
 45 

MESSIANIC CAMPAIGN—PHASE 3 
THE FINAL GALILEAN OFFENSIVE | Summer 28 AD–Fall 28 AD 

In	 Phase	 3,	 Jesus’	 messianic	 campaign	 enters	 a	 transitional	 and	
intensifying	 phase.	 The	 movement	 becomes	 more	 structured	 and	
mobile	 as	 he	 sends	 disciples	 out	 two	 by	 two,	 signaling	 strategic	
expansion.	 Hostility	 increases	 following	 the	 execution	 of	 John	 the	
Baptist—a	clear	signal	that	the	cost	of	the	mission	is	escalating.	Jesus	
continues	 his	 miraculous	 signs,	 including	 feeding	 multitudes	 and	
walking	on	the	Sea,	but	also	begins	teaching	with	greater	theological	
depth	and	provocation	(e.g.,	John	6).	These	teachings	cause	many	to	
walk	away.	
	 As	 pressure	 mounts,	 Jesus	 retreats	 beyond	 traditional	 Jewish	
territory—into	regions	like	Tyre	and	Sidon—where	boundaries	blur	
and	new	insights	emerge.	This	phase	culminates	in	the	confession	of	
Peter	 (“You	 are	 the	 Messiah”)	 and	 the	 Transfiguration,	 confirming	
both	 Jesus’	 identity	and	the	divine	urgency	of	his	mission.	The	 tone	
shifts.	Jesus	begins	preparing	his	disciples	for	suffering,	rejection,	and	
death.	The	path	is	now	fixed:	Jerusalem	is	ahead,	and	the	cross	looms.	

—SCENE 14— 
THE COMMISSION & THE FALLEN PROPHET 

Commission of Twelve, Beheading of John| Galilee, Near the Sea, 
Ituraea | Summer 28 AD 

Scene	14	marks	a	major	turning	point	 in	Jesus’	messianic	movement.	
The	 deliberate	 commissioning	 of	 the	 Twelve	 alongside	 the	 brutal	
execution	of	John	the	Baptist	creates	a	striking	juxtaposition:	the	formal	
expansion	of	God’s	Empire	and	the	violent	backlash	it	provokes.	These	
events	underscore	the	intensifying	clash	between	Jesus	and	the	existing	
powers—both	religious	and	political.	
	 In	 Matthew	 10:1,	 Jesus	 “gave	 them	 authority”	 (exousian)	 over	
unclean	 spirits	 and	 to	 heal	 diseases.	 The	 Greek	 word	 exousia	 is	 a	
technical	term	in	both	Greco-Roman	and	Jewish	contexts	for	delegated	
or	 ruling	 power.	 This	 wasn’t	 just	 permission—it	 was	 a	 conferral	 of	
representational	dominion	(cf.	Luke	9:1).	 Jesus,	having	demonstrated	
authority	 himself	 (cf.	 Matthew	 7:29,	 Mark	 1:22),	 now	 imparts	 it	 to	
others,	 expanding	 the	 reach	 of	 his	 Empire.	 The	 Twelve	 function	 as	
extensions	 of	 his	 authority,	 effectively	 multiplying	 his	 campaign	
through	 decentralization—a	 tactical	 maneuver	 that	 echoes	 Mosaic	
delegation	(Exodus	18:25)	and	anticipates	apostolic	leadership	in	Acts	
(cf.	Luke	10,	Acts	1:8).	
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	 The	command	to	travel	in	pairs	(Mark	6:7)	draws	on	Deuteronomic	
legal	tradition—“by	the	mouth	of	two	or	three	witnesses”	(epi	stomatos	
duo	marturōn)—ensuring	both	validity	and	protection	(Deuteronomy	
19:15,	 cf.	 2	 Corinthians	 13:1).	 Traveling	 in	 pairs	 also	 had	missional	
precedent	 among	 the	 prophets	 (cf.	 Elijah	 and	 Elisha)	 and	 practical	
benefit	for	itinerant	movements	in	hostile	terrain.	Their	instructions	to	
travel	light	(Matthew	10:9–10)	are	laden	with	symbolic	meaning:	total	
reliance	on	divine	provision	(mēden	airēte	eis	tēn	hodon,	“take	nothing	
for	the	journey,”	Mark	6:8)	recalls	Israel’s	wilderness	dependence	and	
evokes	the	urgency	of	the	prophetic	mission	(cf.	Exodus	12:11).	
	 In	Matthew	10:16,	 Jesus	warns,	 “Behold,	 I	am	sending	you	out	as	
sheep	 in	 the	midst	 of	 wolves.”	 The	 simile	 “as	 sheep	 in	 the	midst	 of	
wolves”	(hōs	probate	en	mesō	lukōn)	is	startling	in	its	vulnerability.	It	
reflects	the	dangerous	reality	of	proclaiming	a	subversive	message	in	
contested	 space.	 This	 phrase	 emphasizes	 extreme	 vulnerability	 and	
danger,	 highlighting	 the	 nonviolent,	 exposed	 nature	 of	 the	 disciples’	
mission.	 Sheep	have	no	natural	 defenses	 against	wolves,	making	 the	
image	a	powerful	metaphor	 for	being	sent	 into	hostile	environments	
without	worldly	power	or	protection.	Jesus’	use	of	this	simile	sets	the	
tone	for	a	mission	rooted	in	dependence	on	God,	subversive	courage,	
and	non-retaliatory	 love—traits	 that	define	 the	messianic	movement	
he’s	 launching.	 This	 also	 evokes	 imagery	 of	 faithful	 prophets	 like	
Jeremiah	 sent	 to	 a	 hostile	 Israel	 (Jeremiah	 11:19)—hence	 his	
statement,	“I	was	like	a	gentle	lamb	led	to	the	slaughter.”	Jesus’	simile	
reinforces	the	reality	that	these	disciples	are	emissaries	in	a	prophetic	
war,	not	simply	peaceful	pilgrims	(France,	Matthew).	
	 Meanwhile,	 Mark	 6:14–29	 provides	 one	 of	 the	 most	 vivid	
intercalations	in	the	Gospel	narrative.	As	the	disciples	are	sent	out,	the	
story	abruptly	shifts	to	Herod’s	court,	framing	John’s	death	as	both	the	
price	of	prophetic	truth	and	a	foreshadowing	of	Jesus’	own	fate.	Mark’s	
sandwiching	of	these	two	missions—Jesus’	emissaries	going	out,	John	
being	 silenced—intensifies	 the	 contrast.	 This	 literary	 technique	
heightens	 the	 suspense:	 as	 the	 message	 expands,	 so	 does	 the	 risk	
(Marcus,	Mark).	
	 John’s	 rebuke	 of	 Herod	 Antipas	 (Mark	 6:18),	 who	 had	 taken	 his	
brother’s	wife	Herodias,	was	a	direct	challenge	to	both	Jewish	law	and	
royal	legitimacy.	The	Greek	ouk	exestin	soi	echein	(“It	is	not	lawful	for	
you	to	have	her”)	echoes	Levitical	prohibitions	(Leviticus	18:16,	20:21)	
and	recalls	the	prophetic	tradition	of	confronting	kings	(cf.	Nathan	and	
David	 in	2	 Samuel	 12).	 This	was	not	 a	 theological	 quibble—it	was	 a	
direct	 moral	 indictment	 of	 the	 regime.	 Josephus	 confirms	 John’s	
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popularity	and	Herod’s	anxiety	in	Antiquities	18.5.2,	adding	historical	
texture	to	the	Gospel’s	portrayal.	
	 Herodias’	manipulation	of	her	daughter’s	dance	 (Mark	6:22)	 and	
Herod’s	rash	oath	(ōmosen	autē,	“he	swore	to	her,”	Mark	6:23)	expose	
the	corruption	of	power.	Herod	was	 “exceedingly	grieved”	 (perilupos	
sphodra,	Mark	6:26)	but	capitulates	to	social	pressure—“because	of	his	
oaths	 and	 his	 guests,”	 dia	 tous	 horkous	 kai	 tous	 anakeimenous)—
demonstrating	that	honor	and	status,	not	justice,	govern	the	palace.	The	
phrase	 epi	 pinaki	 (“on	 a	 platter,”	 Mark	 6:28)	 grimly	 frames	 John’s	
martyrdom	as	a	party	favor—mocking	royal	justice	and	contrasting	it	
with	the	Kingdom	ethic	of	self-sacrificial	truth.	
	 Matthew’s	 account	 (Matthew	 14:2)	 shows	 Herod’s	 guilt-ridden	
paranoia:	“This	is	John	the	Baptist;	he	has	been	raised	from	the	dead.”	
The	 Greek	 phrase	 ēgerthē	 apo	 tōn	 nekrōn	 reflects	 resurrection	
language,	showing	that	Herod	saw	Jesus	as	the	continuation	of	John’s	
revolutionary	message.	In	a	world	where	prophetic	figures	were	rare	
and	 volatile,	 Jesus	 represented	 not	 merely	 a	 new	 threat—but	 a	
resurrected	 one.	 This	 supernatural	 fear	 hints	 at	 how	 deeply	 John’s	
message	unsettled	the	regime.	
	 Upon	returning,	 the	disciples	 report	 their	 success	 to	 Jesus	 (Mark	
6:30,	Luke	9:10).	The	Greek	sunagontai	pros	ton	Iēsoun	(“they	gathered	
around	Jesus”)	evokes	military	debriefing	language,	and	their	sharing	
panta	 hosa	 epoiēsan	 (“all	 they	 had	 done”)	 implies	 that	 their	mission	
extended	beyond	preaching.	It	was	an	embodied	demonstration	of	the	
Kingdom’s	 power.	 This	 moment	 of	 reconsolidation	 anticipates	 later	
dispersals	 in	 Acts,	 showing	 that	 Jesus	 is	 preparing	 his	movement	 to	
endure	beyond	his	earthly	presence.	

The	 structure	 of	 Matthew	 10	 also	 reveals	 deliberate	 chiastic	
framing—a	 literary	 device	 that	 places	 central	 emphasis	 on	 the	most	
critical	ideas.	The	center	of	this	commissioning	discourse	(vv.	24–31)	
underscores	 both	 solidarity	 with	 Jesus	 and	 the	 inevitability	 of	
persecution.	“A	disciple	is	not	above	the	teacher…”	(ouk	estin	mathētēs	
huper	ton	didaskalon,	v.	24)	and	“If	they	have	called	the	master	of	the	
house	Beelzebul,	how	much	more…”	(v.	25)	form	the	theological	crux:	
the	path	of	the	disciple	is	not	one	of	comfort	but	cruciform	fidelity.	Jesus	
repeatedly	says	“Do	not	fear”	(mē	phobeisthe,	vv.	26,	28,	31)—each	one	
responding	to	a	particular	threat:	slander,	death,	and	devaluation.	The	
logic	 is	 paradoxical	 but	 empowering.	 Kingdom	 agents	 must	 expect	
opposition,	 yet	 remain	 fearless,	 because	 they	 are	 deeply	 known	 and	
valued	by	God—“Even	the	hairs	of	your	head	are	all	numbered”	(v.	30).	
This	 theology	 of	 resistance	 will	 shape	 the	 later	 martyrdoms	 and	
missional	boldness	of	the	early	Jesus	movement.	
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	 Scene	14	closes	the	chapter	on	John	and	opens	a	new	one	on	Jesus’	
revolutionary	 expansion.	 The	 juxtaposition	 is	 stark:	 the	 prophet	 is	
silenced,	but	the	message	intensifies.	The	Twelve	are	no	longer	mere	
students—they	are	now	agents	of	 insurgency,	deployed	 into	a	world	
growing	increasingly	hostile	to	the	inbreaking	Empire	of	God.	

—SCENE 15— 
THE SURGE & THE SIFTING 

Feeding of the People & Defeat of the Sea | Galilee, Near the Sea, 
Ituraea | Summer 28 AD 

The	feeding	of	the	five	thousand	and	the	walking	on	water—recorded	
across	all	four	Gospels—form	a	powerful	diptych	that	reveals	Jesus	as	
more	than	prophet	or	king.	These	are	not	isolated	miracles	but	part	of	
an	 escalating	 demonstration	 of	 Jesus’	 cosmic	 authority,	 messianic	
identity,	 and	 strategic	provocation	of	 expectations.	The	 scene	begins	
with	 provision	 and	 ends	 with	 revelation—and	 a	 narrowing	 of	 the	
movement.	
	 The	miraculous	 feeding	 (Matthew	14:13–21,	Mark	6:30–44,	Luke	
9:10–17,	 John	 6:1–14)	 contains	 significant	 literary	 and	 theological	
echoes.	 The	Greek	anakeitai	 (Matthew	14:19,	Mark	 6:39),	 translated	
“he	 ordered	 the	 people	 to	 sit	 down,”	 literally	means	 “to	 recline”—a	
posture	 of	 banquet	 guests.	 This	 invokes	 eschatological	 images	 from	
Isaiah	25:6	and	2	Baruch	29,	in	which	the	Messianic	Age	is	marked	by	
abundant	provision	and	rest.	Jesus’	act	evokes	Moses	and	the	provision	
of	manna	in	the	wilderness	(Exodus	16),	as	well	as	Elisha’s	feeding	of	a	
hundred	men	with	twenty	loaves	(2	Kings	4:42–44),	but	exceeds	them	
both	in	scale	and	symbolism.	
	 The	Greek	 term	eulogēsen	 (Mark	6:41)—he	blessed	 the	 loaves—
uses	 the	 liturgical	 verb	 for	 blessing	 (eulogeō),	 hinting	 at	 Eucharistic	
overtones	(cf.	Matthew	26:26).	The	verbs	“took,”	“blessed,”	“broke,”	and	
“gave”	form	a	distinctive	four-part	formula	that	links	this	event	to	the	
Last	Supper	and	post-resurrection	meals	(Jeremias,	Eucharistic	Words).	
Jesus	 is	 enacting	 a	 future	 reality—the	 Messianic	 banquet—in	 the	
present.	
	 John	alone	includes	the	crowd’s	response:	“This	is	truly	the	Prophet	
who	 is	 to	 come	 into	 the	world”	 (ho	 prophētēs	 ho	 erchomenos	 eis	 ton	
kosmon,	 John	6:14),	alluding	to	Deuteronomy	18:15.	Their	attempt	to	
make	him	king	by	 force	 (hina	arpasōsin	auton	hina	poiēsōsin	basilea,	
John	6:15)	indicates	a	rising	revolutionary	hope.	But	Jesus	“retreated	
again	 to	 the	 mountain”	 (anechōrēsen	 palin	 eis	 to	 horos).	 This	 word	
anachōreō	 often	 signals	 withdrawal	 for	 strategic	 reassessment	 (cf.	
Matthew	12:15),	as	well	as	divine	solitude	(cf.	Exodus	19,	1	Kings	19:8).	
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	 The	walking	on	 the	Sea	 (Matthew	14:22–33,	Mark	6:45–52,	 John	
6:16–21)	 is	 saturated	with	 anti-Chaos	 polemic.	 In	 all	 three	 Synoptic	
accounts,	Jesus	appears	during	the	“fourth	watch	of	the	night”	(tetartē	
phulakē,	 Matthew	 14:25),	 a	 time	 associated	 with	 vulnerability	 and	
cosmic	unrest.	The	Sea	of	Galilee,	with	its	sudden	storms,	was	feared	as	
a	 liminal,	dangerous	 space—mirroring	 the	Chaos	waters	 subdued	by	
Yahweh	in	creation	(Genesis	1:2,	Psalms	74:13–14,	Isaiah	51:9).	
	 Jesus’	 approach	 on	 the	 water	 uses	 the	 phrase	 peripatōn	 epi	 tēs	
thalassēs—“walking	on	the	Sea”—an	echo	of	Job	9:8	LXX:	“He	walks	on	
the	 Sea	 as	 on	 dry	 land”	 (ho	 patōn	 epi	 thalassan	 hōs	 epi	 xēras).	 This	
unmistakable	 allusion	 to	 divine	 power	 is	 reinforced	 by	 Jesus’	 self-
identification:	 “I	 AM;	 do	 not	 be	 afraid”	 (egō	 eimi:	 mē	 phobeisthe,	
Matthew	14:27,	Mark	6:50,	 John	6:20).	The	phrase	egō	eimi	 (“I	AM”)	
parallels	the	divine	name	in	Exodus	3:14	(“I	AM	the	existent	one,”	egō	
eimi	ho	ōn)	and	is	a	key	Johannine	Christological	formula	(cf.	John	8:58).	
	 Matthew’s	Gospel	alone	includes	Peter’s	bold	act	of	walking	toward	
Jesus	on	the	water	(Matthew	14:28–31).	The	use	of	oligopistos—“you	of	
little	faith”—frames	Peter’s	moment	not	as	failure	but	formation.	This	
episode	trains	both	Peter	and	the	reader	in	the	trust	required	to	step	
into	 the	 realm	 of	 divine	 power.	 The	 story	 ends	 with	 the	 climactic	
confession,	 “Truly	 you	 are	 the	 Son	 of	 God”	 (alēthōs	 theou	 uios	 ei,	
Matthew	14:33)—a	 recognition	 absent	 in	Mark	 and	 John,	where	 the	
disciples	remain	confused	(ou	sunēkan	epi	tois	artois,	Mark	6:52).	

Matthew	 alone	 records	 the	 disciples’	 climactic	 confession	 after	
Jesus	treads	upon	the	waves:	“Truly	you	are	the	Son	of	God”	(alēthōs	
Theou	huios	ei,	14:33).	The	title	here	is	not	casual.	In	the	ancient	Near	
Eastern	imagination,	only	the	high	God—or	his	appointed	champion—
could	subdue	the	Sea,	that	archetypal	force	of	chaos	(cf.	Psalms	74:13–
14,	89:9–10,	Job	26:12–13).	By	portraying	Jesus	not	only	calming	but	
walking	 upon	 the	 Sea,	 Matthew	 escalates	 the	 scene	 into	 a	 full	
theophany.	Strikingly,	 it	 takes	 two	battles	with	 the	Sea	(8:23–27	and	
14:24–33)	 before	 the	 disciples	 reach	 this	 confession.	 The	 first	
encounter	leaves	them	asking,	“What	sort	of	man	is	this?”	The	second	
drives	them	to	proclaim,	“Truly	you	are	the	Son	of	God.”	In	Matthew’s	
narrative,	 this	 is	 the	 first	 time	 the	disciples	 themselves	make	 such	a	
declaration—a	recognition	reserved	elsewhere	for	outsiders:	a	demon	
(8:29)	 or,	 climactically,	 the	 Roman	 centurion	 who	 witnesses	 Jesus	
conquer	Death	at	the	cross	(27:54).	In	both	cases,	the	confession	comes	
at	the	moment	when	chaos	is	defeated,	whether	in	the	form	of	the	Sea	
or	of	Death	itself.	For	Matthew,	acknowledging	Jesus	as	Son	of	God	is	
inseparable	from	recognizing	his	authority	over	the	cosmic	powers	that	
oppose	creation.	
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	 John’s	Gospel	uses	 the	aftermath	 to	shift	 the	 focus.	 In	6:26,	 Jesus	
rebukes	the	crowd:	“You	seek	me…	because	you	ate	your	fill.”	He	pivots	
to	his	Bread	of	Life	discourse	(John	6:35),	where	“I	am	the	bread	of	life”	
(egō	 eimi	 ho	 artos	 tēs	 zōēs)	 re-centers	 their	 desires	 from	 material	
provision	 to	 eschatological	 participation.	 He	 continues	 with	
increasingly	difficult	language—telling	the	people	they	must	“chew”	or	
“devour”	 his	 flesh	 (using	 the	 rather	 graphic	 Greek	 term	 trōgein)	 in	
6:54—moving	 from	 the	 less	 graphic	 phagein	 (“to	 eat”),	 which	 may	
reflect	a	Johannine	polemic	against	superficial	belief	(Brown,	John).	The	
verb	shift	underscores	the	radical	nature	of	participation	in	Jesus’	life.	

The	entire	Bread	of	Life	discourse	(John	6:32–59)	also	serves	as	a	
Johannine	 reinterpretation	 of	 Exodus	 themes—particularly	 manna,	
Moses,	and	divine	provision.	When	Jesus	says,	“It	is	not	Moses	who	has	
given	 you	 the	 bread	 from	heaven,	 but	my	 Father	 gives	 you	 the	 true	
bread	 from	heaven”	 (v.	 32),	 the	 verb	didōsin	 (present	 tense)	 signals	
ongoing,	 eschatological	 giving—not	 past	 provision.	 This	 reframing	
undermines	reliance	on	past	deliverers	and	centers	Jesus	as	the	source	
of	present	and	future	life.	The	contrast	between	the	ancestors	who	“ate	
and	died”	(ephagon	kai	apethanon,	v.	49)	and	those	who	“eat	and	live	
forever”	 (phagē	 kai	 zēsēi	 eis	 ton	 aiōna,	 v.	 51)	 turns	 the	 wilderness	
narrative	into	a	critique	of	nostalgia	and	superficial	religiosity.	Jesus	is	
not	replicating	Moses—he	is	surpassing	him,	redefining	sustenance	not	
as	daily	bread	alone	but	as	participation	 in	the	 incarnate	Logos.	This	
challenge	 strikes	 at	 the	 heart	 of	 both	 popular	 messianic	 hopes	 and	
institutional	expectations,	pressing	hearers	 to	confront	whether	 they	
want	a	provider	or	a	partner	in	death-and-resurrection	transformation.	
	 The	passage	culminates	in	a	turning	point:	polloi	ek	tōn	mathētōn	
autou	 apeelthon—“many	 of	 his	 disciples	withdrew”	 (John	 6:66).	 The	
verb	aperchomai	is	the	same	used	for	Judas	in	John	13:30,	suggesting	
this	is	not	mere	disinterest	but	apostasy.	This	scene	demonstrates	the	
“thinning”	 of	 Jesus’	movement—a	 necessary	 pruning	 before	 its	 next	
stage.	
	 Critically,	this	scene	contains	a	textual	variant	worth	noting:	in	John	
6:11,	some	manuscripts	(notably	D	and	a	few	Western	witnesses)	omit	
the	phrase	hoson	ēthelon	(“as	much	as	they	wanted”),	which	may	subtly	
downplay	the	abundance	motif.	However,	the	vast	manuscript	evidence	
supports	 its	 inclusion	 (e.g.,	 P66,	 P75,	 etc.),	 and	 it	 aligns	 with	 the	
thematic	 emphasis	 on	 superabundance	 (cf.	 12	 baskets,	 dōdeka	
kophinous,	John	6:13).	
	 Scene	 15	 thus	 functions	 as	 a	 multi-layered	 episode:	 the	 feeding	
reveals	Jesus	as	the	provider	of	the	New	Exodus;	the	walking	on	water	
unveils	 him	 as	 Lord	 over	 Creation	 and	 Chaos;	 and	 the	 Bread	 of	 Life	
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discourse	 defines	 the	 cost	 of	 allegiance.	 It	 marks	 a	 transition	 from	
popular	 acclaim	 to	 doctrinal	 division.	 Jesus	 is	 not	 merely	 feeding	
bodies—he	 is	 demanding	 that	 his	 followers	 eat	 and	 drink	 his	 life,	
surrendering	not	only	their	hunger	but	their	expectations.	

—SCENE 16— 
THE REFINING FIRE 

Galilee, Near the Sea, Ituraea | Summer–Fall 28 AD 

Scene	16	is	the	hinge	between	his	northern	campaign	tour	and	his	final	
southern	 march.	 The	 Galilean	 campaign	 reaches	 its	 theological	 and	
strategic	peak	 in	 this	 cluster	of	Gospel	episodes,	 revealing	a	Messiah	
who	 deliberately	 crosses	 boundaries—geographic,	 ethnic,	 ritual,	 and	
theological—before	beginning	 the	 long	road	 toward	 Jerusalem.	Here,	
Jesus	dismantles	the	purity	structures	of	the	Temple	elite,	expands	the	
scope	 of	 his	 movement	 to	 include	 Gentiles,	 redefines	 kingship	 at	
Caesarea	Philippi,	 and	 receives	 divine	 confirmation	 atop	 a	mountain	
with	echoes	of	cosmic	warfare.		
	 The	confrontation	with	the	Pharisees	over	defilement	(Mark	7:1–
23,	Matthew	15:1–20)	is	pivotal.	The	Greek	phrase	koinoō	(Mark	7:15),	
often	rendered	“make	unclean,”	speaks	to	the	wider	idea	of	rendering	
something	common	or	defiled	 in	contrast	 to	 the	holy.	 Jesus	declares,	
“Nothing	 outside	 a	 person	 can	 defile	 them”	 (ouden	 ektos	 tou	
anthrōpou…	dunatai	 koinwsai	 auton,	Mark	 7:15).	 This	 statement	 is	 a	
categorical	 rejection	 of	 ritual	 boundary-markers	 that	 had	 come	 to	
define	Jewish	identity	under	imperial	oppression.	Notably,	some	early	
manuscripts	omit	 the	phrase	 in	v.	16	 (“Let	anyone	with	ears	 to	hear	
listen”),	 but	 the	 better	 textual	 witnesses	 (e.g.,	 Codex	 Sinaiticus,	
Vaticanus)	 retain	 it,	 emphasizing	 Jesus’	 urgent	 call	 to	 reexamine	
entrenched	assumptions.	
	 Jesus	 then	 explicitly	 abolishes	 food	 laws:	 “Thus	 he	 declared	 all	
foods	clean”	(katharizōn	panta	ta	brōmata,	Mark	7:19).	The	participial	
phrase	 here	 is	 likely	 a	 Markan	 editorial	 gloss,	 but	 its	 placement	 is	
theologically	explosive.	This	move,	later	picked	up	in	Acts	10,	is	a	direct	
challenge	to	the	Temple	system	where	purity	laws	structured	access	to	
God.	Jesus	is	reorienting	access	around	himself,	not	Levitical	categories.	
	 The	 encounter	 with	 the	 Syrophoenician	 woman	 (Mark	 7:24–30,	
Matthew	 15:21–28)	 is	 both	 provocative	 and	 subversive.	 Jesus’	
response,	“It	is	not	right	to	take	the	children’s	bread	and	throw	it	to	the	
little	dogs”	(ou	gar	estin	kalon	labein	ton	arton	tōn	teknōn	kai	balein	tois	
kunariois),	uses	the	diminutive	kunaria	(“little	dogs”).	This	softens	but	
does	not	quite	erase	 the	ethnic	slur.	Her	reply	 is	stunning:	“Even	the	
dogs	eat	the	crumbs”	(kai	ta	kunaria	esthiousin).	Her	persistence	and	
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rhetorical	inversion	provoke	Jesus	to	commend	her	pistis	(“faith”),	and	
her	daughter	 is	healed.	Her	 faith	 stands	 in	contrast	 to	 the	Pharisees’	
resistance.	 Jesus’	 posture	 shifts	 here—from	 exclusion	 to	 inclusion—
marking	 this	 as	 a	 turning	 point	 in	 his	 public	 campaign’s	 Gentile	
expansion	(France,	Mark).	
	 The	 second	 feeding	 miracle	 (Mark	 8:1–9,	 Matthew	 15:32–39)	
reflects	 the	 first	 (feeding	 the	 5,000)	 but	 with	 key	 differences.	 The	
number	 of	 baskets—“seven	 baskets”	 (spuridas	 hepta)—has	 symbolic	
significance.	While	kophinos	 (“small	hand	basket”)	 is	used	in	the	first	
feeding	 (Mark	 6:43),	 spuris	 denotes	 a	 larger,	 Gentile-style	 basket,	
perhaps	 suggesting	 broader	 inclusion.	 The	 numeral	 seven	 often	
symbolizes	fullness	among	the	nations	(cf.	Deuteronomy	7:1),	and	this	
miracle’s	Decapolis	setting	implies	Gentile	recipients.	Thus,	this	marks	
Jesus’	 deliberate	 extension	 of	 covenantal	 abundance	 beyond	 Israel	
(Sanders,	Jesus	and	Judaism).	
	 The	healing	of	the	blind	man	at	Bethsaida	(Mark	8:22–26)	is	unique	
in	 being	 the	 only	 “two-stage”	 miracle	 in	 the	 Gospels.	 Jesus’	 initial	
healing	 results	 in	 the	 man	 seeing	 “people,	 but	 they	 look	 like	 trees	
walking”	(anthrōpous	hoti	hōs	dendra	horō	peripatountas).	Only	after	a	
second	touch	does	he	see	clearly.	This	physical	metaphor	parallels	the	
disciples’	 own	 gradual	 “sight,”	 particularly	 Peter’s	 confession	 in	 the	
next	 pericope.	Mark	 embeds	 the	 disciples’	 spiritual	 blindness	 in	 this	
narrative	 structure	 (Rhoads,	 Dewey,	 and	 Michie,	 Mark	 as	 Story).	
Understanding	unfolds	in	stages.	
	 At	 Caesarea	Philippi,	 Peter’s	 confession	 (Mark	8:27–30,	Matthew	
16:13–20)	 is	dramatic	 in	both	geography	and	theology.	 In	Matthew’s	
account,	the	phrase	“You	are	the	Christ,	the	Son	of	the	Living	God”	(su	ei	
ho	Christos,	ho	huios	tou	theou	tou	zōntos)	is	a	political	bombshell.	The	
location,	 near	 imperial	 temples	 and	 the	 cult	 of	 Pan,	 makes	 Peter’s	
confession	a	counter-imperial	proclamation.	Jesus’	response	“Upon	this	
rock	 I	will	build	my	ekklēsia”	 (epi	 tautē	 tē	petra	oikodomēsō	mou	 tēn	
ekklēsian,	 	 Matthew	 16:18),	 uses	 the	 term	 ekklēsia,	 evoking	 not	 a	
“church”	in	modern	terms,	as	so	many	mistakenly	interpret	this,	but	a	
political	 assembly	 (cf.	 LXX	 usage	 in	 Deuteronomy	 9:10,	 Acts	 19:32),	
signaling	 Jesus’	 formation	 of	 a	 new	 sociopolitical	 body	 that	 directly	
rivals	the	Roman	Empire.	
	 Immediately	following	this,	Jesus	introduces	the	first	of	his	Passion	
predictions	(Mark	8:31).	The	phrase	“the	Son	of	Man	must	suffer	many	
things”	 (dei	 ton	 huion	 tou	 anthrōwpou	polla	 pathein)	 uses	 the	divine	
imperative	 dei	 (“it	 is	 necessary”),	 indicating	 divine	 plan,	 not	 tragic	
accident.	This	contrasts	with	Peter’s	messianic	expectations,	leading	to	
the	fierce	rebuke:	“Get	behind	me,	Satan”	(hupage	opisō	mou,	Satana,	
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Mark	8:33).	The	Greek	opisō	(“behind”)	ironically	echoes	Jesus’	earlier	
call	 for	Peter	 to	 follow	 him	 (akolouthei	moi),	 suggesting	 that	Peter	 is	
now	obstructing	that	path.	

The	chiastic	narrative	structure	surrounding	Peter’s	confession	and	
the	 Transfiguration	 (Mark	 8:27–9:13)	 serves	 to	 frame	 Jesus’	
redefinition	 of	 messianic	 identity	 through	 a	 deliberate	 pattern	 of	
paradox.	The	Greek	verb	dei	(“it	is	necessary”)	in	Mark	8:31	anchors	the	
center	of	 this	section	with	divine	compulsion:	 “The	Son	of	Man	must	
suffer”	(dei	ton	huion	tou	anthrōpou	polla	pathein).	This	use	of	dei—a	
term	 used	 elsewhere	 to	 express	 fulfillment	 of	 prophecy	 (cf.	 Luke	
24:26)—casts	 the	 suffering	 not	 as	 deviation	 from	messianic	 identity	
but	its	climactic	embodiment.	This	statement	is	enfolded	by	concentric	
layers:	 misunderstanding,	 revelation,	 suffering,	 and	 glory.	 The	
narrative	 logic	 turns	 on	 inversion—where	 exaltation	 comes	 through	
abasement,	and	glory	through	the	path	of	death.	
	 Likewise,	 the	 Transfiguration	 scene	 intensifies	 the	 paradox.	 The	
participle	leukos	lian	(“exceedingly	white,”	Mark	9:3)	paired	with	hoia	
gnapheus	epi	 tēs	gēs	ou	dunatai	houtōs	 leukanai	 (“as	no	 launderer	on	
earth	 could	 bleach”)	 signals	 not	 just	 brightness,	 but	 otherworldly	
purity—placing	 Jesus	momentarily	outside	 the	normal	 constraints	of	
materiality.	The	command	 “Listen	 to	him”	 (akouete	autou,	Mark	9:7)	
echoes	 the	 Hebrew	 Shema	 (Deuteronomy	 6:4)	 and	 Deuteronomy	
18:15’s	prophetic	promise—replacing	Moses	as	the	definitive	voice	of	
divine	 instruction.	The	disciples’	response—sudden	fear,	silence,	and	
confusion	 (ekphoboi	 egenonto,	 “they	 became	 terrified,”	 Mark	 9:6)—
reveals	the	cognitive	dissonance	at	the	heart	of	their	formation.	Jesus	is	
not	simply	the	new	Moses	or	Elijah—he	is	the	Son	who	embodies	both	
Torah	and	prophetic	fulfillment,	whose	path	leads	not	to	triumphalism	
but	to	Golgotha.	
	 The	Transfiguration	(Mark	9:2–8,	Matthew	17:1–8,	Luke	9:28–36)	
stands	as	 a	narrative	 and	 theological	 apex.	The	verb	metamorphōthē	
(Mark	 9:2)	 links	 with	 metamorphosis,	 indicating	 transformation	 of	
appearance	and	essence.	The	presence	of	Moses	and	Elijah	connects	the	
Law	and	Prophets	(cf.	Malachi	4:4–6),	while	the	voice	from	the	cloud,	
“This	 is	my	 Son:	 obey	 him”	 (houtos	 estin	 ho	 huios	mou	 ho	 agapētos:	
akouete	autou)	reiterates	baptismal	language	(Mark	1:11)	and	recalls	
Deuteronomy	18:15’s	prophetic	successor	to	Moses.	The	cloud	evokes	
the	Shekinah	glory	of	Sinai	(Exodus	24:15–18).	
	 The	exorcism	of	the	demon-possessed	boy	(Mark	9:14–29)	displays	
a	crescendo	of	spiritual	conflict.	The	spirit	is	described	as	mute	and	deaf	
(alalon	kai	kōphon,	Mark	9:17)—symbolizing	both	the	boy’s	bondage	
and	the	disciples’	own	inability	to	“hear”	and	“speak”	with	power.	Jesus’	
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frustration	 as	 evidenced	 in	 his	 declaration	 “Oh,	 faithless	 generation,	
how	long	shall	I	be	with	you!”	(O	genea	apistos,	heōs	pote,	Mark	9:19)	
mirrors	divine	 laments	 in	places	 like	Numbers	14:11:	“How	long	will	
this	people	despise	me?	And	how	long	will	they	not	believe	in	me?”	The	
father’s	desperate	cry—“I	believe;	help	my	unbelief!”	(pisteuō:	boēthei	
mou	 tē	 apistia)—articulates	 the	 core	 tension	 of	 this	 scene	 and	 the	
campaign	as	a	whole:	the	fragile	intersection	of	hope	and	resistance.	
	 Scene	 16	 captures	 the	 strategic	 culmination	 of	 the	 northern	
campaign:	 Jesus	 deconstructs	 Jewish	 purity	 boundaries,	 reorients	
messianic	 expectation,	 initiates	 a	 deeper	 engagement	 with	 Gentiles,	
unveils	 his	 identity	 through	 transfiguration,	 and	 begins	 the	 formal	
disclosure	of	the	cross-shaped	path.	The	terrain	shifts	decisively—Jesus	
is	no	longer	building	alone.	He	is	forging	a	remnant	who	can	carry	his	
Empire	across	every	border.	

—SCENE 17— 
REGROUP & REINFORCE 

Regrouping in Capernaum & Defense of the Weak | Galilee, Near the 
Sea, Ituraea |Fall 28 AD 

Scene	17	presents	a	striking	shift	in	tempo.	After	a	season	of	expansion,	
confrontation,	 and	 revelation,	 Jesus	 regroups	 with	 his	 disciples	 in	
Capernaum,	his	home	base,	to	consolidate	his	movement	and	clarify	its	
radical	 inner	 logic.	 Here,	 the	 focus	 turns	 inward:	 the	 disciples’	
misunderstanding	 of	 greatness,	 the	 abuse	 of	 the	 vulnerable,	 and	 the	
economics	of	forgiveness—all	elements	Jesus	must	reshape	before	the	
march	to	Jerusalem.	These	seemingly	“softer”	teachings	are,	in	reality,	
just	 as	 politically	 and	 theologically	 subversive	 as	 any	 public	
confrontation.	
	 The	 passage	 opens	 with	 the	 issue	 of	 the	 Temple	 tax	 (Matthew	
17:24–27),	 a	 half-shekel	 toll	 (didrachma)	 traditionally	 levied	 for	 the	
upkeep	of	the	Temple	(cf.	Exodus	30:13).	The	question	posed	to	Peter—
“Does	your	teacher	not	pay	the	Temple	tax?”—appears	benign,	but	it	is	
loaded	with	ideological	weight.	Jesus’	response	reframes	the	issue:	“The	
kings	 of	 the	 earth	 collect	 tax	 from	 others—not	 from	 their	 sons”	
(Matthew	17:25–26).	The	implication	is	profound.	If	Jesus	is	the	Son	of	
the	divine	King,	 then	he	 is	 exempt	 from	 the	Temple’s	 authority.	 The	
ironic	miracle—retrieving	the	coin	(statēr,	a	four-drachma	coin)	from	a	
fish’s	mouth—serves	 as	 both	 satirical	 critique	 and	 appeasement.	 He	
pays	 the	 tax	 “so	 that	 we	 may	 not	 scandalize	 them”	 (hina	 mē	
skandalisōmen	autous,	v.	27).	Matthew	alone	includes	this	episode,	and	
it	functions	as	an	early	Christian	polemic	on	the	relationship	between	
Jesus’	 followers	 and	 the	 post-70	 AD	 Temple-less	 Jewish	 authorities	
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(Davies	 and	 Allison,	 Matthew).	 Jesus	 affirms	 divine	 Sonship	 while	
choosing	not	to	provoke	confrontation—at	least,	not	yet.	
	 The	discussion	of	greatness	in	the	Kingdom	(Matthew	18:1–5,	Mark	
9:33–37,	Luke	9:46–48)	follows,	triggered	by	the	disciples’	dispute	over	
status.	 Jesus	 responds	by	placing	 a	paidion—a	 “small	 child”—among	
them	and	says,	“Unless	you	change	and	become	like	children,	you	will	
never	 enter	 the	 Kingdom	 of	 heaven”	 (Matthew	 18:3).	 The	 word	
traphēte	 (“turn”)	 implies	 repentance	 or	 reorientation,	 not	 just	 an	
attitude	 adjustment.	 In	 the	Greco-Roman	 and	 Second	Temple	 Jewish	
world,	children	had	no	legal	standing	or	symbolic	power.	By	elevating	
the	 child,	 Jesus	 redefines	megas	 (“greatness”)	 as	 radical	 dependence	
and	vulnerability.	The	child	becomes	an	icon	of	Kingdom	citizenship,	a	
theological	 inversion	 of	 the	 honor-based	 world	 the	 disciples	 still	
inhabit.	This	act	prefigures	later	instructions:	“the	first	shall	be	last.”	

Jesus’	act	of	placing	the	child	in	their	midst	was	more	than	an	object	
lesson—it	 was	 a	 prophetic	 gesture.	 The	 Greek	 preposition	 en	 mesō	
autōn	 (“in	 their	 midst”)	 evokes	 OT	 imagery	 of	 God	 dwelling	 in	 the	
center	of	Israel’s	camp	(e.g.,	Exodus	29:45–46,	Leviticus	26:11–12).	By	
placing	a	child—not	a	scroll,	a	priest,	or	a	leader—in	that	sacred	space,	
Jesus	 reorients	 the	 location	 of	 divine	 presence.	 The	 child	 becomes	 a	
living	 sacrament	 of	 the	 Empire	 of	 God:	 vulnerable,	 overlooked,	 but	
chosen	as	the	locus	of	divine	encounter.	This	move	would	have	stunned	
his	 disciples,	 who	 associated	 greatness	 with	 wisdom,	 power,	 and	
maturity.	 Instead,	 Jesus	 incarnates	 Kingdom	 power	 in	 weakness,	
signaling	 that	 access	 to	 God’s	 presence	 does	 not	 come	 through	
achievement,	but	through	nearness	to	the	lowly.	This	echoes	his	earlier	
reversal	in	the	Beatitudes	and	forecasts	the	foot-washing	and	cross—
where	the	true	nature	of	divine	greatness	will	be	revealed.	
	 In	 Matthew	 18:6–9,	 Jesus	 issues	 a	 dire	 warning	 against	 causing	
“these	little	ones	who	believe	in	me	to	stumble”	(skandalisē).	The	word	
skandalizō	 carries	 judicial	 connotations	 of	 entrapment—causing	
another	to	fall,	not	accidentally	but	through	inducement	or	neglect.	The	
punishment	 he	 describes—being	 thrown	 into	 the	 Sea	 with	 a	
millstone—is	 not	 merely	 hyperbolic.	 In	 Greco-Roman	 rhetoric,	 such	
vivid	imagery	was	used	to	convey	civic	urgency.	Jesus	here	frames	the	
protection	of	the	weak	as	a	non-negotiable	for	leadership.	Harm	against	
the	 powerless	 isn’t	 just	 moral	 failure—it	 is	 insurrection	 against	 the	
divine	order	and	will	lead	to	terrifying	divine	punishment.	
	 The	 statement	 in	 Matthew	 18:10	 is	 especially	 exegetically	 rich.	
Jesus	says,	“See	that	you	do	not	despise	one	of	these	little	ones.	For	I	tell	
you	 that	 their	 angels	 in	 heaven	 always	 see	 the	 face	 of	my	 Father	 in	
heaven.”	The	Greek	hoi	angeloi	 autōn	 (“their	 angels”)	 evokes	Second	
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Temple	 Jewish	 angelology,	 where	 the	 “Angels	 of	 the	 Face”	 (Malakē	
Panim	in	Hebrew)	were	thought	to	dwell	in	God’s	immediate	proximity	
(cf.	 1	 Enoch	 40:1–10,	 Hekhalot	 literature).	 These	 were	 the	 highest-
ranking	 celestial	 beings—those	 closest	 to	 God’s	 throne,	 often	 tasked	
with	guarding	or	witnessing	human	affairs.	Jesus’	statement	implies	a	
shocking	 dignity	 bestowed	 on	 the	most	 socially	 insignificant	 people:	
children	(and	by	extension,	the	vulnerable)	are	represented	by	the	most	
powerful	and	exalted	angels	in	heaven.	They	are	the	only	angelic	beings	
in	 heaven	 who	 can	 survive	 the	 immediate	 presence	 (“face”)	 of	 God	
without	being	incinerated.	This	does	more	than	promise	protection.	It	
affirms	that	heaven’s	very	structure	is	aligned	with	the	powerless.	This	
statement	 stands	 in	 continuity	 with	 Jewish	 apocalyptic	 thought	 but	
goes	 beyond	 it	 by	 assigning	 heavenly	 representation	 to	 the	 most	
disregarded	 members	 of	 society	 like	 children	 and	 other	 poor	 or	
vulnerable	people.	

Matthew	 18:12–14	 ties	 the	 dignity	 of	 the	 “little	 ones”	 to	 God’s	
redemptive	mission	 itself	 through	 the	parable	 of	 the	 lost	 sheep.	The	
shepherd’s	willingness	to	leave	the	ninety-nine	for	the	one	does	more	
than	 illustrate	pastoral	care—it	redefines	divine	priority.	The	phrase	
ouk	estin	thelēma	emprosthen	tou	Patros	humōn	(“it	is	not	the	will	before	
your	Father,”	v.	14)	 frames	God’s	will	 in	 judicial	 language,	as	 though	
written	into	heaven’s	constitution.	What	is	that	will?	That	“not	one	of	
these	little	ones	should	perish.”	In	other	words,	the	security	of	the	most	
vulnerable	is	not	peripheral	to	God’s	Kingdom;	it	is	the	very	litmus	test	
of	alignment	with	God’s	reign.	Here,	Matthew	echoes	Israel’s	prophetic	
tradition	(e.g.,	Ezekiel	34:11–16,	Isaiah	40:11),	where	God	is	pictured	
as	a	shepherd	who	gathers	and	defends	the	weak.	But	Jesus	presses	the	
point	further:	the	fate	of	the	marginalized	is	bound	up	with	the	very	will	
of	God.	To	despise	them	is	to	resist	heaven	itself;	to	protect	them	is	to	
embody	the	Empire	of	God	on	earth.	

Finally,	the	parable	of	the	unforgiving	servant	(Matthew	18:21–35)	
addresses	 the	 inner	economy	of	 Jesus’	Empire.	Peter	asks	how	many	
times	he	must	forgive	someone—“up	to	seven	times?”	After	all,	this	is	a	
generous	interpretation	of	rabbinic	norms	(b.	Yoma	86b).	Jesus	replies,	
“Not	 seven,	 but	 seventy	 times	 seven”	 (ebdomēkontakis	 hepta,	 v.	 22),	
evoking	 the	 Jubilee	 imagery	 of	 Leviticus	 25	 and	 Genesis	 4:24.	 The	
parable	 that	 follows	 contains	 strong	 political-economic	 subtext:	 a	
servant	 owes	 the	 king	 “ten	 thousand	 talents”	 (muriōn	 talantōn)—an	
unpayable	sum	(roughly	200,000	years’	wages	for	a	day	worker!).	The	
Greek	word	murios	is	the	highest	numeral	in	common	use	and	was	also	
a	metaphor	 for	 imperial	 taxation	 levels.	When	 forgiven,	 this	 servant	
immediately	throttles	another	for	ekaton	dēnaria—a	hundred	denarii	
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(a	 hundred	 days’	 wages).	 The	 comparison	 exposes	 the	 absurdity	 of	
withholding	 mercy.	 In	 today’s	 terms,	 someone	 who’s	 been	 forgiven	
$9,000,000,000	now	refuses	to	forgive	$15,000.	Forgiveness	here	is	not	
about	 sentimentality	 but	 structural	 liberation.	 Jesus	 warns:	 if	 you	
perpetuate	social,	political,	and	economic	systems	of	debt,	revenge,	or	
exclusion	after	being	released	yourself,	you	fall	under	divine	judgment.	
Forgiveness	 is	 how	 the	 Empire	 of	 God	 resists	 the	 economies	 of	
domination.	
	 Scene	 17	 deepens	 the	 ideological	 transformation	 of	 Jesus’	
movement.	Here,	discipleship	 is	pruned	of	ambition,	 rank,	and	pride.	
Jesus	is	forming	a	leadership	cadre	fit	not	for	worldly	triumph	but	for	
cross-bearing—a	 movement	 whose	 power	 lies	 in	 humility,	 whose	
economics	operate	on	grace,	and	whose	angels	guard	the	lowest	in	the	
social	 order.	 Capernaum	 becomes	 not	 a	 refuge	 but	 a	 refiner’s	 fire,	
forging	a	new	vision	of	divine	kingship	before	the	long	road	south.	
 
 
  


