamic for 

many who have a distorted image of promised prosperity for those who follow Jesus, 

they are ill-prepared for the challenges of suffering and martyrdom that they may 

encounter. 

7.6.1  The question that was not asked  

The broad considerations take shape in John 16:5-6 as Jesus announces that now the 

transition has arrived. The emphasis of his return to the Father who had sent him (John 

13:1-3; 14:19,28) that was not emphasized in John 15, as he focused on the necessity of 

remaining inseparably connected to him, returns here. There is an unresolved dispute 

about the meaning of the “unasked question” (16:5) about where Jesus is going. Peter in 

John 13:36 expresses questions to Jesus about that topic, as does Thomas in John 14:5. 

Plummer (1884:291) presents an argument that exposes the myopic thinking of the 

disciples and readers of John throughout the ages. Their questions were concerned only 

for their personal sense of loss without thinking of Jesus’ benefit. Sorrow so dominates 

their thinking that they have no interest in the destination to which Jesus is going and 

the anticipation he has of returning to the Father where he will be glorified. In this 

manner, Jesus echoes the Exodus accounts when the people of Israel in the wilderness 

became consumed with what they were facing. Focusing on what they previously had in 

Egypt—things that accommodated their appetites, wishes and pleasures—they were 

determined to return to Egypt, discounting the promises of YHWH (Num 14:1-4). But 

that would prove to be a costly option for those who so chose.  

With the greater perspective in view, Jesus boldly affirms that he is departing (John 

16:7). What he has told his disciples is true and his departure is actually for their 

benefit, “for you … unto you … unto you”. In the moment the focus of the disciples is 

distorted. Yet he promises that the best days are ahead, but he must remain obedient and 

return to the Father.  

The content of John 16:8-11 is addressed in the comments on the Holy Spirit above. 

Jesus affirms that the ruler of this world (John 12:31; 14:30; 16:11), arguably Satan, is 

now declared to be under judgment. Jesus now focuses on pointing out things they 

would still need to learn, a position that few learners welcome (John 16:12). Though 
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they had been with Jesus as the master teacher, the disciples were inadequately 

prepared, not because what they had been given was deficient, but because they were 

not yet sufficiently mature to learn what they needed to learn (John 14:11-12). The Holy 

Spirit will continue to guide them into all truth or the whole truth (John 16:13). His role 

will reflect the prophetic role that Jesus had in revealing what the one who sent him 

called for him to do. He will provide the direction for the disciples to know what to do 

and how to proceed. MacRae (1955) argues from this passage that Jesus assures his 

disciples of the completion of the record of Scripture for their direction. His position 

endorses a similar argument of Alford (1976:868). This relationship of the Holy Spirit 

to Jesus echoes the relationship described for Moses in communicating with Pharaoh 

(Exod 7:1-2). Moses was to represent God to Pharaoh and Aaron would speak to 

Pharaoh what YHWH told Moses to pass on. Jesus receives the message from the 

Father and communicates that to the Holy Spirit who in turn specifically communicates 

to the disciples (see Westcott, 1075:230). Jesus describes the dispensing work of the 

Holy Spirit (John 16:14-15), who generously provides what Jesus provides from the 

storehouses of the Father. Plummer (1884:293) observes that the revealing work of the 

Spirit is in itself glorifying Jesus. This is the same teaching developed by the Apostle 

Paul to the Corinthian believers (1 Cor 2:11-13; 3:18-23). Again, the ability of YHWH 

to provide abundantly echoes the promises he made in Israel’s wilderness experience 

and in the context of the provision of manna and quail (Num 11:1-15, 31-35).  

Jesus includes the disciples in the forthcoming plans. He promises to work in an orderly 

manner: in a little while his disciples would no longer see him. In a little while they 

would see him again (John 16:16). But his statements generate a sequence of questions 

from the disciples. They are unsure what he means. He has told them that the time is 

limited. The departure he has spoken of is real and is quickly approaching. These events 

will affect the disciples personally. The return he speaks of baffles them (John 16:16-

19). Dodd (1963:419) draws attention to the verbs for seeing that are in these verses. 

Jesus will not be seen and Jesus will be seen again, providing a special invitation for the 

reader to ἔρχεσθε καὶ ὄψεσθε (come and see) as he invited the first disciples (John 

1:39). On this emphasis in John 16:16, Swete (1914:132) argues that θεωρεῖτε is used of 

the physical eyesight, while ὅψεσθε refers to the spiritual vision or insight.  

The sequence resembles the description of the one who is described in Isaiah 53:8-12. 

MacRae (1995:257-260) sees the one Isaiah portrays as in a seemingly hopeless 

situation of being taken away in death at the hands of wicked people and assigned a 
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grave with criminals, though he was innocent (Isa 53:9). But Jesus’ burial was in the 

grave of a rich person (Joseph of Arimathea). All of this happened in confluence with 

the will of YHWH. The wicked would see the events as a triumph for their cause, 

believing it was a permanent victory. The suffering one did not remain in the grave (Isa 

53:10). He was restored to life and enabled to share his gifts with many. The things he 

gained in his battle with the forces of evil, he gives to those who are strong (Isa 53:11-

12).  

7.6.2  A parable on childbirth  

The teaching Jesus has just given, echoing Isaiah’s prophecy, begins to develop into 

application as he explains that in the same circumstance the world will celebrate and 

rejoice while they will be in grave sorrow (John 16:20). How could the same event 

produce such disparate responses? To answer, Jesus uses a parable of childbirth.   

Jesus compares the experience to the woman who gives birth to a child (John 16:21). 

This parable is briefly mentioned and often given little attention in the consideration of 

many interpreters. Culpepper (1983) in his ground-breaking treatment of John’s Gospel 

refers to verses in the immediate context but does not even note the verse. However, in 

that same year, Leach (1983:18) observes that the woman in labour feels λύπην 

(sorrow) rather than pain. In Genesis 3:16 YHWH tells the woman that she will 

experience (Hebrew) בֹוֵנְך  λύπην (sorrow). In John 16:21 the same (Greek) ,(pain) ִעּצ 

Greek word is used, identifying the effect upon the woman as sorrow rather than pain. 

Leach cites McHugh, who notes that Mary is never named in John but is called mother 

or woman. In that manner, he argues that Mary becomes the new Eve, and he connects 

her to the woman in Revelation 12.  

Mihalios (2011:143) believes the passage is borrowed from Isaiah 26:17 and Isaiah 

66:7-9. The first of these two passages, Isaiah 26:17, is in the apocalyptic section of 

Isaiah. There, a pregnant woman approaching birth writhes in pain. But when it comes 

to giving birth there is no life to deliver. In the second passage, Isaiah 66:7-9, the 

finality of the book of Isaiah, a woman gives birth before entering hard labour or 

enduring pain. One may ponder why Mihalios bypasses such passages as Isaiah 13:6-8; 

21:3; 37:3; Hosea 13:13-14; Micah 4:9-10 or Jeremiah 6:24. Each of these passages 

speaks of a woman in travail to give birth, and indicates a time of upheaval for the 

nation of Israel. Where Isaiah 37:3 uses τίκτουσῃ (with child) and θλίψεως (distress); 

Jeremiah 6:24 uses both θλῖψις (distress) and τικτούσης (with child) and John 16:21 
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uses τίκτῃ and θλίψεως. Mihalios (2011:158) asserts, “In fact, we have seen that the 

combination of the two words ὥρα and θλίψιν is unique to Daniel 12:1 and John 16:21, 

32-33, as it appears nowhere else in Old Testament, Jewish, or New Testament 

literature”. He does have parallel terms in the texts, but those are not the only terms that 

echo Old Testament passages. As was noted above, there are unique terms shared with 

Genesis 3:15 that are not in the other references. It seems wiser to see the reference as a 

kaleidoscope of scriptural background.  

From a different approach to the text, Zimmerman (2015:314-315) argues that John 

16:21 fits the criteria of a parable, especially because it relates a fantastic detail, a 

woman giving birth without experiencing pain. The two primary characters are the 

woman and the child set in a context with a sequence in time. He emphasizes the birth 

process and the release of hormones that stimulate maternal bonding with the child and 

eclipse the distress that she may have felt previously. Zimmerman (2015:320) argues 

against the possibility of a woman giving birth without experiencing pain. Proving that 

assumption would be difficult. From anecdotal evidence, while many, perhaps most 

women indeed do experience tremendous pains, there are women who deliver children 

promptly and without pain. Zimmerman (2015:331) ventures even further by arguing 

that John 16:21, as a parable, presents Jesus as a “human being,” the son of Joseph from 

Nazareth (John 1:45; 6:42) and born from an ordinary Jewish mother (John 6:42; Gal 

4:4). Therein, he seems to discount the teaching elsewhere that Jesus was born of a 

virgin. Yet, the text at hand does not include anything about conception or the role of a 

human father. Later in his essay he affirms that little room for doubt remains that the 

parable of John 16:21 provides avenues for understanding Christology (Zimmerman, 

2015:332).  

From yet a different vantage point, Parsenios (2010) sees the fusion of drama and 

rhetoric in John as a reflection of Sophocles’ Oedipus Rex, an ancient myth of the 

relationship of a boy who is abandoned by his father at birth, adopted by a royal couple, 

but eventually departs from them and, in time, unknowingly marries his widowed 

mother. Because John addresses the relationship of Jesus and his mother, referring to 

her as “mother” or “woman” rather than by name and then includes the parable of John 

16:21, Parsenios believes that John may have had a copy of Sophocles as preparation 

for writing the Gospel. He argues that the relationship of Jesus as the victor is a 

reflection of the victorious attainment of Oedipus Rex. His proposal lacks integrity and 

credibility. 
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For the disciples, Jesus promises that a transfer will occur. What was his joy (John 

15:11) will become their joy that no one can remove from them. They will be able to 

make requests of the Father through the merit of Jesus in prayer because of the victory 

he would win for them. In this, one may find echoes of the joy and forgiveness 

promised in Isaiah 25:8-9, where YHWH promises to swallow up death with victory 

and wipe away the tears from the faces of the people. They, in turn will overflow with 

joy. In the concluding chapter of Isaiah, YHWH again promises joy to his people while 

those who oppress them will be in sorrow. He makes an allusion to a woman giving 

birth to a child and compares that to the restoration of Jerusalem, calling the people to 

joy and rejoicing. In Hosea 13:14, YHWH declares that only he is God and only in him 

is salvation.  

7.6.3  After hardship comes deliverance  

Jesus, in John 16:25-27, promises that in the time to come the disciples will understand 

things that at the present are most unclear to them. He uses parables to provide insights 

from common life experiences into things that he cannot explain in detail at that time. 

Jesus says that he will now explain things about God the Father and other aspects of 

truth, obedience and eternity. Previously, many of those points had only been taught by 

inference. But as the disciples develop into maturity, they are able to have more direct 

instruction. Mihalios (2011:150) compares the levels of understanding to the experience 

of Daniel (Dan 12:8) as he seeks direction from YHWH about what he is seeing in the 

vision of times to come. Part he understands but other aspects he does not and is told 

that those things will wait until the time of the end (Dan 12:9, 13). Mihalios (2011:154) 

sees a potential connection between Daniel 12:1-2 and John 16:21, 25, 32 because of 

two shared words: ὥρα (hour), θλίψις (distress). The disciples are reminded that the 

events of this world happen within a window called time. Their experiences within that 

window will vary but Jesus promises that the experiences of distress will be eclipsed by 

the joy that he provides both in the present and in the time to come. Alford (1976:877) 

quotes Olshausen in working through the implications of John 16:21: 

 [T]he Death of Jesus Christ was as it were an anguish of birth belonging 

to all Humanity in which the perfect Man was born into the world; and in 

this very birth of the new man lies the spring of eternal joy, never to be 

lost, for all, inasmuch as through him and his power the renovation of the 

whole is rendered possible.  



440 

 

Alford adds, “The same is true for every Christian who is planted in the likeness of 

Christ.” They will be able to pray to the Father through the access of Jesus (John 16:23). 

He invites them to pray (John 16:24). But Jesus clarifies that believers are not to ask 

him to make requests of the Father. Rather, because the Father loves his own, they have 

access to him through Jesus to ask him for anything (John 16:26-27). The Holy Spirit 

will enable them to understand more clearly when the appropriate time arrives. The 

disciples are growing in their comprehension but they seem to be overly optimistic in 

their perception of what they know (John 16:29-31).  

These indications of future fulfilment are somewhat analogous to the way in which the 

events of the Exodus from Egypt provide means for understanding the Exodus taught by 

the prophets and the psalmists, while the accumulation of these provides the basis for 

anticipating the New Exodus as spoken of in the New Testament. Yet, even in this area 

there are details that await clarification in order for us to understand what will unfold in 

time and space.  

  

But things will get worse for the disciples (and Jesus) before they get better. Jesus 

predicts that his disciples will forsake him at his darkest hour—his trial and his death on 

the cross (John 16:31-32). Menken (1996:169) notes that just as sheep are “scattered” 

(σκορπισθῆτε) when their shepherd is no longer leading them, so the disciples will be 

separated from one another (Zech 13:7; Matt 26:31; Mark 14:27). As Allison (1987:36) 

argues, the Gospels and letters refer to Zechariah’s statement as a warning against 

departing from the faith in an attempt to protect themselves (Zech. 13:7; Matt 26:31; 

Mark 13:5; 14:27 with Matt 24:10-12; 2 Thess 2:3; 1 Tim 4:1). But, as John 16:33 

promises, Jesus will prevail and reclaim his disciples. In his promise offering hope to 

his followers despite their adversity, he says, θαρσεῖτε ἐγὼ νενίκηκα τὸν κόσμον (Take 

heart, I have overcome the world). As Swete (1914:153-154) observes, Jesus does not 

say, “you will overcome the world, but I have overcome the world.”  

In that, Jesus echoes the assured promise of victory and the rendering of the vengeance 

predicted in Isaiah 63. Tiemeyer (2010:236) observes that Isaiah 63:1–3 blends both 

vocabulary and imagery with Isaiah 61:1–2; 34:1–8 (vengeance) and Isaiah 35:4 

(return).  

While Barstad (1997:83-84) points out that the expression of joy in the context of Isaiah 

55:11-12 addresses victory after a battle, he argues that Isaiah has no connection to the 
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Exodus. Rather he believes it relates to the primordial battle of creation from Canaanite 

religious traditions. However, in the context of the announcement of YHWH as God 

(Isa 52:7), the introduction of the Messiah (Isa 52:13), his payment for human rebellion 

and triumph over death (Isa 53:12) and the covenant of peace (Isa 54:10), there is 

abundant reason for seeing a Second Exodus connection with Isaiah 55. Here in Isaiah 

55:12-13 even the elements of creation join the people in celebrating victory and joy. 

The invitation that opens the chapter (Isa 55:1-3) is extended to everyone to come freely 

on YHWH’s terms (Isa 55:4-7). That invitation includes all people groups to be 

welcome to his house of prayer (Isa 56:7-8).  

Echoes of this anticipation have been reverberating in John’s Gospel from the Word to 

all who will receive him and believe on his name (John 1:12). But he, the Word, became 

flesh and lived among humankind (John 1:14, the final time in John’s Gospel that he is 

referred to as the Word). The reverberations continue to John the Baptizer’s 

introduction of him (John 1:36). It follows when Jesus invites inquiring disciples to 

“come and see” (John 1:39). Again, Philip invites Nathanael (John 1:46) to come and 

see for himself who Jesus is. Likewise, the Samaritan woman extends the invitation to 

the men and others of Samaria (John 4:29), to set the theme of invitation. Because Jesus 

is the only way to the Father (John 14:6) the stakes are high. As Jesus has just taught in 

John 15 – 16, there is a tenacious battle taking place, not of cosmic forces over the 

creation of the world, but for the rescue of human lives in the present world created by 

the hand of God, from the clutches of the evil one, to become children of Father. There 

is every reason to be courageous because of the victory in Jesus (John 16:33).  

7.7  John 17 

7.7.1  Jesus prays to the Father  

The long awaited time arrives for the disciples when Jesus announces that the ὥρα 

(hour) has come. Jesus turns from the disciples and looks up to the Father and prays. In 

this, he is looking ahead, beyond the events of his betrayal, suffering and crucifixion of 

the immediate future. This deeply intimate communication between Jesus and the Father 

portrays a relationship in prayer that invites an ever-growing engagement between the 

one who prays and the Father who hears the prayer. But the structure, background, 

purpose and content are not universally agreed upon. Even the opening of the prayer is 

reconsidered by Mihalios (2011:158) who connects this passage to Daniel 12:2. He 

allows that Jesus may be speaking to the Father about his return to glory, but argues that 



442 

 

it is more likely that he is confirming the fulfilment of the prophecy of Daniel. As 

attractive as that possibility may be, Mihalios’s efforts are unconvincing. Not denying 

that the promise to Daniel may be in the background, a more promising possibility is 

that Jesus is referring to the farewell song of Moses (Deut 32) and refers to a line in that 

song (Deut 32:40) where YHWH says, Ζῶ ἐγὼ εἰς τὸν αἰῶνα (I, I live forever). In that 

context, YHWH is announcing that he will bring vengeance on the people who have 

rejected the true Rock for a substitute (Deut 32:15-18) and are no longer joined to the 

true vine but have attached themselves to a false vine (Deut 32:32). YHWH promises to 

bring judgment on those who make false professions (Deut 32:36-37). In Deuteronomy 

32:39, the speaker identifies who he is: ἴδετε ἴδετε ὅτι ἐγώ εἰμι, καὶ οὐκ ἔστιν θεὸς πλὴν 

ἐμου· (Look, look, I am he and there is no God beside me). He declares that he is the 

triumphant one who rules over life, before proclaiming that he has eternal life (Deut 

32:40).  

Sahlin (1951:52-54) makes comparisons between the prayer of Solomon at the 

dedication of the Temple and the prayer of Jesus as the greater Son of David in this 

prayer of dedication. Carson (1980:174) offers a structure of the prayer in comparison 

with the model prayer Jesus taught his disciples:  

 

 

 

 Matthew 6:9-13   John 17 

 Our Father   17:1   Father     

 Hallowed be your name  17:6, 11, 12, 26  Name used in prayer  

 Your kingdom come  17:1-5   Glorify your Son    

 Lead us not into temptation 17:12   I protected them    

 Deliver us from the evil one 17:15   Protect from the evil one  

In this manner, Jesus teaches the disciples by permitting them to hear him pray, 

something similar to what he did at the tomb of Lazarus (John 11:44). Diehl (2007:317) 

argues that the prayer becomes a model for the new means of vibrant personal prayer 

between the believer, the Father and Jesus. It also provides an example of how Jesus, in 

the context of his followers, engages in prayer for himself and intercedes for those who 

believe in the Father.  
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Matos (2003:175) argues that the location of the prayer is significant. He contends that 

it gives a summary of the teaching and ministry of the whole Gospel. In placing it after 

the events and conversations of the evening and just before the crossing of the Kidron 

Valley (John 18:1), it brings things to a conclusion. Not only is the discourse of Jesus 

concluded, but also his earthly life itself. Diehl (2007:317) sees the prayer not only as a 

summary of the present work of ministry assigned to Jesus, but also as his affirmation 

of the ministry the disciples would have in extending his message to the world.  

Focusing on the dimension of glory in the prayer, Schnackenburg (1982:168) argues 

that the primary focus on the glory arose from the allusion in John 13:31-32. What was 

said there in brief becomes clearer in the prayer. Because he views the Fourth Gospel as 

having developed from the “Johannine community” rather than from the hand of one 

author, he views the prayer as having been composed by a group of John’s pupils or that 

it was carefully crafted “by an outstanding member or the Johannine circle in the spirit 

of the evangelist himself”. Such a proposal detracts from the integrity of this as the 

longest prayer of Jesus recorded in Scripture.  

In his prayer, Jesus acknowledges that he has the right to bequeath eternal life to all 

whom the Father has given him (John 17:2). That is a confirmation of the promise he 

has made in John 10:27-29. Schnackenburg (1982:171) observes that the focus in the 

prayer is not on those who believe, but on those who have been given to the Son by the 

Father. As Hendriksen (1953b: 350) observes, when Jesus is granted authority over all 

flesh, all of humanity as one people are included without exception. But the inclusion of 

those who are part of God’s family is based upon their having been given to the Son. 

Schnackenburg (1982:171) is uncomfortable with that concept.  

Jesus identifies eternal life in its essence as knowing the Father (John 17:3), the only 

true God, referring back to the instruction in John 14:6-11 that the disciples must know 

God the Father and they can only do so through Jesus. Mounce (2005:599) argues that 

because the word γινώσκωσιν is in the subjunctive, it should be understood as “learning 

to know” rather than implying a comprehensive knowledge. In the prayer, Jesus adds, 

“and Jesus Christ whom you have sent”. Use of the term Christ in the Fourth Gospel is 

limited, but here it refers back to John 1:17 that identifies Jesus Christ as the one who 

brings grace and truth (Hendrikson, 1953:350). What is implied by this knowledge of 

God? Kellum (2004:174) notes that in an earlier time interpreters considered the 

reference to knowing as appealing to Gnosticism. He finds that more recently the 
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connection is made with the promises of the new covenant (Jer 31; 33-34; cf. 24:7). The 

reference to “eternal life” and “the only true God” he finds rooted in Deuteronomy 

30:15-20 where YHWH has set before Israel the choice of good and evil, life and death. 

In the summary of that call, YHWH appeals to the people to “choose life” (Deut 30:19). 

In the covenant there, the emphasis was on continuing life in the world as residents of 

Canaan. Kellum argues that the identification of “the only true God” alludes to the 

Shema, Israel’s call to “hear or listen” (Deut. 6:4): “YHWH our God, YHWH is one,” 

the statement that affirms their covenant relationship with him. Mounce (2005:599) 

connects the ideas of “only” and “true” referring to God as reflecting Exodus 34:6 and 

Isaiah 37:20, where the same terms are used in the Greek Old Testament to emphasize 

the uniqueness of YHWH and to set him apart from all other deities. Jesus, in John 17:3, 

focuses upon life both in this world and in the age to come because of one’s relationship 

with God through him. 

Regarding Jesus’ request for his glorification to be restored (17:5), Mihalios (2011:157) 

finds a connection with Daniel 7:13-14 and the court scene, as the pre-incarnate Son of 

Man approaches the eternal throne of God the Father, the Ancient of Days. The Son of 

Man is granted access, glorified and given a kingdom.  

In John 17:6-8 Jesus affirms that he has made YHWH’s name known to the disciples. 

Jesus explains, in the hearing of the disciples, the process of their having grown to know 

God through his witness. Having made the name of YHWH known to them echoes the 

meeting of Moses with YHWH in the wilderness (Exod 3:13-15). Jesus repeats that 

emphasis at the conclusion of his prayer (John 17:26). The disciples belonged to the 

Father by creation, but were given to the Son in redemption. If God chose Israel to be 

his covenant people in the Old Testament, so the disciples are YHWH’s chosen people 

who are given to Jesus (John 17:6, 9-10, 24; cf. 15:16; Rom 9:6-32; Eph 1:4-5). The 

effectiveness of the process is noted as the disciples have come to embrace the message 

for themselves and have kept it. In John 17:7, the disciples receive the message from 

Jesus as valid and authoritative, from the Father. That process is affirmed in their 

reception of his claim to have been sent from YHWH to them. Jesus has trained them 

that they might be used to represent him to the world in making disciples.  

7.7.2  Jesus prays for his disciples  

Transitioning from praying about his relationship with the Father and his work in that 

process, Jesus now prays for the disciples whom he will be leaving behind. Kellum 
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(2004:176) raises the question of how one can reconcile the love of God for τὸν κόσμον 

(the world) expressed in John 3:16 with John 17:9 where Jesus limited his prayer for 

τοῦ κόσμου (the world). He proposes several options: 1) In the span between the 

meeting with Nicodemus in John 3 and the prayer in John 17, the Jewish leaders, by 

rejecting Jesus, have placed themselves outside his concern. 2) In that setting, Jesus was 

focusing on his disciples rather than the world at that time. 3) While the prayer was not 

for the world, he still loved the world. Carson (1991:560) helpfully observes “a peculiar 

relationship of love, intimacy, disclosure, obedience, faith, dependence, joy, peace, 

eschatological blessing and fruitfulness that binds the disciples together and with the 

Godhead”. Matos (2003:81) also argues that the focus is on the twelve disciples because 

they will be left without Jesus. He finds a chiastic structure in verse 11 that begins with 

the emphasis on Jesus no longer being in the world. The second phrase emphasizes that 

the disciples are still in the world. The third explains where he was going. He affirms 

κἀγώ πρὸς σὲ ἔρχομαι (I am coming to you) enabling the disciples to know that he was 

not only going somewhere, he was going to his Father. 

Carson (1991:561) contends that prayer offered for the τὸν κόσμον (the world) “in 

rebellion against God would be blasphemous; there is no hope for the world”. In saying 

there is nothing intrinsic in the created world that calls for prayer he omits the emphasis 

that Jesus as the creator and the one who sustains all things (John 1:3-5) is firstborn of 

all creation, in which he has pre-eminence and holds all things together (Col 1:15-19). 

But regarding the other emphasis of John, particularly in this chapter, of the “world” as 

the system of belief and behaviour in rebellion against God, Carson is entirely accurate. 

The context must be read carefully to determine the “world” to which Jesus is referring.  

In John 17:10 a mutual responsibility is affirmed. Those of the son are included with the 

Father. Those with the Father are incorporated with those who are in the Son. The 

emphasis assures the disciples that they are part of the family, rather than stepchildren 

in a fringe relationship, a theme that John develops in this Gospel. Because Jesus is 

soon to experience his New Exodus departure to return to his former home with the 

Father, he emphasizes the need for sustained relationships between his disciples who 

remain in the world. Kellum (2004:175) argues that God’s name is tied to his holy 

character (cf. “Holy Father” in v. 11 and “Righteous Father” in v. 25). In the Old 

Testament, God is characteristically called “the Holy One” of Israel, while in Jewish 

prayers he is addressed as holy (2 Macc. 14:36; 3 Macc. 2:2; cf. Didache 102 in 

Christian literature).  
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In John 17:12, Jesus appeals for protection for what lies before the disciples. Until this 

time, he has been with them to protect them from others and from their own heart 

rebellion that was expressed. But then he prayed for them to work in harmony and have 

mutual care for one another as fellow disciples, considering their impact on the world. 

After his departure his promises have endured and will continue. Harstine (1999:54) 

observes that an appeal is made to a prophecy from Scripture but not from the Torah. 

None of the disciples was lost but the son of perdition, Judas Iscariot, that the Scripture 

might be fulfilled (Ps 41:9; 109:4, 5, 7, 8; Isa 57:14; Acts 1:20).  

Rather than asking for the disciples to be delivered from the world, Jesus prays for them 

to be protected therein: “Holy Father, protect them by the power of your name” (John 

17:11; cf. vv. 12, 15). In John 17:13, in the sombreness of what has been prayed about 

Judas, Jesus focuses on the contagious fulfilment of joy that he desires for the disciples 

to be sustained by after his departure. They have a wonderful future (John 17:14), but 

they will endure intense hatred because they no longer belong to the world. To those 

who know and love Jesus, he has given the objective standard they are to live by, 

namely the Word (John 17:17). Van der Watt (2011:443) observes that truth as a 

representation of God’s presence combines the dimensions of goodness and obedience 

to be on display in the life of the believer. It becomes personified. On the one hand, the 

Word is able to provide comfort and joy for those who embrace the Author and follow 

the teachings therein. But for the unbeliever, it is held in disdain and scorn as are those 

who proclaim it.  

While believers await the culmination of the New Exodus that will take them to be with 

the Father at the resurrection, they live in the present world with all of its challenges and 

opportunities. Jesus has said he was going to prepare a place for his own, and one day 

he will come again to take them back to be with him (John 14:3). Therefore believers 

are is increasingly aware that they are made for another land, and life in this world no 

longer satisfies them (John 17:14). A growing sense of dual citizenship reminds the 

believers that they bear responsibility to the present rebellious world even while holding 

final citizenship in heaven (John 17:15). Jesus sends the disciples into the world in a 

manner similar to the way the Father sent him into the world (John 17:16). That 

responsibility to the world expects that believers will communicate with others the 

Good News of who Jesus is and how they can know the Father through him.  
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Jesus does not cease with the affirmation that the disciples are keeping his Word, nor 

that they are growing in their understanding. He wants them to be made holy, by the 

truth, namely God’s truth, the Word of God. His standard of holiness is his own 

holiness. God called for Israel to replicate his holiness. He then declares, “I am holy, so 

you be holy” (cf. Lev. 11:44; 19:2; 20:26).  

7.7.3  Jesus prays for the coming generations of disciples  

Jesus looks further into the development of his followers. He prays not only for the 

disciples, but for those who would believe on him through the witness of his disciples 

(John 17:19-21). This may be the basis for the doctrine expressed in the New Testament 

letters teaching that Jesus continually intercedes with the Father in behalf of his 

followers (Rom 8:34 and Heb 7:25).  

In John 17:24, Jesus prays for the safe delivery of all his disciples to join the Father and 

him in the place of his eternal felicity. This is on the basis of his word that he has given. 

He again assures the Father that he is introducing the sacred name to them, as noted 

above from Exodus 3:14-15. In Exodus 3:14, YHWH introduces himself as “I Am who 

I Am” ( י האְ  ה  רְא  י הְַאש  ה  ). In the following verse, YHWH instructs Moses to use the name 

הוָֹה  to identify who had sent him to deliver the Israelites from Egypt. Jesus uses (I Am) י 

the Greek equivalent designation (ἐγώ εἰμι) for himself in John’s Gospel when he 

declares his pre-incarnate identity (John 8:58). He also uses the I Am designation when 

he asserts his distinctive role as the bread of life (John 6:48); the light of the world 

(John 8:12); the door (John 10:7); the good shepherd (John 10:11); the resurrection and 

the life (John 11:25); and the way, the truth and the life (John 14:6). In John 18:5, 8 

when he is about to be arrested, he identifies himself as “I am”.     

Jesus concludes the prayer with a focus on the loving relationship he has with the Father 

and desires to share forever with his followers. Bauckham (2015:119) helpfully writes, 

“The love between the Father and the Son, their unsurpassable intimacy, is the source 

from which relationship between God and humans derives.” Every believer is promised 

an intimate loving relationship with the very God of the universe and the Saviour of the 

world, forever.     

7.8  Conclusion  

In this chapter a background has been provided in the authorship, structure and 

composition of John’s Gospel. The volume of materials on this Gospel is vast, as 
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demonstrated by Van Belle (2012:1) in reporting on “Johannine Scholarship in Dutch-

Speaking Belgium and the Netherlands”, working through a twenty-year period from 

1991 on the eve of his retirement. In a twenty-three page document Van Belle, as a 

Johannine specialist, briefly identifies authors and works that have been awarded 

doctorates for researching aspects of John’s Gospel. Van Belle, though his list was the 

most extensive, was only one of those reporting on Johannine research from around the 

globe. Therefore, while this thesis has sought to interact with a wide swath of resources 

on many fronts, there is no claim that the work has interacted with everything pertaining 

to John that has been written or taught. 

The focus of this thesis has been to develop an objective means of identifying what is 

meant by Exodus, Second Exodus and New Exodus in the Scriptures. In this chapter, 

acknowledgment has been given to the work of others on New Exodus in John 1–10, 

reviewed earlier (3.2; 3.3), and an attempt has been made to identify elements of New 

Exodus in John 10:22 – 12:50, chapters that form a bridge between the public ministry 

of Jesus and his upper room discourse.  

The final focus of the chapter has been on John 13–17 in seeking to establish whether 

New Exodus components are present or not. The following elements of a New Exodus 

have been identified:  

1. Egypt is referred to in the presence of the Passover observance.  

2. Slavery/servitude is present in the manner of Jesus serving the disciples by washing 

their feet (John 13:4-17). That Jesus implies that the role he has taken as δοῦλος 

(doulos, John 13:16) calls the disciples to respond to one another in the pattern of what 

he has done for them; this underscores the presence of willing service that accepts the 

most humble role. He repeats that emphasis when he instructs the disciples about their 

forthcoming persecution, because a servant (δοῦλος) is not above his master (John 

15:20).  

3. A wilderness experience is noted in John 11:54 where Jesus takes the disciples to the 

wilderness. Thereafter, the wilderness is symbolically present in the analogous 

distinction between those who follow Jesus and those who comprise the “world,” as the 

system that is hostile against God and the things he calls his followers to do (John 

14:17, 19, 22, 30, 31; 15:18, 19; 16:8, 28; 17:6, 9, 11, 13, 14, 16, 18, 23, 25).  
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4. Safe delivery to a promised land is present in the promise that Jesus would come for 

his followers and receive them to himself that they might be with him and the Father for 

eternity (John 13:36; 14:3, 28; 16:28, 32; 17:11a, 13, 24).  

Thus the four components of New Exodus are probably present in these chapters of 

John’s Gospel, though some elements are not as clearly evident as elsewhere in 

Scripture.  
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CHAPTER 8 

8.  SIGNIFICANCE OF NEW EXODUS FOR READERS OF JOHN’S GOSPEL 

8.1  The Fourth Gospel’s purpose 

Having argued that the four components of New Exodus are probably present in John 

13-17, what is the impact of that on the reader in today’s world? As was noted in the 

previous chapter, interest in academic research in the Fourth Gospel extends beyond the 

boundaries of Israel, where the life, ministry, death, resurrection and ascension of Jesus 

physically spent his time on earth. From the vantage point of the Christian community, 

this Gospel has worldwide significance. Carson (1991:8) argues that while some 

scholarship discounts the idea that the Fourth Gospel is evangelistic in nature, he 

remains convinced that such a position needs a global defence. As Thompson (2015:20) 

observes, “John’s basic symbols are universal, fundamental to human life, and part of 

the landscape of the ancient Mediterranean world: life, water, light, food, vines, sheep, 

friendship”. Perhaps that contributes to its having been translated into at least 2850 of 

the more than 7117 languages of the world (Eberhard, 2020). Teams of capable and 

committed linguists invest their lives in an effort to translate the Scriptures into the heart 

language of the people groups of the world. For many persons wishing to learn about 

Jesus, John’s Gospel is the first point of access. As Morris (1995:3) writes, “The poor 

and the ignorant have both found in this Gospel something that matters intensely both 

for life and for death.”  

Yet, on another level the Gospel of John has some of the most profound elements that 

continue to stretch the most capable interpreter. To understand the text, one must have a 

bridge from what the author has written to where the reader is. Bekken (2014:234-235) 

demonstrates that for communication to take place there must be a ‘referential 

background’ where a general setup of institutional customs, terminology, ideas, etc. 

while not necessarily explicitly identified in a text, nonetheless form a background to 

the content of a text. Knowing about this background enables the author and reader to 

understand what is being communicated. In John’s Gospel there are places that are 

indeed universal, as noted above (see John 3:16-17; 6:35; 8:12). But there are also 

passages that require ‘referential signs’ to lead the reader to further information (see 

John 2:17, 22; 12:6). It is necessary to understand what John means before determining 

how it is significant for one’s own setting. Bekken (2014:234-235) argues that 

communication requires the following: 1. The ‘referential signs’ must have a 
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chronological context to enable the sender and receiver of the text to be aware of and 

share the same presuppositions. 2. The alluding text must contain ‘referential signs,’ i.e., 

‘references,’ ‘resonances,’ ‘markers,’ ‘allusions’ or ‘echoes’ which are meant to bring 

the referential background to the mind of the reader. This implies that one can refer to a 

‘referential sign’ as a summary for meaningfully drawing together ideas with the 

assistance of signals in other alluding texts, as far as that can take one.  

Yet, with all the information that is universal in its shared significance for all of 

humankind and with all the benefits of the shared ‘referential signs’ that are provided in 

the text and supporting texts to promote understanding, one can still perish for eternity. 

The unseen ministry of the Holy Spirit must be at work in the heart in order for the 

information to flow together to bring about the new birth (John 3:3) that produces 

saving faith (John 3:15-18) and a new life in Jesus Christ (John 6:37, 44, 65).   

John, the human author, provides a helpful summary of his purpose for having written 

the Fourth Gospel as a whole. Near the end of the Gospel, he announces, “Now Jesus 

did many other signs in the presence of his disciples that are not written in this book, 

but these are written that you might believe that Jesus is the Christ, the Son of God, and 

that by believing you may have life in his name” (John 20:31). Lucas (2002:10) 

enumerates a three-fold key within that purpose statement to help the reader: first 

evidence, then belief, then life. He wisely underscores that the message must focus on 

life that is available today to any and every hearer, offering meaningful help in the midst 

of a world fraught with deep unrest, broken relationships and shattered dreams. The 

evidence must be presented with integrity and clarity to enable the hearer to have the 

opportunity to respond to what has been recorded. Once the evidence has been given, 

the appeal for a verdict must be extended (Lucas, 2002:127-129). “Do you believe it”? 

Jesus asked Martha when she confronted him about the death of her brother (John 

11:26). Gratefully, she professed saving faith in him. Mounce (2005:601) quotes the 

statement of Carnell, who often said, “Faith is the resting of the mind in the sufficiency 

of the evidence.”  

In the previous chapter, approaches to John’s Gospel were evaluated before embarking 

on the examination of the text for evidences of New Exodus. Accepting the text to be 

authentic and possessing integrity, the effort has been to evaluate Chapters 13 to 17 in 

their context within the Gospel of John, the writings of John, the New Testament as a 

whole and the Old Testament. While the frequently used slogan “the assured results of 
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scholarship” has become the measuring rod for many interpreters, the commitment in 

this work has been to pursue what the text actually says, as Diehl (2007:49) and others 

have aspired to do in their respective studies. Mounce (2005:605) observes that the 

absence of trust in the integrity of the text, particularly of the Old Testament, results in 

the spiritual malnourishment warned of by the prophet Amos (Amos 8:11). In such a 

setting, the best that one receives are the speaker’s thoughts stated in religious-sounding 

terms.  

If possible, readers are best served if they are able to consult the text in the original 

Greek. Within the last century the availability of the Scriptures in the heart languages of 

diverse people groups has grown exponentially. From that first language, the complete 

Bible is in 554 languages while the complete New Testament is in 1300 additional 

languages, and individual books such as John’s Gospel are in additional languages 

beyond those numbers (Gerner, 2018:146). Yet, the availability of the Scriptures, 

whether in one’s preferred language or the original text, is unhelpful unless the 

reader/interpreter is willing to submit to what it says. As Alexander (2010:114) 

challenges, “The claims that they (the Gospels) make about this unique individual are 

incredible. If true, Jesus stands apart from every other human being who has walked 

upon the earth … Do I believe it, or will I, like some of Jesus’ disciples in John 6, turn 

back?”  

The significance of seeing the New Exodus in this section of the Fourth Gospel is three-

fold: (1) It anchors one’s faith in the development of the ministry of Jesus and the 

disciples as he went to the cross. (2) It demonstrates the responsibilities the disciples of 

Jesus have as they live in the context of their life circumstances. (3) The New Exodus 

provides an abiding hope for the life here and for the age to come. Each of these will be 

considered.  

8.2  The anchoring of faith  

The reader is invited to witness the realities of what Jesus endured as he concluded his 

earthly ministry with his disciples. Schnelle (2001:353-354) contends that no 

compelling evidence exists to alter the order of John’s Gospel, therefore the exegete and 

the reader must begin with the Gospel as written. The reader is not left to draft her own 

perceptions apart from the revelation given in Jesus Christ. Rather John provides many 

interpretive cues to enable the reader to grasp the meaning of the text. He has written to 

convince the reader to believe on Jesus Segovia (1991:9) in his preface is particularly 
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eager to anchor readings, interpretations and theories in the culture and circumstances of 

the reader’s setting. He identifies it as “the moment of intercultural dialogue and 

criticism”. Yet the very real risk is that too great a focus on the immediate 

circumstances of the reader compels him or her to “see” and/or “hear” only the 

circumstance at hand and miss the larger implications for those in very different (and 

even worse?) contexts that eclipse the moment of what the individual faces. Bauckham 

(2015:116) uses Segovia as an example of potentially reducing theology to sociology.  

As Thompson (2015:9) notes, ‘Undoubtedly John would have been puzzled by modern 

questions of whether he presents “the Jesus of history”. For John it matters greatly that 

Jesus was a figure of the past and that his life displayed very specific contours’. In the 

chapters that precede the farewell discourse the reader is exposed to the claims Jesus 

makes about his relationship of oneness with the Father (John 10:30). That has been the 

starting point of the Fourth Gospel, which restates the opening words of Genesis 1, 

declaring the eternal existence of God and the relationship of the “word” with God, 

identified as God (John 1:1). He is the creator and the one who sustains life (John 1:3). 

His signs demonstrate his authority over nature, as in the turning of water to wine (John 

2:5-9). Jesus testifies of having been the object of Abraham’s anticipation (John 8:56) 

and of having been written of in advance by Moses and the writers of Scripture (John 

5:39) as the source and means of eternal life. While he represents another kingdom, he 

is not an aspiring insurrectionist. When he makes outlandish promises, as he did to 

Martha, that her brother would rise again (John 11:23), he is able to accomplish the 

claims he makes. Jesus restores Lazarus from death to life (John 11:44). But being an 

eyewitness to a miracle does not guarantee that such a person will believe. Following 

the resurrection of Lazarus, some believed in Jesus (John 11:45). Some reported his 

activity to the Pharisees, having rejected him (John 11:46). That action fuelled their 

determination to gather their council, joining with their political adversaries to render 

the verdict to put him to death (John 11:47-48, 53).   

When Caiaphas spoke, he prophesied that Jesus would die for the people and prevent 

the nation from perishing (John 11:50), speaking better than he knew, as seen earlier 

(7.1.9). John explains that Jesus was not just playing the role of the Passover substitute, 

he was also the means of gathering the diverse people of God scattered abroad (John 

11:51-52), a role that was anticipated in the prophets speaking of the Second Exodus 

(Isa 11:10-16).  
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Meanwhile, Jesus led the disciples to the wilderness (John 11:54) at the time of the 

Passover preparation (John 11:55). Might this echo the wilderness experience of Israel 

on their trek to their promised land? In John’s previous mentions of the wilderness, the 

first refers to Isaiah’s declaration of the voice crying out in the wilderness (Isa 40:3), a 

Second Exodus reference, cited by John the Baptizer in response to questions about his 

identity (John 1:23). The second reference (John 3:14-15) cites Numbers 21:9, where 

the serpent was lifted on a pole to end the plague of snakes. The third location, John 6, 

has two references, John 6:31 and 49, that call attention to the provision of manna in the 

wilderness. Therefore it is not improbable that the reference to the wilderness in John 11 

infers the conclusion of the emphasis on the wilderness in Israel in preparation for the 

greater focus on the whole world.     

8.2.1  Jesus, the light of the world, dispels darkness  

In John 12:3, Jesus is anointed in preparation for his priestly service. Jesus reaffirms his 

commitment to carrying out the will and purpose of the Father (John 12:27). John 

explains that Jesus, in being lifted up (John 12:32-33), is to be both crucified and 

glorified. In his response to the questions of those looking on, Jesus admonishes them to 

avail themselves of the light while they have the opportunity, before the night comes 

when, in the darkness, they will no longer have access to the light (John 12:34-36).  

In John’s opening remarks (John 1:4-9) he explains that Jesus is the true light that 

provides illumination for every person who comes into the world. The opening of the 

Gospel is a resounding echo of the opening chapter of Genesis, where the reader finds, 

“Let there be light and there was light” (Gen 1:3). That light was pronounced good, as a 

means of dispelling darkness. In John’s Gospel one does not have an announcement of 

the creation of light, but an affirmation of God’s superintendence of life and light (John 

1:4-5). In the subsequent chapters John has introduced the idea of people walking in the 

light as opposed to walking in darkness (John 3:19-21). Jesus identifies himself as the 

light of the world and couples with it the concept that he is the means of guidance for 

life (John 8:12). In John 9:5, he introduces himself as the light of the world as long as 

he is in the world. While leading his disciples to Bethany, responding to the news of the 

illness and death of Lazarus, Jesus uses the parable of walking in the hours of light 

before darkness encroaches (John 11:9-10).  

As Ashton (2014:194) observes, John 12:35-36 would be the concluding 

communication he would have to the Jewish hearers. The final invitation Jesus extends 
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publicly to his hearers to become sons of φῶς (light) is in the appeal Jesus makes in 

John 12:35-36, after which he is not accessible to them. John then provides an 

explanation to the reader about the Old Testament statements of rejection by those who 

were of the same family line as Jesus (John 12:37-43), providing an illustration of the 

necessity of counting the cost of believing on Jesus. Some who believed on Jesus 

refrained from confessing their belief because they were more concerned for retaining 

their status among their human peers than they were for receiving the promises of God. 

John is expanding the statement in John 1:11 that Jesus has come to his own but his own 

do not receive him. John then interjects an appeal from Jesus to the reader, warning 

them to give attention to this warning. Jesus ἔκραξεν (cried out loudly, John 12:44), 

inviting people to believe on him, but with the recognition that such belief was not 

merely in him but in the Father who sent him. He is not only the one sent, he is the 

visible representation of the one who sent him. Then he identifies himself as the light 

given to keep people from remaining in darkness. In this final reference to light in the 

Fourth Gospel, John seems to highlight that when the hour of opportunity is past the 

judgment will fall. Jesus emphasizes that his purpose in coming is not to judge the 

world but to save the world. Bruce (1983:274) observes that to believe in Jesus is to 

come to the light. One’s response to the light becomes the verdict they choose for their 

judgment. Jesus does not have to pronounce judgment of guilt, rather, the weight of 

one’s own spiritual darkness is sufficient to condemn him/her. The very next verse 

(John 13:1), announces the “now” of the Passover. John announces that the hour has 

arrived.   

This sequence of these events may echo the context prior to the Exodus from Egypt. 

The plagues had been given to convince Pharaoh of the power of YHWH and the 

necessity of releasing Israel to go to their homeland. That action would reveal the 

hardness of hearts against God. The plague of locusts so covered the landscape and 

brought devastation to the plant life that it is described as “darkness” (Exod 10:15). The 

ninth plague was of intense darkness that not only covered the land, but was 

accompanied with a sensation of the darkness (Exod 10:21-22). The darkness was 

immobilizing for three days, except for the homes of the Israelites (Exod 10:23). Jesus 

came as the light to dispel the spiritual darkness of the world and to lead his followers 

into that light. John has written that the darkness could not grasp (κατέλαβεν) the light 

(John 1:5). 
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Anticipating the judgment on Israel, YHWH promises to remove the hedge of 

protection from his vineyard and warns those who “put darkness for light and light for 

darkness” (Isa 5:20). He promises that they will experience the same conditions of the 

ninth plague in Egypt: darkness, unrest and dread in their land (Isa 5:30). This warning 

precedes the announcement of the hardness of their hearts (Isa 6:10) cited by John in his 

appeal to the readers (John 12:39-41).  

In Isaiah 9:1-2, YHWH promises that one day those who walk in darkness, in the land 

of Galilee, will see a great light, and on those who dwell in a land of deep darkness a 

light will dawn. After reading that passage, Jesus explains it the synagogue of 

Capernaum (Matt 4:13-16). He does not isolate his focus to Israel. Rather his reading in 

that setting opens his role as the light to the whole world beyond the territory of Judea.  

In assuring his people that he is the true God, more powerful than the gods of every 

other nation, YHWH asserts that he is the creator of light and darkness, of peace and of 

distress (Isa 45:7). This provides assurance that he has not forgotten his people that 

would be sent into captivity. Micah, a contemporary of Isaiah, addresses the enemies of 

YHWH, warning them not to rejoice over his calamity. When surrounded by darkness 

in the place of their captivity, YHWH will provide light for his children (Micah 7:8). 

The Second Exodus would take place.  

The realities of Isaiah 5 are expanded upon in Isaiah 57, where the leaders are shown to 

have only their interests in focus without concern for the people and nation of Israel. 

Worship had become a mere form without any heart or substance. YHWH invites the 

people to give themselves without reserve to obey and follow the requirements of 

YHWH (Isa 58:10). If they will obey him and pursue an authentic relationship with him, 

their light will rise in the darkness, and the dismal conditions will be as noonday.  

Some respond in brokenness before YHWH, openly confessing their rebellion and that 

of their nation against YHWH. They confess that they look for light but only see 

darkness, for brightness but only experience gloom (Isa 59:9). As MacRae (1995:278) 

observes, not all the nation had given in to rebellion against YHWH. Many were still 

faithful in their devotion to serving and seeking to please him. The later chapters of 

Isaiah were written especially for their comfort and benefit, that they might have 

confidence for the future. For them, the certainty of coming judgment is unquestioned. 
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They realize that any nation, including their own, that defies YHWH will face his 

judgment.  

That warning applies to the people of Egypt from the lamentation (Ezek 32:7-10) that is 

given in anticipation of a Second Exodus destruction to come on Egypt by the 

Babylonians. Because they had failed to obey as YHWH requires, they would 

experience a repeat of some of the plagues they encountered in the time of Moses, 

including darkness eclipsing light. The lamentation is not limited to the nation of Israel, 

but has a ripple effect on other nations that will see and hear of the devastation. So it is 

the global family that Isaiah addresses.  

The prophet Amos was also committed to warning Israel of coming judgment if they 

would not repent. He left his home in the southern region of Israel and went to the 

northern kingdom of Israel to give YHWH’s message. He appeals to the people to seek 

YHWH on his terms, find forgiveness, and live (Amos 5:1-15). Some of the people who 

heard the warnings evidently wanted to hear and believe. Others, perhaps the majority, 

opted for taking their chances on the day of YHWH. Amos warns that it is a day of 

darkness, not light, of gloom without brightness (Amos 5:18-20). Indirectly he appeals 

to them to respond to their opportunity for the light while they can.   

When Jesus cries out to the reader, the significance of his passionate appeal is that all 

might hear and respond to the offer of forgiveness and eternal life while the window of 

opportunity is open. As the light of the world, he freely invites all to believe on him and 

experience a new life to deliver them from darkness (John 12:46). As the final reference 

to light in the Fourth Gospel, there is an implied urgency to respond to the warning. 

John opens the next chapter (John 13:1) focusing on the Passover. As the opportunity 

for children of Israel in Egypt was in a limited window of time to prepare for the tenth 

plague, they had to take action in order to prepare. If they ignored their opportunity, 

they too would experience the loss that their neighbours in unbelieving Egyptian homes 

faced. But even if one partook of food in preparation for the Passover that would 

inadequately prepare him. Later, in Jesus’s gathering with the disciples (John 13:30), 

after partaking of food from the hospitality of Jesus, Judas went out, and the passage 

notes, ἦν δὲ νύξ (it was night). By implication, access to the light had concluded for 

Judas!  
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Jesus appeals to the reader/listener to allow the accumulated weight of the Old 

Testament passages to challenge her/him to respond to the opportunity while the light is 

still available, or as Isaiah records, “while he may be found, while he is near” (Isa 55:6). 

Failure to respond will incur a greater judgment than the losses the Egyptians faced that 

night.  

8.2.2  Jesus’ call for faith 

John 13 opens with the identification of the time for the Passover, the hour of Jesus’ 

departure to return to the Father, and the affirmation of his persevering love for his own. 

Here time and eternity mingle together. What has been an underlying emphasis from the 

opening chapter of the Fourth Gospel assumes a new dimension when Jesus accepts the 

role of a servant and washes his disciples’ feet (John 13:4-11). Their Lord demonstrates 

what becoming their servant entails.   

In these verses, John includes three ingredients that refer to a New Exodus: 

Passover/Egypt (v. 1), humble service (vv. 4-11, 16), and safe delivery to a promised 

land (v. 1). The significance of these events for the reader is that Jesus obeys the Father 

who sent him and fulfils prophecy in order to provide the promised redemption to 

rescue humankind from their rebellion against God.  

Jesus explains the reason for his actions (John 13:19): he is providing objective anchors 

to strengthen the disciples’ confidence in his trustworthiness when they see predicted 

events come to pass. He appeals to his relationship with the disciples and the weight of 

his instruction to call upon his disciples (John 14:1) to replace their unsettled heart 

condition with belief in God and belief also in him. Godet (1893b:268) observes the 

apologetic role of the promise of building dwelling places (John 14:2). If it were untrue, 

Jesus would not have told them of it. Godet (1893b:269) objects that if the coming 

separation of Jesus from them were permanent, Jesus would not have waited until this 

time to make them aware of it. He observes that Jesus “proves his word by his 

knowledge and his knowledge by his word”.  

Philip and the disciples are called to exercise faith in what Jesus says (John 14:11), 

because they have been with him and witnessed the things he did. If they remain unsure, 

he calls them to believe on the basis of the evidence of the works they have witnessed 

him perform. After promising the presence and ministry of the Holy Spirit with them to 

assure their relationship with the Father (John 14:16-28), Jesus provides the same 
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purpose statement to anchor the belief of the disciples (John 14:29). Just before 

concluding the section on the resistance of the world to the ministry of Jesus (John 

16:4a), Jesus again instructs the disciples that he is providing advance notice for them to 

anchor their faith when persecution becomes utterly intense. When these things take 

place they will remember that he had previously told them.  

The repeated invitations that Jesus gives to exercise personal faith on the basis of 

evidences they have witnessed provide the reader with reasons to do likewise. She/he is 

called from the role of spectator, into the conversation, and urged to declare her/his 

response. Those who declare their belief in Jesus become part of the family of God. 

Those who reject him remain under the judgment of God forever (see John 1:12; 3:36). 

As a part of the family, she/he becomes part of the believing community with Jesus’ 

followers. The New Exodus promises provide a sense of purpose for the believer in the 

present circumstances and assure a safe home with Jesus for eternity (John 14:3; 16:33). 

These promises contribute to the purpose that John has stated for the reader (John 

20:30-31) to believe that Jesus is the Christ and, by believing, to have life through his 

name. Only God knows how many people across the span of church history and around 

the globe have found unsurpassed solace and assurance by appropriating these verses 

for their own life circumstances.   

8.3  The responsibilities of discipleship 

When Jesus completes his demonstration of serving in the role of the most menial 

servant, he resumes his place with them (John 13:12). From this point forward, he will 

instruct the disciples on what they must prepare to experience in the world as his 

followers and what to do in relationship with one another and with others. The New 

Exodus component of a wilderness or desert experience is apparently missing in the 

farewell discourse; however, it can be recognized in the more encompassing global 

identity of “the world”.  

Jesus begins with parity where there are no first tier disciples as opposed to a second or 

third tier. The disciples are to accept their role as equally under the supervision and 

responsibility of Jesus as the one sending them (John 13:13-17). Beyond their shared 

relationship under him, they are to serve one another after the pattern he has 

demonstrated (v. 15). The further dimension of their responsibility is summarized in 

John 13:34 as the new commandment to love one another. Implications of this as a new 

commandment have been discussed earlier (7.3), but it will suffice to note here that 
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Jesus has raised the standard of what love is for the disciples to follow (see Bauckham, 

2015:190). Service in confluence with love has far-reaching effects beyond the 

immediate circle of disciples, for all will know that they are his disciples (John 13:35). 

When this statement is joined with what Jesus says about the commitment of love as 

part of the fruit-bearing in John 15:12 and 17, the commitment to love becomes the 

adhesive from a human perspective that will sustain the relationships of the disciples 

after Jesus returns to the Father. As this was significant for the disciples in their time, it 

is equally compelling for the reader in any age who professes to follow Jesus.  

As noted above, John 14 begins with Jesus commanding the disciples to actively believe 

in God and in Jesus (John 14:1). Beyond their personal belief in him, the disciples are to 

understand the good news that Jesus is the way, the truth, the life. Believing in God 

requires that they understand that Jesus is the way to the Father, not simply a way, but 

the only way (John 14:6). The significance of this for the reader can hardly be 

overstated. As was noted earlier (7.8) from Van Belle (2012:23), the claim of truth, 

summarized in the person of Jesus, becomes the major challenge for those who desire to 

accurately and faithfully exegete the text of John’s Gospel. Yet, beyond the challenges 

within the academic context to which Van Belle appeals, the challenges are even more 

intense for the person seeking to communicate that message to his or her peers in the 

midst of the world at large. To summarize, Bruce (1983:299) appeals to the words of 

Thomas à Kempis in his Imitation of Christ:  

Follow thou me. I am the way and the truth and the life. Without the way 

there is no going; without the truth there is no knowing; without the life 

there is no living. I am the way which thou must follow; the truth which 

thou must believe; the life for which thou must hope. I am the inviolable 

way; the sovereign truth; life true, life blessed, life uncreated. If thou 

remain in my way thou shalt know the truth, and the truth shall make you 

free, and thou shalt lay hold of eternal life.  

In addition to believing in God and Jesus as the exclusive way to God, disciples are 

accountable to grow in their knowledge of God and the relationship that they share with 

Jesus. That is underscored in the response of Jesus to Thomas about the way to the 

Father (John 14:7). Thomas is accountable for what he should have known by what he 

saw, heard and learned from his time with Jesus. When Philip joins in acknowledging 

his desire for further tangible confirmation of who God is (John 14:8), Jesus responds 

with evidences of what Philip and the disciples have seen, heard and experienced in 
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their years of his ministry, with an unspoken rebuke for their failure to grasp what they 

should have been learning (John 14:9). In this teachable moment, Jesus takes the 

opportunity to clarify the interdependent relationship he has with the Father (John 

14:10): Jesus is in the Father and the Father is in Jesus. The words that Jesus speaks are 

not his own but are from the Father who remains in him doing his works through Jesus. 

He then admonishes them all to believe on the basis of the works they have seen him do 

(John 14:11) through the power and enablement of the Father. Jesus underscores the 

priority of knowing God in John 17:3: “This is eternal life, that they know you, the only 

true God, and Jesus Christ whom you have sent.” Knowing God through Jesus Christ is 

the essence of eternal life. As Stevick (2011:329) observes, believers from a background 

in Judaism would have a consistent understanding of one God but those from other 

cultures and backgrounds would be more likely to come from polytheistic contexts 

requiring greater clarification.  

What benefit will they accrue by growing in the knowledge of God? Jesus responds that 

they will accomplish greater works than he has done because he is returning to the 

Father (John 14:12). As Beasley-Murray (1991:380) writes, the work of the disciples is 

really the Lord’s work that he is accomplishing through them in partnership with their 

going and in response to their prayers. Jesus promises to answer their prayers for the 

extension of the work in order that glory will be brought to the Father in the Son. The 

disciples have the access to request anything through his name and he promises to do it 

(John 14:13-14). Throughout this process, the disciples are to anticipate the 

accompaniment of the Holy Spirit with them and the indwelling presence of the Father 

and Son in them (John 14:16-24). Jesus promises that his peace will be with his 

disciples to assure their hearts (John 14:27).  

But all of those wonderful promises include an encompassing requirement—their 

obedience to the commands of Jesus (John 14:15). The motivation for obeying flows 

from their love for Jesus. Glenny (2000:129) observes that this requirement is related 

to—and is as challenging as—the command to go to all nations. Jesus sets the pattern 

and standard for his disciples and is able to testify that the adversary has no claim to 

convict him of sin. Rather, he faithfully obeys the Father as a testimony of his love for 

him (John 14:30-31a).    

The significance of this knowing for the reader is manifold. Can one increase in the 

knowledge of the God of Scripture in too great a measure? The more one grows to truly 
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know God, the more one will love the Triune God. That should deepen the desire to 

fellowship with him through his word and communicate with him in prayer. From that 

relationship should come a burden to share with others about him so that they may 

know him savingly and grow in relationship with him also. Failure to avail oneself of 

the opportunity to increase in the knowledge of God as he is revealed in Scripture will 

result in forfeiting opportunities to extend the light of the Gospel to those who remain in 

darkness, as described above. Failure to proceed from the foundation of believing in 

God revealed through Jesus precludes the awareness of his abiding peace upon his 

servants.  

John 15 extends the ministry of Jesus in calling the disciples to remain linked to the true 

vine. As argued in the previous chapter (7.5), during the experience of Israel in their 

wilderness journey, many who left Egypt as followers of YHWH did not arrive in the 

promised land, because of their unbelief as they pursued a rival vine. In a world of 

competing vines, the first requirement for his disciples is that they identify with him, the 

true vine (John 15:1). They are to remain inseparably connected to him, useful for him 

to produce fruit through them (John 15:2-4). Apart from Jesus, the disciples can do 

nothing (John 15:5). The duty of Christians as those who remain in Jesus, the true vine, 

is to carry out the ministry of God in the world. Dodd (1963:377-378) observes:  

So here, it is Christ’s followers who are assured that so long as they 

‘walk by day’ or ‘walk in the light’ or, in the language of John 15:6-10, 

so long as they ‘abide in’ Christ and ‘keep his commandments’, they are 

immortal until their work is done. Only if they are untrue to him, if they 

‘walk in the dark’, or ‘walk by night’, is their working day over; they 

will blunder ineffectively through the rest of their earthly life (‘Never a 

glad confident morning again’).  

The intention of the fruitfulness anticipated of the disciples who remain in Jesus (John 

15:8, 16) can only be maintained in a context of loving one another (John 15:17). As 

they live before a watching world, they are to provide a witness for Jesus (John 15:26). 

By implication, with the emphasis on the whole world in John’s Gospel, they will not 

and must not remain monocultural. Crossing cultural boundaries is both challenging and 

rewarding.  

The love that one professes for others in the safety of one’s home culture and familiar 

settings becomes the context for refining relationships and commitments among 
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disciples. It is of little surprise that Jesus makes the subject of unity a special focus of 

his prayer for the disciples (John 17:21-23). Stevick (2011:356) shows that the petition 

(John 17:21) is reviewed point by point and expanded (John 17:22-23), underscoring the 

priority that Jesus makes for unity among his disciples. But instead of Jesus declaring 

the unity to be completed, he prays that it may be, implying that it is a goal that will 

need to be pursued in each context for each generation of the church. Stevick 

(2011:359) discounts efforts to use these verses to criticize churches on a global scale 

today for not achieving oneness within Christendom. Rather he argues that the context 

places it within the setting Jesus is speaking to in John. One might identify this as a 

challenge from within the community of disciples. How does that become a reality? 

Kaufield (2000:394) explores unity in relation to cross-cultural ministry and appeals to 

Jesus’ ministry to the Samaritans in John 4 to address the need for working through 

barriers that insulate worshipping communities from one another on grounds that are not 

biblical. He cites the words of Clement to provide a summary of the assimilation that 

had taken place in the early centuries of Christianity:  

For the Christians are distinguished from other men neither by country, 

nor language, nor the customs which they observe: For they neither 

inhabit cities of their own, nor employ a peculiar form of speech, nor 

lead a life which is marked out by any singularity…. But, inhabiting 

Greek as well as barbarian cities, according as the lot of each of them has 

determined, and following the customs of the natives in respect to 

clothing, food, and the rest of their ordinary conduct, they display to us 

their wonderful and confessedly striking method of life.  

Kaufield (2000:395) notes further that paradigm shifts become essential when a 

monocultural community faces changes, whether by intentional or unintentional 

transitions. He observes that in areas where there are collections of diverse people 

groups, such as urban settings, the Christian community will need to seek to 

communicate with those who are both like and unlike themselves. That will require 

intentional efforts to effectively communicate with those they will reach. Those who 

come to saving faith in Jesus from the diverse ethnicities and cultures will need to be 

assimilated into the congregation in ways that enable them to participate meaningfully 

as family, not simply as guests within the congregation.  
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For such an expansion to take place, Kaufield provides several steps to implementation 

that reflect his cultural context, but retains too many assumptions about what those 

“right” changes will achieve. The advance of the Gospel worldwide requires that the 

Gospel be retained by the specific anchoring Jesus models in the farewell discourse. In 

seeking to accommodate people from other cultures or ethnicities, the guiding work of 

the Holy Spirit of Scripture is essential. He can be trusted to provide additional insights 

into what the Scriptures, accurately translated, in context are teaching. Those insights 

have produced a wonderful array of practices that are legitimately anchored in 

Scripture, but may become emphasized in one culture and setting in ways that they are 

not in another. Throughout the ages of biblical history, many evidences can be noted of 

persons who, in the interest of accommodating the cultural demands of some influential 

people, have surrendered the truth of what God requires to the effect that they embraced 

error and renamed it “truth” as did Aaron (Exod 32:1-5). The boundaries between what 

is acceptable and what is not according to Scripture must ever be tested in the realities 

of ministry. This helps disciples to avoid accommodation to error that gradually leads to 

a diminished love for Jesus, the true vine, and to the embrace of disobedience to his 

requirements. Unchecked, this pattern leads one to attach to a false vine and to forsake 

Jesus. 

A separate area of difficulty the disciples will face is hostility from without, identified 

as “the world”. Jesus prepares them to encounter persecution (John 15:18 – 16:4). Jesus 

reminds the disciples that, if he was hated, they also will be hated. If he was persecuted, 

they should also expect to be persecuted. The kinds of things that he endured, even 

while they were with him, they will endure because they belong to him and are not 

enmeshed in the world system (John 15:18-19). Jesus reintroduces the identification of 

servanthood under a master, to emphasize that if the master endures hardships, the 

servant must not presume to be in a more prestigious role so as to escape such 

difficulties (John 15:20a). The responses that people have toward Jesus is what they will 

have toward his disciples. Because they cannot gain physical access to attack him, they 

will target and attack his followers (John 15:20b-21). Their antagonism is awakened 

when they are confronted with their heart rebellion against God that they have 

successfully camouflaged in their life (John 15:22-24). When personal guilt is 

confronted, unless the Holy Spirit is at work in their hearts, people become enraged with 

hatred toward the messenger and the message about Jesus. The disdain they have for 

Jesus, they hold equally for his Father (John 15:23). Even this response is anticipated in 
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the Old Testament: “They hated me without reason” (John 15:25; Ps 35[34]:19 or Ps 

69[68]:5). But all is not bleak and hopeless for the disciples. Jesus has promised the 

accompaniment of the Holy Spirit to sustain the disciples and authenticate his message 

in the hearts of hearers.      

Jesus explains that he has given this very difficult information so that when troubles 

come his disciples will not stumble or be scandalized (John 16:1). Swete (1914:109-

110) observes that this reference to σκανδαλισθῆτε (stumbling) is a frequent metaphor 

in Mark and Matthew but comparatively rare in John (John 6:61; 16:1). He argues that it 

is more prevalent in the Galilean context (Mark 4:16) where one finds an abundance of 

τα πετρώδη (the rocks). One constantly has to exercise caution in walking in order to 

avoid injury from inadvertently stepping on a stone or rock that is in the path. Swete 

(1914:109-110) believes that the reference in 1 Peter 2:8, πέτρα σκανδαλον (rock of 

offense) comes from Isaiah 8:13-14 (Greek) Κύριον αὐτὸν ἁγάσατε, καὶ αὐτὸς ἔσται 

σου φόβος. Κᾀν ἐπ̓ αὐτῷ πεποιθὼς ᾖς, ἔσται σοι εἰς ἁγίασμα, καὶ οὐχ ὡς λίθου 

προσκομματι συναντήσεσθε, οὐδὲ ὡς πέτρας πτώματι· (You shall regard the Lord as 

holy, and he shall be your fear. And in him shall be your confidence, he shall be to you 

a sanctuary, and not a stone of stumbling nor like a rock of a dead body).  

In the conclusion of the chapter (John 16:33) Jesus promises the disciples that in him 

they will experience peace. That experience is contrasted to their experience of the 

world. There they will experience θλίψιν (tribulation), suffering hardship as his 

representatives in a wide array of challenges, but they are to take heart because he has 

overcome the world. The victory that he achieved over sin, temptation, affliction, and 

rejection, coupled with the promises he has made for eternity, provide an unrivalled 

basis for hope in the believer. That assurance may have motivated Paul to write, 

“Rejoice in the Lord always, and again I will say rejoice” (Phil 4:4).     

For the disciples facing the realities immediately before them, they are to understand 

that they will experience hostilities and exclusion from their previous communities and 

even death, as observed earlier (7.6). This exclusion resembles the experience of 

prophets like Jeremiah in the Old Testament. Jeremiah recounts his experience when his 

own family joined those who had rejected YHWH for Baal and declared him an 

unwelcome outcast because of his ministry and the message he gave in behalf of 

YHWH. Jeremiah struggled with that news (Jer 11:18-23; 12).    
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What is the significance of this for the reader? Swete (1914:110) sounds an important 

warning: “Moral and spiritual stones of stumbling lie thick on the way of the church 

through the world, and among these the hostility of the world would be the first and 

most dangerous.” For many who have lived in the comfort of a predominantly Christian 

context, the words of Jesus to prepare his disciples for persecution may seem 

completely irrelevant among their efforts to develop colossal, success-oriented 

ministries in safe spaces. While the history of Scripture and of Christian ministry 

records wonderful times of tranquillity, affluence and prosperity for Christians, those 

times are less frequent than may be popularly known. In the Scriptures those who 

faithfully followed God were not assured of an easy life. Joseph suffered in Egypt, 

though he was a righteous person who followed YHWH (Gen 37-50). Daniel and his 

three fellow captives suffered intensely for their stand for righteousness (Dan 1, 3, 6) 

while YHWH looked on, accompanied them and delivered them. Micah the Morasthite 

accurately gave the message of YHWH and his life was preserved by King Hezekiah 

(Jer 26:18-19). However, Urijah the son of Shemaiah gave the message of Jeremiah to 

the leadership of Jerusalem but lost his life for having delivered his message (Jer 26:20-

23). Jeremiah, the prophet who authored the message Urijah gave, went into hiding. His 

life was preserved from death (Jer 26:24). This variety reflects the varied experiences of 

YHWH’s people in the Old Testament.   

As is recorded in Acts 6 and 7, Stephen, one of the early servants of the church in 

Jerusalem, selected by the participants of the church in an effort to quell intercultural 

difficulties within the congregation, is described as a man full of faith and of the Holy 

Spirit (Acts 6:5). He appears to have a promising future for an extended ministry in the 

church. However, just a few verses later, he is apprehended for his preaching ministry, 

brought before the government officials, and charged with blasphemy. Following his 

theologically and historically argued appeal, the tribunal was enraged and he was stoned 

to death, becoming the first Christian martyr (Acts 7:60). The warnings Jesus gives in 

John 15 have taken on a more relevant perspective for believers who give attention to 

such matters. Recent news (Holloway, 2020), documents beheadings in France by those 

who proclaim that they are doing the will of Allah (God). Persecution that has been 

happening in many parts of the world for generations has gained greater attention 

because it is happening in Europe. The significance for the reader is twofold: the need 

for awareness that such suffering does happen, and the recognition that the Holy Spirit 

is a powerful and present help to sustain those who belong to Jesus, whether by 



467 

 

preserving one’s life or by taking that life in death. The promise of Jesus that in him his 

disciples would have peace is assured in spite of the adversities they will experience, 

because he has overcome the world. That victory is still active and remains the benefit 

for his disciples who follow him into the paths of service. As was noted earlier from 

Dodd (1963:378) of those disciples who faithfully follow Jesus, “[T]hey are immortal 

until their work is done.”  

Those of every age who believe in Jesus on the basis of the teaching of the disciples are 

included in Jesus’ prayer (Alford, 1976:880). Stevick (2011:322) suggests that Jesus’ 

prayers for the coming generations of disciples may be linked to the assurances of his 

consistent and persistent intercession for his church in Romans 8:34 and Hebrews 7:25.    

8.4  The abiding hope for the future  

John provides reminders of Jesus’ departure in the farewell discourse, not that he was 

simply going to vanish, but that he was going to the Father (John 13:1, 3, 33; 14:2, 12, 

19, 28; 16:5, 7, 10, 17, 28; 17:13). Jesus promises Peter that in a coming time he will 

follow Jesus to where he is going (John 13:36). Again, only a few verses later (John 

14:3) he promises his disciples that after going to prepare a residence for them he will 

come again, receive them to himself and take them to be with him, with no stated 

terminus point of their time together. The statement is repeated in John 14:28 as a 

further promise that he would keep his word. In concluding his message to the disciples, 

he prepares them to experience hostility in the world (John 16:33). In the face of such 

difficulties, he instructs them to exercise courage, because he has νενίκηκα τὸν κόσμον 

(overcome the world), even before the events of the coming days unfold.  

While some (Dodd, 1953:395-396) argue that the promise was completed when Jesus 

returned to meet with the disciples following his resurrection, Moule (1978:37) 

correctly discounts that claim because it would leave too many gaps in what he has 

promised in bringing all things to a conclusion. At that time (John 20), Jesus had indeed 

suffered as the Lamb of God and had risen from the grave, but he had not yet 

experienced the culmination of the New Exodus of returning home to the Father, let 

alone leading the disciples in culmination of the New Exodus. For the disciples of Jesus 

in all ages, their culmination will not take place until the day of resurrection. Culpepper 

(1983:64) argues that matters of the timing and sequence of the resurrection and coming 

are not clarified by John. Jesus has led the way into heaven at the ascension. Believers 

must remain in Jesus the true vine and serve him faithfully all their days. 
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8.5  Conclusion  

The significance of New Exodus in John 13-17 for the reader has many dimensions to 

assure those who follow Jesus that the reality of knowing him is anchored in his 

ministry in time, space and history, since he fulfilled the requirements of becoming the 

substitute for the rebellion of humankind. Both in the bridge chapters leading up to the 

farewell discourse and in the discourse itself there are references to the Passover that 

originated in Egypt. There are references to the experience of serving, especially 

modelled by Jesus himself in washing the feet of his disciples. He uses that to instruct 

them about the role they need to assume in serving together.  

Jesus then provides instructions for how the disciples are to function after his departure. 

While John uses the designation of wilderness five times in the Gospel, all but one refer 

to historical contexts. But as argued earlier (7.4.6), as the Gospel continues, he uses the 

term “world” not only for the created sphere, but also as the arena of life. Those who 

follow Christ can expect hostilities similar to those Israel encountered on their way from 

Egypt to Israel in the Exodus and from Syria and Babylon in the Second Exodus. He 

had not explained those things previously because he was present with them (John 16:4-

5). As the good shepherd (John 10:14) he faithfully led his disciples to guide and guard 

them. Now, as the Lamb of God, he would be dying as their substitute. With his 

imminent return to the Father they needed to know what they were to do and what 

means they would have for carrying out their responsibilities. Those responsibilities 

largely involved relationships first with the Father, Jesus and the Holy Spirit, then with 

one another, and finally with the world. The disciples would be able to serve in the 

protracted time of living in the world because they carry out the work of the Father who 

is with them and working through them. The Holy Spirit accompanies the disciples 

throughout their experiences, reminding them of things they had learned from Jesus and 

guiding them into all truth.  

The disciples are promised a safe arrival to their promised land, in the immediate 

presence of the Father and the Son in the context of his glory (John 17:24). Jesus 

himself promises to come for his own disciples and take them to be with him (John 

14:3, 28). The New Exodus realities, by transfer, are extended to the generations of 

those who will believe on Jesus through the things taught by the first disciples.  

That offer extends to the reader who believes the promises from Jesus, accepts him as 

the way, the truth, the life and through him believes in the Father and enters a saving 
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relation with him (John 14:6). The disciple loves and obeys Jesus completely (John 

14:15). The significance reaches to eternity.  
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CHAPTER 9 

9.  CONCLUSIONS AND RECOMMENDATIONS   

9.1  In search of New Exodus 

What is New Exodus? Having been assigned to research and write on New Exodus in 

John 13-17, that question has become a compelling interest. Initial reading in the field 

resembled a scavenger hunt in search of clues with no clear definition of what was to be 

sought. Even what is thought to be the earliest use of the term “New Exodus” in 1845 is 

only a passing reference in a commentary on Isaiah, with no clarification of what the 

author meant. Therefore searching for a clear definition of New Exodus proved to be 

elusive. Definitions tended to share little more than the designation of “New Exodus,” 

leaving the researcher with the nigh impossible task of answering whether it was present 

in the text of John’s Gospel when it was unclear what was to be found. What was clear 

was that a distinction needed to be made between Exodus, Second Exodus and New 

Exodus. But after extensive reading from advocates of New Exodus the prospect of 

anchoring a definition objectively seemed allusive. Perhaps part of the difficulty arises 

from the relationship of the study to an aspect of form criticism (Formgeschichte) as 

described by Frey (2015:210). 

Menahem Kister (2015) proposed four components that comprise a New Exodus: a 

reference to Egypt, a reference to slavery/servitude, a wilderness experience, and safe 

delivery to a promised land. Working from his observations and the insights from 

others, particularly Tom Holland and Paul Coxon, the position adopted in this 

dissertation, as argued earlier (4.1.2), is as follows:  

a. Exodus theology tends to be about remembering and identifying types in the 

original Exodus from Egypt.  

b. Second Exodus theology is about the promises YHWH made to Israel 

concerning her redemption from exile. The prophets saw the Exodus from 

Egypt as a type of the forthcoming Second Exodus. 

c. New Exodus theology is about the fulfilment of both the Egyptian typological 

theology and the Second Exodus theology based on the promises given 

through the prophets and the psalmists, seen from the vantage point of the 

New Testament authors who develop references to the Old Testament. These 

are explored and often merged to show what is fulfilled and/or inaugurated in 
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the person and work of Jesus and his disciples while awaiting a more 

complete fulfilment.  

d. In order for a reference to be New Exodus it will include all or a compelling 

majority of the following: (1) a reference to Egypt; (2) deliverance from 

slavery; (3) some reference to a wilderness experience; and (4) an entrance 

into a promised land.  

Cornelis Bennema (2017) suggests that rather than limiting decisions to an either/or 

affirmation or denial of the presence of Exodus/Second Exodus/New Exodus in a given 

passage, a continuum would be helpful. A continuum would more objectively rate the 

probability of its presence in a given passage based upon the presence or absence of the 

components of Exodus/Second Exodus/New Exodus in the text. A proposed grid for the 

continuum is presented earlier (4.1.2). Developing these keys freed the researcher to 

begin to evaluate the often confusing and conflicting claims of Exodus, Second Exodus, 

or New Exodus by developing a consistent means of assessment. To that end, the 

pursuit has taken shape.    

9.2  Examining the Old Testament text  

With those components in view, an earnest study of the Old Testament commenced in 

order to learn about the term Exodus from the Pentateuch onward. Proto-Exoduses were 

discovered in Genesis as people departed from Egypt after a time of servitude, passed 

through the wilderness, and entered the land of Canaan. The Exodus from Egypt is the 

focal starting point for Israel as a nation. Their departure from Egypt was examined to 

gain perspective on what happened and why things unfolded in the manner they did 

(Exod 12:31-39). The Exodus figures significantly in the annual observances of 

remembering in the Passover feast of Israel. It was reviewed and reaffirmed in the 

covenant making and covenant renewal commitments of the nation. The Exodus was 

also a major component of the dedication ceremony of the temple under King Solomon. 

In the Psalter, the Exodus provides a consistent reminder of YHWH’s faithfulness in 

caring for his people and in the provision of the law to direct the affairs of both the 

nation and the people in context with the other nations of the earth.  

In the Prophets, the Exodus provided the historic context of YHWH’s relationship with 

his people in the face of their disobedience and their repeated defiance against him and 

his requirements. The justice that had come against the Egyptians at the time of the 

Exodus would come upon the covenant people of Israel. In view of that verdict, YHWH 
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provides words of hope to those who look to him. Although they would come to ruin as 

a nation and go into captivity, he would regather them and bring them back to their land 

in a Second Exodus (Isa 11:12). Isaiah has many references to the Exodus as well as the 

Second Exodus and aspects that anticipate the New Exodus. Each of the four New 

Testament Gospels includes references to the opening of Isaiah 40 and the preparation 

of the way of YHWH.  

The Second Exodus theme grows to dominate the emphasis of the prophets, leading 

Jeremiah to anticipate the time when people would no longer refer to the Exodus from 

Egypt, but would recall the Second Exodus from the north country and all the other 

places where God had driven them (Jer 23:5-8). Yet within the Prophets and the Psalter 

one finds references that point beyond events that shape the activity of the Second 

Exodus. Passages such as Jeremiah 32, emphasizing the New Covenant, anticipate 

something greater in the future.  

Not only do the Major Prophets address the Exodus and the Second Exodus but also a 

number of the Minor Prophets. Each of those was examined for such references. There 

are points that New Testament authors appeal to in application to the fulfilment in their 

time. For example, Joel 2:28-32 provides the context for the prophecy that Peter 

identifies on the Day of Pentecost (Acts 2:16-21).     

The study then transitioned to the five books of the Psalter in search of Exodus and 

Second Exodus references. Each book was considered and evaluated to identify any 

references that pertain to Exodus and Second Exodus. At places where references 

pointed forward to the New Exodus, consideration was given to prepare for more 

extensive study.   

9.3  Examining the Intertestamental Literature for Exodus, Second Exodus and New 

Exodus 

Applying the same method of evaluation, a search for those components was made of 

the extensive body of Intertestamental Literature. Beginning with the references to the 

Exodus and Second Exodus in the historical books of Ezra and Nehemiah, attention was 

given to the reconstruction of Judea under the benevolent provision of the Medo-Persian 

rulers who re-established the people in their own land. The return was in keeping with 

the promises of the earlier prophets like Jeremiah (Jer 25:11-14) and anticipated by 

others like Daniel (Dan 9:2).  
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While the government rulers could provide material support for the Second Exodus 

returnees, they could not meet their spiritual needs. Governmental provisions would not 

enable them to remain faithful in their walk with YHWH and in their relationships with 

one another. The teaching role of leaders like Ezra and the prophets, particularly of 

Haggai, Zechariah and Malachi, were essential. They informed the returnees on how 

they were to live and what YHWH required from his covenant people. When the Old 

Testament concludes, it anticipates something further to come, rather than having found 

the Second Exodus to complete all that awaited fulfilment.  

Attention was then given to the literature that has been preserved between the closing of 

Malachi and the opening of Matthew’s Gospel. The primary sources are the Apocrypha, 

Pseudepigrapha, Dead Sea Scrolls, the writings of the historian Josephus and of the 

philosopher Philo. Each was examined for the presence of Exodus themes while 

applying the same criteria that were used for the Old Testament. The findings point out 

many helpful details for understanding that era but there were limited references to a 

New Exodus, contrary to the assumptions of some writers, as noted in the Literature 

Review. Richard Bauckham has provided a great service in giving access to many 

materials from this period that were largely inaccessible previously. There is much more 

that could be explored in greater depth in this area.  

9.4  Examining the New Testament for Exodus, Second Exodus and New Exodus 

outside of the Fourth Gospel 

The research transitioned to the New Testament, where a similar effort was made to find 

Exodus/Second Exodus/New Exodus references. Surprisingly, the Greek word ἔξοδυς 

(exodus) is found only three times in the New Testament, as shown earlier (6.1.1). One 

accounts for Joseph’s anticipation of the future departure of Israel from Egypt (Heb 

11:22). Another alludes to the departure of Jesus from Jerusalem (Luke 9:31). The third 

reference, made by Peter (2 Pet 1:15) about his coming departure, may point to his 

understanding of the anticipated New Exodus (John 13:36).  

The study focused on the use of the term “firstborn” in the New Testament in 

connection with the last plague upon Egypt on the night of Israel’s Exodus. The 

application of that reference to Jesus was shown to include not just one family, as at the 

time of the Exodus, but the whole created cosmos and the human family (6.1.2).  
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When seeking to evaluate proposed connections between the Old and New Testaments 

from an array of authors, careful consideration was given for determining the 

probability of whether or not New Exodus references exist. That yielded some 

clarification on the relationship between the testaments. Using the categories of Richard 

Hays for a backdrop, references were found to be direct citations of the Old Testament 

or strong allusions. But they may also be what he describes as echoes with greater or 

lesser resonance, as discussed in Chapter 1 (1.6). The New Testament strongly connects 

with the Old Testament on multiple levels, particularly with the Psalms, Exodus and 

Isaiah. 

The pursuit continued to the Synoptic Gospels with particular focus on Matthew’s 

Gospel before considering Mark and Luke. The next area of study was the book of Acts, 

before going to the letters of the New Testament with possible New Exodus references. 

Finally, consideration was invested in the Revelation. The findings demonstrate that 

New Exodus references are arguably present in many places in the New Testament but 

are not ubiquitous.  

9.5  Examining the Fourth Gospel for Exodus, Second Exodus and New Exodus 

The Fourth Gospel stands unique in its approach to the life of Jesus. The writer, argued 

to be the Apostle John, provides the purpose of his writing at the conclusion of his 

Gospel (John 20:30-31). He has selected a series of accounts of those who accept Jesus 

and receive forgiveness of sin while others reject Jesus and will face the abiding 

judgment of God. Because John 1-10 has been closely studied for the presence of New 

Exodus, the assignment of this dissertation was John 13-17. Upon commencing to write 

on that section, it became apparent very quickly that, having studied the sweep of the 

canon of Scripture, it would be imprudent to eclipse the chapters that provide the 

important background for the farewell discourse. Hence some consideration was given 

to those chapters, applying the same method of evaluation as has been pursued 

throughout this course of study. The presence of New Exodus was identified in John 11-

12.  

The presence of the four components of New Exodus was not as evident in John 13-17 

as one would hope when that has been the aim of this study.  The reference to the 

Passover in John 13 refers back to the final plague in Egypt. The matter of servitude is 

demonstrated by Jesus in his washing of the disciples’ feet (John 13). Yet when the 

washing was completed, he resumed his position as the host of the gathering. Jesus calls 
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the disciples to humbly serve one another (John 13), believe in him, accept him as the 

way to the Father, and obey his commandments (John 14). In that same context, they are 

promised the accompanying presence of the Triune God to empower them to serve one 

another in love and endure persecution and injustice as Jesus did. With the physical 

departure of Jesus returning to the Father, the faithfulness of the disciples will be tested 

in the crucible of life in the world, which is analogous to the experience of Israel living 

in the wilderness after their Exodus from Egypt. It could also be analogous to living in 

the settled context of the promised land as the people of Israel. They will be tested by 

interpersonal difficulties that are only resolved by loving each other as Jesus has loved 

them (John 14). The only means for the disciples to remain faithful is for them to 

remain attached to Jesus, the true vine, and to bear much fruit, demonstrating that they 

are really his disciples and not those connected to a false vine (John 15). Failure to 

remain actively attached to Jesus will result in apostasy and judgment. But even with 

faithful commitment to the true vine and fruitful living in fellowship with their fellow 

disciples, their fidelity will be tested from without. They are to prepare for hardship at 

the hands of those who disdain Jesus (John 15:18 – 16:4). Through all that they endure, 

the Holy Spirit accompanies them and directs them into all truth, sustaining their 

relationship with the Father (John 14-16). Jesus prays to the Father, first for himself, 

then for the disciples and for those who will believe because of the things the disciples 

instruct (John 17). Jesus promises to safely deliver the disciples to their promised home 

in his Father’s house (John 14:3). He prays to the Father for the time when the disciples 

will be safely in their eternal home together (John 17:24).  

After careful study of John 13-17, the component of New Exodus that is most clearly 

present is the promise of their safe deliverance to the eternal promised land. Echoes of 

the other components of New Exodus may be inferred legitimately, but they are not 

compellingly evident as has been the requirement throughout this work. Therefore, the 

presence of New Exodus in John 13-17 is probable. 

9.6  The significance of New Exodus in John 13-17 for the reader  

After examining the text for New Exodus indications, points of relevance and 

significance for the reader were suggested. The argument may be made that it would be 

valuable to work through both the Old and New Testaments to show the significance of 

the New Exodus for the reader, but that is beyond the remit of this dissertation.  



476 

 

The events leading up to the farewell discourse that are given in John 11-12 provide a 

historical backdrop for what Jesus will address in the discourse with his disciples. 

Amidst the hostility of the religious and political leaders, he confronts the enemy of 

death, declares that he is going to face death himself, and describes the manner of his 

death as crucifixion. John 13 opens with a preface, reminding the reader of the time. 

The Passover that first occurred in Egypt is about to be observed again, setting the stage 

for the New Exodus context. Satan is at work to seduce Judas to betray Jesus. The 

Father has entrusted all things into the hands of Jesus, who is about to return to the 

Father who had sent him. In the face of such harsh realities Jesus takes upon himself the 

role of the servant (see verse 15) and washes his disciples’ feet (John 13:4-5). This 

action may echo the servant role of Israel in Egypt and later in Babylon.  

When Jesus calls upon the disciples to believe in God and believe in him (John 14:1), he 

is calling for a new paradigm of life commitment on their part. He promptly invites 

them into a family relationship that will lead them to their assured dwelling in the 

Father’s house when he comes again for them (John 14:2-3). The only way to the Father 

is through Jesus (John 14:6). In this context he initiates a spiritual pilgrimage that the 

disciples will pursue after his departure, for the rest of their days, until he comes again. 

Their journey is analogous to the experience of the Israelites passing through the 

wilderness in their journey from Egypt. Rather than the identification of the wilderness, 

Jesus uses the concept of “the world” that they will inhabit and traverse. He assures his 

disciples of his promise to send the Holy Spirit to assure and accompany them as they 

walk forward together. Jesus calls them to remain in him, continue to be active, and 

remain united together (John 15:1-17). Their service to one another is to be motivated 

by a mutual love that they have received from Jesus and the Father. That love is 

sustained by their yielding to the ministry of the Holy Spirit. Amidst the hostilities of 

the world, he promises that all those who remain in him will have his peace because he 

has overcome the world (John 15:18 – 16:4). Tucked within these chapters are messages 

to the readers who are not part of the company of the first disciples. Jesus at times 

makes a direct appeal to the readers, while in other places John makes that appeal. The 

culmination of the New Exodus that Jesus prays for is given when he asks that all those 

who have been given to him by the Father may be with the Father and him in the place 

where his glory is fully manifested to share together forever (John 17:24). All those who 

have come to the Father through Jesus will be led by the Spirit and one day will be 

safely gathered with the Father and the Son.  
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As Frey (2015:231) observes, the implications of these claims upon the reader requires 

her/him to see them from the post-resurrection side of the cross. The teaching ministry 

of the Spirit, promised in John 16:13-15, will unfold those details for the disciples and 

for the subsequent readers of John. With the writer of Revelation 22:20 one may gladly 

respond, “Come Lord Jesus”.  

9.7  Recommendations for future research 

From the most mundane migrant worker who is able to read the text in her/his heart 

language to the most sophisticated and credentialed scholar, the study of John’s Gospel 

offers great rewards. While studies relating to John’s Gospel continue to outpace the 

ability of the researcher to remain current with them, there is wisdom in the adage of the 

late R. Laird Harris, who once quipped, “If you’re always trying to keep up, you’ll 

never get ahead”. As the citation from Bockmuehl (2006:31) that was noted earlier (2.1) 

suggests, those of the previous century who thought they had penned the definitive word 

on John would be bewildered by the number of studies that continue to unfold on this 

Gospel. Yet there are many things that have been forgotten from previous generations 

that could be profitably reviewed for the benefit of the present circumstances. Reading 

the text of John’s Gospel with the accompanying presence and guidance of the Holy 

Spirit, the final author of Scripture, affords a rare privilege in a world fraught with 

untrustworthy reporting. 

What more may be explored? As has correctly been argued by others, finding new 

things to write about John’s Gospel is a considerable challenge. Having developed a 

method for evaluating the text for New Exodus, it would be valuable to apply that to the 

remaining chapters of John’s Gospel (John 18-21) in order to see what they may hold 

for understanding New Exodus. It would also be of interest to apply the method to the 

previous chapters of John (John 1-10). While the concept of “the peace that the world 

gives” (John 14:27), the implications of “things to come” that the Holy Spirit teaches, 

and other points of interest have not been dealt with within the remit of this dissertation, 

the research to date suggests these are issues that could be addressed subsequently as 

contributing elements to the New Exodus theme. Because the Bible is a book that deals 

with eternity, there will likely be things that have been overlooked in previous research 

that will be uncovered in the future. At the same time there may be value in closely 

studying the reception of John’s Gospel in commentaries that predate the struggle 

against the effects of “higher criticism” and other approaches that have consumed 
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considerable attention for more than a century. What were they saying about the things 

they experienced in times of major transitions that may prove helpful for today’s world?  

Above all, care must be taken to meaningfully communicate and helpfully clarify what 

the text says to hearers of every people group, so that they may have the opportunity to 

learn that Jesus is the Christ and that by believing they might have eternal life through 

his name. As efforts continue to advance in an effort to communicate the message of 

Jesus to every people group in their heart language, there will be distinctive points that 

will require clarification in the new culture and context. The truth of who Jesus is and 

what he does for those who believe on him will remain the same but the context will 

require specific research to discern if communication of that truth is being understood 

accurately in the new language and culture. The eternal souls of people and the 

stewardship of the Gospel require nothing less.   
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