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01 Chapter 1 

Verse 1
Matthew 1:1. βίβλος γενέσεως κ. τ. λ. How much does this heading cover: the whole Gospel, the two first chapters, the whole of the first chapter, or only Matthew 1:1-17? All these views have been held. The first by Euthy. Zigab., who argued: the birth of the God-man was the important point, and involved all the rest; therefore the title covers the whole history named from the most important part ( ἀπὸ τοῦ κυριωτέρου μέρους). Some moderns (Ebrard, Keil, etc.) have defended the view on the ground that the corresponding title in O. T. (Genesis 6:9; Genesis 11:27, etc.) denotes not merely a genealogical list, but a history of the persons whose genealogy is given. Thus the expression is taken to mean a book on the life of Christ (liber de vita Christi, Maldon.). Against the second view and the third Weiss-Meyer remarks that at Matthew 1:18 a new beginning is made, while Matthew 2:1 runs on as if continuing the same story. The most probable and most generally accepted opinion is that of Calvin, Beza, and Grotius that the expression applies only to Matthew 1:1-17. (Non est haec inscriptio totius libri, sed particulae primae quae velut extra corpus historiae prominet. Grotius.)

ἰησοῦ χριστοῦ. Christ here is not an appellative but a proper name, in accordance with the usage of the Apostolic age. In the body of the evangelistic history the word is not thus used; only in the introductory parts. (vide Mark 1:1; John 1:17.)

υἱοῦ δ., υἱοῦ α. Of David first, because with his name was associated the more specific promise of a Messianic king; of Abraham also, because he was the patriarch of the race and first recipient of the promise. The genealogy goes no further back, because the Gospel is written for the Jews. Euthy. Zig. suggests that David is placed first because he was the better known, as the less remote, as a great prophet and a renowned king. ( ἀπὸ τοῦ γνωριμωτέρου μᾶλλον ἀρξάμενος, ἐπὶ τὸν παλαιότερον ἀνῆλθεν.) The word υἱοῦ in both cases applies to Christ. It can refer grammatically to David, as many take it, but the other reference is demanded by the fact that Matthew 1:1 forms the superscription of the following genealogy. So Weiss-Meyer.

Verses 2-6
Matthew 1:2-6 a. καὶ τοὺς ἀδελφοὺς αὐτοῦ. This is not necessary to the genealogical line, but added to say by the way that He who belonged to the tribe of Judah belonged also to all the tribes of Israel. (Weiss, Matthäusevang.).

Verses 2-16
Matthew 1:2-16. The genealogy divides into three parts: from Abraham to David (Matthew 1:2-6 a); from David to the captivity (Matthew 1:6 b–11); from the captivity to Christ. On closer inspection it turns out to be not so dry as it at first appeared. There are touches here and there which import into it an ethical significance, suggesting the idea that it is the work not of a dry-as-dust Jewish genealogist, but of the evangelist; or at least worked over by him in a Christian spirit, if the skeleton was given to his hand. To note these is the chief interest of non-Rabbinical exegesis.

Verse 3
Matthew 1:3. τὸν φαρὲς καὶ τὸν ζαρὰ: Zerah added to Perez the continuator of the line, to suggest that it was by a special providence that the latter was first born (Genesis 38:27-30). The evangelist is on the outlook for the unusual or preternatural in history as prelude to the crowning marvel of the virgin birth (Gradus futurus ad credendum partum e virgine. Grot.).— ἐκ τῆς θάμαρ. Mention of the mother wholly unnecessary and unusual from a genealogical point of view, and in this case one would say, primâ facie, impolitic, reminding of a hardly readable story (Genesis 38:13-26). It is the first of four references to mothers in the ancestry of Jesus, concerning whom one might have expected the genealogy to observe discreet silence: Tamar, Rahab, Ruth, Bathsheba; three of them sinful women, and one, Ruth, a foreigner. Why are they mentioned? By way of defence against sinister misconstruction of the birth of Jesus? So Wetstein: Ut tacitæ Judaeorum objectioni occurreretur. Doubtless there is a mental reference to that birth under some aspect, but it is not likely that the evangelist would condescend to apologise before the bar of unbelief, even though he might find means of doing so in the Jewish habit of glorying over the misdeeds of ancestors (Wetstein). Much more probable is the opinion of the Fathers, who found in these names a foreshadowing of the gracious character of the Gospel of Jesus, as it were the Gospel in the genealogy. Schanz follows the Fathers, except that he thinks they have over-emphasised the sinful element. He finds in the mention of the four women a hint of God’s grace in Christ to the sinful and miserable: Rahab and Bathsheba representing the one, Tamar and Ruth the other. This view commends itself to many interpreters both Catholic and Protestant. Others prefer to bring the four cases under the category of the extraordinary exemplified by the case of Perez and Zerah. These women all became mothers in the line of Christ’s ancestry by special providence (Weiss-Meyer). Doubtless this is at least part of the moral. Nicholson (New Comm.) thinks that the introduction of Tamar and Ruth is sufficiently explained by Ruth 4:11-12, viewed as Messianic; of Rahab by her connection with the earlier Jesus (Joshua), and of Bathsheba because she was the mother of a second line culminating in Christ, as Ruth of a first culminating in David.

Verse 6
Matthew 1:6 a. τὸν δαβὶδ τὸν βασιλέα, David the King, the title being added to distinguish him from the rest. It serves the same purpose as if David had been written in large letters. At length we arrive at the great royal name! The materials for the first part of the genealogy are taken from Ruth 4:18-22, and 1 Chronicles 2:5-15.

Verses 6-10
Matthew 1:6-10, ἐκ τῆς τοῦ οὐρίου, vide above. The chief feature in this second division of the genealogical table is the omission of three kings between Joram and Uzziah (Matthew 1:8), viz., Ahaziah, Joash, Amaziah. How is the omission to be explained? By inadvertence, or by intention, and if the latter, in what view? Jerome favoured the second alternative, and suggested two reasons for the intentional omission—a wish to bring out the number fourteen (Matthew 1:17) in the second part of the genealogy, and a desire to brand the kings passed over with the stamp of theocratic illegality. In effect, manipulation with a presentable excuse. But the excuse would justify other omissions, e.g., Ahaz and Manasseh, who, were as great offenders as any. One can, indeed, imagine the evangelist desiring to exemplify the severity of the Gospel as well as its grace in the construction of the list—to say in effect: God resisteth the proud, but He giveth grace to the lowly, and even the low. The hypothesis of manipulation in the interest of symbolic numbers can stand on its own basis without any pretext. It is not to be supposed that the evangelist was at all concerned to make sure that no link in the line was omitted. His one concern would be to make sure that no name appeared that did not belong to the line. He can hardly have imagined that his list was complete from beginning to end. Thus Nahshon (Matthew 1:4) was the head of the tribe of Judah at the Exodus (Numbers 1:7), yet between Hezron and him only two names occur—four names for 400 years. Each name or generation represents a century, in accordance with Genesis 15:13-16. The genealogist may have had this passage in view, but he must have known that the actual succession embraced more links than four (vide Schanz on Matthew 1:4). The hypothesis of inadvertence or error in consulting the text of the O. T., favoured by some modern commentators, is not to be summarily negatived on the ground of an a priori theory of inerrancy. It is possible that in reading 1 Chronicles 3:11 in the Sept(1) the eye leapt from ὀχοζίας to ὀζίας, and so led to omission of it and the two following names. ( ἀζαρίας, not ὀζίας, is the reading in Sept(2), but Weiss assumes that the latter, Azariah’s original name, must have stood in the copy used by the constructor of the genealogy.) The explanation, however, is conjectural. No certainty, indeed, is attainable on the matter. As a curiosity in the history of exegesis may be mentioned Chrysostom’s mode of dealing with this point. Having propounded several problems regarding the genealogy, the omission of the three kings included, he leaves this one unsolved on the plea that he must not explain everything to his hearers lest they become listless ( ἵνα μὴ ἀναπέσητε, Hom. iv.). Schanz praises the prudence of the sly Greek orator.

Verse 11
Matthew 1:11. ἰωσίας ἐγεν. τὸν ἰεχονίαν. There is an omission here also: Eliakim, son of Josiah and father of Jeconiah. It was noted and made a ground of reproach to Christians by Porphyry. Maldonatus, pressed by the difficulty, proposed to substitute for Jeconiah, Jehoiakim, the second of four sons ascribed to Josiah in the genealogist’s source (1 Chronicles 3:14), whereby the expression τοὺς ἀδελφοὺς αὐτοῦ would retain its natural sense. But, while the two names are perhaps similar enough to be mistaken for each other, it is against the hypothesis as a solution of the difficulty that Jehoiakim did not share in the captivity (2 Kings 24:6), while the words of Matthew 1:11 seem to imply that the descendant of Josiah referred to was associated with his brethren in exile. The words ἐπὶ τῆς μετοικεσίας βαβυλῶνος probably supply the key to the solution. Josiah brings us to the brink of the period of exile. With his name that doleful time comes into the mind of the genealogist. Who is to represent it in the line of succession? Not Jehoiakim, for though the deportation began in his reign he was not himself a captive. It must be Jeconiah (Jehoiakin), his son at the second remove, who was among the captives (2 Kings 24:15). His “brethren” are his uncles, sons of Josiah, his grandfather; brethren in blood, and brethren also as representatives of a calamitous time—(vide Weiss-Meyer). There is a pathos in this second allusion to brotherhood. “Judah and his brethren,” partakers in the promise (also in the sojourn in Egypt); “Jeconiah and his brethren,” the generation of the promise eclipsed. Royalty in the dust, but not without hope. The omission of Eliakim (or Jehoiakim) serves the subordinate purpose of keeping the second division of the genealogy within the number fourteen.— ΄ετοικεσίας: literally change of abode, deportation, “carrying away,” late Greek for μετοικία or μετοίκησις.— βαβυλῶνος: genitive, expressing the terminus ad quem (vide Winer, § 30, 2 a, and cf. Matthew 4:15, ὁδὸν θαλάσσης, Matthew 10:5, ὁδὸν ἐθνῶν).— ἐπὶ τ. μ., “at the time of, during,” the time being of some length; the process of deportation went on for years. Cf. Mark 2:26, ἐπὶ ἀβιάθαρ, under the high priesthood of Abiathar, and Mark 12:26 for a similar use of ἐπὶ in reference to place: ἐπὶ τοῦ βάτου—at the place where the story of the bush occurs. ΄ετὰ τ. μ. in Matthew 1:12 means after not during, as some have supposed, misled by taking μετοικεσία as denoting the state of exile. Vide on this Fritzsche.

Verses 12-15
Matthew 1:12-15. In the last division the genealogical table escapes our control. After Zerubbabel no name occurs in the O. T. We might have expected to find Abiud in 1 Chronicles 3:19, where the children of Zerubbabel are given, but Abiud is not among them. The royal family sank into obscurity. It does not follow that no pains were taken to preserve their genealogy. The priests may have been diligent in the matter, and records may have been preserved in the temple (Schanz). The Messianic hope would be a motive to carefulness. In any case we must suppose the author of the genealogy before us to give here what he found. He did not construct an imaginary list. And the list, if not guaranteed as infallibly accurate by its insertion, was such as might reasonably be expected to satisfy Hebrew readers. Amid the gloom of the night of legalism which broods over all things belonging to the period, this genealogy included, it is a comfort to think that the Messiahship of Jesus does not depend on the absolute accuracy of the genealogical tree.

Verse 16
Matthew 1:16. ἰακὼβ … τὸν ἰωσὴφ: the genealogy ends with Joseph. It is then presumably his, not Mary’s. But for apologetic or dogmatic considerations, no one would ever have thought of doubting this. What creates perplexity is that Joseph, while called the husband ( τὸν ἄνδρα) of Mary, is not represented as the father of Jesus. There is no ἐγέννησε in this case, though some suppose that there was originally, as the genealogy came from the hand of some Jewish Christian, who regarded Jesus as the Son of Joseph (Holtzmann in H. C.). The Sinaitic Syriac Codex has “Joseph, to whom was betrothed Mary the Virgin, begat Jesus,” but it does not alter the story otherwise to correspond with Joseph’s paternity. Therefore Joseph can only have been the legal father of Jesus. But, it is argued, that is not enough to satisfy the presupposition of the whole N. T., viz., that Jesus was the actual son of David ( κατὰ σάρκα, Romans 1:3); therefore the genealogy must be that of Mary (Nösgen). This conclusion can be reconciled with the other alternative by the assumption that Mary was of the same tribe and family as Joseph, so that the genealogy was common to both. This was the patristic view. The fact may have been so, but it is not indicated by the evangelist. His aim, undoubtedly, is to set forth Jesus as the legitimate son of Joseph, Mary’s husband, at His birth, and therefore the proper heir of David’s throne.— ἐξ ἧς ἐγεννήθη ἰ. The peculiar manner of expression is a hint that something out of the usual course had happened, and prepares for the following explanation: ὁ λεγόμενος χριστός; not implying doubt, but suggesting that the claim of Jesus to the title Christ was valid if He were a legitimate descendant of David, as the genealogy showed Him to be.

Verse 17
Matthew 1:17. The evangelist pauses to point out the structure of his genealogy: three parts with fourteen members each; symmetrical, memorable; πᾶσαι does not imply, as Meyer and Weiss think, that in the opinion of the evangelist no links are omitted. He speaks simply of what lies under the eye. There they are, fourteen in each, count and satisfy yourself. But the counting turns out not to be so easy, and has given rise to great divergence of opinion. The division naturally suggested by the words of the text is: from Abraham to David, terminating first series, 14; from David, heading second series, to the captivity as limit, i.e., to Josiah, 14; from the captivity represented by Jeconiah to Christ, included as final term, 14. So Bengel and De Wette. If objection be taken to counting David twice, the brethren of Jeconiah, that is, his uncles, may be taken as representing the concluding term of series 2, and Jeconiah himself as the first member of series 3 (Weiss-Meyer). The identical number in the three parts is of no importance in itself. It is a numerical symbol uniting three periods, and suggesting comparison in other respects, e.g., as to different forms of government—judges, kings, priests (Euthy. Zig.), theocracy, monarchy, hierarchy (Schanz), all summed up in Christ; or as to Israel’s fortunes: growth, decline, ruin—redemption urgently needed.

Verse 18
Matthew 1:18. μνηστευθείσης … αὐτούς indicates the position of Mary in relation to Joseph when her pregnancy was discovered. Briefly it was—betrothed, not married. πρὶν ἢ συνελθεῖν means before they came together in one home as man and wife, it being implied that that would not take place before marriage. συνελθεῖν might refer to sexual intercourse, so far as the meaning of the word is concerned (Joseph. Antiq. vii. 9, 5), but the evangelist would not think it necessary to state that no such intercourse had taken place between the betrothed. That he would regard as a matter of course. Yet most of the fathers so understood the word; and some, Chrysostom, e.g., conceived Joseph and Mary to be living together before marriage, but sine concubitu, believing this to have been the usual practice. Of this, however, there is no satisfactory evidence. The sense above assigned to συνελ. corresponds to the verb παραλαβεῖν, Matthew 1:20, παρέλαβε, Matthew 1:24, which means to take home, domum ducere. The supposed reason for the practice alleged to have existed by Chrysostom and others was the protection of the betrothed ( διʼ ἀσφάλειαν, Euthy.). Grammarians (vide Fritzsche) say that πρὶν ἢ is not found in ancient Attic, though often in middle Attic. For other instances of it, with infinitive, vide Mark 14:30, Acts 7:2; without ἢ, Matthew 26:34; Matthew 26:75. On the construction of πρὶν with the various moods, vide Hermann ed. Viger, Klotz ed. Devarius, and Goodwin’s Syntax.— εὑρέθη … ἔχουσα: εὑρέθη, not ἦν. (So Olearius, Observ. ad Ev. Mat., and other older interpreters.) There was a discovery and a surprise. It was apparent (de Wette); διὰ τὸ ἀπροσδόκητον (Euthy.). To whom apparent not indicated. Jerome says: “Non ab alio inventa est nisi a Joseph, qui pene licentia maritali futurae uxoris omnia noverat”.— ἐκ πν. ἁγ. This was not apparent; it belonged to the region of faith. The evangelist hastens to add this explanation of a painful fact to remove, as quickly as possible, all occasion for sinister conjecture. The expression points at once to immediate divine causality, and to the holy character of the effect: a solemn protest against profane thoughts.

Verses 18-25
Matthew 1:18-25. THE BIRTH OF JESUS. This section gives the explanation which ἐξ ἧς ἐγεννήθη (Matthew 1:16) leads us to expect. It may be called the justification of the genealogy (Schanz), showing that while the birth was exceptional in nature it yet took place in such circumstances, that Jesus might justly be regarded as the legitimate son of Joseph, and therefore heir of David’s throne. The position of the name τοῦ δὲ ι. χ. at the head of the sentence, and the recurrence of the word γένεσις, point back to Matthew 1:1; γένεσις, not γέννησις, is the true reading, the purpose being to express the general idea of origin, ortus, not the specific idea of generation ( ὁ εὐαγγελιστὴς ἐκαινοτόμησε τὸ κατὰ φύσιν ὄνομα τῆς γεννήσεως, γένεσιν αὐτὴν καλέσας. Euthy. Zig. on Matthew 1:1).

Verse 19
Matthew 1:19. ι. ὁ ἀνὴρ: proleptic, implying possession of a husband’s rights and responsibilities. The betrothed man had a duty in the matter— δίκαιος … δειγμανίσαι. He was in a strait betwixt two. Being δίκαιος, just, righteous, a respecter of the law, he could not overlook the apparent fault; on the other hand, loving the woman, he desired to deal with her as tenderly as possible: not wishing to expose her ( αὐτὴν in an emphatic position before δειγματίσαι—the loved one. Weiss-Meyer). Some (Grotius, Fritzsche, etc.) take δίκαιος in the sense of bonitas or benignitas, as if it had been ἀγαθός, so eliminating the element of conflict.— ἐβουλήθη … αὐτήν. He finally resolved on the expedient of putting her away privately. The alternatives were exposure by public repudiation, or quiet cancelling of the bond of betrothal. Affection chose the latter. δειγματίσαι does not point, as some have thought, to judicial procedure with its penalty, death by stoning. λάθρα before ἀπολῦσαι is emphatic, and suggests a contrast between two ways of performing the act pointed at by ἀπολῦσαι. Note the synonyms θέλων and ἐβουλήθη. The former denotes inclination in general, the latter a deliberate decision between different courses—maluit (vide on chapter Matthew 11:27).

Verse 20-21
Matthew 1:20-21. Joseph delivered from his perplexity by angelic interposition. How much painful, distressing, distracting thought he had about the matter day and night can be imagined. Relief came at last in a dream, of which Mary was the subject.— ταῦτα … ἐνθυμηθέντος: the genitive absolute indicates the time of the vision, and the verb the state of mind: revolving the matter in thought without clear perception of outlet. ταῦτα, the accusative, not the genitive with περί: ἐνθ. περί τινος = Cogitare de re, ἐνθ. τι = aliauid secum reputare. Kühner, § 417, 9.— ἰδού: often in Mt after genitive absolute; vivid introduction of the angelic appearance (Weiss Meyer).— κατʼ ὄναρ (late Greek condemned by Phrynichus. vide Lobeck Phryn., p. 423. ὄναρ, without preposition, the classic equivalent), during a dream reflecting present distractions.— υἱὸς δαβίδ: the angel addresses Joseph as son of David to awaken the heroic mood. The title confirms the view that the genealogy is that of Joseph.— μὴ φοβηθῇς: he is summoned to a supreme act of faith similar to those performed by the moral heroes of the Bible, who by faith made their lives sublime.— τὴν γυναῖκά σου: to take Mary, as thy wife, so in Matthew 1:24.— τὸ … ἁγίου: negativing the other alternative by which he was tormented. The choice lies between two extremes: most unholy, or the holiest possible. What a crisis!

Verse 21
Matthew 1:21. τέξεται— ἰησοῦν: Mary is about to bear a son, and He is to bear the significant name of Jesus. The style is an echo of O. T. story, Genesis 17:19, Sept(3), the birth of Isaac and that of Jesus being thereby placed side by side as similar in their preternatural character.— καλέσεις: a command in form of a prediction. But there is encouragement as well as command in this future. It is meant to help Joseph out of his doubts into a mood of heroic, resolute action. Cease from brooding anxious thought, think of the child about to be born as destined to a great career. to be signalised by His name Jesus—Jehovah the helper.— αὐτὸς γὰρ … ἁμαρτιῶν αὐτῶν: interpretation of the name, still part of the angelic speech. αὐτὸς emphatic, he and no other. ἁμαρτ., sins, implying a spiritual conception of Israel’s need.

Verse 22
Matthew 1:22. τοῦτο δὲ … ἵνα πληρωθῇ. ἵνα is to be taken here, and indeed always in such connections, in its strict telic sense. The interest of the evangelist, as of all N. T. writers, in prophecy, was purely religious. For him O. T. oracles had exclusive reference to the events in the life of Jesus by which they were fulfilled. The virgin, ἡ παρθένος, supposed to be present to the eye of the prophet, is the young woman of Nazareth betrothed to Joseph the carpenter, now found to be with child.— ἰδού … ἐμμανουήλ: in the oracle as here quoted, ἕξει (cf. ἔχουσα, Matthew 1:18), is substituted for λήψεται, and καλέσεις changed into the impersonal καλέσουσι. Emmanuel = “with us God,” implying that God’s help will come through the child Jesus. It does not necessarily imply the idea of incarnation.

Verse 22-23
Matthew 1:22-23. The prophetic reference. As it is the evangelist’s habit to cite O. T. prophecies in connection with leading incidents in the life of Jesus, it is natural, with most recent interpreters, to regard these words, not as uttered by the angel, but as a comment of the narrator. The ancients, Chry., Theophy., Euthy., etc., adopt the former view, and Weiss-Meyer concurs, while admitting that in expression they reveal the evangelist’s style. In support of this, it might be urged that the suggestion of the prophetic oracle to the mind of Joseph would be an aid to faith. It speaks of a son to be born of a virgin. Why should not Mary be that virgin, and her child that son? In favour of it also is the consideration that on the opposite view the prophetic reference comes in too soon. Why should not the evangelist go on to the end of his story, and then quote the prophetic oracle? Finally, if we assume that in the case of all objective preternatural manifestations, there is an answering subjective psychological state, we must conclude that among the thoughts that were passing through Joseph’s mind at this crisis, one was that in his family experience as a “son of David,” something of great importance for the royal race and for Israel was about to happen. The oracle in question might readily suggest itself as explaining the nature of the coming event. On all these grounds, it seems reasonable to conclude that the evangelist, in this case, means the prophecy to form part of the angelic utterance.

Verse 24-25
Matthew 1:24-25. Joseph hesitates no more: immediate energetic action takes the place of painful doubt. Euthymius asks: Why did he so easily trust the dream in so great a matter? and answers: because the angel revealed to him the thought of his own heart, for he understood that the messenger must have come from God, for God alone knows the thoughts of the heart.— ἐγερθεὶς … κυρίου: rising up from the sleep ( τοῦ ὕπνου), in which he had that remarkable dream, on that memorable night, he proceeded forthwith to execute the Divine command, the first, chief, perhaps sole business of that day.— καὶ παρέλαβεν … αὐτοῦ. He took Mary home as his wife, that her off-spring might be his legitimate son and heir of David’s throne.

Verse 25
Matthew 1:25. καὶ οὐκ ἐγίνωσκεν … υἱόν: absolute habitual (note the imperfect) abstinence from marital intercourse, the sole purpose of the hastened marriage being to legitimise the child.— ἕως: not till then, and afterwards? Here comes in a quæstio vexata of theology. Patristic and catholic authors say: not till then and never at all, guarding the sacredness of the virgin’s womb. ἕως does not settle the question. It is easy to cite instances of its use as fixing a limit up to which a specified event did not occur, when as a matter of fact it did not occur at all. E.g., Genesis 8:7; the raven returned not till the waters were dried up; in fact, never returned (Schanz). But the presumption is all the other way in the case before us. Subsequent intercourse was the natural, if not the necessary, course of things. If the evangelist had felt as the Catholics do, he would have taken pains to prevent misunderstanding.— υἱόν: the extended reading (T. R.) is imported from Luke 2:7, where there are no variants. πρωτότοκον is not a stumbling-block to the champions of the perpetual virginity, because the first may be the only. Euthymius quotes in proof Isaiah 44:6 : “I am the first, and I am the last, and beside Me there is no God.”— καὶ ἐκάλεσεν, he (not she) called the child Jesus, the statement referring back to the command of the angel to Joseph. Wünsche says that before the Exile the mother, after the Exile the father, gave the name to the child at circumcision (Neue Beiträge zur Erläuterung der Evangelien, p. 11).

02 Chapter 2 
Verse 1
Matthew 2:1. ἐν βηθλεὲμ: The first hint of the birthplace, and no hint that Bethlehem is not the home of the family.— τῆς ἰουδαίας: to distinguish it from another Bethlehem in Galilee (Zebulon), named in Joshua 19:15. Our Bethlehem is called Bethlehem-Judah in 1 Samuel 17:12, and Jerome thought it should be so written here—Bethlehem of Judah, not of Judaea, taking the latter for the name of the whole nation. The name means “house of bread,” and points to the fertility of the neighbourhood; about six miles south of Jerusalem.— ἐν ἡμέραις, “in the days,” a very vague indication of time. Luke aims at more exactness in these matters. It is enough for our evangelist to indicate that the birth of Jesus fell within the evil time represented by Herod. A name of evil omen; called the Great; great in energy, in magnificence, in wickedness; a considerable personage in many ways in the history of Israel, and of the world. Not a Jew, his father Antipater an Edomite, his mother an Arabian—the sceptre has departed from Judah—through the influence of Antony appointed King of Judaea by the Roman senate about forty years before the birth of Christ. The event here recorded therefore took place towards the close of his long reign; fit ending for a career blackened with many dark deeds.— ἰδοὺ μάγοι: “Behold!” introducing in a lively manner the new theme, and a very different class of men from the reigning King of Judaea. Herod, Magi; the one representing the ungodly element in Israel, the other the best element in the Gentile world; Magi, not kings as the legend makes them, but having influence with kings, and intermeddling much by astrological lore with the fortunes of individuals and peoples. The homage of the Gentiles could not be offered by worthier representatives, in whom power, wisdom, and also error, superstition meet.— μάγοι ἀπὸ ἀνατ. παρεγ., Magi from the east came—so the words must be connected: not “came from the east”; from the east, the land of the sunrise; vague indication of locality. It is vain to inquire what precise country is meant, though commentators have inquired, and are divided into hostile camps on the point: Arabia, Persia, Media, Babylon, Parthia are some of the rival suggestions. The evangelist does not know or care. The east generally is the suitable part of the world for Magi to come from on this errand.— εἰς ἱεροσόλυμα: they arrived at Jerusalem, the capital, the natural place for strangers to come to, the precise spot connected with their errand to be determined by further inquiry. Note the Greek form of the name, usual with Matthew, Mark and John. In Luke, the Hebrew form ἱερουσαλὴμ is used. Beforehand, one would have expected the first evangelist writing for Jews to have used the Hebrew form, and the Pauline evangelist the Greek.

Verses 1-12
Matthew 2:1-12. Visit of the Magi. 

Verse 2
Matthew 2:2, ποῦ … ἰουδαίων: the inquiry of the Magi. It is very laconic, combining an assertion with a question. The assertion is contained in τεχθεὶς. That a king of the Jews had been born was their inference from the star they had seen, and what they said was in effect thus: that a king has been born somewhere in this land we know from a star we have seen arising, and we desire to know where he can be found: “insigne hoc concisae orationis exemplum,” Fritzsche. The Messianic hope of the Jews, and the aspiration after world-wide dominion connected with it, were known to the outside world, according to the testimony of non-Christian writers such as Josephus and Tacitus. The visit of the Magi in quest of the new-born king is not incredible.— εἴδομεν … ἐν τῇ ἀνατολῇ, we saw His star in its rising, not in the east, as in A. V(4), the plural being used for that in Matthew 2:1. Always on the outlook, no heavenly phenomenon escaped them; it was visible as soon as it appeared above the horizon.— ἀστέρα, what was this celestial portent? Was it phenomenal only? an appearance in the heavens miraculously produced to guide the wise men to Judaea and Bethlehem; or a real astronomical object, a rare conjunction of planets, or a new star appearing, and invested by men addicted to astrology with a certain significance; or mythical, neither a miraculous nor a natural phenomenon, but a creation of the religious imagination working on slender data, such as the Star of Jacob in Balaam’s prophecies? All these views have been held. Some of the fathers, especially Chrysostom, advocated the first, viz., that it were a star, not φύσει, but ὄψει μόνον. Harons were such as these: it moved from north to south; it appeared in the daytime while the sun shone; it appeared and disappeared; it descended down to the house where the child lay, and so indicated the spot, which could not be done by a star in the sky (Hom. vi.). Some modern commentators have laid under contribution the investigations of astronomers, and supposed the ἀστήρ to have been one of several rare conjunctions of planets occurring about the beginning of our era or a comet observed in China. Vide the elaborate note in Alford’s Greek Testament. The third view is in favour with students of comparative religion and of criticism, who lay stress on the fact that in ancient times the appearance of a star was expected at the birth of all great men (De Wette), and who expect mythological elements in the N. T. as well as in the Old. (vide Fritzsche, Strauss, L. J., and Holtzmann in H. C.) These diverse theories will probably always find their abettors; the first among the devout to whom the miraculous is no stumbling-block, the second among those who while accepting the miraculous desire to reduce it to a minimum, or at least to avoid its unnecessary extension, the third among men of naturalistic proclivities. I do not profess to be able to settle the question. I content myself with expressing general acquiescence in the idea thrown out by Spinoza in his discussion on prophecy in the Tractatus theologico-politicus, that in the case of the Magi we have an instance of a sign given, accommodated to the false opinions of men, to guide them to the truth. The whole system of astrology was a delusion, yet it might be used by Providence to guide seekers after God. The expectation of an epochmaking birth was current in the east, spread by Babylonian Jews. That it might interest Magians there is no wise incredible; that their astrological lore might lead them to connect some unknown celestial phenomenon with the prevalent expectation is likewise credible. On the other hand, that legendary elements might get mixed up in the Christian tradition of the star-guided visit must be admitted to be possible. It remains to add that the use of the word ἀστήρ, not ἀστρόν, has been supposed to have an important bearing on the question as to the nature of the phenomenon. ἀστήρ means an individual star, ἀστρόν a constellation. But in the N. T. this distinction is not observed. (vide Luke 21:25; Acts 27:20; Hebrews 11:12; and Grimm’s Lexicon on the two words.)

Verse 3
Matthew 2:3. ὁ βασιλεὺς ἡρώδης ἐταράχθη: βασιλεὺς before the name, not after, as in Matthew 2:1, the emphatic position suggesting that it was as king and because king that Herod was troubled. The foreigner and usurper feared a rival, and the tyrant feared the rival would be welcome. It takes little to put evildoers in fear. He had reigned long, men were weary, and the Pharisees, according to Joseph (A. J. xvii. 2–4), had predicted that his family would were long lose its place of power. His fear therefore, though the occasion may seem insignificant, is every way credible.— καὶ πᾶσα I., doubtless an exaggeration, yet substantially true. The spirit of the city was servile and selfish. They bowed to godless power, and cared for their own interest rather than for Herod’s. Few in that so-called holy city had healthy sympathies with truth and right. Whether the king’s fears were groundless or not they knew not nor cared. It was enough that the fears existed. The world is ruled not by truth but by opinion.— πᾶσα: s ἰεροσόλυμα feminine here, or is ἡ πὀλις understood? or is it a construction, ad sensum, of the inhabitants? (Schanz).

Verse 4
Matthew 2:4. Herod’s measures.— καὶ συναγαγὼν … τοῦ λαοῦ. Was this a meeting of the Sanhedrim? Not likely, as the elders are not mentioned, who are elsewhere named as the representatives of the people, vide Matthew 26:3, “the chief priests, scribes and elders of the people”. Here we read only of the chief priests and scribes of the people. The article is not repeated before γραμματεῖς, the two classes being joined together as the theological experts of the people. Herod called together the leading men among the priests and scribes to consult them as to the birth-place of Messiah. Holtzmann (H. C.), assuring that a meeting of the Sanhedrim is meant, uses the fact as an argument against the historicity of the narrative. The Herod of history slew the Sanhedrists wholesale, and did his best to lull to sleep Messianic hopes. It is only the Herod of Christian legend that convenes the Sanhedrim, and makes anxious inquiries about Messiah’s birth-place. But the past policy of the king and his present action, as reported by the evangelist, hang together. He discouraged Messianic hopes, and, now that they have revived in spite of him, he must deal with them, and his first step is to consult the experts in as quiet a way as possible, to ascertain the whereabouts of the new-born child— ἐπυνθάνετο, etc.: it is not a historical question he submits to the experts as to where the Christ has been born, or shall be, but a theological one: where, according to the accepted tradition, is His birth-place? Hence γεννᾶται, present tense.

Verse 5-6
Matthew 2:5-6. The answer of the experts.— οἱ δὲ εἶπον, etc. This is not a Christian opinion put into the mouth of the scribes. It was the answer to be expected from them as reflecting the current opinion of the time. The Targum put upon the oracle in Micah a Messianic interpretation (Wetstein, and Wünsche, Beiträge). Yet with the Talmudists the Messiah was the one who should come forth from a strange, unknown place (Weber, Die Lehren des Talmud, p. 342). Vide on this point Schanz, who quotes Schegg as denying the statement of Wetstein, and refers to Celsus as objecting that this view about Messiah’s birthplace was not current among the Jews. (Origen, c. Celsum, i. 51. Cf. John 7:27; John 7:42.)— οὕτω γὰρ γεγραπται, etc.: The Scripture proof that Messiah’s birth-place was Bethlehem is taken from Micah 5:2. The oracle put into the mouth of the experts consulted by Herod receives its shape from the hand of the evangelist. It varies very considerably both from the original Hebrew and from the Sept(5) The “least” becomes “by no means the least,” “among the thousands” becomes “among the princes,” and the closing clause, “who shall rule my people Israel,’ departs from the prophetic oracle altogether, and borrows from 2 Samuel 5:2, God’s promise to David; the connecting link apparently being the poetic word descriptive of the kingly function common to the two places— ποιμανεῖ in Micah 5:3, ποιμανεῖς in 2 Samuel 5:2. The second variation arises from a different pointing of the same Hebrew word באלפי, בְאַלפֵי = among the thousands, בְאַלֻּפֵי = among the heads of thousands. Such facts are to be taken as they stand. They do not correspond to modern ideas of Scripture proof.

Verse 7-8
Matthew 2:7-8. Herod’s next step.— τότε ἡρώδης … ἀστέρος: τότε, frequent formula of transition with our evangelist, cf. Matthew 2:16-17; Matthew 4:1; Matthew 4:5; Matthew 4:11, etc. Herod wished to ascertain precisely when the child the Magi had come to worship was born. He assumed that the event would synchronise with the ascent of the star which the Magi had seen in its rising, and which still continued to be seen ( φαινομένου). Therefore he made particular inquiries ( ἠκρίβωσε) as to the time of the star, i.e., the time of its first appearing. This was a blind, an affectation of great interest in all that related to the child, in whose destinies even the stars were involved.

Verse 8
Matthew 2:8. καὶ πέμψας … αὐτῷ: his hypocrisy went further. He bade the strangers go to Bethlehem, find out the whereabouts of the child, come back and tell him, that he also might go and worship Him. Worship, i.e., murder! “Incredible motive!” (H.C.). Yes, as a real motive for a man like Herod, but not as a pretended one, and quite likely to be believed by these simple, guileless souls from the east.— πέμψας εἶπε: the sending was synchronous with the directions according to De Wette, prior according to Meyer. It is a question of no importance here, but it is sometimes an important question in what relation the action expressed by the aorist participle stands to that expressed by the following finite verb. The rule certainly is that the participle expresses an action going before: one thing having happened, another thereafter took place. But there is an important class of exceptions. The aorist participle “may express time coincident with that of the verb, when the actions of the verb and the participle are practically one”. Goodwin, Syntax, p. 52, and vide article there referred to by Prof. Ballantine in Bibl. Sacra., 1884, on the application of this rule to the N. T., in which many instances of the kind occur. Most frequent in the Gospels is the expression ἀποκριθεὶς εἶπε, which does not mean “having first answered he then proceeded to say,” but “in answering he said”. The case before us may be one of this kind. He sent them by saying “Go and search,” etc.

Verse 9-10
Matthew 2:9-10. The Magi go on their errand to Bethlehem. They do not know the way, but the star guides them. ἰδοὺ ὁ ἀστὴρ: looking up to heaven as they set out on their journey, they once more behold their heavenly guide.— ὃν εἶδον ἐ. τ. ἀνατολῇ: is the meaning that they had seen the star only at its rising, finding their way to Jesus without its guidance, and that again it appeared leading them to Bethlehem? So Bengel, and after him Meyer. Against this is φαινομένου, Matthew 2:7, which implies continuous visibility. The clause ὃν εἶδον, etc., is introduced for the purpose of identification. It was their celestial guide appearing again.— προῆγεν: it kept going before them (imperfect) all the way till, arriving at Bethlehem, it took up its position ( ἐστάθη) right over the spot where the child was. The star seemed to go before them by an optical illusion (Weiss-Meyer); it really, in the view of the evangelist, went before and stopped over the house (De Wette, who, of course, regards this as impossible in fact). 

Verse 10
Matthew 2:10, ἰδάντες δὲ … χαρὰν μεγάλην σφόδρα: seeing the star standing over the sacred spot, they were overjoyed. Their quest was at an end; they had at last reached the goal of their long journey. σφόδρα, a favourite word of our evangelist, and here very appropriate after μεγάλην to express exuberant gladness, ecstatic delight. On the convoy of the star, Fritzsche remarks: “Fuit certe stellae pompa tam gravi tempore digna”. Some connect the seeing of the star in Matthew 2:10 with the beginning of the journey from Jerusalem to Bethlehem. They rejoiced, says Euthy. Zig. ὡς εὑρόντες τὸν ἀψευδέστατον ὁδηγόν.

Verse 11
Matthew 2:11. The Magi enter and do homage.— καὶ ε. ε. τ. οἰκίαν: the house. In Luke the shepherds find the holy family in a stable, and the holy child lying in a manger; reconcilable by assuming that the Magi arrived after they had found refuge in a friend’s house (Epiphan. Theophy.).— εἶδον τ. π.… αὐτοῦ: εἶδον better than εὗρον, which seems to have been introduced by the copyists as not only in itself suitable to the situation, but relieving the monotony caused by too frequent use of εἶδον (Matthew 2:9-10). The child with His mother, Joseph not mentioned, not intentionally, that no wrong suspicions might occur to the Gentiles (Rabanus in Aquin. Cat. Aur.).— καὶ πεσόντες … σμύρναν. They come, eastern fashion, with full hands, as befits those who enter into the presence of a king. They open the boxes or sacks ( θησαυροὺς, some ancient copies seem to have read πήρας = sacculos, which Grotius, with probability, regards as an interpretative gloss that had found its way into the text, vide Epiphanius Adv. Haer. Alogi., c. 8), and bring forth gold, frankincense and myrrh, the two latter being aromatic gums distilled from trees.— λίβανον: in classic Greek, the tree, in later Greek and N. T., the gum, τὸ θυμιώμενον = λιβανωτός, vide Phryn. ed. Lobeck, p. 187. The gifts were of three kinds, hence the inference that the Magi were three in number. That they were kings was deduced from texts in Psalms and Prophecies (e.g., Psalms 72:10, Isaiah 60:3), predicting that kings would come doing homage and bringing gifts to Messiah. The legend of the three kings dates as far back as Origen, and is beautiful but baseless. It grew with time; by-and-by the kings were furnished with names. The legendary spirit loves definiteness. The gifts would be products of the givers’ country, or in high esteem and costly there. Hence the inference drawn by some that the Magi were from Arabia. Thus Grotius: “Myrrha nonnisi in Arabia nascitur, nec thus nisi apud Jabaeos Arabum portionem: sed et aurifera est felix Arabia”. Gold and incense ( λίβανος) are mentioned in Isaiah 60:6 among the gifts to be brought to Israel in the good time coming. The fathers delighted in assigning to these gifts of the Magi mystic meanings: gold as to a king, incense as to God, myrrh as to one destined to die ( ὡς μέλλοντι γεύσασθαι θανάτου). Grotius struck into a new line: gold = works of mercy; incense = prayer; myrrh = purity—to the disgust of Fritzsche, who thought such mystic interpretations beneath so great a scholar.

Verse 12
Matthew 2:12. Their pious errand fulfilled, the Magi, warned to keep out of Herod’s way, return home by another road.— χρηματισθέντες points to divine guidance given in a dream ( κατ ὄναρ); responso accepto, Vulg(6) The passive, in the sense of a divine oracle given, is found chiefly in N. T. (Fritzsche after Casaubon). Was the oracle given in answer to a prayer for guidance? Opinions differ. It may be assumed here, as in the case of Joseph (Matthew 1:20), that the Magi had anxious thoughts corresponding to the divine communication. Doubts had arisen in their minds about Herod’s intentions. They had, doubtless, heard something of his history and character, and his manner on reflection may have appeared suspicious. A skilful dissembler, yet not quite successful in concealing his hidden purpose even from these guileless men. Hence a sense of need of guidance, if not a formal petition for it, may be taken for granted. Divine guidance comes only to prepared hearts. The dream reflects the antecedent state of mind.— μὴ ἀνακάμψαι, not to turn back on their steps towards Jerus. and Herod. Fritzsche praises the felicity of this word as implying that to go by Jerusalem was a roundabout for travellers from Bethlehem to the east. Apart from the question of fact, such a thought does not seem to be in the mind of the evangelist. He is thinking, not of the shortest road, but of avoiding Herod— ἀνεχώρησαν, they withdrew not only homewards, but away from Herod’s neighbourhood. A word of frequent occurrence in our Gospel, four times in this chapter (Matthew 2:13-14; Matthew 2:22).

Verse 13
Matthew 2:13. φαίνεται: assuming that this is the correct reading, the flight to Egypt is represented as following close on the departure of the Magi; the historic present, vividly introducing one scene after another. A subjective state of anxiety is here also to be presumed. Whence arising we can only conjecture. Did the Magi give a hint, mentioning Herod’s name in a significant manner? Be that as it may, Joseph also gets the necessary direction.— ἐγερθεὶς … εἰς αἴγυπτον: Egypt—near, friendly, and the refuge of Israel’s ancestors in days of old, if also their house of bondage.— παράλαβε, take with a view to taking care of (cf. John 1:11, “His own received Him not,” παρέλαβον); benigne, Fritzsche— ἕως … σοί: either generally, till I give thee further orders (Fritzsche); or till I tell thee to return (Meyer, Schanz); sense the same; the time of such new direction is left vague ( ἂν with sub.).— μέλλει γὰρ: gives reason of the command.— τοῦ ἀπολέσαι αὐτό: Herod’s first purpose was to kill Mary’s child alone. He afterwards killed many to make sure of the one. The genitive of the infinitive to express purpose belongs to comparatively late Greek. It occurs constantly in the Sept(7) and in N. T.

Verses 13-15
Matthew 2:13-15. Flight to Egypt. 

Verses 13-23
Matthew 2:13-23. Flight to Egypt, massacre in Bethlehem, return to Nazareth. These three stories have one aim. They indicate the omens which appear in beginnings—omina principiis inesse solent (Ovid). The fortunes of Christianity foreshadowed in the experiences of the holy child: welcomed by Gentiles, evil entreated by Jews. “The real contents of these sections embody an ideal aim” (Schanz).

Verse 14
Matthew 2:14. ὁ δὲ ἐγερθεὶς: Joseph promptly executes the command, νυκτός, before the day, indicating alarm as well as obedience. The words of the command in Matthew 2:13 are repeated by the evangelist in Matthew 2:14 to emphasise the obedient spirit of Joseph.

Verse 15
Matthew 2:15. καὶ ἧν ἐκεῖ, etc.: the stay in Egypt cannot have been long, only a few months, prohably, before the death of Herod (Nösgen).— ἵνα πληρωθῇ: another prophetic reference, this time proceeding directly from the evangelist; Hosea 11:1, given after the Hebrew, not the Sept(8), which for בְנִי has τέκνα αὐτοῦ. The oracle states a historical fact, and can therefore only be a typical prophecy. The event in the life of the infant Jesus may seem an insignificant fulfilment. Not so did it appear to the evangelist. For him all events in the life of the Christ possessed transcendent significance. Was it an event at all? criticism asks. Did the fact suggest the prophetic reference, or did the prophecy create the fact? In reply, be it said that the narratives in this chapter of the Infancy all hang together. If any one of them occurred, all might occur. The main question is, is Herod’s solicitude credible? If so, then the caution of the Magi, the flight to Egypt, the massacre at Bethlehem, the return at the tyrant’s death to Nazareth, are all equally credible.

Verses 16-18
Matthew 2:16-18. The massacre. τότε: ominous then. When he was certain that the Magi were not going to come back to report what they had found at Bethlehem, Herod was enraged as one who had been befooled ( ἐνεπαίχθη). Maddened with anger, he resolves on more truculent measures than he at first intended: kill all of a certain age to make sure of the one—such is his savage order to his obsequious hirelings. Incredible? Anything is credible of the man who murdered his own wife and sons. This deed shocks Christians; but it was a small affair in Herod’s career, and in contemporary history.— ἐν βηθ. καὶ ἐν πᾶσι τοῖς ὁρίοις αὐτής, in Bethlehem, and around in the neighbourhood, to make quite sure.— ἀπὸ διετοῦς καὶ κατωτέρω: the meaning is clear—all children from an hour to two years old. But διετοῦς may be taken either as masculine, agreeing with παιδός understood = from a two-year-old child, or as a neuter adjective used as a noun = from the age of two years, a bimatu as in Vulg(9) There are good authorities on both sides. For a similar phrase, vide 1 Chronicles 27:23, ἀπὸ εἰκοσαετοῦς. Herod made his net wide enough; two years ensured an ample margin.— κατὰ τ. χ.… μάγων. Euthy. Zig. insists that these words must be connected, not with διετοῦς, but with κατωτέρω, putting a comma after the former word, and not after the latter. If, he argues, Herod had definitely ascertained from the Magi that the child must be two years old, he would not have killed those younger. They made Mary’s child younger; Herod kept their time and added a margin: πλάτος ἔτερον αὐτὸς προσέθηκε. It does not seem to matter very much. Herod would not be very scrupulous. He was likely to add a margin in either case; below if they made the age two years, above if they made it less.

Verse 18
Matthew 2:18 : still another prophetic reference, erem. 31:15, freely reproduced from the Sept(10); pathetic and poetic certainly, if the relevance be not conspicuously apparent. The evangelist introduces the prophetic passage in this case, not with ἵνα, but with τότε (Matthew 2:17), suggesting a fulfilment not regarded as exclusive. The words, even in their original place, are highly imaginative. The scene of Rachel weeping for her children is one of several tableaux, which passed before the prophet’s eye in a vision, in a dream which, on awaking, he felt to be sweet. It was poetry to begin with, and it is poetry here. Rachel again weeps over her children; hers, because she was buried there, the prophet’s Ramah, near Gibeah, north of Jerusalem, standing for Bethlehem as far to the south. The prophetic passage did not create the massacre; the tradition of the massacre recalled to mind the prophecy, and led to its being quoted, though of doubtful appositeness in a strict sense. Jacob’s beloved wife seems to have occupied an imaginative place also in Rabbinical literature. Wünsche quotes this from the Midrasch: “Why did Jacob bury Rachel on the way to Ephratah or Bethlehem? (Genesis 35:16). Because he foresaw that the exiles would at some future time pass that way, and he buried her there that she might pray for them” (Beiträge, p. 11). Rachel was to the Hebrew fancy a mother for Israel in all time, sympathetic in all her children’s misfortunes.

Verses 19-21
Matthew 2:19-21. Joseph’s return. τελευτήσαντος δὲ τ. ἡρ: Herod died in 750 U. C. in his 70th year, at Jericho, of a horrible loathsome disease, rotten in body as in soul, altogether an unwholesome man (vide Joseph, Bell, i. 33, 1–5; Antiq., xvii. 6, 5; Euseb., H. E., i. 6, 8). The news of his death would fly swiftly, and would not take long to reach Egypt.There would be no need of an angel to inform Joseph of the fact. But his anxieties would not therefore be at an end. Who was to succeed Herod? Might he not be another of the same type? Might disorder and confusion not arise? Would it be safe or wise to return to Palestine? Guidance was again needed, desired, and obtained.— ἰδοὺ ἄγγελος … λέγων: the guidance is given once more in a dream ( κατʼ ὄναρ). The anxious thoughts of the daytime are reflected in the dream by night, and the angelic message comes to put an end to uncertainty.

Verse 20
Matthew 2:20. ἐγερθεὶς … ἰσραήλ: it is expressed in the same terms as those of the message directing flight to Egypt, except of course that the land is different, and the order not flee but return. “Arise, take the child and His mother.” The words were as a refrain in the life of Joseph in those critical months.— τεθνήκασι γὰρ: in this general manner is the death of Herod referred to, as if in studious avoidance of the dreaded name. They are dead. The plural here ( οἱ ζητοῦντες), as often, expresses a general idea, a class, though only a single person is meant (vide Winer, § 27, 2, and Exodus 4:19). But the manner of expression may indicate a desire to dissipate completely Joseph’s apprehensions. There is nothing, no person to fear: go! Matthew 2:21. ὁ δὲ ἐγερθεὶς … ἰσραήλ: prompt obedience follows, but νυκτός (Matthew 2:14) is omitted this time. Joseph may wait till day; the matter is not so urgent. Then the word was φεῦγε. It was a flight for life, every hour or minute important.

Verse 22-23
Matthew 2:22-23. Settlement in Nazareth in Galilee. Joseph returns with mother and child to Israel, but not to Judaea and Bethlehem.— ἀκούσας … ἡρῴδου: Archelaos reigns in his father’s stead. A man of kindred nature, suspicious, truculent (Joseph., Ant., 17, 11, 2), to be feared and avoided by such as had cause to fear his father.— βασιλεύει, reigns, not in the strict sense of the word. He exercised the authority of an ethnarch, with promise of a royal title if he conducted himself so as to deserve it. In fact he earned banishment. At Herod’s death the Roman emperor divided his kingdom into four parts, of which he gave two to Archelaus, embracing Judaea, Idumaea and Samaria; the other two parts were assigned to Antipas and Philip, also sons of Herod: to Antipas, Galilee and Peraea; to Philip, Batanea, Trachonitis and Auranitis. They bore the title of Tetrarch, ruler of a fourth part (Joseph., Ant., 17, 11, 4).— ἐφοβήθη ἐκεῖ ἀπελθεῖν. It is implied that to settle in Judaea was the natural course to follow, and that it would have beer followed but for a special reason. Schanz, taking a hint from Augustine, suggests that Joseph wished to settle in Jerusalem, deeming that city the most suitable home for the Messiah, but that God judged the despised Galilee a better training school for the future Saviour of publicans, sinners and Pagans. This hypothesis goes on the assumption that the original seat of the family was Nazareth.— ἐκεῖ: late Greek for ἐκεῖσε. In later Greek authors the distinction between ποῖ ποῦ, οἷ οὗ, ὅποι ὅπου, ἐκεῖ and ἐκεῖσε practically disappeared. Rutherford’s New Phrynichus, p. 114. Vide for another instance, Luke 21:2. Others explain the substitution as a case of attraction common in adverbs of place. The idea of remaining is in the mind = He feared to go thither to abide there. vide Lobeck’s Phryn., p. 44, and Fritzsche.— χρηματισθεὶς τῆς γαλιλαίας: again oracular counsel given in a dream, implying again mental perplexity and need of guidance. Going to Galilee, Judaea being out of the question, was not a matter of course, as we should have expected. The narrative of the first Gospel appears to be constructed on the assumption that Nazareth was not the original home of the holy family, and to represent a tradition for which Nazareth was the adopted home, Bethlehem being the original. “The evangelist did not know that Nazareth was the original seat of the family.” Weiss, Matt. evang. p. 98.

Verse 23
Matthew 2:23. κατῳκησεν. κατοικεῖν in Sept(11) is used regularly for יָשַׁב in the sense of to dwell, and with ἐν in Luke and Acts (Luke 13:4; Acts 1:20, etc.) in the same sense. Here with εἰς it seems to mean going to settle in, adopting as a home, the district of Galilee, the particular town called Nazareth.— εἰς πόλιν is to be taken along with κατῴ. not with ἐλθὼν. Arrived in Galilee he transferred his family to Nazareth, as afterwards Jesus migrated to Capernaum to carry on there His ministry (Matthew 4:13, where the same form of expression recurs).— ναζαρέτ, a town in lower Galilee, in the tribe of Zebulon, nowhere mentioned in O. T. or Josephus.— ὅπως πληρωθῇ, etc.: a final prophetic reference winding up the history of the infancy. ὅπως not ἵνα, as usual, but with much the same meaning. It does not necessarily imply that a prophetic oracle consciously influenced Joseph in making his choice, but only that the evangelist saw in that choice a fulfilment of prophecy. But what prophecy? The reference is vague, not to any particular prophet, but to the prophets in general. In no one place can any such statement be found. Some have suggested that it occurred in some prophetic book or oracle no longer extant. “Don’t ask,” says Euthy. Zig., “in what prophets; you will not find: many prophetic books were lost” (after Chrys.). Olearius, in an elaborate note, while not adopting, states with evident sympathy this view as held by others. Jerome, following the Jewish scholars (eruditi Hebraeorum) of his time, believed the reference to be mainly to Isaiah 11, where mention is made of a branch ( נָצֶר) that shall spring out of Jesse’s root. This view is accepted by most modern scholars, Catholic and Protestant, the name of the town being viewed as a derivative from the Hebrew word (a feminine form). The epithet ναζωραῖος will thus mean: “the man of Nazareth, the town of the off-shoot”. De Wette says: “In the spirit of the exegetical mysticism of the time, and applying what the Jews called Midrasch, deeper investigation, the word is used in a double sense in allusion at once to נֵצֶר, Isaiah 11:1, sprout, and to the name of Nazareth”. There may be something in the suggestion that the reference is to Judges 13:7 : ὅτι ναζιραῖον θεοῦ ἔσται, and the idea: one living apart in a secluded town. (So Furrer in Die Bedeutung der bibl. Geographie für d. bib. Exegese, p. 15.)

This final prophetic reference in the history of the infancy is the weakest link in the chain. It is wasted effort to try to show its value in the prophetic argument. Instead of doing this, apologists would act more wisely by frankly recognising the weakness, and drawing from it an argument in favour of historicity. This may very legitimately be done. Of all the incidents mentioned in this chapter, the settlement in Nazareth is the only one we have other means of verifying. Whether it was the original or the adopted home of Jesus may be doubtful, but from many references in the Gospels we know that it was His home from childhood till manhood. In this case, therefore, we certainly know that the historic fact suggested the prophetic reference, instead of the prophecy creating the history. And the very weakness of the prophetic reference in this instance raises a presumption that that was the nature of the connection between prophecy and history throughout. It is a caveat against the critical theory that in the second chapter of Matthew we have an imaginary history of the infancy of Jesus, compiled to meet a craving for knowledge on the subject, and adapted to the requirements of faith, the rudiments of the story consisting of a collection of Messianic prophecies—the star of Jacob, princes bringing gifts, Rachel weeping for her children, etc. The last of the prophetic references would never have occurred to any one, whether the evangelist or any other unknown source of the tradition, unless there had been a fact going before, the settlement in Nazareth. But given the fact, there was a strong desire to find some allusion to it in the O. T. Faith was easily satisfied; the faintest allusion or hint would do. That was in this ease, and presumably in most cases of the kind, the problem with which the Christian mind in the Apostolic age was occupied: not creating history, but discovering in evangelic facts even the most minute, prophetic fulfilments. The evangelist’s idea of fulfilment may provoke a smile, but it might also awaken a feeling of thankfulness in view of what has been stated. It is with the prophetic references in the Gospels as with songs without words. The composer has a certain scene or state of mind in his view, and writes under its inspiration. But you are not in his secret, and cannot tell when you hear the music what it means. But let the key be given, and immediately you find new meaning in the music. The prophecies are the music; the key is the history. Given the prophecies alone and you could with difficulty imagine the history; given the history you can easily understand how religious fancy might discover corresponding prophecies. That the prophecies, once suggested, might react on the facts and lead to legendary modifications is of course not to be denied.

03 Chapter 3 
Verse 1
Matthew 3:1. ἐν δὲ ταῖς ἡμέραις ἐκείναις: the time when most vaguely indicated. Luke’s narrative here (Matthew 3:1) presents a great contrast, as if with conscious intent to supply a want. John’s ministry is there dated with reference to the general history of the world, and Christ’s age at His baptism is given. Luke’s method is more satisfactory in a historical point of view, but Matthew’s manner of narration is dramatically effective. He passes abruptly to the new theme, and leaves you to guess the length of the interval. A similarly indefinite phrase occurs in the story of Moses (Exodus 2:11). There has been much discussion as to what period of time the evangelist had in view. Some say none, except that of the events to be related. “In those days,” means simply, “in the days when the following events happened” (so Euthy. Zig.). Others suggest explanations based on the relation of our Gospel to its sources, e.g., use of a source in which more was told about John, or anticipation of Mark 1:9, where the phrase is used in reference to Christ’s coming to be baptised. Probably the best course is to take it as referring back from the apostolic age to the great creative epoch of the evangelic history = “In those memorable years to which we look back with wistful reverent gaze”.— παραγίνεται ὁ ι.: John appears on the stage of history—historical present, used “to give a more animated statement of past events” (Goodwin’s Syntax, p. 11). John ὁ βαπτιστής, well known by this epithet, and referred to under that designation by Josephus (Antiq., xviii. 5, 2, on which vide Schürer; Jewish History, div. i., vol. ii., p. 23). Its currency naturally suggests that John’s baptism was partly or wholly an originality, not to be confounded with proselyte baptism, which perhaps did not even exist at that time.— κηρύσσων, preaching, as well as baptising, heralding the approach of the Kingdom of Heaven, standing especially in N. T. for proclamation of the good news of God, distinct from διδάσκων (Matthew 4:23): a solemn word for a momentous matter.— ἐν τῇ ἐρήμῳ τ. ἰουδαίας: scene of the ministry, the pasture lands lying between the central range of hills and the Jordan and the Dead Sea, not all belonging to Judaea, but of the same character; suitable scene for such a ministry.

Verses 1-6
Matthew 3:1-6. John the Baptist appears (Mark 1:1-6, Luke 3:1-6).

Verse 2
Matthew 3:2. λέγων introduces the burden of his preaching.— μετανοεῖτε, Repent. That was John’s great word. Jesus used it also when He began to preach, but His distinctive watchword was Believe. The two watchwords point to different conceptions of the kingdom. John’s kingdom was an object of awful dread, Jesus’ of glad welcome. The message of the one was legal, of the other evangelic. Change of mind John deemed very necessary as a preparation for Messiah’s advent.— ἡ βασιλεία τῶν οὐρανῶν, the Kingdom of Heaven. This title is peculiar to Matthew. In the other Gospels it is called the Kingdom of God. Not used either by John or by Jesus, says Weiss, but to be ascribed to the evangelist. There does not seem to be any urgent reason for this judgment. In Daniel 2:44 the kingdom is spoken of as to be set up by “the God of heaven,” and in the Judaistic period previous to the Christian era, when a transcendent conception of God began to prevail, the use of heaven as a synonym for God came in. Custom might cause it to be employed, even by those who did not sympathise with the conception of God as transcendent, outside and far off from the world (vide note in H. C., p. 55).

Verse 3
Matthew 3:3. οὗτος γάρ ἐστιν, etc.: the evangelist here speaks. He finds in John the man of prophecy who proclaims in the desert the near advent of Jehovah coming to deliver His people. He quotes Isaiah only. Mark (Mark 1:2) quotes Malachi also, identifying John, not only with the voice in the desert, but with Elijah. Isaiah’s herald is not merely a type of John in the view of the evangelist; the two are identical. The quotation follows the Sept(12), except that for τοῦ θεοῦ ἡμῶν is substituted αὐτοῦ. Note where Matthew stops. Luke, the universalist, goes on to the end of the oracle. The mode of introducing the prophetic citation is peculiar. “This is he,” not “that it might be fulfilled”. Weiss (Meyer) thinks this an indication that the passage is taken from “the apostolic source”.

Verse 4
Matthew 3:4. αὐτὸς δὲ ὁ ἰ. The story returns to the historical person, John, and identifies him with the herald of prophecy. “This same John.” Then follows a description of his way of life—his clothing and his food, the details conveying a life-like picture of the manner of the man: his habits congruous to his vocation.— τὸ ἔνδυμα ἀπὸ τριχῶν καμήλου: his characteristic ( αὐταῦ) piece of clothing was a rough rude garment woven out of camel’s hair, not as some have thought, a camel’s skin. We read in Hebrews 11:37, of sheep skins and goat skins worn by some of God’s saints, but not of camel skins. Fritzsche takes the opposite view, and Grotius. Euthy., following Chrysostom, says: “Do not ask who wove his garment, or whence he got his girdle; for more wonderful is it that he should live from childhood to manhood in so inhospitable a climate”. John took his fashion in dress from Elijah, described (2 Kings 1:8) as “an hairy man, and girt with a girdle of leather about his loins”. It need not be doubted that the investment is historical, not a legendary creation, due to the opinion that John was Elijah redivivus. The imitation in dress does not imply a desire to pass for Elijah, but expresses similarity of mood.— ἡ δὲ τροφὴ: his diet as poor as his clothing was mean.— ἀκρίδες: the last of four kinds of edible locusts named in Leviticus 11:22 (Sept(13)), still it seems used by the poor in the east; legs and wings stripped off, and the remainder boiled or roasted. “The Beduins of Arabia and of East Jordan land eat many locusts, roasted, boiled or baked in cakes. In Arabia they are sold in the market. They taste not badly” (Benzinger, Hebraische Archäologie). Euthy. reports to the same effect as to his own time: many eat it in those parts τεταριχευμένον (pickled). Not pleasant food, palatable only to keen hunger. If we may trust Epiphanius, the Ebionites, in their aversion to animal food, grudged the Baptist even that poor diet, and restricted him to cakes made with honey ( ἐγκρίδας ἐν μελίτι), or to honey alone. Vide Nicholson’s Gospel according to the Hebrews, p. 34, and the notes there; also Suicer’s Thesaurus, sub. v. ἀκρίς.— μέλι ἄγριον: opinion is divided between bee honey and tree honey, i.e., honey made by wild bees in trees or holes in the rocks, or a liquid exuding from palms and fig trees. (On this also consult Nicholson, Gospel of Hebrews, p. 35.) Both were used as food, but our decision should incline to vegetable honey, on the simple ground that it was the poorer food. Bee honey was a delicacy, and is associated with milk in Scripture in descriptions of a fertile land. The vegetable product would suit best John’s taste and state. “Habitatori solitudinis congruum est, non delicias ciborum, sed necessitatem humanae carnis explere.” Jerome.

Verse 5-6
Matthew 3:5-6. Effects of John’s preaching. Remarkable by his appearance, his message, and his moral intensity, John made a great impression. They took him for a prophet, and a prophet was a novelty in those days. His message appealed to the common Messianic hope, and proclaimed fulfilment to be at hand.— τότε, then, general note of time, frequent in this Gospel. ἐξεπορεύετο imperfect, denoting continued action. The movement of course was gradual. It began on a small scale and steadily grew till it reached colossal dimensions. Each evangelist, in his own way, bears witness to this. Luke speaks of crowds (Matthew 3:7), Mark and Matthew give graphic particulars, similar, but in diverse order. “All Judaea and all the Jerusalemites,” says Mark. “Jerusalem, Judaea and the Jordan country,” Matthew. The historical order was probably the reverse of that in Matthew’s narrative. First came those from the surrounding country—people living near the Jordan, on either side, in what is now called El-Ghor. Then the movement extended in widening circles into Judaea. Finally it affected conservative, disdainful Jerusalem, slow to be touched by new popular influences.— ἱεροσόλυμα: the Greek form here as in Matthew 2:3, and generally in this Gospel. It is not said all Jerusalem, as in Mark. The remarkable thing is that any came from that quarter. Standing first, and without the “all,” the reference means even Jerusalem. The πᾶσα in the other two clauses is of course an exaggeration. It implies, not that every human being went to the Jordan, but that the movement was general. The evangelist expresses himself just as we should do in a similar case. πᾶς with the article means “the whole,” without, “every”.

Verse 6
Matthew 3:6. καὶ ἐβαπτίζοντο: the imperfect again. They were baptised as they came.— ἐν τῷ ἰορ. ποταμῷ. The word ποταμῷ, omitted in T. R., by all means to be retained. Dull prosaic scribes might deem it superfluous, as all men knew the Jordan was a river, but there is a touch of nature in it which helps us to call up the scene.— ὑπʼ αὐτοῦ, by him, the one man. John would not want occupation, baptising such a crowd, one by one.— ἐξομολογούμενοι: confession was involved in the act of submitting to baptism at the hands of one whose preaching had for its burden, Repent. But there was explicit confession, frank, full ( ἐκ intensifies), on the part of guilt-burdened men and women glad to get relief so. General or special confession? Probably both: now one, now the other, according to idiosyncrasy and mood. Confession was not exacted as a conditio sine qua non of baptism, but voluntary. The participle means, while confessing; not, provided they confessed. This confession of sins by individuals was a new thing in Israel. There was a collective confession on the great day of atonement, and individual confession in certain specified cases (Numbers 5:7), but no great spontaneous self-unburdenment of penitent souls—every man apart. It must have been a stirring sight.

Verse 7
Matthew 3:7. ἰδὼν δὲ, etc.: among those who visited the Jordan were some, not a few, many indeed ( πολλοὺς) of the PHARISEES and SADDUCEES. The first mention of classes of whom the Gospels have much to say, the former being the legal precisians, virtuosi in religion, the latter the men of affairs and of the world, largely belonging to the sacerdotal class (consult Wellhausen, Die Pharisäer und die Sadducäer). Their presence at the scene of John’s ministry is credible. Drawn doubtless by mixed motives, as persons of their type generally are, moral simplicity not being in their line; partly curious, partly fascinated, partly come to spy; in an ambiguous state of mind, neither decidedly in sympathy nor pronouncedly hostile. In any case they cannot remain indifferent to a movement so deep and widespread. So here they are; coming to ( ἐπὶ) John’s baptism, not to be baptised, nor coming against, as some (Olearius, e.g.) have thought, as if to put the movement down, but coming to witness the strange, novel phenomenon, and form their impressions. John did not make them welcome. His spirit was troubled by their presence. Simple, sensitive, moral natures instinctively shrink from the presence of insincerity, duplicity and craftiness.— ἰδὼν: how did they come under his observation? By their position in the crowd or on the outskirts of it, and by their aspect? How did he identify them as Pharisees and Sadducees? How did the hermit of the desert know there were such people? It was John’s business to know all the moral characteristics of his time. These were the matters in which he took supreme interest, and he doubtless had means of informing himself, and took pains to do so. It may be assumed that he knew well about the Essenes living in his neighbourhood, by the shores of the Dead Sea, somewhat after his own fashion, and about the other two classes, whose haunts were the great centres of population. There might be Essenes too in the crowd, though not singled out, the history otherwise having no occasion to mention them.— γεννήματα ἐχιδνῶν: sudden, irrepressible outburst of intense moral aversion. Why vipers? The ancient and mediæval interpreters (Chrysos., Aug., Theophy., Euthy.) had recourse in explanation to the fable of the young viper eating its mother’s womb. The term ought rather to be connected with the following words about fleeing from the coming wrath. The serpents of all sorts lurking in the fields flee when the stubble is set on fire in harvest in preparation for the winter sowing. The Baptist likens the Pharisees and Sadducees to these serpents fleeing for their lives (Furrer in Zeitschrift für Missionskunde und Religionswissenschaft, 1890). Professor G. A. Smith, Historical Geography of the Holy Land, p. 495, suggests the fires among the dry scrub, in the higher stretches of the Jordan valley, chasing before them the scorpions and vipers, as the basis of the metaphor. There is grim humour as well as wrath in the similitude. The emphasis is not on vipers but on fleeing. But the felicity of the comparison lies in the fact that the epithet suits very well. It implies that the Pharisees and Sadducees are fleeing. They have caught slightly the infection of repentance; yet John does not believe in its depth or permanence.— τίς ὑπέδειξεν: there is surprise in the question. Can it be possible that even you have learned to fear the approaching crisis? Most unlikely scholars.— φυγεῖν ἀπὸ: pregnant for “flee and escape from” (De Wette). The aorist points to possibility, going with verbs of hoping and promising in this sense (Winer, § xliv. 7 c.). The implied thought is that it is not possible = who encouraged you to expect deliverance? The aorist further signifies a momentary act: now or never.— τῆς μελ. ὀργῆς, the day of wrath impending, preluding the advent of the Kingdom. The idea of wrath was prominent in John’s mind: the coming of the Kingdom an awful affair; Messiah’s work largely a work of judgment. But he rose above ordinary Jewish ideas in this: they conceived of the judgment as concerning the heathen peoples; he thought of it as concerning the godless in Israel

Verses 7-10
Matthew 3:7-10. Words of rebuke and warning to unwelcome vistors (Luke 3:7-9). 

Verse 8
Matthew 3:8. ποιήσατε οὖν, etc. “If, then, ye are in earnest about escape, produce fruit worthy of repentance; repentance means more than confession and being baptised.” That remark might be applied to all that came, but it contained an innuendo in reference to the Pharisees and Sadducees that they were insincere even now. Honest repentance carries amendment along with it. Amendment is not expected in this case because the repentance is disbelieved in.— καρπὸν, collective, as in Galatians 5:22, fruit; the reading in T. R. is probably borrowed from Luke 3:8. The singular is intrinsically the better word in addressing Pharisees who did good actions, but were not good. Yet John seems to have inculcated reformation in detail (Luke 3:10-14). It was Jesus who proclaimed the inwardness of true morality. Fruit: the figure suggests that conduct is the outcome of essential character. Any one can do ( ποιήσατε, vide Genesis 1:11) acts externally good, but only a good man can grow a crop of right acts and habits.

Verse 9-10
Matthew 3:9-10. Protest and warning. καὶ μὴ δόξητε … τ. ἀβραάμ: the meaning is plain = do not imagine that having Abraham for father will do instead of repentance—that all children of Abraham are safe whatever betide. But the expression is peculiar: do not think to say within yourselves. One would have expected either: do not think within yourselves, or, do not say, etc. Wetstein renders: “ne animum inducite sic apud vosmet cogitare,” with whom Fritzsche substantially agrees = do not presume to say, cf. Philippians 3:4.— πατέρα, father, in the emphatic position=we have as father, Abraham; it is enough to be his children: the secret thought of all unspiritual Jews, Abraham’s children only in the flesh. It is probable that these words (Matthew 3:9-10) were spoken at a different time, and to a different audience, not merely to Pharisees and Sadducees, but to the people generally. Matthew 3:7-12 are a very condensed summary of a preaching ministry in which many weighty words were spoken (Luke 3:18), these being selected as most representative and most relevant to the purpose of the evangelist. Matthew 3:7-8 contain a word for the leaders of the people; Matthew 3:9-10 for the people at large; Matthew 3:11-12 a word to inquirers about the Baptist’s own relation to the Messiah.

Verse 10
Matthew 3:10. ἤδη δὲ ἡ ἀξίνη … κεῖται: judgment is at hand. The axe has been placed ( κεῖμαι = perfect passive of τίθημι) at the root of the tree to lay it low as hopelessly barren. This is the doom of every non-productive fruit tree.— ἐκκόπτεται: the present tense, expressive not so much of the usual practice (Fritzsche) as of the near inevitable event.— μὴ ποιοῦν καρπὸν καλὸν, in case it produce not ( μὴ conditional) good fruit, not merely fruit of some kind. degenerate, unpalatable.— εἰς πῦρ βάλλεται: useless for any other purpose except to be firewood, as the wood of many fruit trees is.

Verse 11-12
Matthew 3:11-12. John defines his relation to the Messiah (Mark 1:7-8; Luke 3:15-17). This prophetic word would come late in the day when the Baptist’s fame was at its height, and men began to think it possible he might be the Christ (Luke 3:15). His answer to inquiries plainly expressed or hinted was unhesitating. No, not the Christ, there is a Coming One. He will be here soon. I have my place, important in its own way, but quite secondary and subordinate. John frankly accepts the position of herald and forerunner, assigned to him in Matthew 3:3 by the citation of the prophetic oracle as descriptive of his ministry.— ἐγὼ μὲν, etc. ἐγὼ emphatic, but with the emphasis of subordination. My function is to baptise with water, symbolic of repentance.— ὁ δὲ ό. μ. ἐρχόμενος. He who is just coming (present participle). How did John know the Messiah was just coming? It was an inference from his judgment on the moral condition of the time. Messiah was needed; His work was ready for Him; the nation was ripe for judgment. Judgment observe, for that was the function uppermost in his mind in connection with the Messianic advent. These two verses give us John’s idea of the Christ, based not on personal knowledge, but on religious preconceptions. It differs widely from the reality. John can have known little of Jesus on the outer side, but he knew less of His spirit. We cannot understand his words unless we grasp this fact. Note the attributes he ascribes to the Coming One. The main one is strength— ἰσχυρότερος fully unfolded in the sequel. Along with strength goes dignity— οὗ οὐκ εἰμὶ, etc. He is so great, august a personage, I am not fit to be His slave, carrying to and from Him, for and after use, His sandals (a slave’s office in Judaea, Greece and Rome). An Oriental magnificent exaggeration.— αὐτὸς ὑμᾶς βαπτίσει: returns to the Power of Messiah, as revealed in His work, which is described as a baptism, the better to bring out the contrast between Him and His humble forerunner.— ἐν πνεύματι ἁγίῳ καὶ πυρί. Notable here are the words, ἐν πνεύματι ἁγίῳ. They must be interpreted in harmony with John’s standpoint, not from what Jesus proved to be, or in the light of St. Paul’s teaching on the Holy Spirit as the immanent source of sanctification. The whole baptism of the Messiah, as John conceives it, is a baptism of judgment. It has been generally supposed that the Holy Spirit here represents the grace of Christ, and the fire His judicial function; not a few holding that even the fire is gracious as purifying. I think that the grace of the Christ is not here at all. The πνεῦμα ἅγιον is a stormy wind of judgment; holy, as sweeping away all that is light and worthless in the nation (which, after the O. T. manner, is conceived of as the subject of Messiah’s action, rather than the individual). The fire destroys what the wind leaves. John, with his wild prophetic imagination, thinks of three elements as representing the functions of himself and of Messiah: water, wind, fire. He baptises with water, in the running stream of Jordan, to emblem the only way of escape, amendment. Messiah will baptise with wind and fire, sweeping away and consuming the impenitent, leaving behind only the righteous. Possibly John had in mind the prophetic word, “our iniquities, like the wind, have taken us away,” Isaiah 64:6; or, as Furrer, who I find also takes πνεῦμα in the sense of “wind,” suggests, the “wind of God,” spoken of in Isaiah 40:7 : the strong east wind which blights the grass (Zeitschrift für Missionskunde und Religionswissenschaft, 1890). Carr, Cambridge G. T., inclines to the same view, and refers to Isaiah 41:16 : “Thou shalt fan them, and the wind shall carry them away”. Vide also Isaiah 4:4.

Verse 12
Matthew 3:12. This ver. follows up Matthew 3:11, and explains the judicial action emblemed by wind and fire.— οὗ τὸ πτύον ἐ. τ. χ. αὐτοῦ. The construction is variously understood. Grotius takes it as a Hebraism for ἐν οὗ χειρὶ τὸ πτύον. Fritzsche takes ἐν τ. χειρὶ αὐτοῦ as epexegetical, and renders: “whose will be the fan, viz., in His hand”. Meyer and Weiss take οὗ as assigning a reason: “He ( αὐτὸς of Matthew 3:11) whose fan is in hand and who is therefore able to perform the part assigned to Him”. Then follows an explanation of the modus operandi.— διακαθαριεῖ from διακαθαρίζω, late for classic διακαθαίρω. The idea is: He with His fan will throw up the wheat, mixed with the chaff, that the wind may blow the chaff away; He will then collect the straw, ἄχυρον (in Greek writers usually plural τὰ ἄχυρα, vide Grimm), and burn it with fire, and collect the wheat lying on the threshing floor and store it in His granary. So shall He thoroughly ( δια intensifying) cleanse His floor. And the sweeping wind and the consuming fire are the emblems and measure of His power; stronger than mine, as the tempest and the devastating flames are mightier than the stream which I use as my element.— ἅλων, a place in a field made firm by a roller, or on a rocky hill top exposed to the breeze.— ἀποθήκη means generally any kind of store, and specially a grain store, often underground. Bleek takes the epithet ἀσβέστῳ applied to the fire as signifying: inextinguishable till all the refuse be consumed. It is usually understood absolutely.

Verse 13
Matthew 3:13. τότε παρα. ο ἰ.… γαλιλαίας: then, after John had described the Messiah, appears on the scene ( παραγίνεται, the historical present again, as in Matthew 3:1, with dramatic effect) from Galilee, where He has lived since childhood, Jesus, the real Christ; how widely different from the Christ conceived by the Baptist we know from the whole evangelic history. But shutting off knowledge gathered from other sources, we may obtain significant hints concerning the stranger from Galilee from the present narrative. He comes ἐπὶ τὸν ι. πρὸς τὸν ἰωαν., τοῦ βαπτισθῆναι ὑπʼ αὐτοῦ. These words at once suggest a contrast between Jesus and the Pharisees and Sadducees. They came to the baptism as a phenomenon to be critically observed. Jesus comes to the Jordan ( ἐπὶ), towards the Baptist ( πρὸς) to enter into personal friendly relations with him (vide John 1:1, πρὸς τὸν θεόν), in order to be baptised by him (genitive of the infinitive expressing purpose). Jesus comes thoroughly in sympathy with John’s movement, sharing his passion for righteousness, fully appreciating the symbolic significance of his baptism, and not only willing, but eager to be baptised; the Jordan in His mind from the day He leaves home. A very different person this from the leaders of Israel, Pharisaic or Sadducaic. But the sequel suggests a contrast also between Him and John himself.

Verses 13-17
Matthew 3:13-17. Jesus appears, His baptism and its accompaniments (Mark 1:9-11; Luke 3:21-22). 

Verse 14
Matthew 3:14. διεκώλυεν: imperfect, pointing to a persistent (note the διὰ) but unsuccessful attempt to prevent. His reason was a feeling that if either was to be baptised the relation ought to be inverted. To understand this feeling it is not necessary to import a fully developed Messianic theology into it, imputing to the Baptist all that we believe concerning Jesus as the Christ and the sinless one. It is enough to suppose that the visitor from Galilee had made a profound moral impression on him by His aspect and conversation, and awakened thoughts, hopes, incipient convictions as to who He might be. Nor ought we to take too seriously the Baptist’s statement: “I have need to be baptised of Thee”. Hitherto he had had no thought of being baptised himself. He was the baptiser, not one feeling need to be baptised; the censor of sinners, not the sympathetic fellow-sinner. And just here lies the contrast between John and Jesus, and between the Christ of John’s imagination and the Christ of reality. John was severe; Jesus was sympathetic. John was the baptiser of sinners; Jesus wished to be baptised, as if a sinner Himself, a brother of the sinful. In the light of this contrast we are to understand the baptism of Jesus. Many explanations of it have been given (for these, vide Meyer), mostly theological. One of the most feasible is that of Weiss (Matt.-Evan.), that in accordance with the symbolic significance of the rite as denoting death to an old life and rising to a new, Jesus came to be baptised in the sense of dying to the old natural relations to parents, neighbours, and earthly calling, and devoting Himself henceforth to His public Messianic vocation. The true solution is to be found in the ethical sphere, in the sympathetic spirit of Jesus which made Him maintain an attitude of solidarity with the sinful rather than assume the position of critic and judge. It was impossible for such an one, on the ground of being the Messiah, or even on the ground of sinlessness, to treat John’s baptism as a thing with which He had no concern. Love, not a sense of dignity or of moral faultlessness, must guide His action. Can we conceive sinlessness being so conscious of itself, and adopting as its policy aloofness from sinners? Christ’s baptism might create misunderstanding, just as His associating with publicans and sinners did. He was content to be misunderstood.

Verse 14-15
Matthew 3:14-15. John refuses. It is instructive to compare the three synoptical evangelists in their respective narratives of the baptism of Jesus. Mark (Mark 1:9) simply states the fact. Matthew reports perplexities created in the mind of John by the desire of Jesus to be baptised, and presumably in the minds of Christians for whom he wrote. Luke (Luke 3:21) passes lightly over the event in a participial clause, as if consoious that he was on delicate ground. The three narratives exhibit successive phases of opinion on the subject, a fact not without bearing on the dates and relations of the three Gospels. Matthew represents the intermediate phase. His account is intrinsically credible.

Verse 15
Matthew 3:15. The reasoning with which Jesus replies to John’s scruples is characteristic. His answer is gentle, respectful, dignified, simple, yet deep.— ἄφες ἄρτι—deferential, half-yielding, yet strong in its very gentleness. Does ἄρτι imply a tacit acceptance of the high position assigned to Him by John (Weiss-Meyer)? We may read that into it, but I doubt if the suggestion does justice to the feeling of Jesus.— οὕτω γὰρ πρέπον: a mild word when a stronger might have been used, because it refers to John as well as Jesus: fitting, becoming, congruous; vide Hebrews 2:10, where the same word is used in reference to the relation of God to Christ’s sufferings. “It became Him.”— πᾶσαν δικαιοσύνην: this means more than meets the ear, more than could be explained to a man like John. The Baptist had a passion for righteousness, yet his conception of righteousness was narrow, severe, legal. Their ideas of righteousness separated the two men by a wide gulf which is covered over by this general, almost evasive, phrase: all righteousness or every form of it. The special form meant is not the mere compliance with the ordinance of baptism as administered by an accredited servant of God, but something far deeper, which the new era will unfold. John did not understand that love is the fulfilling of the law. But he saw that under the mild words of Jesus a very earnest purpose was hid. So at length he yielded— τότε ἀφίησιν αὐτόν.

Verse 16-17
Matthew 3:16-17. The preternatural accompaniments. These have been variously viewed as meant for the people, for the Baptist, and for Jesus. In my judgment they concern Jesus principally and in the first place, and are so viewed by the evangelist. And as we are now making the acquaintance of Jesus for the first time, and desiring to know the spirit, manner, and vocation of Him whose mysterious birth has occupied our attention, we may confine our comments to this aspect. Applying the principle that to all objective supernatural experiences there are subjective psychological experiences corresponding, we can learn from the dove-like vision and the voice from heaven the thoughts which had been passing through the mind of Jesus at this critical period. These thoughts it most concerns us to know; yet it is just these thoughts that both believers and naturalistic unbelievers are in danger of overlooking; the one through regarding the objective occurrences as alone important, the other because, denying the objective element in the experience, they rush to the conclusion that there was no experience at all. Whereas the truth is that, whatever is to be said as to the objective element, the subjective at all events is real: the thoughts reflected and symbolised in the vision and the voice.

Matthew 3:16. εὐθὺς may be connected with βαπτισθεὶς, with ἀνέβη, or with ἠνεῴχθησαν in the following clause by a hyperbaton (Grotius). It is commonly and correctly taken along with ἀνέβη. But why say straightway ascended? Euthy. gives an answer which may be quoted for its quaintness: “They say that John had the people under water up to the neck till they had confessed their sins, and that Jesus having none to confess tarried not in the river”. Fritzsche laughs at the good monk, but Schanz substantially adopts his view. There might be worse explanations.— καὶ ἰδοὺ ἠνεῴχθησαν, etc. When Jesus ascended out of the water the heavens opened and He (Jesus) saw the spirit of God descending as a dove coming upon Him. According to many interpreters, including many of the Fathers, the occurrence was of the nature of a vision, the appearance of a dove coming out of the heavens. ὁ εὐαγγελιστὴς οὐκ εἶπεν ὅτι ἐν φύσει περιστερᾶς, ἀλλʼ ἐν εἴδει περιστερᾶς—Chrys. Dove-like: what was the point of comparison? Swift movement, according to some; soft gentle movement as it sinks down on its place of rest, according to others. The Fathers insisted on the qualities of the dove. Euthy. sums up these thus: φιλάνθρωπον γάρ ἐστι καὶ ἀνεξίκακον· ἀποστερούμενον γὰρ τῶν νεοσσῶν ὑπομένει, καὶ οὐδὲν ἧττον τοὺς ἀποστεροῦντας προσίεται. καὶ καθαρώτατόν ἐστι, καὶ τῇ εὐωδίᾳ χαίρει. Whether the dove possesses all these qualities—philanthropy, patient endurance of wrong, letting approach it those who have robbed it of its young, purity, delight in sweet smells—I know not; but I appreciate the insight into the spirit of Christ which specifying such particulars in the emblematic significance of the dove implies. What is the O. T. basis of the symbol? Probably Genesis 8:9-10. Grotius hints at this without altogether adopting the view. Thus we obtain a contrast between John’s conception of the spirit and that of Jesus as reflected in the vision. For John the emblem of the spirit was the stormy wind of judgment; for Jesus the dove with the olive leaf after the judgment by water was past.

Matthew 3:17. οὗτός ἐστιν: “this is,” as if addressed to the Baptist; in Mark 1:9, σὺ εἶ, as if addressed to Jesus.— ἐν ᾧ εὐδοκ.: a Hebraism,: הָפֵץ בְּ.— εὐδόκησα, aorist, either to express habitual satisfaction, after the manner of the Gnomic Aorist (vide Hermann’s Viger, p. 169), or to denote the inner event = my good pleasure decided itself once for all for Him. So Schanz; cf. Winer, § 40, 5, on the use of the aorist. εὐδοκεῖν, according to Sturz, De Dialecto Macedonica et Alexandrina, is not Attic but Hellenistic. The voice recalls and in some measure echoes Isaiah 42:1, “Behold My servant, I uphold Him; My chosen one, My soul delights in Him. I have put My spirit upon Him.” The title “Son” recalls Psalms 2:7. Taking the vision, the voice, and the baptism together as interpreting the consciousness of Jesus before and at this time, the following inferences are suggested. (1) The mind of Jesus had been exercised in thought upon the Messianic vocation in relation to His own future. (2) The chief Messianic charism appeared to Him to be sympathy, love. (3) His religious attitude towards God was that of a Son towards a Father. (4) It was through the sense of sonship and the intense love to men that was in His heart that He discovered His Messianic vocation. (5) Prophetic texts gave direction to and supplied means of expression for His religious meditations. His mind, like that of John, was full of prophetic utterances, but a different class of oracles had attractions for Him. The spirit of John revelled in images of awe and terror. The gentler spirit of Jesus delighted in words depicting the ideal servant of God as clothed with meekness, patience, wisdom, and love.

04 Chapter 4 
Verse 1
Matthew 4:1. τότε, then, implying close connection with the events recorded in last chapter, especially the descent of the Spirit.— ἀνήχθη, was led up, into the higher, more solitary region of the wilderness, the haunt of wild beasts (Mark 1:13) rather than of men.— ὑπὸ τοῦ πνεύματος. The divine Spirit has to do with our darker experience as well as with our bright, joyous ones. He is with the sons of God in their conflicts with doubt not less than in their moments of noble impulse and heroic resolve. The same Spirit who brought Jesus from Nazareth to the Jordan afterward led Him to the scene of trial. The theory of desertion hinted at by Calvin and adopted by Olshausen is based on a superficial view of religious experience. God’s Spirit is never more with a man than in his spiritual struggles. Jesus was mightily impelled by the Spirit at this time (cf. Mk.’s ἐκβάλλει). And as the power exerted was not physical but moral, the fact points to intense mental preoccupation.— πειρασθῆναι, to be tempted, not necessarily covering the whole experience of those days, but noting a specially important phase: to be tempted inter alia.— πειράζω: a later form for πειράω, in classic Greek, primary meaning to attempt, to try to do a thing (vide for this use Acts 9:26; Acts 16:7; Acts 24:6); then in an ethical sense common in O. T. and N. T., to try or tempt either with good or with bad intent, associated in some texts (e.g., 2 Corinthians 13:5) with δοκιμάζω, kindred in meaning. Note the omission of τοῦ before infinitive.— ὑπὸ τ. διαβόλου: in later Jewish theology the devil is the agent in all temptation with evil design. In the earlier period the line of separation between the divine and the diabolic was not so carefully defined. In 2 Samuel 24:11 God tempts David to number the people; in 1 Chronicles 21:1 it is Satan.

Verses 1-11
Matthew 4:1-11. The Temptation (Mark 1:12-13; Luke 4:1-13). 

Verse 2
Matthew 4:2. καὶ νηστεύσας. The fasting was spontaneous, not ascetic, due to mental preoccupation. In such a place there was no food to be had, but Jesus did not desire it. The aorist implies that a period of fasting preceded the sense of hunger. The period of forty days and nights may be a round number.— ἐπείνασεν, He at last felt hunger. This verb like διψάω contracts in α rather than η in later Greek. Both take an accusative in Matthew 5:6.

Verse 3
Matthew 4:3. προσελθὼν, another of the evangelist’s favourite words, implies that the tempter is conceived by the narrator as approaching outwardly in visible form.— εἰπὲ ἵνα: literally “speak in order that”. Some grammarians see in this use of ἵνα with the subjunctive a progress in the later Macedonian Greek onwards towards modern Greek, in which νά with subjunctive entirely supersedes the infinitive. Buttmann (Gram. of the N. T.) says that the chief deviation in the N. T. from classic usage is that ἵνα appears not only after complete predicates, as a statement of design, but after incomplete predicates, supplying their necessary complements (cf. Mark 6:25; Mark 9:30). εἰπὲ here may be classed among verbs of commanding which take ἵνα after them.— οἱ λίθοι οὗτοι, these stones lying about, hinting at the desert character of the scene.— ἄρτοι γέν., that the rude pieces of stone may be turned miraculously into loaves. Weiss (Meyer) disputes the usual view that the temptation of Jesus lay in the suggestion to use His miraculous power in His own behoof. He had no such power, and if He had, why should He not use it for His own benefit as well as other men’s? He could only call into play by faith the power of God, and the temptation lay in the suggestion that His Messianic vocation was doubtful it God did not come to His help at this time. This seems a refinement. Hunger represents human wants, and the question was: whether Sonship was to mean exemption from these, or loyal acceptance of them as part of Messiah’s experience. At bottom the issue raised was selfishness or self-sacrifice. Selfishness would have been shown either in the use of personal power or in the wish that God would use it.

Verse 3-4
Matthew 4:3-4. First temptation, through hunger. 

Verse 4
Matthew 4:4. ὁ δὲ ἀποκ. εἶπεν: Christ’s reply in this case as in the others is taken from Deuteronomy (Matthew 8:3, Sept(14)), which seems to have been one of His favourite books. Its humane spirit, with laws even for protecting the animals, would commend it to His mind. The word quoted means, man is to live a life of faith in and dependence on God. Bread is a mere detail in that life, not necessary though usually given, and sure to be supplied somehow, as long as it is desirable. ζῆν ἐπὶ is unusual, but good Greek (De Wette).

Verses 5-7
Matthew 4:5-7. Second temptation. τστε παραλαμ.… τοῦ ἱεροῦ: τότε has the force of “next,” and implies a closer order of sequence than Luke’s καὶ (Matthew 4:5). παραλαμβάνει, historical present with dramatic effect; seizes hold of Him and carries Him to.— τὴν ἁγίαν πόλιν: Jerusalem so named as if with affection (vide Matthew 5:35 and especially Matthew 27:53, where the designation recurs). τὸ πτερύγιον τοῦ ἱεροῦ: some part of the temple bearing the name of “the winglet,” and overhanging a precipice. Commentators busy themselves discussing what precisely and where it was.

Verse 6
Matthew 4:6. βάλε σεαυτὸν κάτω: This suggestion strongly makes for the symbolic or parabolic nature of the whole representation. The mad proposal could hardly be a temptation to such an one as Jesus, or indeed to any man in his senses. The transit through the air from the desert to the winglet, like that of Ezekiel, carried by a lock of his hair from Babylon to Jerusalem, must have been “in the visions of God” (Ezekiel 8:3), and the suggestion to cast Himself down a parabolic hint at a class of temptations, as the excuses in the parable of the Supper (Luke 14:16) simply represent the category of preoccupation. What is the class represented? Not temptations through vanity or presumption, but rather to reckless escape from desperate situations. The second temptation, like the first, belongs to the category of need. The Satanic suggestion is that there can be no sonship where there are such inextricable situations, in proof of which the Psalter is quoted (Psalms 91:11-12).— γέγραπται, it stands written, not precisely as Satan quotes it, the clause τοῦ διαφυλάξαι σε ἐν πάσαις ταῖς ὁδοῖς σου being omitted. On this account many commentators charge Satan with mutilating and falsifying Scripture.

Matthew 4:7. Jesus replies by another quotation from Deut. (Matthew 6:16).— πάλιν, on the other hand, not contradicting but qualifying: “Scriptura per scripturam interpretanda et concilianda,” Bengel. The reference is to the incident at Rephidim (Exodus 17:1-7), where the people virtually charged God with bringing them out of Egypt to perish with thirst, the scene of this petulant outburst receiving the commemorative name of Massah and Meribah because they tempted Jehovah, saying: “Is Jehovah among us or not?” An analogous situation in the life of Jesus may be found in Gethsemane, where He did not complain or tempt, but uttered the submissive, “If it be possible”. The leap down at that crisis would have consisted in seeking escape from the cross at the cost of duty. The physical fall from the pinnacle is an emblem of a moral fall. Before passing from this temptation I note that the hypothesis that it was an appeal, to vanity presupposes a crowd at the foot to witness the performance, of Which there is no mention.

Verses 8-10
Matthew 4:8-10. Third temptation. εἰς ὄρος ὑψηλὸν λίαν: a mountain high enough for the purpose. There is no such mountain in the world, not even in the highest ranges, “not to be sought for in terrestrial geography,” says De Wette. The vision of all the kingdoms and their glory was not physical.— τοῦ κόσμου. What world? Palestine merely, or all the world, Palestine excepted? or all the world, Palestine included? All these alternatives have been supported. The last is the most likely. The second harmonises with the ideas of contemporary Jews, who regarded the heathen world as distinct from the Holy Land, as belonging to the devil. The tempter points in the direction of a universal Messianic empire, and claims power to give effect to the dazzling prospect.

Verse 9
Matthew 4:9. ἐὰν πεσὼν προσκυνήσῃς μοι. This is the condition, homage to Satan as the superior. A naïve suggestion, but pointing to a subtle form of temptation, to which all ambitious, self-seeking men succumb, that of gaining power by compromise with evil. The danger is greatest when the end is good. “The end sanctifies the means.” Nowhere is homage to Satan more common than in connection with sacred causes, the interests of truth, righteousness, and God. Nothing tests purity of motive so thoroughly as temptations of this class. Christ was proof against them. The prince of the world found nothing of this sort in Him (John 14:30). In practice this homage, if Jesus had been willing to render it, would have taken the form of conciliating the Pharisees and Sadducees, and pandering to the prejudices of the people. He took His own path, and became a Christ, neither after the type imagined by the Baptist, nor according to the liking of the Jews and their leaders. So He gained universal empire, but at a great cost.

Verse 10
Matthew 4:10. ὕπαγε σατανᾶ. Jesus passionately repels the Satanic suggestion. The ὕπαγε σ. is true to His character. The suggestions of worldly wisdom always roused in Him passionate aversion. The ὀπίσω μου of some MSS. does not suit this place; it is imported from Matthew 16:23, where it does suit, the agent of Satan in a temptation of the same sort being a disciple. Christ’s final word to the tempter is an absolute, peremptory Begone. Yet He condescends to support His authoritative negative by a Scripture text, again from Deut. (Matthew 6:13), slightly adapted, προσκυνήσεις being substituted for φοβηθήσῃ (the μόνῳ in second clause is omitted in Swete’s Sept(15)). It takes the accusative here instead of dative, as in Matthew 4:9, because it denotes worship proper (Weiss-Meyer). The quotation states a principle in theory acknowledged by all, but how hard to work it out faithfully in life!

Verse 11
Matthew 4:11. τότε ἀφίησιν: then, when the peremptory ὕπαγε had been spoken. Nothing was to be made of one who would not do evil that good might come.— καὶ ἰδοὺ ἄγγελοι. The angels were ministering to Him, with food, presumably, in the view of the evangelist. It might be taken in a wider sense, as signifying that angels ministered constantly to one who had decidedly chosen the path of obedience in preference to that of self-pleasing.

Verse 12-13
Matthew 4:12-13. ἀκούσας δὲ … γαλιλαίαν: note of time. Jesus returned to Galilee on hearing that John was delivered up, i.e., in the providence of God, into the hands of his enemies. Further particulars as to this are given in chapter 14. Christ’s ministry in Galilee began when the Baptist’s came to an end; how long after the baptism and temptation not indicated. Weiss (Meyer) thinks that in the view of the evangelist it was immediately after, and that the reference to John’s imprisonment is meant simply to explain the choice of Galilee as the sphere of labour.

Verses 12-25
Matthew 4:12-25. Beginnings of the Galilean ministry (Mark 1:14-15; Luke 4:14-15). In a few rapid strokes the evangelist describes the opening of the Messianic work of Jesus in Galilee. He has in view the great Sermon on the Mount, and the group of wonderful deeds he means thereafter to report, and he gives first a summary description of Christ’s varied activities by way of introduction.

Verse 13
Matthew 4:13. ναζαρέτ. Jesus naturally went to Nazareth first, but He did not tarry there.— κατῴκησεν εἰς καπερναοὺμ, He went to settle (as in Matthew 2:23) in Capernaum. This migration to Capernaum is not formally noted in the other Gospels, but Capernaum appears in all the synoptists as the main centre of Christ’s Galilean ministry.— τὴν παραθαλασσίαν, etc.: sufficiently defined by these words, “on the sea (of Galilee), on the confines of Zebulun and Naphthali”. Well known then, now of doubtful situation, being no longer in existence. Tel Hûm and Khan Minyeh compete for the honour of the site. The evangelist describes the position not to satisfy the curiosity of geographers, but to pave the way for another prophetic reference.

Verses 14-16
Matthew 4:14-16. Jesus chose Capernaum as best suited for His work. There He was in the heart of the world, in a busy town, and near others, on the shore of a sea that was full of fish, and on a great international highway. But the evangelist finds in the choice a fulfilment of prophecy— ἵνα πληρωθῇ. The oracle is reproduced from Isaiah 8:22; Isaiah 9:1, freely following the original with glances at the Sept(16) The style is very laconic: land of Zebulun and land of Naphthali, way of the sea ( ὁδὸν absolute accusative for דֶּרֶךְ = versus, vide Winer, § 23), Galilee of the Gentiles, a place where races mix, a border population. The clause preceding, “beyond Jordan,” is not omitted, because it is viewed as a reference to Peraea, also a scene of Christ’s ministry.

Verse 16
Matthew 4:16. ἐν σκοτίᾳ: the darkness referred to, in the view of the evangelist, is possibly that caused by the imprisonment of the Baptist (Fritzsche). The consolation comes in the form of a greater light, φῶς μέγα, great, even the greatest. The thought is emphasised by repetition and by enhanced description of the benighted situation of those on whom the light arises: “in the very home and shadow of death”; highly graphic and poetic, not applicable, however, to the land of Galilee more than to other parts of the land; descriptive of misery rather than of sin.

Verse 17
Matthew 4:17. ἀπὸ τότε … κηρύσσειν. After settling in Capernaum Jesus began to preach. The phrase ἀπὸ τότε offends in two ways, first as redundant, being implied in ἤρξατο (De Wette); next as not classic, being one of the degeneracies of the κοινή. Phrynichus forbids ἐκ τότε, and instructs to say rather ἐξ ἐκείνου (Lobeck’s ed., p. 45).— κηρύσσειν, the same word as in describing the ministry of the Baptist (Matthew 3:1). And the message is the same— ΄ετανοεῖτε, etc. “Repent, for the kingdom of heaven is at hand.” The same in word but not in thought, as will appear soon. It may seem as if the evangelist meant to represent Jesus as simply taking up and continuing the arrested ministry of the Baptist. So He was in form and to outward appearance, but not in spirit. From the very first, as has been seen even in connection with the baptism, there was a deep-seated difference between the two preachers. Even Euthy. Zig. understood this, monk though he was. Repent, he says, with John meant “in so far as ye have erred” = amendment; with Jesus, “from the old to the new” ( ἀπὸ τῆς παλαιᾶς ἐπὶ τὴν καινήν) =a change from within. For the evangelist this was the absolute beginning of Christ’s ministry. He knows nothing of an earlier activity.

Verses 18-22
Matthew 4:18-22. Call of four disciples. The preceding very general statement is followed by a more specific narrative relating to a very important department of Christ’s work, the gathering of disciples. Disciples are referred to in the Sermon on the Mount (Matthew 5:1), therefore it is meet that it be shown how Jesus came by them. Here we have simply a sample, a hint at a process always going on, and which had probably advanced a considerable way before the sermon was delivered.— περιπατῶν δὲ: δὲ simply introduces a new topic, the time is indefinite. One day when Jesus was walking along the seashore He saw two men, brothers, names given, by occupation fishers, the main industry of the locality, that tropical sea (800 feet below level of Mediterranean) abounding in fish. He saw them, may have seen them before, and they Him, and thought them likely men, and He said to them, Matthew 4:19 : δεῦτε … ἀνθρώπων. From the most critical point of view a genuine saying of Jesus; the first distinctively individual word of the Galilean ministry as recorded by Matthew and Mark. Full of significance as a self-revelation of the speaker. Authoritative yet genial, indicating a poetic idealistic temperament and a tendency to figurative speech; betraying the rudiments of a plan for winning men by select men. δεῦτε plural form of δεῦρο = δεῦρʼ ἵτε, δεῦρο. being an adverb of place with the force of command, a verb of commanding being understood: here! after me; imperial yet kindly, used again in Matthew 11:28 with reference to the labouring and heavy-laden. δεῦτε and ἁλιεῖς (= sea-people) are samples of old poetic words revived and introduced into prose by later Greek writers.

Verse 20
Matthew 4:20. he effect was immediate: εὐθέως ἀφέντες. This seems surprising, and we naturally postulate previous knowledge in explanation. But all indications point to the uniquely impressive personality of Jesus. John felt it; the audience in the synagogue of Capernaum felt it on the first appearance of Jesus there (Mark 1:27); the four fishermen felt it.— δίκτυα: ἀμφίβληστρον in Matthew 4:18. In Matthew 13:47 occurs a third word for a net, σαγήνη; δίκτυον (from δικεῖν, to throw) is the general name; ἀμφίβληστρον ( ἀμφιβάλλω), anything cast around, e.g., a garment, more specifically a net thrown with the hand; σαγήνη, a sweep-net carried out in a boat, then drawn in from the land (vide Trench, Synonyms of N. T., § 64).

Verse 21
Matthew 4:21. ἄλλους δύο, another pair of brothers, James and John, sons of Zebedee, the four together an important instalment of the twelve. The first pair were casting their nets, the second were mending them, ( καταρτίζοντες), with their father.

Verse 22
Matthew 4:22. οἱ δὲ εὐθέως ἀφέντες. They too followed immediately, leaving nets, ship, and father (vide Mark 1:20) behind.

Verses 23-25
Matthew 4:23-25. Summary account of the Galilean ministry. A colourless general statement serving as a mere prelude to chapters 5–9. It points to a ministry in Galilee, varied, extensive, and far-famed, conceived by the evangelist as antecedent to the Sermon on the Mount; not necessarily covering a long period of time, though if the expression “teaching in their synagogues” be pressed it must imply a good many weeks (vide on Mk.). The ministry embraced three functions: διδάσκων, κηρύσσων, θεραπεύων (Matthew 4:23), teaching, preaching, healing. Jesus was an evangelist, a master, and a healer of disease. Matt. puts the teaching function first in accordance with the character of his gospel. The first gospel is weak in the evangelistic element compared with the third: διδαχή is more prominent than κήρυγμα. The healing function is represented as exercised on a large scale: πᾶσαν νόσον καὶ πᾶσαν μαλακίαν, every form of disease and ailment. Euthy. Zig. defines νόσος as the chronic subversion of health ( ἡ χρονία παρατροπὴ τῆς τοῦ σώματος ἕξεως), μαλακία as the weakness in which it begins ( ἀρχὴ χαυνώσεως σώματος, προάγγελος νόσου). The subjects of healing are divided into two classes, Matthew 4:24. They brought to Him πάντας τ. κ. ἐχ. ποικίλαις νόσοις, all who were Afflicted with various diseases (such as fever, leprosy, blindness); also those βασάνοις συνεχομένους, seized with diseases of a tormenting nature, of which three classes are named—the καὶ in T. R. before δαιμον. is misleading; the following words are epexegetical: δαιμονιζομένους, σεληνιαζομένους, παραλυτικούς = demoniacs, epileptics (their seizures following the phases of the moon), paralytics. These forms of disease are graphically called torments. ( βάσανος, first a touch-stone, lapis Lydius, as in Pindar, Pythia, x. 105: πειρῶντι δὲ καὶ χρυσὸς ἐν βασάνῳ πρέπει καὶ νόος ὀρθός; then an instrument of torture to extract truth; then, as here, tormenting forms of disease.) The fame, ἡ ἀκοὴ, of such a marvellous ministry naturally spread widely, εἰς ὅλην τὴν συρίαν, throughout the whole province to which Palestine belonged, among Gentiles as well as Jews. Crowds gathered around the wonderful Man from all quarters: west, east, north, south; Galilee, Decapolis on the eastern side of the lake, Jerusalem and Judaea, Peraea. With every allowance for the exaggeration of a popular account, this speaks to an extraordinary impression.

05 Chapter 5 

Verse 1-2
Matthew 5:1-2. Introductory statement by evangelist. ἰδὼν δὲ … εἰς τὸ ὄρος. Christ ascended the hill, according to some, because there was more room there for the crowd than below. I prefer the view well put by Euthy. Zig.: “He ascended the near hill, to avoid the din of the crowd ( θορύβους) and to give instruction without distraction; for He passed from the healing of the body to the cure of souls. This was His habit, passing from that to this and from this to that, providing varied benefit.” But we must be on our guard against a double misunderstanding that might be suggested by the statement in Matthew 5:1, that Jesus went up to the mountain, as if in ascetic retirement from the world, and addressed Himself henceforth to His disciples, as if they alone were the objects of His care, or to teach them an esoteric doctrine with which the multitude had no concern. Jesus was not monastic in spirit, and He had not two doctrines, one for the many, another for the few, like Buddha. His highest teaching, even the Beatitudes and the beautiful discourse against care, was meant for the million. He taught disciples that they might teach the world and so be its light. For this purpose His disciples came to Him when He sat down ( καθίσαντος αὐτοῦ) taking the teacher’s position (cf. Mark 4:1; Mark 9:35; Mark 13:3). Lutteroth (Essai d’Interprétation, p. 65) takes καθίσαντος as meaning to camp out (camper), to remain for a time, as in Luke 24:49, Acts 18:11. He, I find, adopts the view I have indicated of the sermon as a summary of all the discourses of Jesus on the hill during a sojourn of some duration. The hill, τὸ ὄρος, may be most naturally taken to mean the elevated plateau rising above the seashore. It is idle to inquire what particular hill is intended.

Verse 2
Matthew 5:2. ἀνοίξας τὸ στόμα: solemn description of the beginning of a weighty discourse.— ἐδίδασκεν, imperfect, implying continued discourse.

Verse 3
Matthew 5:3. μακάριοι. This is one of the words which have been transformed and ennobled by N. T. use; by association, as in the Beatitudes, with unusual conditions, accounted by the world miserable, or with rare and difficult conduct, e.g., in John 13:17, “if ye know these things, happy ( μακάριοι) are ye if ye do them”. Notable in this connection is the expression in 1 Timothy 1:11, “The Gospel of the glory of the happy God”. The implied truth is that the happiness of the Christian God consists in being a Redeemer, bearing the burden of the world’s sin and misery. How different from the Epicurean idea of God! Our word “blessed” represents the new conception of felicity.— οἱ πτωχοὶ: πτωχός in Sept(17) stands for אֶבִיוֹן Psalms 109:16, or עָנִי Ps. 40:18: the poor, taken even in the most abject sense, mendici, Tertull. adv. Mar. iv. 14. πτωχός and πένης originally differed, the latter meaning poor as opposed to rich, the former destitute. But in Biblical Greek πτωχοί, πένητες, πραεῖς, ταπεινοί are used indiscriminately for the same class, the poor of an oppressed country. Vide Hatch, Essays in Biblical Greek, p. 76. The term is used here in a pregnant sense, absolute and unqualified at least to begin with; qualifications come after. From πτώσσω, to cower in dispiritment and fear, always used in an evil sense till Christ taught the poor man to lift up his head in hope and self-respect; the very lowest social class not to be despaired of, a future possible even for the mendicant. Blessedness possible for the poor in every sense; they, in comparison with others, under no disabilities, rather contrariwise—such is the first and fundamental lesson.— τῷ πνεύματι. Possibilities are not certainties; to turn the one into the other the soul or will of the individual must come in, for as Euthy. Zig. quaintly says, nothing involuntary can bless ( οὐδὲν τῶν ἀπροαιρέτων μακαριστόν). “In spirit” is, therefore, added to develop and define the idea of poverty. The comment on the theme passes from the lower to the higher sphere. Christ’s thought includes the physical and social, but it does not end there. Luke seems to have the social aspect in view, in accordance with one of his tendencies and the impoverished condition of most members of the apostolic Church. To limit the meaning to that were a mistake, but to include that or even to emphasise it in given circumstances was no error. Note that the physical and spiritual lay close together in Christ’s mind. He passed easily from one to the other (John 4:7-10; Luke 10:42, see notes there). τῷ πν. is, of course, to be connected with πτωχοὶ, not with μακάριοι. Poor in spirit is not to be taken objectively, as if spirit indicated the element in which the poverty is manifest—poor intellect: “homines ingenio et eruditione parum florentes” (Fritzsche) = the νηπίοι in Matthew 11:25; but subjectively, poor in their own esteem. Self-estimate is the essence of the matter, and is compatible with real wealth. Only the noble think meanly of themselves. The soul of goodness is in the man who is really humble. Poverty laid to heart passes into riches. A high ideal of life lies beneath all. And than ideal is the link between the social and the spiritual. The poor man passes into the blessedness of the kingdom as soon as he realises what a man is or ought to be. Poor in purse or even in character, no man is beggared who has a vision of man’s chief end and chief good.— αὐτὼν, emphatic position: theirs, note it well. So in the following verses αὐτοὶ and αὐτῶν.— ἐοτι, not merely in prospect, but in present possession. The kingdom of heaven is often presented in the Gospels apocalyptically as a thing in the future to be given to the worthy by way of external recompense. But this view pertains rather to the form of thought than to the essence of the matter. Christ speaks of the kingdom here not as a known quantity, but as a thing whose nature He is in the act of defining by the aphorisms He utters. If so, then it consists essentially in states of mind. It is within. It is ourselves, the true ideal human.

Verses 3-12
Matthew 5:3-12. The Beatitudes. Some general observations may helpfully introduce the detailed exegesis of these golden words.

1. They breathe the spirit of the scene. On the mountain tops away from the bustle and the sultry heat of the region below, the air cool, the blue sky overhead, quiet all around, and divine tranquillity within. We are near heaven here.

2. The originality of these sayings has been disputed, especially by modern Jews desirous to credit their Rabbis with such good things. Some of them, e.g., the third, may be found in substance in the Psalter, and possibly many, or all of them, even in the Talmud. But what then? They are in the Talmud as a few grains of wheat lost in a vast heap of chaff. The originality of Jesus lies in putting the due value on these thoughts, collecting them, and making them as prominent as the Ten Commandments. No greater service can be rendered to mankind than to rescue from obscurity neglected moral commonplaces.

3. The existence of another version of the discourse (in Lk.), with varying forms of the sayings, has raised a question as to the original form. Did Christ, e.g., say “Blessed the poor” (Lk.) or “Blessed the poor in spirit” (Matt.)? This raises a larger question as to the manner of Christ’s teaching on the hill. Suppose one day in a week of instruction was devoted to the subject of happiness, its conditions, and heirs, many things might be said on each leading proposition. The theme would be announced, then accompanied with expansions. A modern biographer would have prefaced a discourse like this with an introductory account of the Teacher’s method. There is no such account in the Gospels, but there are incidental notices from which we can learn somewhat. The disciples asked questions and the Master answered them. Jesus explained some of His parables to the twelve. From certain parts of His teaching, as reported, it appears that He not only uttered great thoughts in aphoristic form, but occasionally enlarged. The Sermon on the Mount contains at least two instances of such enlargement. The thesis, “I am not come to destroy but to fulfil” (Matthew 5:17), is copiously illustrated (Matthew 5:21-48). The counsel against care, which as a thesis might be stated thus: “Blessed are the care-free,” is amply expanded (Matthew 5:25-34). Even in one of the Beatitudes we find traces of explanatory enlargement; in the last, “Blessed are the persecuted”. It is perhaps the most startling of all the paradoxes, and would need enlargement greatly, and some parts of the expansion have been preserved (Matthew 5:10-12). On this view both forms of the first Beatitude might be authentic, the one as theme, the other as comment. The theme would always be put in the fewest possible words; the first Beatitude therefore, as Luke puts it, ΄ακάριοι οἱ πτωχοί, Matthew preserving one of the expansions, not necessarily the only one. Of course, another view of the expansion is possible, that it proceeded not from Christ, but from the transmitters of His sayings. But this hypothesis is not a whit more legitimate or likely than the other. I make this observation, not in the spirit of an antiquated Harmonistic, but simply as a contribution to historical criticism.

4. Each Beatitude has a reason annexed, that of the first being “for theirs is the kingdom of heaven”. They vary in the different Beatitudes as reported. It is conceivable that in the original themes the reason annexed to the first was common to them all. It was understood to be repeated like the refrain of a song, or like the words, “him do I call a Brahmana,” annexed to many of the moral sentences in the Footsteps of the Law in the Buddhist Canon. “He who, when assailed, does not resist, but speaks mildly to his tormentors—him do I call a Brahmana.” So “Blessed the poor, for theirs is the kingdom of heaven”, “blessed they who mourn, for,” etc.; “blessed the meek, the hungry, for,” etc. The actual reasons annexed, when they vary from the refrain, are to be viewed as explanatory comments.

5. It has been maintained that only certain of the Beatitudes belong to the authentic discourse on the mount, the rest, possibly based on true logia of Jesus spoken at another time, being added by the evangelist, true to his habit of massing the teaching of Jesus in topical groups. This is the view of Weiss (in Matt. Evan., and in Meyer). He thinks only three are authentic—the first, third, and fourth—all pointing to the righteousness of the kingdom as the summum bonum: the first to righteousness as not yet possessed; the second to the want as a cause of sorrow; the third to righteousness as an object of desire. This view goes with the theory that Christ’s discourse on the hill had reference exclusively to the nature of true and false righteousness.

6. A final much less important question in reference to the Beatitudes is that which relates to their number. One would say at a first glance eight, counting Matthew 5:10 as one, Matthew 5:11-12 being an enlargement. The traditional number, however, is seven

Verse 4
Matthew 5:4. οἱ πενθοῦντες. Who are they? All who on any account grieve? Then this Beatitude would give utterance to a thoroughgoing optimism. Pessimists say that there are many griefs for which there is no remedy, so many that life is not worth living. Did Jesus mean to meet this position with a direct negative, and to affirm that there is no sorrow without remedy? If not, then He propounds a puzzle provoking thoughtful scholars to ask: What grief is that which will without fail find comfort? There can be no comfort where there is no grief, for the two ideas are correlative. But in most cases there is no apparent necessary connection. Necessary connection is asserted in this aphorism, which gives us a clue to the class described as οἱ πενθοῦντες. Their peculiar sorrow roust be one which comforts itself, a grief that has the thing it grieves for in the very grief. The comfort is then no outward good. It lies in a right state of soul, and that is given in the sorrow which laments the lack of it. The sorrow reveals love of the good, and that love is possession. In so far as all kinds of sorrow tend to awaken reflection on the real good and ill of human life, and so to issue in the higher sorrow of the soul, the second Beatitude may be taken absolutely as expressing the tendency of all grief to end in consolation.— παρακληθήσονται, future. The comfort is latent in the very grief, but for the present there is no conscious joy, but only poignant sorrow. The joy, however, will inevitably come to birth. No noble nature abides permanently in the house of mourning. The greater the sorrow, the greater the ultimate gladness, the “joy in the Holy Ghost” mentioned by St. Paul among the essentials of the Kingdom of God (Romans 14:17).

Verse 5
Matthew 5:5. οἱ πραεῖς: in Sept(18) for עֲנָוִים in Psalms 37:11, of which this Beatitude is an echo. The men who suffer wrong without bitterness or desire for revenge, a class who in this world are apt to go to the wall. In this case we should have expected the Teacher to end with the common refrain: theirs is the kingdom of heaven, that being the only thing they are likely to get. Jean Paul Richter humorously said: “The French have the empire of the land, the English the empire of the sea; to the Germans belongs the empire of the air”. But Jesus promises to the meek the empire of the solid earth— κληρονομήσουσι τὴν γῆν. Surely a startling paradox! That the meek should find a foremost place in the kingdom of heaven is very intelligible, but “inherit the earth”—the land of Canaan or any other part of this planet—is it not a delusive promise? Not altogether. It is at least true as a doctrine of moral tendency. Meekness after all is a power even in this world, a “world-conquering principle” (Tholuck). The meek of England, driven from their native land by religious intolerance, have inherited the continent of America. Weiss (Meyer) is quite sure, however, that this thought was far (ganz fern) from Christ’s mind. I venture to think he is mistaken.

The inverse order of the second and third Beatitudes found in Codex (19), and favoured by some of the Fathers, e.g., Jerome, might be plausibly justified by the affinity between poverty of spirit and meekness, and the natural sequence of the two promises: possession of the kingdom of heaven and inheritance of the earth. But the connection beneath the surface is in favour of the order as it stands in T. R.

Verse 6
Matthew 5:6. If the object of the hunger and thirst had not been mentioned this fourth Beatitude would have been parallel in form to the second: Blessed the hungry, for they shall be filled. We should then have another absolute affirmation requiring qualification, and raising the question: What sort of hunger is it which is sure to be satisfied? That might be the original form of the aphorism as given in Luke. The answer to the question it suggests is similar to that given under Beatitude 1. The hunger whose satisfaction is sure is that which contains its own satisfaction. It is the hunger for moral good. The passion for righteousness is righteousness in the deepest sense of the word.— πεινῶντες καὶ διψῶντες. These verbs, like all verbs of desire, ordinarily take the genitive of the object. Here and in other places in N. T. they take the accusative, the object being of a spiritual nature, which one not merely desires to participate in, but to possess in whole. Winer, § xxx. 10, thus distinguishes the two constructions: διψᾶν φιλοσοφίας = to thirst after philosophy; διψ. φιλοσοφίαν = to thirst for possession of philosophy as a whole. Some have thought that διὰ is to be understood before δικ., and that the meaning is: “Blessed they who suffer natural hunger and thirst on account of righteousness”. Grotius understands by δικ. the way or doctrine of righteousness.

Verse 7
Matthew 5:7. This Beatitude states a self-acting law of the moral world. The exercise of mercy ( ἔλεος, active pity) tends to elicit mercy from others—God and men. The chief reference may be to the mercy of God in the final awards of the kingdom, but the application need not be restricted to this. The doctrine of Christ abounds in great ethical principles of universal validity: “he that humbleth himself shall be exalted,” “to him that hath shall be given,” etc. This Beatitude suitably follows the preceding. Mercy is an element in true righteousness (Micah 6:8). It was lacking in Pharisaic righteousness (Matthew 23:23). It needed much to be inculcated in Christ’s time, when sympathy was killed by the theory that all suffering was penalty of special sin, a theory which fostered a pitiless type of righteousness (Schanz). Mercy may be practised by many means; “not by money alone,” says Euthy. Zig., “but by word, and if you have nothing, by tears” ( διὰ δακρύων).

Verse 8
Matthew 5:8. οἱ καθαροὶ τῇ καρδίᾳ: τ. καρδ. may be an explanatory addition to indicate the region in which purity shows itself. That purity is in the heart, the seat of thought, desire, motive, not in the outward act, goes without saying from Christ’s point of view. Blessed the pure. Here there is a wide range of suggestion. The pure may be the spotless or faultless in general; the continent with special reference to sexual indulgence—those whose very thoughts are clean; or the pure in motive, the single-minded, the men who seek the kingdom as the summum bonum with undivided heart. The last is the most relevant to the general connection and the most deserving to be insisted on. In the words of Augustine, the mundum cor is above all the simplex cor. Moral simplicity is the cardinal demand in Christ’s ethics. The man who has attained to it is in His view perfect (Matthew 19:21). Without it a large numerical list of virtues and good habits goes for nothing. With it character, however faulty in temper or otherwise, is ennobled and redeemed.— τὸν θεὸν ὄψονται: their reward is the beatific vision. Some think the reference is not to the faculty of clear vision but to the rare privilege of seeing the face of the Great King (so Fritzsche and Schanz). “The expression has its origin in the ways of eastern monarchs, who rarely show themselves in public, so that only the most intimate circle behold the royal countenance” (Schanz) = the pure have access to the all but inaccessible. This idea does not seem to harmonise with Christ’s general way of conceiving God. On the other hand, it was His habit to insist on the connection between clear vision and moral simplioity; to teach that it is the single eye that is full of light (Matthew 6:22). It is true that the pure shall have access to God’s presence, but the truth to be insisted on in connection with this Beatitude is that through purity, singleness of mind, they are qualified for seeing, knowing, truly conceiving God and all that relates to the moral universe. It is the pure in heart who are able to see and say that “truly God is good” (Psalms 73:1) and rightly to interpret the whole phenomena of life in relation to Providence. They shall see, says Jesus casting His thought into eschatological form, but He means the pure are the men who see; the double-minded, the two-souled ( δίψυχος, James 1:8) man is blind. Theophylact illustrates the connection between purity and vision thus: ὥσπερ γὰρ τὸ κάτοπτρον, ἐὰν ᾖ καθαρὸγ τότε δέχεται τὰς ἐμφάσεις, οὕτω καὶ ἡ καθαρὰ ψυχὴ δέχεται ὄψιν θεοῦ.

Verse 9
Matthew 5:9. οἱ εἰρηνοποιοί: not merely those who have peace in their own souls through purity (Augustine), or the peace-loving (Grotius, Wetstein), but the active heroic promoters of peace in a world full of alienation, party passion, and strife. Their efforts largely consist in keeping aloof from sectional strifes and the passions which beget them, and living tranquilly for and in the whole. Such men have few friends. Christ, the ideal peace-maker, was alone in a time given up to sectarian division. But they have their compensation— υἱοὶ θεοῦ κληθήσονται. God owns the disowned and distrusted as His sons. They shall be called because they are. They shall be called at the great consummation; nay, even before that, in after generations, when party strifes and passions have ceased, and men have come to see who were the true friends of the Divine interest in an evil time.

Verses 10-12
Matthew 5:10-12. οἱ δεδιωγμένοι ε. δικ. The original form of the Beatitude was probably: Blessed the persecuted. The added words only state what is a matter of course. No one deserves to be called a persecuted one unless he suffers for righteousness. οἱ δεδιωγ. (perf. part.): the persecuted are not merely men who have passed through a certain experience, but men who bear abiding traces of it in their character. They are marked men, and bear the stamp of trial on their faces. It arrests the notice of the passer-by: commands his respect, and prompts the question, Who and whence? They are veteran soldiers of righteousness with an unmistakable air of dignity, serenity, and buoyancy about them.— αὐτῶν ἐστὶν ἡ β. τ. οὐρ. The common refrain of all the Beatitudes is expressly repeated here to hint that theirs emphatically is the Kingdom of Heaven. It is the proper guerdon of the soldier of righteousness. It is his now, within him in the disciplined spirit and the heroic temper developed by trial.

Verse 11
Matthew 5:11. μακάριοί ἐστε. The Teacher expatiates as if it were a favourite theme, giving a personal turn to His further reflections—“Blessed are ye.” Is it likely that Jesus would speak so early of this topic to disciples? Would He not wait till it came more nearly within the range of their experience? Nay, is the whole discourse about persecution not a reflection back into the teaching of the Master of the later experiences of the apostolic age, that suffering disciples might be inspired by the thought that their Lord had so spoken? It is possible to be too incredulous here. If it was not too soon to speak of Pharisaic righteousness it was not too soon to speak of suffering for true righteousness. The one was sure to give rise to the other. The disciples may already have had experience of Pharisaic disfavour (Mark 2, 3). In any case Jesus saw clearly what was coming. He had had an apocalypse of the dark future in the season of temptation, and He deemed it fitting to lift the veil a little that His disciples might get a glimpse of it.— ὅταν ὀνειδίσωσιν … ἕνεκεν ἐμοῦ: illustrative details pointing to persistent relentless persecution by word and deed, culminating in wilful, malicious, lying imputations of the grossest sort— πᾶν πονηρὸν, every conceivable calumny— ψευδόμενοι, lying: not merely in the sense that the statements are false, but in the sense of deliberately inventing the most improbable lies; their only excuse being that violent prejudice leads the calumniators to think nothing too evil to be believed against the objects of their malice.— ἕνεκεν ἐμοῦ: for Him who has undertaken to make you fishers of men. Do you repent following Him? No reason why.

Verse 12
Matthew 5:12. χαίρετε καὶ ἀγ. In spite of all, joy, exultation is possible—nay, inevitable. I not only exhort you to it, but I tell you, you cannot help being in this mood, if once you throw yourselves enthusiastically into the warfare of God. ἀγαλλιάω is a strong word of Hellenistic coinage, from ἄγαν and ἅλλομαι, to leap much, signifying irrepressible demonstrative gladness. This joy is inseparable from the heroic temper. It is the joy of the Alpine climber standing on the top of a snowclad mountain. But the Teacher gives two reasons to help inexperienced disciples to rise to that moral elevation.— ὅτι ὁ μισθὸς … οὐρανοῖς. For evil treatment on earth there is a compensating reward in heaven. This hope, weak now, was strong in primitive Christianity, and greatly helped martyrs and confessors.— οὔτως γὰρ γὰρ ἐ. τοὺς προφήτας. If we take the γὰρ as giving a reason for the previous statement the sense will be: you cannot doubt that the prophets who suffered likewise have received an eternal reward (so Bengel, Fritzsche, Schanz, Meyer, Weiss). But we may take it as giving a co-ordinate reason for joy = ye are in good company. There is inspiration in the “goodly fellowship of the prophets,” quite as much as in thought of their posthumous reward. It is to be noted that the prophets themselves did not get much comfort from such thoughts, and more generally that they did not rise to the joyous mood commended to His disciples by Jesus; but were desponding and querulous. On that side, therefore, there was no inspiration to be got from thinking of them. But they were thoroughly loyal to righteousness at all hazards, and reflection on their noble career was fitted to infect disciples with their spirit.— τοὺς πρὸ ὑμῶν: words skilfully chosen to raise the spirit. Before you not only in time but in vocation and destiny. Your predecessors in function and suffering; take up the prophetic succession and along with it, cheerfully, its tribulations.

Verse 13-14
Matthew 5:13. ἄλας, a late form for ἄλς, ἄλος, masculine. The properties of salt are assumed to be known. Commentators have enumerated four. Salt is pure, preserves against corruption. gives flavour to food, and as a manuring element helps to fertilise the land. The last mentioned property is specially insisted on by Schanz, who finds a reference to it in Luke 14:35, and thinks it is also pointed to here by the expression τῆς γῆς. The first, purity, is a quality of salt per se, rather than a condition on which its function in nature depends. The second and third are doubtless the main points to be insisted on, and the second more than the third and above all. Salt arrests or prevents the process of putrefaction in food, and the citizens of the kingdom perform the same function for the earth, that is, for the people who dwell on it. In Schanz’s view there is a confusion of the metaphor with its moral interpretation. Fritzsche limits the point of comparison to indispensableness = ye are as necessary an element in the world as salt is; a needlessly bald interpretation. Necessary certainly, but why and for what?— τῆς γῆς might mean the land of Israel (Achelis, Bergpredigt), but it is more natural to take it in its widest significance in harmony with κόσμου. Holtzmann (H. C.) sets κόσμου down to the account of the evangelist, and thinks γῆς in the narrow sense more suited to the views of Jesus.

Verses 13-16
Matthew 5:13-16. Disciple functions. It is quite credible that these sentences formed part of the Teaching on the Hill. Jesus might say these things at a comparatively early period to the men to whom He had already said: I will make you fishers of men. The functions assigned to disciples here are not more ambitious than that alluded to at the time of their call. The new section rests on what goes before, and postulates possession of the attributes named in the Beatitudes. With these the disciples will be indeed the salt of the earth and the light of the world. Vitally important functions are indicated by the two figures. Nil sole et sale utilius was a Roman proverb (Pliny, H. N., 31, 9). Both harmonise with, the latter points expressly to, a universal destination of the new religion. The sun lightens all lands. Both also show how alien it was from the aims of Christ to be the teacher of an esoteric faith.

Verse 14
Matthew 5:14. τὸ φῶς τ. κ., the light, the sun of the moral world conceived of as full of the darkness of ignorance and sin. The disciple function is now viewed as illuminating. And as under the figure of salt the danger warned against was that of becoming insipid, so here the danger to be avoided is that of obscuring the light. The light will shine, that is its nature, if pains be not taken to hide it.— οὐ δύναται πόλις, etc. As a city situate on the top of a hill cannot be hid, neither can a light fail to be seen unless it be expressly prevented from shining. No pains need to be taken to secure that the light shall shine. For that it is enough to be a light. But Christ knew that there would be strong temptation for the men that had it in them to be lights to hide their light. It would draw the world’s attention to them, and so expose them to the ill will of such as hate the light. Therefore He goes on to caution disciples against the policy of obscuration.

Verse 15
Matthew 5:15. A parabolic word pointing out that such a policy in the natural sphere is unheard of and absurd.— καίουσι, to kindle, accendere, ordinarily neuter = urere; not as Beza thought, a Hebraism; examples occur in late Greek authors (vide Kypke, Obser. Sac.). The figure is taken from lowly cottage life. There was a projecting stone in the wall on which the lamp was set. The house consisted of a single room, so that the tiny light sufficed for all. It might now and then be placed under the modius, an earthenware grain measure, or under the bed (Mark 4:21), high to keep clear of serpents, therefore without danger of setting it on fire (Koetsveld, De Gelijkenissen, p. 305). But that would be the exception, not the rule—done occasionally for special reasons, perhaps during the hours of sleep. Schanz says the lamp burned all night, and that when they wanted darkness they put it on the floor and covered it with the “bushel”. Tholuck also thinks people might cover the light when they wished to keep it burning, when they had occasion to leave the room for a time. Weiss, on the other hand, thinks it would be put under a cover only when they wished to put it out (Matt.-Evan., p. 144). But was it ever put out? Not so, according to Benzinger (Heb. Arch., p. 124).

Verse 16
Matthew 5:16. οὕτω. Do ye as they do in cottage life: apply the parable.— λαμψάτω, let your light shine. Don’t use means to prevent it, turning the rare exception of household practice into the rule, so extinguishing your light, or at least rendering it useless. Cowards can always find plausible excuses for the policy of obscuration—reasons of prudence and wisdom: gradual accustoming of men to new ideas; deference to the prejudices of good men; avoidance of rupture by premature outspokenness; but generally the true reason is fear of unpleasant consequences to oneself. Their conduct Jesus represents as disloyalty to God— ὅπως, etc. The shining of light from the good works of disciples glorifies God the Father in heaven. The hiding of the light means withholding glory. The temptation arises from the fact—a stern law of the moral world it is—that just when most glory is likely to accrue to God, least glory comes to the light-bearer; not glory but dishonour and evil treatment his share. Many are ready enough to let their light shine when honour comes to themselves. But their “light” is not true heaven-kindled light; their works are not καλὰ, noble, heroic, but πονηρὰ (Matthew 7:17), ignoble, worthless, at best of the conventional type in fashion among religious people, and wrought often in a spirit of vanity and ostentation. This is theatrical goodness, which is emphatically not what Jesus wanted. Euthy. Zig. says: οὐ κελεύει θεατρίζειν τὴν ἀρετὴν.

Note that here, for the first time in the Gospel, Christ’s distinctive name for God, “Father,” occurs. It comes in as a thing of course. Does it presuppose previous instruction? (So Meyer.) One might have expected so important a topic as the nature and name of God to have formed the subject of a distinct lesson. But Christ’s method of teaching was not scholastic or formal. He defined terms by discriminating use; Father, e.g., as a name for God, by using it as a motive to noble conduct. The motive suggested throws light on the name. God, we learn, as Father delights in noble conduct; as human fathers find joy in sons who acquit themselves bravely. Jesus may have given formal instruction on the point, but not necessarily. This first use of the title is very significant. It is full, solemn, impressive: your Father, He who is in the heavens; so again in Matthew 5:45. It is suggestive of reasons for faithfulness, reasons of love and reverence. It hints at a reflected glory, the reward of heroism. The noble works which glorify the Father reveal the workers to be sons. The double-sided doctrine of this logion of Jesus is that the divine is revealed by the heroic in human conduct, and that the moral hero is the true son of God. Jesus Himself is the highest illustration of the twofold truth.

Verse 17
Matthew 5:17. ΄ὴ νομίσητε: These words betray a consciousness that there was that in His teaching and bearing which might create such an impression, and are a protest against taking a surface impression for the truth.— καταλῦσαι, to abrogate, to set aside in the exercise of legislative authority. What freedom of mind is implied in the bare suggestion of this as a possibility! To the ordinary religious Jew the mere conception would appear a profanity. A greater than the O. T., than Moses and the prophets, is here. But the Greater is full of reverence for the institutions and sacred books of His people. He is not come to disannul either the law or the prophets. ἢ before τ. προφ. is not = καὶ. “Law” and “Prophets” are not taken here as one idea = the O. T. Scriptures, as law, prophets and psalms seem to be in Luke 24:44, but as distinct parts, with reference to which different attitudes might conceivably be taken up. ἢ implies that the attitude actually taken up is the same towards both. The prophets are not to be conceived of as coming under the category of law (Weiss), but as retaining their distinctive character as revealers of God’s nature and providence. Christ’s attitude towards them in that capacity is the same as that towards the law, though the Sermon contains no illustrations under that head. “The idea of God and of salvation which Jesus taught bore the same relations to the O. T. revelation as His doctrine of righteousness to the O. T. law” (Wendt, Die L. J., ii., 344).— πληρῶσαι: the common relation is expressed by this weighty word. Christ protests that He came not as an abrogator, but as a fulfiller. What rôle does He thereby claim? Such as belongs to one whose attitude is at once free and reverential. He fulfils by realising in theory and practice an ideal to which O. T. institutions and revelations point, but which they do not adequately express. Therefore, in fulfilling He necessarily abrogates in effect, while repudiating the spirit of a destroyer. He brings in a law of the spirit which cancels the law of the letter, a kingdom which realises prophetic ideals, while setting aside the crude details of their conception of the Messianic time.

Verses 17-20
Matthew 5:17-20. Jesus defines His position. At the period of the Teaching on the Hill Jesus felt constrained to define His ethical and religious position all round, with reference to the O. T. as the recognised authority, and also to contemporary presentations of righteousness. The disciples had already heard Him teach in the synagogues (Matthew 4:23) in a manner that at once arrested attention and led hearers to recognise in Him a new type of teacher (Mark 1:27), entirely different from the scribes (Mark 1:22). The sentences before us contain just such a statement of the Teacher’s attitude as the previously awakened surprise of His audiences would lead us to expect. There is no reason to doubt their substantial authenticity though they may not reproduce the precise words of the speaker; no ground for the suggestion of Holtzmann (H. C.) that so decided a position either for or against the law was not likely to be taken up in Christ’s time, and that we must find in these vv. and anti-Pauline programme of the Judaists. At a first glance the various statements may appear inconsistent with each other. And assuming their genuineness, they might easily be misunderstood, and give rise to disputes in the apostolic age, or be taken hold of in rival interests. The words of great epoch-making men generally have this fate. Though apparently contradictory they might all proceed from the many-sided mind of Jesus, and be so reported by the genial Galilean publican in his Logia. The best guide to the meaning of the momentous declaration they contain is acquaintance with the general drift of Christ’s teaching (vide Wendt, Die Lehre Jesu, ii., 330). Verbal exegesis will not do much for us. We must bring to the words sympathetic insight into the whole significance of Christ’s ministry. Yet the passage by itself, well weighed, is more luminous than at first it may seem.

Verse 18-19
Matthew 5:18-19. These verses wear on first view a Judaistic look, and have been regarded as an interpolation, or set down to the credit of an over-conservative evangelist. But they may be reconciled with Matthew 5:17, as above interpreted. Jesus expresses here in the strongest manner His conviction that the whole O. T. is a Divine revelation, and that therefore every minutest precept has religious significance which must be recognised in the ideal fulfilment.— ἀμὴν, formula of solemn asseveration, often used by Jesus, never by apostles, found doubled only in fourth Gospel.— ἕως ἂν παρέλθῃ, etc.: not intended to fix a period after which the law will pass away, but a strong way of saying never (so Tholuck and Weiss).— ἰῶτα, the smallest letter in the Hebrew alphabet.— κεραία, the little projecting point in some of the letters, e.g., of the base line in Beth; both representing the minutiae in the Mosaic legislation. Christ, though totally opposed to the spirit of the scribes, would not allow them to have a monopoly of zeal for the commandments great and small. It was important in a polemical interest to make this clear.— οὐ μὴ π., elliptical = do not fear lest. Vide Kühner, Gram., § 516, 9; also Goodwin’s Syntax, Appendix ii.— ἕως ἄν π. γεν., a second protasis introduced with ἕως explanatory of the first ἕως ἂν παρέλθῃ; vide Goodwin, § 510; not saying the same thing, but a kindred: eternal, lasting, till adequately fulfilled; the latter the more exact statement of Christ’s thought.

Verse 19
Matthew 5:19. ὃς ἐὰν οὖν λύσῃ, etc.: οὗν pointing to a natural inference from what goes before. Christ’s view being such as indicated, He must so judge of the setter aside of any laws however small. When a religious system has lasted long, and is wearing towards its decline and fall, there are always such men. The Baptist was in some respects such a man. He seems to have totally neglected the temple worship and sacred festivals. He shared the prophetic disgust at formalism. Note now what Christ’s judgment about such really is. A scribe or Pharisee would regard a breaker of even the least commandments as a miscreant. Jesus simply calls him the least in the Kingdom of Heaven. He takes for granted that he is an earnest man, with a passion for righteousness, which is the key to his iconoclastic conduct. He recognises him therefore as possessing real moral worth, but, in virtue of his impatient radical-reformer temper, not great, only little in the scale of true moral values, in spite of his earnestness in action and sincerity in teaching. John the Baptist was possibly in His mind, or some others not known to us from the Gospels.— ὃς δʼ ἂν ποιήσῃ καὶ διδάξῃ, etc. We know now who is least: who is great? The man who does and teaches to do all the commands great and small; great not named but understood— οὗτος μέγας. Jesus has in view O. T. saints, the piety reflected in the Psalter, where the great ethical laws and the precepts respecting ritual are both alike respected, and men in His own time living in their spirit. In such was a sweetness and graciousness, akin to the Kingdom as He conceived it, lacking in the character of the hot-headed law-breaker. The geniality of Jesus made Him value these sweet saintly souls.

Verse 20
Matthew 5:20. Here is another type still, that of the scribes and Pharisees. We have had two degrees of worth, the little and the great. This new type gives us the moral zero.— λέγω γὰρ. The γὰρ is somewhat puzzling. We expect δὲ, taking our attention off two types described in the previous sentence and fixing it on a distinct one. Yet there is a hidden logic latent in the γὰρ. It explains the ἐλάχιστος of the previous verse. The earnest reformer is a small character compared with the sweet wholesome performer, but he is not a moral nullity. That place is reserved for another class. I call him least, not nothing, for the scribe is the zero.— πλεῖον τῶν γρ. κ. φ., a compendious comparison, τῆς δικαιοσύνης being understood after πλεῖον. Christ’s statements concerning these classes of the Jewish community, elsewhere recorded, enable us to understand the verdict He pronounces here. They differed from the two classes named in Matthew 5:18, thus: Class 1 set aside the least commandments for the sake of the great; class 2 conscientiously did all, great and small; class 3 set aside the great for the sake of the little, the ethical for the sake of the ritual, the divine for the sake of the traditional. That threw them outside the Kingdom, where only the moral has value. And the second is greater, higher, than the first, because, while zeal for the ethical is good, spirit, temper, disposition has supreme value in the Kingdom. These valuations of Jesus are of great importance as a contribution towards defining the nature of the Kingdom as He conceived it.

Nothing, little, great: there is a higher grade still, the highest. It belongs to Christ Himself, the Fulfiller, who is neither a sophistical scribe, nor an impatient reformer, nor a strict performer of all laws great and small, walking humbly with God in the old ways, without thought, dream or purpose of change, but one who lives above the past and the present in the ideal, knows that a change is impending, but wishes it to come gently, and so as to do full justice to all that is divine, venerable, and of good tendency in the past. His is the unique greatness of the reverently conservative yet free, bold inaugurator of a new time.

Verse 21
Matthew 5:21. ἠκούσατε. The common people knew the law by hearing it read in the synagogue, not by reading it themselves. The aorist expresses what they were accustomed to hear, an instance of the “gnomic” use. Tholuck thinks there may be an allusion to the tradition of the scribes, called Shema.— τοῖς ἀρχαίοις might mean: in ancient times, to the ancients, or by the ancients. The second is in accord with N. T. usage, and is adopted by Meyer, Weiss and Holtzmann (H. C.). How far back does Christ go in thought? To Moses or to Ezra? The expression is vague, and might cover the whole past, and perhaps is intended to do so. There is no reason à priori why the criticism should be restricted to the interpretation of the law by the scribes. Christ’s position as fulfiller entitled Him to point out the defects of the law itself, and we must be prepared to find Him doing so, and there is reason to believe that in the sequel He actually does (so Wendt, L. J., ii., 332).— οὐ φονεύσεις … κρίσει. This is a correct statement, not only of the Pharisaic interpretation of the law, but of the law itself. As a law for the life of a nation, it could forbid and punish only the outward act. But just here lay its defect as a summary of human duty. It restrained the end not the beginning of transgression (Euthy. Zig.).— ἔνοχος = ἐνεχόμενος, with dative of the tribunal here.

Verses 21-26
Matthew 5:21-26. First illustration of Christ’s ethical attitude, taken from the Sixth Commandment. In connection with this and the following exemplifications of Christ’s ethical method, the interpreter is embarrassed by the long-continued strifes of the theological schools, which have brought back the spirit of legalism, from which the great Teacher sought to deliver His disciples. It will be best to ignore these strifes and go steadily on our way.

Verse 22
Matthew 5:22. ἐγὼ δὲ λέγω ὑμῖν. Christ supplies the defect, as a painter fills in a rude outline of a picture ( σκιαγραφίαν), says Theophy. He goes back on the roots of crime in the feelings: anger, contempt, etc.— πᾶς … αὐτοῦ. Every one; universal interdict of angry passion.— ἀδελφῷ: not in blood (the classical meaning) or in faith, but by common humanity. The implied doctrine is that every man is my brother; companion doctrine to the universal Fatherhood of God (Matthew 5:45).— εἰκῆ is of course a gloss; qualification of the interdict against anger may be required, but it was not Christ’s habit to supply qualifications. His aim was to impress the main idea, anger a deadly sin.— κρίσει, here as in Matthew 5:21. The reference is to the provincial court of seven (Deuteronomy 16:18, 2 Chronicles 19:5, Joseph. Ant. iv. 8, 14) possessing power to punish capital offences by the sword. Christ’s words are of course not to be taken literally as if He were enacting that the angry man be tried as a criminal. So understood He would be simply introducing an extension of legalism. He deserves to go before the seven, He says, meaning he is as great an offender as the homicide who is actually tried by them.

ῥακά: left untranslated in A. V(20) and R. V(21); a word of little meaning, rendered by Jerome “inanis aut vacuus absque cerebro”. Augustine says a Jew told him it was not properly a word at all, but an interjection like Hem. Theophy. gives as an equivalent σὺ spoken by a Greek to a man whom he despised. And the man who commits this trivial offence (as it seems) must go before, not the provincial seven, but the supreme seventy, the Sanhedrim that tried the most heinous offences and sentenced to the severest penalties, e.g., death by stoning! Trivial in appearance, the offence is deadly in Christ’s eyes. It means contempt for a fellow-man, more inhuman than anger—a violent passion, prompting to words and acts often bitterly regretted when the hot temper cools down. ΄ωρέ, if a Greek word, the equivalent for נָבָל = fool, good for nothing, morally worthless. It may, as Paulus, and after him Nösgen, suggests, be a Hebrew word, מוֹרֶה (Numbers 20:24, Deuteronomy 21:18), a rebel against God or against parents, the most worthless of characters. Against this Field (Otium Norviccuse) remarks that it would be the only instance of a pure Hebrew word in the N. T. In either case the word expresses a more serious form of contempt than Raca. Raca expresses contempt for a man’s head = you stupid! More expresses contempt for his heart and character = you scoundrel. The reckless use of such opprobrious epithets Jesus regarded as the supreme offence against the law of humanity.— ἔνοχος … πυρός. He deserves to go, not to the seven or the seventy, but to hell, his sin altogether damnable. Kuinoel thinks the meaning is: He deserves to be burned alive in the valley of Hinnom: is dignus est qui in valle Hinnomi vivus comburatur. This interpretation finds little approval, but it is not so improbable when we remember what Christ said about the offender of the little ones (Matthew 18:6). Neither burning alive nor drowning was actually practised. In these words of Jesus against anger and contempt there is an aspect of exaggeration. They are the strong utterance of one in whom all forms of inhumanity roused feelings of passionate abhorrence. They are of the utmost value as a revelation of character.

Verse 23-24
Matthew 5:23-24. Holtzmann (H. C.) regards these verses, as well as the two following, as an addition by the evangelist. But the passage is at least in thorough harmony with what goes before, as well as with the whole discourse.— ἐὰν οὖν προσφέρῃς, if thou art in the very act of presenting thine offering (present tense) at the altar.— κἀκεῖ μνησθῇς … κατὰ σοῦ, and it suddenly flashes through thy mind there that thou hast done something to a brother man fitted to provoke angry feeling in him. What then? Get through with thy worship as fast as possible and go directly after and make peace with the offended? No, interrupt the religious action and go on that errand first.— ἄφες ἐκεῖ. Lay it down on the spur of the moment before the altar without handing it to the priest to be offered by him in thy stead.— καὶ ὕπαγε πρῶτον. The πρῶτον is to be joined to ὕπαγε, not to the following verb as in A. V(22) and R. V(23) ( πρῶτον stands after the verb also in chaps. Matthew 6:33, Matthew 7:5). First go: remove thyself from the temple, break off thy worship, though it may seem profane to do so.— διαλλάγηθι … καὶ τότε … πρόσφερε: no contempt for religious service expressed or implied. Holtzmann (H. C.) asks, did Jesus offer sacrifice? and answers, hardly. In any case He respected the practice. But, reconciliation before sacrifice: morality before religion. Significant utterance, first announcement of a great principle often repeated, systematically neglected by the religion of the time. Placability before sacrifice, mercy before sacrifice, filial affection and duty before sacrifice; so always in Christ’s teaching (Matthew 9:13; Matthew 15:5). πρόσφερε: present; set about offering: plenty of time now for the sacred action.

Verse 25-26
Matthew 5:25-26. There is much more reason for regarding this passage as an interpolation. It is connected only externally (by the references to courts of law) with what goes before, and it is out of keeping with the general drift of the teaching on the hill. It occurs in a different connection in Luke 12:58, there as a solemn warning to the Jewish people, on its way to judgment, to repent. Meyer pleads that the logion might be repeated. It might, but only on suitable occasions, and the teaching on the hill does not seem to offer such an occasion. Kuinoel, Bleek, Holtzmann, Weiss and others regard the words as foreign to the connection. Referring to the exposition in Luke, I offer here only a few verbal notes mainly on points in which Matthew differs from Luke.— ἴσθι εὐνοῶν, be in a conciliatory mood, ready to come to terms with your opponent in a legal process ( ἀντίδικος). It is a case of debt, and the two, creditor and debtor, are on the way to the court where they must appear together (Deuteronomy 21:18; Deuteronomy 25:1). Matthew’s expression implies willingness to come to terms amicably on the creditor’s part, and the debtor is exhorted to meet him half way. Luke’s δὸς ἐργασίαν throws the willingness on the other side, or at least implies that the debtor will need to make an effort to bring the creditor to terms.— παραδῷ, a much milder word than Luke’s κατασύρῃ, which points to rough, rude handling, dragging an unwilling debtor along whither he would rather not go.— ὑπηρέτῃ, the officer of the court whose business it was to collect the debt and generally to carry out the decision of the judge; in Luke πράκτωρ.— κοδράντην = quadrans, less than a farthing. Luke has λεπτὸν, half the value of a κοδ., thereby strengthening the statement that the imprisoned debtor will not escape till he has paid all he owes.

Verses 27-30
Matthew 5:27-30. Second illustration, taken from the seventh commandment. A grand moral law, in brief lapidary style guarding the married relation and the sanctity of home. Of course the Hebrew legislator condemned lust after another man’s wife; it is expressly prohibited in the tenth commandment. But in practical working as a public law the statute laid main stress on the outward act, and it was the tendency of the scribes to give exclusive prominence to this. Therefore Christ brings to the front what both Moses and the scribes left in the background, the inward desire of which adultery is the fruit

Verse 28
Matthew 5:28.— ὁ βλέπων: the looker is supposed to be a husband who by his look wrongs his own wife.— γυναῖκα: married or unmarried.— πρὸς τὸ ἐπιθυμῆσαι. he look is supposed to be not casual but persistent, the desire not involuntary or momentary, but cherished with longing. Augustine, a severe judge in such matters, defines the offence thus: “Qui hoc fine et hoc animo attenderit ut eam concupiscat; quod jam non est titillari delectatione carnis sed plene consentire libidini” (De ser. Domini). Chrysostom, the merciless scourge of the vices of Antioch, says: ὁ ἑαυτῷ τὴν ἐπιθυμίαν συλλέγων, ὁ μηδενὸς ἀναγκάζοντος τὸ θηρίον ἐπεισάγων ἠρεμοῦντι τῷ λογισμῷ. Hom. xvii. The Rabbis also condemned unchaste looks, but in how coarse a style compared with Jesus let this quotation given by Fritzsche show: “Intuens vel in minimum digitum feminae est ac si intueretur in locum pudendum”. In better taste are these sayings quoted by Wünsche (Beiträge): “The eye and the heart are the two brokers of sin”; “Passions lodge only in him who sees”.— αὐτὴν (bracketed as doubtful by W. H(24)): the accusative after ἐπιθ. is rare and late.—We cannot but think of the personal relations to woman of One who understood so well the subtle sources of sexual sin. Shall we say that He was tempted in all points as we are, but desire was expelled by the mighty power of a pure love to which every woman was as a daughter, a sister, or a betrothed: a sacred object of tender respect?

Verse 29-30
Matthew 5:29-30. Counsel to the tempted, expressing keen perception of the danger and strong recoil from a sin to be shunned at all hazards, even by excision, as it were, of offending members; two named, eye and hand, eye first as mentioned before.— ὁ ὀφ. ὁ δεξιὸς: the right eye deemed the more precious (1 Samuel 11:2, Zechariah 11:17). Similarly Matthew 5:30 the right hand, the most indispensable for work. Even these right members of the body must go. But as the remaining left eye and hand can still offend, it is obvious that these counsels are not meant to be taken literally, but symbolically, as expressing strenuous effort to master sexual passion (vide Grotius). Mutilation will not serve the purpose; it may prevent the outward act, but it will not extinguish desire.— σκανδαλίζει, cause to stumble; not found in Greek authors but in Sept(25) Sirach, and in N. T. in a tropical moral sense. The noun σκάνδαλον is also of frequent occurrence, a late form for σκανδάληθρον, a trap-stick with bait on it which being touched the trap springs. Hesychius gives as its equivalent ἐμποδισμός. It is used in a literal sense in Leviticus 19:14 (Sept(26)).— συμφέρει … ἵνα ἀπολ.: ἵνα with subjunctive instead of infinitive (vide on ch. Matthew 4:3). Meyer insists on ἵνα having here as always its telic sense and praises Fritzsche as alone interpreting the passage correctly. But, as Weiss observes, the mere destruction of the member is not the purpose of its excision. Note the impressive solemn repetition in Matthew 5:30 of the thought in Matthew 5:29, in identical terms save that for βληθῇ is substituted, in the true reading, ἀπέλθῃ. This logion occurs again in Matthew (Matthew 18:8-9). Weiss (Marc.-Evang., 326) thinks it is taken here from the Apostolic document, i.e., Matthew’s book of Logia, and there from Mark 9:43-47.

Verse 31-32
Matthew 5:31-32. Third illustration, subordinate to the previous one, connected with the same general topic, sex relations, therefore introduced less formally with a simple ἐρρέθη δὲ. This instance is certainly directed against the scribes rather than Moses. The law (Deuteronomy 24:1) was meant to mitigate an existing usage, regarded as evil, in woman’s interest. The scribes busied themselves solely about getting the bill of separation into due legal form. They did nothing to restrain the unjust caprice of husbands; they rather opened a wider door to licence. The law contemplated as the ground of separation a strong loathing, probably of sexual origin. The Rabbis (the school of Shammai excepted) recognised whimsical dislikes, even a fancy for another fairer woman, as sufficient reasons. But they were zealous to have the bill in due form that the woman might be able to show she was free to marry again, and they probably flattered themselves they were defending the rights of women. Brave men! Jesus raised the previous question, and asserted a more radical right of woman—not to be put away, except when she put herself away by unfaithfulness. He raised anew the prophetic cry (Malachi 2:16), I hate putting away. It was an act of humanity of immense significance for civilisation, and of rare courage; for He was fighting single-handed against widely prevalent, long established opinion and custom.— ἀπολύσῃ: the corresponding word in Greek authors is ἀποπέμπειν.— ἀποστάσιον = βιβλίον ἀποστασίου in Deuteronomy 24. The husband is to give her her dismissal, with a bill stating that she is no longer his wife. The singular form in ιον is to be noted. The tendency in later Greek was to substitute ιον for ια, the plural ending. Vide Lobeck, Phryn., p. 517.— παρ. λ. πορνείας: a most important exception which has given rise to much controversy that will probably last till the world’s end. The first question is: Did Christ really say this, or is it not rather an explanatory gloss due to the evangelist, or to the tradition he followed? De Wette, Weiss, Holtzmann (H. C.) take the latter view. It would certainly be in accordance with Christ’s manner of teaching, using strong, brief, unqualified assertions to drive home unfamiliar or unwelcome truths, if the word as He spoke it took the form given in Luke 16:18 : “Every one putting away his wife and marrying another committeth adultery”. This was the fitting word to be spoken by one who hated putting away, in a time when it was common and sanctioned by the authorities. A second question is: What does πορνεία mean? Schanz, a master, as becomes a Catholic, in this class of questions, enumerates five senses, but decides that it means adultery committed by a married woman. Some, including Döllinger (Christenthum und Kirche: The First Age of Christianity and the Church, vol. ii., app. iii.), think it means fornication committed before marriage. The predominant opinion, both ancient and modern, is that adopted by Schanz. A third question is: Does Christ, assuming the words to have been spoken by Him, recognise adultery as a ground of absolute divorce, or only, as Catholics teach, of separation a toro et mensa? Is it possible to be quite sure as to this point? One thing is certain. Christ did not come to be a new legislator making laws for social life. He came to set up a high ethical ideal, and leave that to work on men’s minds. The tendency of His teaching is to create deep aversion to rupture of married relations. That aversion might even go the length of shrinking from severance of the tie even in the case of one who had forfeited all claims. The last clause is bracketed by W. H(27) as of doubtful genuineness. It states unqualifiedly that to marry a dismissed wife is adultery. Meyer thinks that the qualification “unjustly dismissed,” i.e., not for adultery, is understood. Weiss (Meyer) denies this.

Verses 33-37
Matthew 5:33-37. Fourth illustration: concerning oaths. A new theme, therefore formally introduced as in Matthew 5:21. πάλιν points to a new series of illustrations (Weiss, Mt.-Evan., p. 165). The first series is based on the Decalogue. Thou shalt not swear falsely (Leviticus 19:12), and thou shalt perform unto the Lord thy vows (Numbers 30:3 : Deuteronomy 23:22)—what is wrong in these dicta? Nothing save what is left unsaid. The scribes misplaced the emphasis. They had a great deal to say, in sophistical style, of the oaths that were binding and not binding, nothing about the fundamental requirement of truth in the inward parts. Again, therefore, Jesus goes back on the previous question: Should there be any need for oaths?

Verse 34
Matthew 5:34. ὅλως: emphatic = παντελῶς, don’t swear at all. Again an unqualified statement, to be taken not in the letter as a new law, but in the spirit as inculcating such a love of truth that so far as we are concerned there shall be no need of oaths. In civil life the most truthful man has to take an oath because of the untruth and consequent distrust prevailing in the world, and in doing so he does not sin against Christ’s teaching. Christ Himself took an oath before the High Priest (Matthew 26:63). What follows (Matthew 5:34-36) is directed against the casuistry which laid stress on the words τῷ κυρίῳ, and evaded obligation by taking oaths in which the divine name was not mentioned: by heaven, earth, Jerusalem, or by one’s own head. Jesus points out that all such oaths involved a reference to God. This is sufficiently obvious in the case of the first three, not so clear in case of the fourth.— λευκὴν ἢ μέλαιναν: white is the colour of old age, black of youth. We cannot alter the colour of our hair so as to make our head look young or old. A fortiori we cannot bring on our head any curse by perjury, of which hair suddenly whitened might be the symbol. Providence alone can blast our life. The oath by the head is a direct appeal to God. All these oaths are binding, therefore, says Jesus; but what I most wish to impress on you is: do not swear at all. Observe the use of μήτε (not μηδέ) to connect these different evasive oaths as forming a homogeneous group. Winer, sect. Leviticus 6, endorses the view of Herrmann in Viger that οὔτε and μήτε are adjunctival, οὐδέ and μηδέ disjunctival, and says that the latter add negation to negation, while the former divide a single negation into parts. Jesus first thinks of these evasive oaths as a bad class, then specifies them one after the other. Away with them one and all, and let your word be ναὶ ναί, οὒ οὔ. That is, if you want to give assurance, let it not be by an oath, but by simple repetition of your yes and no. Grotius interprets: let your yea or nay in word be a yea or nay in deed, be as good as your word even unsupported by an oath. This brings the version of Christ’s saying in Mt. into closer correspondence with James 5:12— ἤτω τὸ ναί ναὶ, καὶ τὸ οὔ οὔ. Beza, with whom Achelis (Bergpredigt) agrees, renders, “Let your affirmative discourse be a simple yea, and your negative, nay”.— τὸ δὲ περισσὸν, the surplus, what goes beyond these simple words.— ἐκ τοῦ πονηροῦ, hardly “from the evil one,” though many ancient and modern interpreters, including Meyer, have so understood it. Meyer says the neuter “of evil” gives a very insipid meaning. I think, however, that Christ expresses Himself mildly out of respect for the necessity of oaths in a world full of falsehood. I know, He means to say, that in certain circumstances something beyond yea and nay will be required of you. But it comes of evil, the evil of untruthfulness. See that the evil be not in you. Chrysostom (Hom. xvii.) asks: How evil, if it be God’s law? and answers: Because the law was good in its season. God acted like a nurse who gives the breast to an infant and afterwards laughs at it when it wants it after weaning.

Verse 38
Matthew 5:38 contains the theme, he following vv. Christ’s comment.— ὀφθαλμὸν … ὀδόντος. An exact quotation from Exodus 21:24. Christ’s criticism here concerns a precept from the oldest code of Hebrew law. Fritzsche explains the accusatives, ὀφθαλμὸν, ὀδόντα, by supposing εἶναι to be understood: “Ye have heard that Moses wrote that an eye shall be for an eye”. The simplest explanation is that the two nouns in the original passage are under the government of δώσει, Exodus 21:23. (So Weiss and Meyer after Grotius.) Tersely expressed, a sound principle or civil law for the guidance of the judge, acted on by almost all peoples: Christ does not condemn it: if parties come before the judge, let him by all means give fair compensation for injuries received. He simply leaves it on one side. “Though the judge must give redress when demanded, you are not bound to ask it, and if you take My advice you will not.” In taking up this position Jesus was in harmony with the law itself, which contains dissuasives against vindictiveness, e.g., Leviticus 19:18 : “Thou shalt not avenge nor bear any grudge against the children of thy people”. The fault of the scribes did not lie in gainsaying this and introducing the justalionis into private life, but in giving greater prominence to the legal than to the ethical element in the O. T. teaching, and in occupying themselves mainly with discussing the casuistry of compensation, e.g., the items to be compensated for in a case of wounding—the pain, the cure, the loss of time, the shame, etc., and the money value of the whole. Jesus turned the minds of His disciples away from these trivialities to the great neglected ethical commonplace.

Verses 38-42
Matthew 5:38-42. Fifth illustration, from the law of compensation. 

Verse 39-40
Matthew 5:39. μὴ ἀντιστῆναι: resist not, either by endeavouring to prevent injury or by seeking redress for it.— τῷ πονηρῷ, not the devil, as Chrys. and Theophy. thought; either the evil doer or the evil doing or done. Opinion is much divided between the last two meanings. The sense is the same in either case. The A. V(28) takes πονηρῷ as neuter, the R. V(29) as masculine. The former is on the whole to be preferred. Instances of injury in various forms are next specified to illustrate the general precept. These injuries have been variously distinguished—to body, and property, and freedom, Tholuck; exemplum citatur injuriae, privatae, forensis, curialis, Bengel; injuries connected with honour, material good, waste of time, Achelis, who points out that the relation of the three, Ex. in Matthew 5:39-41, is that of an anti-climax, injuries to honour being felt most, and those involving waste of time least.— ὅστις … ἄλλην. In the following instances there is a climax: injury proceeds from bad to worse. It is natural to expect the same in this one. But when the right cheek has been struck, is it an aggravation to strike the left? Tholuck, Bleek, and Meyer suggest that the right cheek is only named first according to common custom, not supposed to be struck first. Achelis conceives the right cheek to be struck first with the back of the hand, then the left with a return stroke with the palm, harder than the first, and expressing in a higher measure intention to insult.— ῥαπίζω in class. Greek = to beat with rods; later, and in N. T., to smite with the palm of the hand; vide Lobeck, Phryn., p. 175.

Verse 40
Matthew 5:40, κριθῆναι = κρίνεσθαι in 1 Corinthians 6:1, to sue at law as in A. V(30) Grotius takes it as meaning extra-judicial strife, while admitting that the word is used in the judicial sense in the Sept(31), e.g., Job 9:3, Ecclesiastes 6:10. Beza had previously taken the same view.— χιτῶνα, ἱμάτιον. The contention is supposed to be about the under garment or the tunic, and the advice is, rather than go to law, let him have not only it but also, καὶ, the more costly upper robe, mantle, toga. The poor man might have several tunics or shirts for change, but only one upper garment, used for clothing by day, for bed-cover by night, therefore humanely forbidden to be retained over night as a pledge, Exodus 22:26.

Verse 41
Matthew 5:41. ἀλλαρεύσει: compel thee to go one mile in A. V(32) and R. V(33) Hatch (Essays in Biblical Greek, p. 37) thinks it means compel thee to carry his baggage, a very probable rendering in view of the history of the word as he gives it. A Persian word, originally, introduced into the Greek, Latin, and Rabbinic languages, it denoted first to requisition men, beasts, or conveyances for the courier system described in Herod. viii. 98, Xen. Cyr. viii. 6, 17; next in post-classical use under the successors of the Persians in the East, and under the Roman Empire, it was applied to the forced transport of military baggage by the inhabitants of a country through which troops were passing. Hatch remarks: “The extent to which this system prevailed is seen in the elaborate provisions of the later Roman law: angariae came to be one of those modes of taxing property which, under the vicious system of the empire, ruined both individuals and communities”. An instance in N. T. of the use of the word in this later sense occurs in Matthew 27:32, Mark 15:21, in reference to Simon compelled to carry Christ’s cross. We may conceive the compulsion in the present case to proceed from a military man.— μίλιον, a Roman mile, about 1600 yards, a late word.— δύο, in point of time, the additional mile = two, there and back, with proportional fatigue, a decided climax of hardship. But it is not merely a question of time, as Achelis thinks. The sense of oppression is involved, subjection to arbitrary military power. Christ’s counsel is: do not submit to the inevitable in a slavish, sullen spirit, harbouring thoughts of revolt. Do the service cheerfully, and more than you are asked. The counsel is far-reaching, covering the case of the Jewish people subject to the Roman yoke, and of slaves serving hard masters. The three cases of non-resistance are not meant to foster an abject spirit. They point out the higher way to victory. He that magnanimously bears overcomes.

Verse 42
Matthew 5:42. This counsel does not seem to belong to the same category as the preceding three. One does not think of begging or borrowing as an injury, but at most as a nuisance. Some have doubted the genuineness of the logion as a part of the Sermon. But it occurs in Luke’s redaction (Matthew 6:30), transformed indeed so as to make it a case of the sturdy beggar who helps himself to what he does not get for the asking. Were there idle, lawless tramps in Palestine in our Lord’s time, and would He counsel such treatment of them? If so, it is the extreme instance of not resisting evil.— μὴ ἀποστραφῇς with τὸν θέλοντα in accusative. One would expect the genitive with the middle, the active taking an accusative with genitive, e.g., 2 Timothy 4:4, τὴν ἀκοὴν ἀπὸ τῆς ἀληθείας. But the transitive sense is intelligible. In turning myself away from another, I turn him away from me. Vide Hebrews 12:25, 2 Timothy 1:15.

Verse 43
Matthew 5:43. ἠκούσατε ὅτι ἐρρέθη: said where, by whom, and about whom? The sentiment Jesus supposes His hearers to have heard is not found in so many words in the O. T. The first part, “Thou shalt love thy neighbour,” occurs in Leviticus 19:18. The contrary of the second part is found in Exodus 23:4, where humanity towards the straying or overburdened beast of an enemy is enjoined. It is to be hoped that even the scribes did not in cold blood sin against the spirit of this precept by teaching men to love their private friends and hate their private enemies. Does πλησίον then mean an Israelite, and ἐχθρόν a Gentile, and was the fault of the traditional law of love that it confined obligation within national limits? The context in Leviticus 19:18 gives πλ. that sense: “Thou shalt not bear any grudge against the children of thy people”. On the other hand, the tendency of Israel’s election, and of certain texts (vide Exodus 23, Deuteronomy 7), was to foster aversion to the outside nations, and from Ezra onwards the spirit of Judaism was one of increasing hostility towards the goyim—vide Esther. The saying quoted by Jesus, if not an exact report of Rabbinical teaching, did no injustice to its general attitude. And the average Jew in this respect followed the guidance of his teachers, loving his own countrymen, regarding with racial and religious aversion those beyond the pale.

Verses 43-48
Matthew 5:43-48. Sixth and final illustration: from the Law of Love. To an old partial form of the law Jesus opposes a new universal one.

Verse 44
Matthew 5:44. ἐχθροὺς may be taken in all senses: national, private, religious. Jesus absolutely negatives hatred as inhuman. But the sequel shows that He has in view the enemies whom it is most difficult to love— διωκόντων: those who persecute on account of religion. The clauses imported into the T. R. from Luke have a more general reference to enmities arising from any cause, although they also receive a very emphatic meaning when the cause of alienation is religious differences. There are no hatreds so bitter and ruthless as those originating therein. How hard to love the persecutor who thinks he does God service by heaping upon you all manner of indignities. But the man who can rejoice in persecution (Matthew 5:12) can love and pray for the persecutor. The cleavage between Christians and unbelievers took the place of that between the chosen race and the Gentiles, and tempted to the same sin.

Verses 45-47
Matthew 5:45-47. Characteristically lofty inducements to obey the new law; likeness to God (Matthew 5:45); moral distinction among men (Matthew 5:46-47).— υἱοὶ τοῦ πατρὸς ὑμῶν: in order that ye may be indeed sons of God: noblesse oblige; God’s sons must be Godlike. “Father” again. The new name for God occurs sixteen times in the Sermon on the Mount; to familiarise by repetition, and define by discriminating use.— ὅτι, not = ὅς, but meaning “because”: for so your Father acts, and not otherwise can ye be His sons.— ἀνατέλλει, sometimes intransitive, as in Matthew 4:16, Luke 12:54, here transitive, also in Sept(34), Genesis 3:18, etc., and in some Greek authors (Pindar. Isth. vi., 110, e.g.) to cause to rise. The use of καίειν (Matthew 5:15) and ἀνατέλλειν in an active sense is a revival of an old poetic use in later Greek (exx. of the former in Elsner).— βρέχει = pluit (Vulg(35)), said of God, as in the expression ὔοντος τοῦ διὸς (Kypke, Observ. Sac.). The use of this word also in this sense is a revival of old poetic usage.— πονηροὺς, ἀγαθούς; δικαίους, ἀδίκους, not mere repetition. There is a difference between ἀγαθός and δίκαιος similar to that between generous and just. πονηροὺς may be rendered niggardly—vide on Matthew 6:23. The sentiment thus becomes: “God makes His sun rise on niggardly and generous alike, and His rain fall on just and unjust”. A similar thought in Seneca, De benif. vi. 26: “Si deos imitaris, da et ingratis beneficia, nam et sceleratis sol oritur, et piratis patent maria”. The power of the fact stated to influence as a motive is wholly destroyed by a pantheistic conception of God as indifferent to moral distinctions, or a deistic idea of Him as transcendent, too far above the world, in heaven, as it were, to be able to take note of such differences. The divine impartiality is due to magnanimity, not to indifference or ignorance. Another important reflection is that in this word of Jesus we find distinct recognition of the fact that in human life there is a large sphere (sun and rain, how much these cover!) in which men are treated by Providence irrespectively of character; by no means a matter of course in a Jewish teacher, the tendency being to insist on exact correspondence between lot and character under a purely retributive conception of God’s relation to man.

Verse 46
Matthew 5:46. μισθὸν: here, and three times in next chapter; one of several words used in this connection of thought— περισσὸν (Matthew 5:47), τέλειοι (Matthew 5:48)—having a legal sound, and capable of being misunderstood. The scribes and Rabbis had much to say about merit and reward—vide Weber, Die Lehren des Talmud, c. xix. § 59, on the idea of Sechûth (merit). Totally opposed to Rabbinism, Jesus did not lose His balance, or allow Himself to be driven into extremes, after the usual manner of controversialists (Protestants and Catholics, e.g.). He speaks of μισθὸς without scruple (cf. on Luke 6:32).— τελῶναι ( τέλος, tax, ὠνέομαι), first mention of a class often referred to in the Gospels, unpopular beyond their deserts; therefore, like women unjustly treated by husbands, befriended by Jesus; the humble agents of the great farmers of taxes, disliked as representing a foreign yoke, and on account of too frequent acts of injustice, yet human and kindly within their own class, loving those that loved them. Jesus took advantage of this characteristic to win their love by friendly acts.

Verse 47
Matthew 5:47. ἀσπάσησθε, “Salute,” a very slight display of love from our Western point of view, a mere civility; more significant in the East; symbolic here of friendly relations, hence Tholuck, Bleek and others interpret, “to act in a friendly manner,” which, as Meyer remarks, is, if not the significatio, at least the adsignificatio.— περισσὸν, used adverbially, literally “that which is over and above”; A. V(36), “more”; here, tropically = distinguished, unusually good = “quid magnum, eximium, insigne” (Pricaeus), so in Romans 3:1. In Plutarch, Romulus, xi., of one who excelled in casting horoscopes. Christ would awaken in disciples the ambition to excel. He does not wish them to be moral mediocrities, men of average morality, but to be morally superior, uncommon. This seems to come perilously near to the spirit of Pharisaism (cf. Galatians 1:14, προέκοπτον), but only seems. Christ commends being superior, not thinking oneself superior, the Pharisaic characteristic. Justin, Apol. i. 15, mixes Matthew 5:46-47, and for περισσὸν puts καινὸν, and for τελῶναι, or ἐθνικοὶ, πόρνοι: “If ye love those who love you what new thing do ye? for even fornicators do this.”— ἐθνικοὶ, here as elsewhere in the Gospels associated with τελῶναι (Matthew 18:17). A good many of the publicans would be Gentiles. For a Jew it was a virtue to despise and shun both classes. Surely disciples will not be content to be on a moral level with them! Note that Jesus sees some good even in despised classes, social outcasts.

Verse 48
Matthew 5:48. Concluding exhortation. οὖν, from an ancient form of the participle of the verb εἶναι (Klotz, Devar.) = “things being so;” either a collective inference from all that goes before (Matthew 5:21-47) or as a reflection on the immediately preceding argument. Both come to the same thing. Godlike love is commended in Matthew 5:44-47, but the gist of all the six illustrations of Christ’s way of thinking is: Love the fulfilling of the law; obviously, except in the case of oaths, where it is truth that is enjoined. But truth has its source in love; Ephesians 4:15 : ἀληθεύοντες ἐν ἀγάπῃ, “truthing it in love”.— ἔσεσθε, future, “ye shall be” = BE.— ὑμεῖς, ye, emphatic, in contrast with τελ. and ἐθν., who are content with moral commonplace and conventional standards.— τέλειοι: in general, men who have reached the end, touched the ideal, that at least their purpose, not satisfied with anything short of it. The τέλειοι are not men with a conceit of perfection, but aspirants—men who seek to attain, like Paul: διώκω εἰ καὶ καταλάβω, Philippians 3:12, and like him, single-minded, their motto: ἓν δέ. Single-mindedness is a marked characteristic of all genuine citizens of the kingdom (Matthew 6:33), and what the Bible means by perfection. All men who attain have one great ruling aim. That aim for the disciple, as here set forth, is Godlikeness— ὡς ὁ πατὴρ … τέλειός ἐστιν. God is what His sons aspire to be; He never sinks below the ideal: impartial, benignant, gracious love, even to the unworthy; for that, not all conceivable attributes, is what is in view. ὡς, not in degree, that were a discouraging demand, but in kind. The kind very necessary to be emphasised in view of current ideas and practice, in which holiness was dissociated from love. The law “Be holy for I am holy” (Leviticus 11:44) was taken negatively and worked out in separation from the reputedly sinful. Jesus gave it positive contents, and worked it out in gracious love.

06 Chapter 6 

Verse 1
Matthew 6:1. προσέχετε ( τὸν νοῦν understood), to attend to; here, with μὴ following, take heed, be on your guard against.— δικαιοσύνην, not ἐλεημοσύνην (T. R.), is the reading demanded in a general introductory statement. Alms formed a very prominent part of Pharisaic righteousness, and was in Rabbinical dialect called righteousness, צדקה (vide Weber, p. 273), but it was not the whole, and it is a name for the whole category that is wanted in Matthew 6:1. If Jesus spoke in Aramaic He might, as Lightfoot (Hor. Hebr.) suggests, use the word tsedakah both in the first and in the following three verses; in the first in the general sense, in the other places in the special sense of alms.— ἔμπροσθεν τ. ἀνθρώπων. In chap. Matthew 5:16 Christ commands disciples to let their light shine before men. Here He seems to enjoin the contrary. The contradiction is only apparent. The two places may be combined in a general rule thus: Show when tempted to hide, hide when tempted to show. The Pharisees were exposed, and yielded, to the latter temptation. They did their righteousness, πρὸς τὸ θεαθῆναι, to be seen. Their virtue was theatrical, and that meant doing only things which in matter and mode were commonly admired or believed by the doers to be. This spirit of ostentation Christ here and elsewhere represents as the leading feature of Pharisaism.— εἰ δὲ μήγε, a combination of four particles frequently occurring in the Gospels, meaning: if at least ye do not attend to this rule, then, etc. γέ is a very expressive particle, derived by Klotz, Devar. ii. 272, from γεω, i.e., εαω, or from ἄγε, and explained as meant to render the hearer attentive. Bäumlein, dissenting from Klotz’s derivation, agrees substantially with his view of its meaning as isolating a thought from all else and placing it alone in the light (Untersuchungen über Griechische Partikeln, p. 54) = “Mark my words, for if you do not as I advise then,” etc.— μισθὸν οὐκ ἔχετε: on μισθὸν, vide Matthew 5:46. The meaning is that theatrical virtue does not count in the Kingdom of God. Right motive is essential there. There may be a reward, there must be, else theatrical religion would not be so common; but it is not παρὰ τῷ πατρί.

Verses 2-4
Matthew 6:2-4. Almsgiving. Matthew 6:2. ἐλεημοσύνην, mercy in general, but specifically alms, as a common mode of showing mercy. Compare our word charity.— σαλπίσῃς: to be understood metaphorically, as there is no evidence of the literal practice. Furrer gives this from Consul Wetstein to illustrate the word. When a man (in Damascus) wants to do a good act which may bring a blessing by way of divine recompense on his own family, e.g., healing to a sick child, he goes to a water-carrier with a good voice, gives him a piece of money, and says “Sebil,” i.e., give the thirsty a fresh drink of water. The water-carrier fills his skin, takes his stand in the market, and sings in varied tones: “O thirsty, come to the drink-offering,” the giver standing by, to whom the carrier says, as the thirsty drink, “God forgive thy sins, O giver of the drink” (Zscht. für M. und R., 1890. Vide also his Wanderungen d. d. H. L., p. 437).— ὑποκριταὶ, stage-players in classics, used in N. T. in a moral and sinister sense, and for the Christian mind heavily burdened with evil connotation—hypocrites! What a deepening of the moral sense is implied in the new meaning! The abhorrence of acting for effect in religion is due to Christ’s teaching. It has not yet quite banished the thing. There are religious actors still, and they draw good houses.— συναγωγαῖς: where alms were collected, and apparently also distributed.— ῥύμαις, streets, in eastern cities narrow lanes, a late meaning; in earlier Greek = impetus—onset. Vide Rutherford’s New Phryn., 488. Cf. πλατειῶν, Matthew 6:5. πλατεῖα, supp. ὁδός = a broad street.— δοξασθῶσιν: in chap. Matthew 5:16 God is conceived as recipient of the glory; here the almsgiver, giving for that purpose.— ἀμὴν: introducing a solemn statement, and a very serious one for the parties concerned.— ἀπέχουσι, they have in full; they will get no more, nothing from God: so in Luke 6:24, Philippians 4:18 (vide on Mark 14:41). The hypocrite partly does not believe this, partly does not care, so long as he gets the applause of his public.

Verse 3
Matthew 6:3. μὴ γνώτω: in proverbial form a counsel to give with simplicity. Let not even thy left hand, if possible even thyself, know, still less other men; give without self-consciousness or self-complacency, the root of ostentation.— ἐν τῷ κρυπτῷ: known to the recipient, of course, but to no other, so far as you are concerned, hardly even to yourself. “Pii lucent, et tamen latent,” Beng.— ὁ βλέπων ἐ. τ. κ., who seeth in the dark. “Acquainted with all my ways.” Psalms 139, a comfort to the sincerely good, not to the counterfeits.— ἀποδώσει σοι: a certainty, and not merely of the future. The reward is present; not in the form of self-complacency, but in the form of spiritual health, like natural buoyancy, when all physical functions work well. A right-minded man is happy without reflecting why; it is the joy of living in summer sunshine and bracing mountain air. The ἐν τῷ φανερῷ here and in Matthew 6:6 and Matthew 6:18, a gloss by some superficial copyist, ignores the inward present reward, and appeals in a new form to the spirit of ostentation.

Verse 5-6
Matthew 6:5-6. Prayer. ὡς οἱ ὑποκριταί, as the actors. We shrink from the harshness of the term “hypocrite”. Jesus is in the act of creating the new meaning by the use of an old word in a new connection.— φιλοῦσι stands in place of an adverb. They love to, are wont, do it with pleasure. This construction is common in classics, even in reference to inanimate objects, but here only and in Matthew 23:6-7 in N. T.— ἑστῶτες, ordinary attitude in prayer. στῆναι and καθῆσθαι seem to be used sometimes without emphasis to denote simply presence in a place (so Pricaeus).— συναγωγαῖς, γωνίαις τ. πλατ.: usual places of prayer, especially for the “actors,” where men do congregate, in the synagogue for worship, at the corners of the broad streets for talk of business; plenty of observers in both cases. Prayer had been reduced to system among the Jews. Methodising, with stated hours and forms, began after Ezra, and grew in the Judaistic period; traces of it even in the later books of O. T., e.g., Daniel 6:10-11 (vide Schultz, Alt. Theol.). The hour of prayer might overtake a man anywhere. The “actors” might, as De Wette suggests, be glad to be overtaken, or even arrange for it, in some well-frequented place.— ὅπως φανῶσιν τ. α. in order that they may appear to men, and have it remarked: how devout! 

Verse 6
Matthew 6:6 : true prayer in contrast to the theatrical type.— σὺ δὲ, hou, my disciple, in opposition to the “actors”.— ὅταν, when the spirit moves, not when the customary hour comes, freedom from rule in prayer, as in fasting (Matthew 9:14), is taken for granted.— τὸ ταμεῖον, late form for ταμιεῖον (Lobeck, Phryn., 493), first a store-chamber, then any place of privacy, a closet (Matthew 24:26). Note the σου after ταμ. and θύραν and πατρί, all emphasising isolation, thy closet, thy door, thy Father.— κλείσας, carefully shutting thy door, the door of thine own retreat, to exclude all but thy Father, with as much secrecy as if you were about a guilty act. What delicacy of feeling, as well as sincerity, is implied in all this; greatly to be respected, often sinned against.— τῷ ἐν τῷ κρυπτῷ, He who is in the secret place; perhaps with allusion to God’s presence in the dark holy of holies (Achelis). He is there in the place from which all fellow-men are excluded. Is social prayer negatived by this directory? No, but it is implied that social prayer will be a reality only in proportion as it proceeds from a gathering of men accustomed to private prayer.

Verse 7
Matthew 6:7. βατταλογήσητε: a ἅπαξ λεγ. in N. T., rarely used anywhere, and of doubtful derivation. Some (Erasmus, e.g.) have thought it was formed from Battus, the stammerer mentioned by Herod. (iv. 155), or from a feeble poet of the name who made long hymns full of repetitions (Suidas, Lexicon), but most now incline to the view that it is onomatopoetic. Hesychius (Lex.) takes this view of the kindred word βατταρίζειν ( ἐμοὶ μὲν δοκεῖ κατὰ μίμησιν τῆς φωνῆς πεποιῆσθαι). It points to the repetition without end of the same forms of words as a stammerer involuntarily repeats the same syllable, like the Baal worshippers shouting from morning till noon, “O Baal, hear us” (1 Kings 18:26, cf. Acts 19:34, “Great is Diana of the Ephesians”). This repetition is characteristic of Pagan prayer, and when it recurs in the Church, as in saying many Aves and Paternosters, it is Paganism redivivus.— ἐθνικοί, the second of three references to Pagans (Matthew 5:47, Matthew 6:32) in the Sermon on the Mount, not to be wondered at. The Pagan world was near at hand for a Jew belonging to Galilee with its mixed population. Pagan customs would be familar to Galileans, and it was natural that Jesus should use them as well as the theory and practice of scribes and Pharisees, to define by contrast true piety.— πολυλογίᾳ, epexegetical of βατταλογ. The Pagans thought that by endless repetitions and many words they would inform their gods as to their needs and weary them (“fatigare deos”) into granting their requests. 

Verses 7-15
Matthew 6:7-15. Further instruction in prayer. Weiss (Mt.-Evan.) regards this passage as an interpolation, having no proper place in an anti-Pharisaic discourse. Both the opinion and its ground are doubtful. As regards the latter, it is true that it is Gentile practice in prayer that is formally criticised, but it does not follow that the Pharisees were not open to the same censure. They might make long prayers, not in ignorance, but in ostentation (Lutteroth), as a display of devotional talent or zeal. But apart from the question of reference to the Pharisees, it is likely that prayer under various aspects formed one of the subjects of instruction in the course of teaching on the hill whereof these chapters are a digest.

Verse 8
Matthew 6:8, οὖν, infers that disciples must not imitate the practice described, because it is Pagan, and because it is absurd. Repetition is, moreover, wholly uncalled for.— οἶδεν γὰρ: the God whom Jesus proclaims—“your Father”—knows beforehand your needs. Why, then, pray at all? Because we cannot receive unless we desire, and if we desire, we will pray; also because things worth getting are worth asking. Only pray always as to a Being well informed and willing, in few words and in faith. With such thoughts in mind, Jesus proceeds to give a sample of suitable prayer.

Verse 9
Matthew 6:9. οὕτως, thus, not after the ethnic manner.— προσεύχεσθε: present, pray so habitually.— ὑμεῖς: as opposed to the Pagans, as men (i.e.) who believe in an intelligent, willing God, your Father. The prayer which follows consists of six petitions which have often been elaborately explained, with learned discussions on disputed points, leaving the reader with the feeling that the new form is anything but simple, and wondering how it ever came into universal use. Gospel has been turned into law, spirit into letter, poetry into prose. We had better let this prayer alone if we cannot catch its lyric tone.— πάτερ. In Luke’s form this name stands impressively alone, but the words associated with it in Matthew’s version of the address are every way suitable. Name and epithet together—Father, in heaven—express reverential trust.— ἁγιασθήτω τ. ο. σου: first petition—sanctified, hallowed be Thy name. Fritzsche holds that σου in this and the next two petitions is emphatic, σοῦ not σου enclitic. The suggestion gives a good direction for the expositor = may God the Father-God of Jesus become the one object of worship all the world over. A very natural turn of thought in view of the previous reference to the Pagans. Pagan prayer corresponded to the nature of Pagan deities—indifferent, capricious, unrighteous, unloving; much speaking, iteration, dunning was needed to gain their ear. How blessed if the whole pantheon could be swept away or fall into contempt, and the one worshipful Divinity be, in fact, worshipped, ὡς ἐν οὐρανῷ καὶ επὶ γῆς; for this clause appended to the third petition may be conceived as common to all the first three. The One Name in heaven the One Name on earth, and reverenced on earth as in heaven. Universalism is latent in this opening petition. We cannot imagine Jesus as meaning merely that the national God of Israel may be duly honoured within the bounds of His own people.

Verses 9-13
Matthew 6:9-13. The Lord’s Prayer. Again, in Luke 11:1-4—vide notes there. Here I remark only that Luke’s form, true reading, is shorter than Matthew’s. On this ground Kamphausen (Das Gebet des Herrn) argues for its originality. But surely Matthew’s form is short and elementary enough to satisfy all reasonable requirements! The question as to the original form cannot be settled on such grounds. The prayer, as here given, is, indeed, a model of simplicity. Besides the question as to the original form, there is another as to the originality of the matter. Wetstein says, “tota baec oratio ex formulis Hebraeorum concinnata est”. De Wette, after quoting these words, asserts that, after all the Rabbinical scholars have done their utmost to adduce parallels from Jewish sources, the Lord’s Prayer is by no means shown to be a Cento, and that it contains echoes only of well-known O. T. and Messianic ideas and expressions, and this only in the first two petitions. This may be the actual fact, but there is no need for any zeal in defence of the position. I should be very sorry to think that the model prayer was absolutely original. It would be a melancholy account of the chosen people if, after thousands of years of special training, they did not yet know what to pray for Jesus made a new departure by inaugurating (1) freedom in prayer; (2) trustfulness of spirit; (3) simplicity in manner. The mere making of a new prayer, if only by apt conjunction of a few choice phrases gathered from Scripture or from Jewish forms, was an assertion of liberty. And, of course, the liberty obtains in reference to the new form as well as to the old. We may use the Paternoster, but we are not bound to use it. It is not in turn to become a fetish. Reformers do not arise to break old fetters only in order to forge new ones.

Verse 10
Matthew 6:10. ἐλθέτω ἡ βασιλεία σου: second petition. The prayer of all Jews. Even the Rabbis said, that is no prayer in which no mention of the kingdom is made. All depends on how the kingdom is conceived, on what we want to come. The kingdom is as the King. It is the kingdom of the universal, benignant Father who knows the wants of His children and cares for their interests, lower and higher, that Jesus desires to come. It will come with the spread of the worship of the One true Divine Name; the paternal God ruling in grace over believing, grateful men. Thus viewed, God’s kingdom comes, is not always here, as in the reign of natural law or in the moral order of the world.— γενηθήτω τ. θ. σ.: third petition. Kamphausen, bent on maintaining the superior originality of Luke’s form in which this petition is wanting, regards it as a mere pendant to the second, unfolding its meaning. And it is true in a sense that any one of the three first petitions implies the rest. Yet the third has its distinct place. The kingdom, as Jesus preached it, was a kingdom of grace. The second petition, therefore, is a prayer that God’s gracious will may be done. The third, on the other hand, is a prayer that God’s commanding will may be done; that the right as against the wrong may everywhere prevail.— ὡς ἐν οὐρ. καὶ ἐπὶ γῆς. This addendum, not without application to all three petitions, is specially applicable to this one. Translated into modern dialect, it means that the divine will may be perfectly, ideally done on this earth: as in heaven, so also, etc. The reference is probably to the angels, described in Psalms 103, as doing God’s commandments. In the O. T. the angels are the agents of God’s will in nature as well as in Providence. The defining clause might, therefore, be taken as meaning: may God’s will be done in the moral sphere as in the natural; exactly, always, everywhere.

The foregoing petitions are regarded by Grotius, and after him Achelis, as pia desideria, εὐχαί, rather than petitions proper— αἰτήματα, like the following three. The distinction is not gratuitous, but it is an exegetical refinement which may be disregarded. More important is it to note that the first group refers to the great public interests of God and His kingdom, placed first here as in Matthew 6:33, the second to personal needs. There is a corresponding difference in the mode of expression, the verbs being in the third person in Group I., objective, impersonal; in the second in Group II., subjective, personal.

Verse 11
Matthew 6:11. Fourth petition. τὸν ἄρτον ἡμῶν: whatever the adjective qualifying ἄρτον may mean, it may be taken for granted that it is ordinary bread, food for the body, that is intended. All spiritualising mystical meanings of ἐπιούσιον are to be discarded. This is the one puzzling word in the prayer. It is a ἄπαξ λεγ., not only in O. and N. T., but in Greek literature, as known not only to us, but even to Origen, who (De Oratione, cap. xxvii.) states that it is not found in any of the Greeks, or used by private individuals, and that it seems to be a coinage ( ἔοικε πεπλάσθαι) of the evangelists. It is certainly not likely to have proceeded from our Lord. This one word suffices to prove that, if not always, at least in uttering this prayer, Jesus spoke in Aramaean. He would not in such a connection use an obscure word, unfamiliar, and of doubtful meaning. The problem is to account for the incoming of such a word into the Greek version of His doubtless simple, artless, and well-understood saying. The learned are divided as to the derivation of the word, having of course nothing but conjecture to go on. Some derive it from ἐπὶ and οὐσία, or the participle of εἶναι; others from ἐπιέναι, or ἡ ἐπιοῦσα = the approaching day ( ἡμέρα understood). In the one case we get a qualitative sense—bread for subsistence, bread needed and sufficient ( τὰ δέοντα καὶ αὐτάρκη. Proverbs 30:8, Sept(37)); in the other, a temporal—bread of the coming day, panem quotidianum (Vulg(38), Luke 11:3), “daily bread”. Either party argues against the other on grammatical grounds, e.g., that derived from οὐσία the word should be ἐπούσιος, and that derived from ἐπιοῦσα it should be ἐπιουσαῖος. In either case the disputants are ready with their answer. Another source of argument is suitableness of the sense. Opponents of the temporal sense say that to pray for to-morrow’s bread sins against the counsel, “Take no thought for the morrow,” and that to pray, “Give us to-day our bread of to-morrow,” is absurd (ineptius, Suicer, Thesaurus, s.v. ἐπιούσιος). On the other side it is said: Granting that the sense “sufficient” can be got from ἐπὶ, οὐσία, and granting its appropriateness, how comes it that a simpler, better-known word was not chosen to represent so plain a meaning? Early tradition should have an important bearing on the question. Lightfoot, in the appendix on the words ἐπιούσιος and περιούσιος, in his work “On a fresh Revision of the N. T.,” summarises the evidence to this effect: Most of the Greeks follow Origen, who favoured derivation from οὐσία. But Aramaic Christians put for ἐπιούσιος Mahar = crastinum. (Jerome comm. in Mt.) The Curetonian Syriac has words meaning, “our bread continual of the day give us”. The Egyptian versions have similar readings. The old Latin version has quotidianum, retained by Jerome in revision of L. V. in Luke 11:2, while supersubstantialem is given in Matthew 6:11. The testimony of these early versions is important in reference to the primitive sense attached to the word. Still the question remains: How account for the coinage of such a word in Greek-speaking circles, and for the tautology: give us to-day ( σήμερον, Mt.) or daily ( τὸ καθʼ ἡμέραν, Luke), the bread of tomorrow? In his valuable study on “The Lord’s Prayer in the early Church” (Texts and Studies, 1891), Principal Chase has made an important contribution to the solution of this difficulty by the suggestion that the coinage was due to liturgical exigencies in connection with the use of the prayer in the evening. Assuming that the original petition was to the effect: “to us give, of the day, our bread,” and that the Greek equivalent for the day was ἡ ἐπιοῦσα, the adjective ἐπιούσιος was coined to make the prayer suitable at all hours. In the morning it would mean the bread of the day now begun, in the evening the bread of to-morrow. But devotional conservatism, while adopting the new word as convenient, would cling to the original “of the day”; hence σήμερον in Matt. and τὸ καθʼ ἡμέραν in Luke, along with ἐπιούσιος. On the whole the temporal meaning seems to have the weight of the argument on its side. For a full statement of the case on that side vide Lightfoot as above, and on the other the article on ἐπιούσιος in Cremer’s Bib. Theol., W. B., 7te Aufl., 1893.

Verse 12
Matthew 6:12. Fifth petition. ὀφειλήματα, in classics literal debts, here moral debts, sins ( ἁμαρτίας in Luke 11:4). The more men desire God’s will to be done the more conscious they are of shortcoming. The more conscious of personal shortcoming, the more indulgent towards the faults of others even when committed against themselves. Hence the added words: ὡς καὶ ἡ. ἀφήκαμεν, etc. It is natural and comforting to the sincere soul to put the two things together. ὡς must be taken very generally. The prayer proceeds from child-like hearts, not from men trained in the distinctions of theology. The comment appended in Matthew 6:14-15 introduces an element of reflection difficult to reconcile with the spontaneity of the prayer. It is probably imported from another connection, e.g., Matthew 18:35 (so Weiss-Meyer).

Verse 13
Matthew 6:13. Sixth petition: consists of two members, one qualifying or limiting the other.— μὴ … πειρασμόν, expose us not to moral trial. All trial is of doubtful issue, and may therefore naturally and innocently be shrunk from, even by those who know that the result may be good, confirmation in faith and virtue. The prayer is certainly in a different key from the Beatitude in Matthew 5:10. There Jesus sets before the disciple a heroic temper as the ideal. But here He does not assume the disciple to have attained. The Lord’s Prayer is not merely for heroes, but for the timid, the inexperienced. The teacher is considerate, and allows time for reaching the heights of heroism on which St. James stood when he wrote (Matthew 1:2) πᾶσαν χαρὰν ἡγήσασθε, ἀδελφοί μου, ὅταν πειρασμοῖς περιπέσητε ποικίλοις.— ἀλλὰ, not purely adversative, cancelling previous clause, but confirming it and going further (Schanz, in accordance with original meaning of ἀλλὰ, derived from ἄλλο or ἄλλα, and signifying that what is going to be said is another thing, aliud, in relation to what has been said, Klotz, Devar. ii., p. 2) = Lead us not into temptation, or so lead us that we may be safe from evil: may the issue ever be beneficent.— ῥῦσαι ἀπὸ, not ἐκ; the latter would imply actual implication in, the former implies danger merely. Both occur in N. T. (on the difference cf. Kamphausen, Das G. des H.).— τοῦ πονηροῦ, either masculine or neuter, which? Here again there is an elaborate debate on a comparatively unimportant question. The probability is in favour of the masculine, the evil one. The Eastern naturally thought of evil in the concrete. But we as naturally think of it in the abstract; therefore the change from A. V(39) in R. V(40) is unfortunate. It mars the reality of the Lord’s Prayer on Western lips to say, deliver us from the evil one. Observe it is moral evil, not physical, that is deprecated.— ὅτι σοῦ ἐστιν … αμήν: a liturgical ending, no part of the original prayer, and tending to turn a religious reality into 2 devotional form.

On Matthew 6:14-15 vide under Matthew 6:12.

Verse 16
Matthew 6:16. ὅταν δὲ: transition to a new related topic.— σκυθρωποί, of sad visage, overdone of course by the “actors”. Fasting, like prayer, was reduced to a system; twice a week in ordinary Pharisaic practice: Thursday and Monday (ascent and descent of Moses on Sinai), artificial gloom inevitable in such circumstances. In occasional fasting, in circumstances of genuine affliction, the gloom will be real (Luke 24:17).— ἀφανίζουσιν— ὅπως φανῶσιν, a play upon words, may be rendered in English “they disfigure that they may figure”. In German: Unsichtbar machen, sichtbar werden (Schanz and Weiss).

Verses 16-18
Matthew 6:16-18. Fasting. 

Verse 17
Matthew 6:17. ἄλειψαι, νίψαι: not necessarily as if preparing for a feast (Meyer and Weiss), but performing the usual daily ablutions for comfort and cleanliness, so avoiding parade of fasting by neglect of them (Bleek, Achelis).

The foregoing inculcations of sincerity and reality in religion contribute indirectly to the illustration of the divine name Father, which is here again defined by discriminating use. God as Father desires these qualities in worshippers. All close relations (father, son: husband, wife) demand real affection as distinct from parade.

Verses 19-21
Matthew 6:19-21. Against hoarding. θησαυροὺς ἐπὶ τῆς γῆς, treasures upon earth, and therefore earthly, material, perishable, of whatever kind.— σὴς, moth, destructive of costly garments, one prominent sort of treasure in the East.— βρῶσις, not merely “rust,” but a generic term embracing the whole class of agents which eat or consume valuables (so Beza, Fritzsche, Bleek, Meyer, etc.). Erosionem seu corrosionem quamlibet denotat, quum vel vestes a tineis vel vetustate et putredine eroduntur, vel lignum a cossibus et carie, frumentum a curculionibus, quales τρῶγας Graeci vocant, vel metalli ab aerugine, ferrugine, eroduntur et corroduntur (Kypke, Obs. Sac.).— διορύσσουσιν, dig through (clay walls), easier to get in so than through carefully barred doors (again in Matthew 24:43). The thief would not find much in such a house.

Verses 19-34
Matthew 6:19-34. Counsels against covetousness and care (reproduced in Luke 12:22-34, with exception of Matthew 6:22-23, which reappear in Luke 11:34-36). An interpolation, according to Weiss. Doubtless, if the Sermon on the Mount was exclusively an anti-Pharisaic discourse. But this homily might very well have formed one of the lessons on the hill, in connection with the general theme of the kingdom, which needs to be defined in contrast to worldliness not less than to spurious types of piety.

Verse 20
Matthew 6:20. θησ. ἐν οὐρανῷ: not = heavenly treasures, says Fritzsche, as that would require τοὺς before ἐν. Grammatically this is correct, yet practically heavenly treasure is meant.

Verse 21
Matthew 6:21. ὅπου θησ.… ἐκεῖ καρδία. The reflection goes back on the negative counsel in Matthew 6:19. Do not accumulate earthly treasures, for then your heart will be there, whereas it ought to be in heaven with God and the Kingdom of God.

Verses 22-24
Matthew 6:22-24. Parable of the eye. A difficult passage; connection obscure, and the evangelic report apparently imperfect. The parallel passage in Luke (Luke 11:33-36) gives little help. The figure and its ethical meaning seem to be mixed up, moral attributes ascribed to the physical eye, which with these still gives light to the body. This confusion may be due to the fact that the eye, besides being the organ of vision, is the seat of expression, revealing inward dispositions. Physically the qualities on which vision depends are health and disease. The healthy eye gives light for all bodily functions, walking, working, etc.; the diseased eye more or less fails in this service. If the moral is to be found only in last clause of Matthew 6:23, all going before being parable, then ἁπλοῦς must mean sound and πονηρὸς diseased, meanings which, if not inadmissible, one yet does not expect to find expressed by these words. They seem to be chosen because of their applicability to the moral sphere, in which they might suitably to the connection mean “liberal” and “niggardly”. ἁπλότης occurs in this sense in Romans 12:8, and Hatch (Essays in (41). G., p. 80) has shown that πονηρός occurs several times in Sept(42) (Sirach) in the sense of niggardly, grudging. He accordingly renders: “The lamp of the body is the eye. If therefore thine eye be liberal thy whole body shall be full of light; but if thine eye be grudging, thy whole body shall be full of darkness.” Of course this leaves the difficulty of the mixing of natural and moral untouched. The passage is elliptical, and might be paraphrased thus: The eye is the lamp of the body: when it is healthy we see to do our daily work, when diseased we are in darkness. So with the eye of the soul, the heart, seat of desire: when it is free from covetousness, not anxious to hoard, all goes well with our spiritual functions—we choose and act wisely. When sordid passions possess it there is darkness within deeper than that which afflicts the blind man. We mistake the relative value of things, choose the worse, neglect the better, or flatter ourselves that we can have both.

Verse 24
Matthew 6:24. Parable of the two masters. οὐδεὶς: In the natural sphere it is impossible for a slave to serve two masters, for each claims him as his property, and the slave must respond to one or other of the claims with entire devotion, either from love or from interest.— ἢ γὰρ … μισήσει … ἀγαπήσει: We may take this clause as referring to the case of honest preference. A slave has his likes and dislikes like other men. And he will not do things by halves. His preference will take the form of love, and his aversion that of hate.— ἢ ἑνὸς ἀνθέξεται, etc.: this clause may be taken as referring to the case of interest. The slave may not in his heart care for either of the rival masters. But he must seem to care, and the relative power or temper of one as compared to the other, may be the ground of his decision. And having decided, he attaches himself, ἀνθέξεται, to the one, and ostentatiously disregards the other. In ordinary circumstances there would be no room for such a competition of masters. But a case might occur in time of war when the conquered were sold into slavery.— οὐ δύνασθε, etc. Application of the parable to God and earthly possessions.— μαμωνᾷ, wealth personified = Plutus, a Chaldee, Syriac, and Punic word (“lucrum punice mammon dicitur,” Aug. de S. D.) derived from טָמַן = to conceal or אָמֵן to trust (vide Buxtorf, Lex. Talm., p. 1217). The meaning is not, “ye cannot serve God and have riches,” but “ye cannot be faithful to God and make an idol of wealth”. “Non dixit, qui habet divitias, sed qui servit divitiis,” Jerome.

Verse 25
Matthew 6:25, διὰ τοῦτο: because ye can be unfaithful to God through care as well as through covetousness.— μὴ μεριμνᾶτε: μέριμνα from μερίς, μερίζω, because care divides and distracts the mind. The verb is used in N. T. in various constructions and senses; sometimes in a good sense, as in 1 Corinthians 7:32 : “The unmarried care for the things of the Lord,” and Matthew 12:25 in reference to the members of the body having the same care for each other. But the evil sense predominates. What is here deprecated is not work for bread and raiment, but worry, “Labor exercendus est, solicitudo tollenda,” Jerome.— οὐχὶ ἡ ψυχὴ … ἐνδύματος: the life not the soul; the natural life is more than meat, and the body more than the clothing which protects it, yet these greater things are given to you already. Can you not trust Him who gave the greater to give the less? But a saying like this, life is more than meat, in the mouth of Jesus is very pregnant. It tends to lift our thoughts above materialism to a lofty conception of man’s chief end. It is more than an argument against care, it is a far-reaching principle to be associated with that other logion—a man is better than a sheep (Matthew 12:12).

Verses 25-34
Matthew 6:25-34. Counsels against care. More suitable to the circumstances of the disciples than those against amassing treasures. “Why speak of treasures to us who are not even sure of the necessaries of life? It is for bread and clothing we are in torment” (Lutteroth).

Verse 26
Matthew 6:26. ἐμβλέψατε εἰς, fix your eyes on, so as to take a good look at (Mark 10:21; Mark 14:67).— τὰ πετεινὰ τ. ου., the birds whose element is the air; look, not to admire their free, careless movements on the wing, but to note a very relevant fact— ὅτι, that without toil they get their food and live.— σπείρουσιν, θερίζουσιν, συνάγουσι ε. ἀ.: the usual operations of the husbandman in producing the staff of life. In these the birds have no part, yet your Father feedeth them. The careworn might reply to this: yes; they feed themselves at the farmer’s expense, an additional source of anxiety to him. And the cynic unbeliever in Providence: yes, in summer; but how many perish in winter through want and cold! Jesus, greatest of all optimists, though no shallow or ignorant one, quietly adds: οὐχ ὑμεῖς μᾶλλον διαφέρετε αὐτῶν: do not ye differ considerably from them? They fare, on the whole, well, God’s humble creatures. Why should you fear, men, God’s children?

Verse 27
Matthew 6:27. τίς δὲ, etc. The question means: care is as bootless as it is needless. But there is much difference of opinion as to the precise point of the question. Does it mean, who by care can add a cubit to his height, or who can add a short space of time, represented by a cubit, to the length of his life? ἡλικία admits of either sense. It means stature in Luke 19:3; age in John 9:21, Hebrews 11:11. Most recent commentators favour the latter interpretation, chiefly influenced by the monstrosity of the supposition as referring to stature. Who could call adding a cubit, 1½ feet, to his height a very small matter, the expression of Lk. ( ἐλάχιστον, Matthew 12:26)? The application of a measure of length to length of days is justified by Psalms 39:5 : “Thou hast made my days as handbreadths”. But Dr. Field strongly protests against the new rendering. Admitting, of course, that ἡλικία is ambiguous, and that in classic authors it oftener means age than stature, he insists that πῆχυς is decisive. “ πῆχυς,” he remarks (Ot. Nor.), “is not only a measure of length, but that by which a man’s stature was properly measured.” Euthy. on this place remarks: “ καὶ μὴν οὐδὲ σπιθαμήν (half a cubit) οὐδὲ δάκτυλον (a 24th part): λοιπὸν οὖν πῆχυν εἶπε, διότι κυρίως μέτρον τῶν ἡλικιῶν ὁ πῆχύς ἐστι. Thus a short man is τρίπηχυς, a tall man τετράπηχυς.” But how are we to get over the monstrosity of the supposition? Lutteroth helps us here by finding in the question of Jesus a reference to the growth of the human body from infancy to maturity. By that insensible process, accomplished through the aid of food, Gods adds to every human body more than one cubit. “How impossible for you to do what God has done without your thinking of it! And if He fed you during the period of growth, can you not trust Him now when you have ceased to grow?” Such is the thought of Jesus.

Verses 28-30
Matthew 6:28-30. Lesson from the flowers. καταμάθετε, observe well that ye may learn thoroughly the lesson they teach. Here only in N.T., often in classics. Also in Sept(43), e.g., Genesis 24:21 : The man observed her (Rebekah), learning her disposition from her actions.— τὰ κρίνα, the lilium Persicum, Emperor’s crown, according to Rosenmüller and Kuinoel; the red anemone, according to Furrer (Zscht. für M. und R.) growing luxuriantly under thorn bushes. All flowers represented by the lily, said Euthy. Zig. long ago, and probably he is right. No need to discover a flower of rare beauty as the subject of remark. Jesus would have said the same thing of the snowdrop, the primrose, the bluebell or the daisy. After ἀγροῦ should come a pause. Consider these flowers! Then, after a few moments’ reflection: πῶς, not interrogative (Fritzsche), but expressive of admiration; vague, doubtful whether the growth is admired as to height (Bengel), rapidity, or rate of multiplication. Why refer to growth at all? Probably with tacit reference to question in Matthew 6:27. Note the verbs in the plural (vide critical note) with a neuter nominative. The lilies are viewed individually as living beings, almost as friends, and spoken of with affection (Winer, § 58, 3). The verb αὐξάνω in active voice is transitive in class., intransitive only in later writers.— κοπιῶσιν, νήθουσιν: “illud virorum est, qui agrum colunt, hoc mulierum domisedarum” (Rosenmüller). The former verb seems to point to the toil whereby bread is earned, with backward glance at the conditions of human growth; the latter to the lighter work, whereby clothing, the new subject of remark, is prepared.

Verse 29
Matthew 6:29. λέγω δὲ: the speaker is conscious He makes a strong statement, but He means it.— οὐδὲ, not even Solomon the magnificent, most glorious of the kings of Israel, and on state occasions most gorgeously attired.— ἓν τούτων: the lilies are in view, and one of them is singled out to vie with Solomon.

Verse 30
Matthew 6:30. εἰ δὲ τὸν χόρτον. Application. The beautiful flowers now lose their individuality, and are merged in the generic grass: mere weeds to be cut down and used as fuel. The natural sentiment of love for flowers is sacrificed for the ethical sentiment of love for man, aiming at convincing him of God’s care.— κλίβανον (Attic κρίβανος, vide Lobeck, Phryn., 179), a round pot of earthenware, narrow at top, heated by a fire within, dough spread on the sides; beautiful flowers of yesterday thus used to prepare bread for men! ὀλιγόπιστοι: several times in Gospels, not in classics; not reproachful but encouraging, as if bantering the careworn into faith. The difficulty is to get the careworn to consider these things. They have no eye for wild flowers, no ear for the song of birds. Not so Jesus. He had an intense delight in nature. Witness the sentiment, “Solomon in all his glory,” applied to a wild flower! These golden words are valuable as revealing His genial poetic nature. They reflect also in an interesting way the holiday mood of the hour, up on the hill away from heat, and crowds, and human misery.

Verse 31
Matthew 6:31. οὖν, goes back on Matthew 6:25, repeating the counsel, reinforced by intervening argument.

Verses 31-33
Matthew 6:31-33. Renewed exhortation against care.

Verse 32
Matthew 6:32. τὰ ἔθνη, again a reference to heathen practice; in Matthew 6:7 to their “battology” in prayer, here to the kind of blessings they eagerly ask ( ἐπιζητοῦσιν); material only or chiefly; bread, raiment, wealth, etc. I never realised how true the statement of Jesus is till I read the Vedic Hymns, the prayer book and song book of the Indian Aryans. With the exception of a few hymns to Varuna, in which sin is confessed and pardon begged, most hymns, especially those to Indra, contain prayers only for material goods: cows, horses, green pastures, good harvests.

To wifeless men thou givest wives,

And joyful mak’st their joyless lives;

Thou givest sons, courageous, strong,

To guard their aged sires from wrong,

Lands, jewels, horses, herds of kine,

All kinds of wealth are gifts of thine

Thy friend is never slain; his might

Is never worsted in the fight.

—Dr. Muir, Sanskrit Texts, vol. v., p. 137.

— οἶδεν γὰρ ὁ πατὴρ ὑ.: Disciples must rise above the pagan level, especially as they worship not Indra, but a Father in heaven, believed in even by the Indian Aryans, in a rude way, under the name of Dyaus-Pitar, Heaven-Father. γὰρ explains the difference between pagans and disciples. The disciple has a Father who knows, and never forgets, His children’s needs, and who is so regarded by all who truly believe in Him. Such faith kills care. But such faith is possible only to those who comply with the following injunction.

Matthew 6:33. ζητεῖτε πρῶτον. There is considerable variation in the text of this counsel. Perhaps the nearest to the original is the reading of (44), which omits τοῦ θεοῦ with (45), and inverts the order of βασ. and δικαι. Seek ye His (the Father’s) righteousness and kingdom, though it may be against this that in Luke (Luke 12:31) the kingdom only is mentioned, πρῶτον also being omitted: Seek ye His kingdom. This may have been the original form of the logion, all beyond being interpretation, true though unnecessary. Seeking the kingdom means seeking righteousness as the summum bonum, and the πρῶτον is implied in such a quest. Some (Meyer, Sevin, Achelis) think there is no second, not even a subordinate seeking after earthly goods, all that to be left in God’s hands, our sole concern the kingdom. That is indeed the ideal heroic attitude. Yet practically it comes to be a question of first and second, supreme and subordinate, and if the kingdom be indeed first it will keep all else in its proper place. The πρῶτον, like the prayer against temptation, indicates consideration for weakness in the sincere.— προστεθήσεται, shall be added, implying that the main object of quest will certainly be secured.

Verse 34
Matthew 6:34. Final exhortation against care. Not in Luke’s parallel section, therefore regarded by Weiss as a reflection appended by the evangelist, not drawn from apostolic doctrine. But it very fitly winds up the discourse. Instead of saying, Care not about food and raiment, the Teacher now says finally, Care not with reference to to-morrow, εἰς τὴν αὔριον ( ἡμέραν understood). It comes to the same thing. To restrict care to to-day is to master it absolutely. It is the future that breeds anxiety and leads to hoarding.— μεριμνήσει: future, with force of an imperative = let it, with genitive ( αὐτῆς, W. H(46)) like other verbs of care; in Matthew 6:25, with accus.— ἀρκετὸν: a neuter adjective, used as a noun; a sufficiency.— τῇ ἡμέρᾳ, for each successive day, the article distributive.— ἡ κακία, not the moral evil but the physical, the misery or affliction of life (not classical in this sense). In the words of Chrys. H. xxii., κακίαν φησι, οὐ τὴν πονηρίαν, μὴ γένοιτο, ἀλλὰ τὴν ταλαιπωρίαν, καὶ τὸν πόνον, καὶ τὰς συμφόρας. Every day has some such troubles: “suas afflictiones, quas nihil est necesse metu conduplicare”. Erasmus, Paraph. Fritzsche proposes a peculiar arrangement of the words in the second and third clauses. Putting a full stop after μεριμνήσει, and retaining the τὰ of T.R. before ἑαυτῆς, he brings out this sense: The things of itself are a sufficiency for each day, viz., the evil thereof.

07 Chapter 7 

Verse 1
Matthew 7:1. μὴ κρίνετε, judge not, an absolute prohibition of a common habit, especially in religious circles of the Pharisaic type, in which much of the evil in human nature reveals itself. “What levity, haste, prejudice, malevolence, ignorance; what vanity and egotism in most of the judgments pronounced in the world” (Lutteroth). Judge not, said Christ. Judge, it is your duty, said the Dutch pietists of last century through a literary spokesman, citing in proof Matthew 23:33, where the Pharisees are blamed for neglecting “judgment”. Vide Ritschl, Geschichte des Pietismus, i., p. 328. How far apart the two types I— ἵνα μὴ κριθῆτε: an important, if not the highest motive; not merely a reference to the final judgment, but stating a law of the moral order of the world: the judger shall be judged; to which answers the other: who judges himself shall not be judged (1 Corinthians 11:31). In Romans 2:1 St. Paul tacitly refers to the Jew as ὁ κρίνων. The reference there and here defines the meaning of κρίνειν. It points to the habit of judging, and the spirit as evinced by the habit, censoriousness leading inevitably to sinister judging, so that κρίνειν is practically equivalent to κατακρίνειν or καταδικάζειν (Luke 6:37).

Verses 1-5
Matthew 7:1-5. Against judging.

Verse 2
Matthew 7:2. ἐν ᾧ γὰρ, etc.: Vulgatissimum hoc apud Judaeos adagium, says Lightfoot (Hor. Heb.). Of course; one would expect such maxims, based on experience, to be current among all peoples (vide Grotius for examples). It is the lex talionis in a new form: character for character. Jesus may have learned some of these moral adages at school in Nazareth, as we have all when boys learned many good things out of our lesson books with their collections of extracts. The point to notice is what the mind of Jesus assimilated—the best in the wisdom of His people—and the emphasis with which He inculcated the best, so as to ensure for it permanent lodgment in the minds of His disciples and in their records of His teaching.

Verses 3-5
Matthew 7:3-5. Proverb of the mote and beam. Also current among Jews and Arabs (vide Tholuck).— κάρφος, a minute dry particle of chaff, wood, etc.— δοκός, a wooden beam (let in, from δέχομαι) or joist, a monstrous symbol of a great fault. A beam in the eye is a natural impossibility; cf. the camel and the needle eye. The Eastern imagination was prone to exaggeration. This is a case of tu quoque (Romans 2:2), or rather of “thou much more”. The faults may be of the same kind: κάρφος, a petty theft, δοκός, commercial dishonesty on a large scale—“thou that judgest doest the same things” (Romans 2:2); or of a different sort: moral laxity in the publican, pride and inhumanity in the Pharisee who despised him (Luke 18:9-14).— βλέπεις, οὐ κατανοεῖς: the contrast is not between seeing and failing to see, but between seeing and not choosing to see; ignoring, consciously overlooking. The censorious man is not necessarily ignorant of his own faults, but he does not let his mind rest on them. It is more pleasant to think of other people’s faults.

Verse 4
Matthew 7:4. ἐκβάλω, hortatory conjunctive, first person, supplies place of imperative which is wanting in first person; takes such words as ἄγε, φέρε, or as here ἄφες, before it. Vide Goodwin, section 255. For ἄφες modern Greek has ἄς, a contraction, used with the subjunctive in the first and third persons (vide Vincent and Dickson, Modern Greek, p. 322).

Verse 5
Matthew 7:5. ὑποκριτά: because he acts as no one should but he who has first reformed himself. “What hast thou to do to declare my statutes?” Psalms 50:16.— διαβλέψεις, thou will see clearly, vide Mark 8:24-25, where three compounds of the verb occur, with ανά, διά, and ἐν. Fritzsche takes the future as an imperative and renders: se componere ad aliquid, curare; i.e., set thyself then to the task of, etc.

Verse 6
Matthew 7:6. A complementary counsel. No connecting word introduces this sentence. Indeed the absence of connecting particles is noticeable throughout the chapter: Matthew 7:1; Matthew 7:6-7; Matthew 7:13; Matthew 7:15. It is a collection of ethical pearls strung loosely together. Yet it is not difficult to suggest a connecting link, thus: I have said, “Judge not,” yet you must know people, else you will make great mistakes, such as, etc. Moral criticism is inevitable. Jesus Himself practised it. He judged the Pharisees, but in the interest of humanity, guided by the law of love. He judged the proud, pretentious, and cruel, in behalf of the weak and despised. All depends on what we judge and why. The Pharisaic motive was egotism; the right motive is defence of the downtrodden or, in certain cases, self-defence. So here.— καταπατήσουσι: future well attested, vide critical note, with subjunctive, ῥήξωσι, in last clause; unusual combination, but not impossible. On the use of the future after μήποτε and other final particles, vide Burton, Syntax of the Moods and Tenses in N. T. Greek, § 199.— τὸ ἅγιον, τοὺς μαργαρίτας: what is the holy thing, and what are the pearls? In a moral aphorism special indications are not to be expected, and we are left to our own conjectures. The “holy” and the “pearls” must define themselves for each individual in his own experience. They are the things which are sacred and precious for a man or woman, and which natural feeling teaches us to be careful not to waste or expose to desecration. For this purpose knowledge of the world, discrimination, is necessary. We must not treat all people alike, and show our valuables, religious experiences, best thoughts, tenderest sentiments, to the first comer. Shyness, reserve, goes along with sincerity, depth, refinement. In all shyness there is implicit judgment of the legitimate kind. A modest woman shrinks from a man whom her instinct discerns to be impure; a child from all hard-natured people. Who blames woman or child? It is but the instinct of self-preservation.— κυσίν, χοίρων. The people to be feared and shunned are those represented by dogs and swine, regarded by Jews as shameless and unclean animals. There are such people, unhappily, even in the judgment of charity, and the shrewd know them and fight shy of them; for no good can come of comradeship with them. Discussions as to whether the dogs and the swine represent two classes of men, or only one, are pedantic. If not the same they are at least similar; one in this, that they are to be avoided. And it is gratuitous to limit the scope of the gnome to the apostles and their work in preaching the gospel. It applies to all citizens of the kingdom, to all who have a treasure to guard, a holy of holies to protect from profane intrusion.— μήποτε, lest perchance. What is to be feared?— καταπατήσουσιν, ῥήξωσιν: treading under foot ( ἐν τ. π., instrumental, with, de Wette; among, Weiss) your pearls ( αὐτους), rending yourselves. Here again there is trouble for the commentators as to the distribution of the trampling and rending between dogs and swine. Do both do both, or the swine both, or the swine the trampling and the dogs the rending? The latter is the view of Theophylact, and it has been followed by some moderns, including Achelis. On this view the structure of the sentence presents an example of ἐπάνοδος or ὑστέρησις, the first verb referring to the second subject and the second verb to the first subject. The dogs—street dogs, without master, living on offal—rend, because what you have thrown to them, perhaps to propitiate them, being of uncertain temper at the best, is not to their liking; the swine trample under foot what looked like peas or acorns, but turns out to be uneatable.

Before passing from these verses (Matthew 7:1-6) two curious opinions may be noted. (1) That ἅγιον represents an Aramaic word meaning ear-ornaments, answering to pearls. This view, once favoured by Michaelis, Bolten, Kuinoel, etc., and thereafter discredited, has been revived by Holtzmann (H. C.). (2) That ὀφθαλμός (Matthew 7:3; Matthew 7:5) means, not the eye, but a village well. So Furrer. Strange, he says, that a man should need to be told by a neighbour that he has a mote in his eye, or that it should be a fault to propose to take it out! And what sense in the idea of a beam in the eye? But translate the Aramaic word used by Jesus, well, and all is clear and natural. A neighbour given to fault-finding sees a small impurity in a villager’s well and tauntingly offers to remove it. Meantime his own boys, in his absence, throw a beam into his own well (Zeitsch. für M. und R. vide also Wanderungen, p. 222).

Verse 7
Matthew 7:7. αἰτεῖτε, ζητεῖτε, κρούετε, threefold exhortation with a view to impressiveness; first literally, then twice in figurative language: seek as for an object lost, knock as at a barred door, appropriate after the parable of the neighbour in bed (Luke 11:5-8). The promise of answer is stated in corresponding terms.— δοθήσεται, εὑρήσετε, ἀνοιγήσεται.

Verses 7-11
Matthew 7:7-11. Admonition to prayer: presupposes deferred answer to prayer, tempting to doubt as to its utility, and consequent discontinuance of the practice. A lesson more natural at a later stage, when the disciples had a more developed religious experience. The whole subject more adequately handled in Luke 11:1-13.

Verse 8
Matthew 7:8, teration in form of a general proposition: πᾶς γὰρ, for every one, etc.

Verse 9
Matthew 7:9. ἢ answers to a state of mind which doubts whether God gives in answer to prayer at all, or at least gives what we desire.— τίς ἐξ ὑμῶν ἀν.: argument from analogy, from the human to the divine. The construction is broken. Instead of going on to say what the man of the parable will do, the sentence changes into a statement of what he will not do. Well indicated in W.H.’(47) text by a—after ἄρτον. The anacolouthon could be avoided by omitting the ἐστι of T. R. after τίς and μὴ before λίθον, when the sentence would stand: τίς ἐξ ὐμῶν ἀν., ὁν αἰτῄσει ὁ υἱὸς αὐτοῦ ἄρτον, λίθον ἐπιδώσει αὐτῷ. But the broken sentence, if worse grammar, is better rhetoric.— μὴ λ. ἐπιδώσει, he will not give him a stone, will he? Bread, stone; fish, serpent. Resemblance is implied, and the idea is that a father may refuse his child’s request but certainly will not mock him. Grotius quotes from Plautus: “Altera manu fert lapidem, panem ostentat altera”. Furrer suggests that by ὄφιν is meant not a literal serpent, but a scale-less fish, therefore prohibited to be eaten (Leviticus 11:12); serpent-like, found in the Sea of Galilee, three feet long, often caught in the nets, and of course thrown away like the dogfish of our waters.

Verse 11
Matthew 7:11, πονηροὶ, morally evil, a strong word, the worst fathers being taken to represent the class, the point being that hardly the worst will treat their children as described. There is no intention to teach a doctrine of depravity, or, as Chrysostom says, to calumniate human nature ( οὐ διαβάλλων τὴν ἀνθρωπίνην φύσιν). The evil specially in view, as required by the connection, is selfishness, a grudging spirit: “If ye then, whose own nature is rather to keep what you have than to bestow it on others, etc.” (Hatch, Essays in (48). Gr., p. 81).— οἴδατε διδόναι soletis dare, Maldon. Wetstein; rather, have the sense to give; with the infinitive as in Philippians 4:12, 1 Timothy 3:5. Perhaps we should take the phrase as an elegant expression for the simple δίδοτε. So Palairet.— δόματα, four times in N. T. for the attic δῶρον, δώρημα; δομ. ἀγαθὰ, gifts good not only in quality (bread not stone, etc.) but even in measure, generous, giving the children more than they ask.— πόσῳ μᾶλλον, a fortiori argument.— ὁ πατὴρ, etc., the Father whose benignant nature has already been declared, Matthew 5:45.— ἀγαθὰ, good things emphatically, insignia dona, Rosenm., and only good (James 1:17, an echo of this utterance). This text is classic for Christ’s doctrine of the Fatherhood of God.

Verse 12
Matthew 7:12. The golden rule. οὖν here probably because in the source, cf. καὶ in quotation in Hebrews 1:6. The connection must be a matter of conjecture—with Matthew 7:11, a, “Extend your goodness from children to all,” Fritzsche; with Matthew 7:11, b, “Imitate the divine goodness,” Bengel; with Matthew 7:1-5; Matthew 7:6-11 being an interpolation, Weiss and Holtz. (H.C.). Luke 6:31 places it after the precept contained in Matthew 5:42, and Wendt, in his reconstruction of the logia (L. J., i. 61), follows that clue. The thought is certainly in sympathy with the teaching of Matthew 5:38-48, and might very well be expounded in that connection. But the meaning is not dependent on connection. The sentence is a worthy close to the discourse beginning at Matthew 5:17. “Respondent ultima primis,” Beng. Here as there “law and prophets”.— ἵνα with subjunctive after θέλητε, instead of infinitive.— πάντα οὖν … ποιεῖτε αὐτοῖς. The law of nature, says Rosenmüller. Not quite. Wetstein, indeed, gives copious instances of something similar in Greek and Roman writers and Rabbinical sources, and the modern science of comparative religion enables us to multiply them. But recent commentators (including Holtz., H.C.) have remarked that, in these instances, the rule is stated in negative terms. So, e.g., in Tobit 4:15, ὃ μισεῖς, μηδενὶ ποιήσῃς, quoted by Hillel in reply to one who asked him to teach the whole law while he stood on one leg. So also in the saying of Confucius: “Do not to others what you would not wish done to yourself,” Legge, Chinese Classics, i. 191 f. The negative confines us to the region of justice; the positive takes us into the region of generosity or grace, and so embraces both law and prophets. We wish much more than we can claim—to be helped in need, encouraged in struggles, defended when misrepresented, and befriended when our back is at the wall. Christ would have us do all that in a magnanimous, benignant way; to be not merely δίκαιος but ἀγαθός.— νόμος καὶ προφῆται: perhaps to a certain extent a current phrase = all that is necessary, but, no doubt, seriously meant; therefore, may help us to understand the statement in Matthew 5:17, “I came not to destroy, but to fulfil”. The golden rule was Law and Prophets only in an ideal sense, and in the same sense only was Christ a fulfiller.—vide Wendt, L. J., ii. 341.

Verse 13-14
Matthew 7:13-14. The two ways (Luke 13:23-25). From this point onwards we have what commentators call the Epilogue of the sermon, introduced without connecting particle, possibly no part of the teaching on the hill, placed here because that teaching was regarded as the best guide to the right way. The passage itself contains no clue to the right way except that it is the way of the few. The allegory also is obscure from its brevity. Is the gate at the beginning or end of the way, or are gate and way practically one, the way narrow because it passes through a narrow doorway? Possibly Christ’s precept was simply, “enter through the narrow gate” or “door” ( θύρα, Luke’s word), all the rest being gloss.— πύλης, the large entrance to an edifice or city, as distinct from θύρα, a common door; perhaps chosen by Lk. because in keeping with the epithet στενῆς.— ὅτι, etc.: explanatory enlargement to unfold and enforce the precept.— ἡ ὁδὸς: two ways are contrasted, either described by its qualities and end. The “way” in the figure is a common road, but the term readily suggests a manner of life. The Christian religion is frequently called “the way” in Acts (Matthew 9:2, Matthew 19:9, etc.). The wrong road is characterised as πλατεῖα and εὐρύχωρος, broad and roomy, and as leading to destruction ( ἀπώλειαν). The right way (and gate, ἡ πύλη, is to be retained in Matthew 7:14, though omitted in Matthew 7:13) is described as στενὴ καὶ τεθλιμμένη, narrow and contracted, and as leading to life.— ζωήν, a pregnant word, true life, worth living, in which men realise the end of their being—the antithesis of ἀπώλεια. The one is the way of the many, πολλοί εἰσιν οἱ εἰσερ.; the other of the few, ὀλίγοι … οἱ εὑρίσκοντες. Note the word “finding”. The way is so narrow or so untrodden that it may easily be missed. It has to be sought for. Luke suggests the idea of difficulty in squeezing in through the very narrow door. Both points of view have their analogue in life. The practical application of this counsel requires spiritual discernment. No verbal directory will help us. Narrow? Was not Pharisaism a narrow way, and the monastic life and pietism with its severe rules for separation from the “world” in amusement, dress, etc.?

Verses 15-20
Matthew 7:15-20. Warning against pseudo-prophets. Again, without connecting particle and possibly not a part of the Sermon on the Mount. But the more important question here is: Does this section belong to Christ’s teaching at all, or has it been introduced by the Evangelist that false teachers of after days appearing in the Church might be condemned under the authority of the Master? (Holtz., H.C.). What occasion had Christ to speak of false prophets? The reference can hardly be to the Pharisees or the Rabbis. They were men of tradition, not prophetic, either in the true or in the false sense. But, apart from them, there might be another class of men in evidence in our Lord’s day, who might be so characterised. It was a time of religious excitement; the force of custom broken, the deep fountains of the soul bursting forth; witness the crowds who followed John and Jesus, and the significant saying about the kingdom of heaven suffering violence (Matthew 11:12). Such times call forth true prophets and also spurious ones, so far in religious sympathy with prevalent enthusiasms, but bent on utilising them for their own advantage in gain or influence, men of the Judas type. If such men, as is likely, existed, Jesus would have something to say about them, as about all contemporary religious phenomena.

Matthew 7:15. προσέχετε ἀπὸ, take heed to and beware of.— οἵτινες, I mean, such as.— ἐν ἐνδύμασι προβάτων. Grotius, Rosenm. and Holtz. (H.C.) take this as referring to the dress worn ( ἐν μηλωταῖς, Hebrews 11:37) as the usual badge of a prophet, but not without reference to the plausible manner of the wearer; deceptive and meant to deceive (Zechar. Matthew 13:4); gentle, innocent as sheep; speaking with “unction,” and all but deceiving “the very elect”. The manner more than the dress is doubtless intended. ἔσωθεν δὲ: manner and nature utterly different; within, λύκοι ἅρπαγες; greedy, sometimes for power, ambitious to be first; often for gain, money. The Didache speaks of a type of prophet whom it pithily names a χριστέμπορος (chap. 12), a Christ-merchant. There have always been prophets of this type, “each one to his gain” (Isaiah 56:11), Evangel-merchants, traders in religious revival.

Verse 16
Matthew 7:16. μήτι, do they perhaps, τι suggesting doubt where there is none = men never do collect, or think of collecting, grapes from thorns or figs from thistles. And yet the idea is not absurd. There were thorns with grape-like fruit, and thistles with heads like figs (Holtz., H.C.). But in the natural sphere these resemblances never deceived; men saw at a glance how the matter stood.

Verses 16-20
Matthew 7:16-20. An enlargement in parabolic fashion on the principle of testing by fruit.

Verse 17
Matthew 7:17. nother illustration from good and bad trees of the same kind. ἀγαθὸν, sound, healthy; σαπρὸν, degenerate, through age or bad soil. According to Phryn., σαπρός was popularly used instead of αἰσχρός in a moral sense ( σαπράν οἱ πολλοὶ ἀντὶ τοῦ αἰσχράν, p. 377). Each tree brings forth fruit answering to its condition.

Verse 18
Matthew 7:18. οὐ δύναται, etc. Nothing else is possible or looked for in nature.

Verse 19
Matthew 7:19. en look on this as so certain that they do not hesitate to cut down and burn a degenerate tree, as if it were possible it might bring forth good fruit next year.— μὴ ποιοῦν, if it do not, that once ascertained. Weiss thinks this verse is imported from Matthew 3:10, and foreign to the connection.

Verse 20
Matthew 7:20. ἄραγε: final inference, a very lively and forcible composite particle; again with similar effect in Matthew 17:26. The γε should have its full force as singling out for special attention; “at least from their fruits, if by no other means”. It implies that to know the false prophet is hard. Matthew 7:22 explains why. He has so much to say, and show, for himself: devils cast out, souls saved, spiritual if not physical miracles done. What other or better “fruit” would you have? What in short is the test? Doctrine, good moral life? Is the false prophet necessarily a false teacher or an immoral man? Not necessarily though not unfrequently. But he is always a self-seeking man. The true prophet is Christ-like, i.e., cares supremely for truth, righteousness, humanity; not at all for himself, his pocket, his position, his life. None but such can effectively preach Christ. This repetition of the thought in Matthew 7:16 is not for mere poetical effect, as Carr (Camb. G. T.), following Jebb (Sacred Literature, p. 195), seems to think.

Verse 21
Matthew 7:21. ὁ λέγων, ὁ ποιῶν: Of all, whether disciples or teachers, the principle holds good without exception that not saying “Lord” but doing God’s will is the condition of approval and admittance into the kingdom. Saying “Lord” includes taking Jesus for Master, and listening to His teaching with appreciation and admiration; everything short of carrying out His teaching in life. In connection with such lofty thoughts as the Beatitudes, the precept to love enemies and the admonition against care, there is a great temptation to substitute sentimental or æsthetic admiration for heroic conduct.— τὸ θέλημα τοῦ πατρός μου. Christ’s sense of His position as Master or Lord was free from egotism. He was simply the Son and Servant of the Father, whose will He and all who follow Him must obey; my Father here for the first time.

Verses 21-23
Matthew 7:21-23. False discipleship. From false teachers the discourse naturally passes to spurious disciples. Luke’s version contains the kernel of this passage (Luke 6:46). Something of the kind was to be expected in the teaching on the hill. What more likely than that the Master, who had spoken such weighty truths, should say to His hearers: “In vain ye call me Master, unless ye do the things which I say”? As it stands here the logion has probably, as Weiss suggests (Matt. Evang., p. 219), undergone expansion and modification, so as to give to the title “Lord,” originally = מר, Teacher, the full sense it bore when applied to Christ by the Apostolic Church, and to make the warning refer to false prophets of the Apostolic age using Christ’s name and authority in support of anti-Christian tendencies, such as anti-nomianism ( ἀνομίαν, Matthew 7:23).

Verse 22
Matthew 7:22. ἐν ἐκείνῃ τῇ ἡμέρᾳ, the great dread judgment day of Jehovah expected by all Jews, with more or less solemn awe; a very grave reference.— τῷ σῷ ὀνόματι: thrice repeated, the main ground of hope. Past achievements, prophesyings, exorcisms, miracles are recited; but the chief point insisted on is: all was done in Thy name, honouring Thee, as the source of wisdom and power.

Verse 23
Matthew 7:23. τότε. When they make this protestation, the Judge will make a counter protestation— ὁμολογήσω αὐτοῖς, I will own to them. Bengel’s comment is: aperte. Magna potestas hujus dicti. But there is a certain apologetic tone in the expression, “I will confess” (“profess,” A.V(49) and R.V(50)), as if to say: I ought to know men who can say so much for themselves, but I do not.— ὅτι, recitative, the exact words directly reported.— οὐδέποτε, never: at no point in that remarkable career when so many wonderful things were done in my name.— ἀποχωρεῖτε, etc.: an echo of Psalms 6:9, and sentence of doom, like Matthew 25:41.

Verse 24
Matthew 7:24. πᾶς ὅστις. Were the reading ὁμοιώσω adopted, this would be a case either of attraction πᾶς for πάντα to agree with ὅστις (Fritzsche), or of a broken construction: nominative, without a verb corresponding, for rhetorical effect. (Meyer, vide Winer, § lxiii., 2, d.)— ἀκούει, ποιεῖ: hearing and doing, both must go together; vide James 1:22-25, for a commentary on this logion. “Doing” points generally to reality, and what it means specifically depends on the nature of the saying. “Blessed are the poor in spirit”; doing in that case means being poor in spirit. To evangelic ears the word has a legal sound, but the doing Christ had in view meant the opposite of legalism and Pharisaism.— ὁμοιωθησεται: not at the judgment day (Meyer), but, either shall be assimilated by his own action (Weiss), or the future passive to be taken as a Gerund = comparandus est (Achelis).— φρονίμῳ: perhaps the best rendering is “thoughtful”. The type of man meant considers well what he is about, and carefully adopts measures suited to his purpose. The undertaking on hand is building a house—a serious business—a house not being meant for show, or for the moment, but for a lasting home. A well-selected emblem of religion.— τὴν πέτραν: the article used to denote not an individual rock, but a category—a rocky foundation.

Verses 24-27
Matthew 7:24-27. Epilogue (Luke 6:47-49, which see for comparative exegesis). οὖν, Matthew 7:24, may be taken as referring to the whole discourse, not merely to Matthew 7:21-23 (Tholuck and Achelis). Such a sublime utterance could only be the grand finale of a considerable discourse, or series of discourses. It is a fit ending of a body of teaching of unparalleled weight, dignity, and beauty. The τούτους after λόγους (Matthew 7:24), though omitted in (51), therefore bracketed in W. H(52), is thoroughly appropriate. It may have fallen out through similar ending of three successive words, or have been omitted intentionally to make the statement following applicable to the whole of Christ’s teaching. Its omission weakens the oratorical power of the passage. It occurs in Matthew 7:26.

Verse 25
Matthew 7:25. What follows shows his wisdom, justified by events which he had anticipated and provided for; not abstract possibilities, but likely to happen every year—certain to happen now and then. Therefore the prudence displayed is not exceptional, but just ordinary common sense.— καὶ: observe the five καὶ in succession—an eloquent polysyndeton, as grammarians call it; note also the rhythm of the sentence in which the war of the elements is described: down came the rain, down rushed the rivers, blew the winds—sudden, fell, terrible.— προσέπεσον, they fell upon that house: rain on roof, river on foundation, wind on walls. And what happened? καὶ οὐκ ἔπεσεν. The elements fell on it, but it did not fall.— τεθεμελίωτο γὰρ: for a good reason, it was founded on the rock. The builder had seen to that.

Verse 26-27
Matthew 7:26-27. μωρῷ, Jesus seems here to offend against His own teaching, Matthew 5:22, but He speaks not in passion or contempt, but in deep sadness, and with humane intent to prevent such folly. Wherein lay the second builder’s folly? Not in deliberately selecting a bad foundation, but in taking no thought of foundation; in beginning to build at haphazard and anywhere; on loose sand ( ἄμμος) near the bed of a mountain torrent. His fault was not an error in judgment, but inconsiderateness. It is not, as is commonly supposed, a question of two foundations, but of looking to, and neglecting to look to, the foundation. In the natural sphere no man in his senses commits such a mistake. But utterly improbable cases have to be supposed in parables to illustrate human folly in religion.

Verse 27
Matthew 7:27. καὶ … ἄνεμοι: exactly the same phrases as in Matthew 7:25, to describe the oncome of the storm.— προσέκοψαν: a different word for the assault on the house—struck upon it with immediate fatal effect. It was not built to stand such rough handling. The builder had not thought of such an eventuality.— ἔπεσεν, καὶ ἦν ἡ πτῶσις αὐτῆς μεγάλη: not necessarily implying that it was a large building, or that the disaster was of large dimensions, like the collapse of a great castle, but that the ruin was complete. The fool’s house went down like a house of cards, not one stone or brick left on another.

Allegorising interpretation of the rain, rivers and winds, and of the foundations, is to be avoided, but it is pertinent to ask, what defects of character in the sphere of religion are pointed at in this impressive parabolic logion? What kind of religion is it that deserves to be so characterised? The foolish type is a religion of imitation and without forethought. Children play at building houses, because they have seen their seniors doing it. There are people who play at religion, not realising what religion is for, but following fashion, doing as others do, and to be seen of others (Matthew 6:1). Children build houses on the sea sand below high-tide mark, not thinking of the tide which will in a few hours roll in and sweep away their houselet. There are men who have religion for to-day, and think not of the trial to-morrow may bring.

Verse 28
Matthew 7:28. Concluding statement as to the impression made by the discourse. A similar statement occurs in Mark 1:22; Mark 1:27, whence it may have been transferred by Matthew. It may be assumed that so unique a teacher as Jesus made a profound impression the very first time He spoke in public, and that the people would express their feelings of surprise and admiration at once. The words Mark puts into the mouth of the audience in the synagogue of Capernaum are to the life (vide comments there). They saw, and said that Christ’s way of speaking was new, not like that of the scribes to which they had been accustomed. Both evangelists make the point of difference consist in “authority”.

Verse 29
Matthew 7:29. ὡς ἐξουσίαν ἔχων: Fritzsche supplies, after ἔχων, τοῦ διδάσκειν, and renders, He taught as one having a right to teach, because He could do it well, “scite et perite,” a master of the art. The thought lies deeper. It is an ethical, not an artistic or æsthetical contrast that is intended. The scribes spake by authority, resting all they said on traditions of what had been said before. Jesus spake with authority, out of His own soul, with direct intuition of truth; and, therefore, to the answering soul of His hearers. The people could not quite explain the difference, but that was what they obscurely felt.

08 Chapter 8 

Verse 1
Matthew 8:1. καταβάντος αὐτοῦ (for the reading vide above). Jesus descended from the hill towards Capernaum (Matthew 8:5), but we must beware of supposing that the immediately following events all happened there, or at any one place or time. Mark seems to connect the cure of the leper with the preaching tour in Galilee (Mark 1:40), and that of the palsied man with Christ’s return therefrom (Matthew 2:1). Jesus had ascended the hill to escape the pressure of human need. He descends, in Matt.’s narrative, to encounter it again— ἠκολούθησαν, large crowds gather about and follow Him.— ἰδοὺ, the sign mark of the Apostolic Document according to Weiss; its lively formula for introducing a narrative.— προσεκύνει, prostrated himself to the ground, in the abject manner of salutation suitable from an inferior to one deemed much superior, and also to one who had a great favour to ask.— κύριε: not implying in the leper a higher idea than that of Master or Rabbi.— ἐὰν θέλῃς: the leper’s doubt is not about the power, for he probably knows what marvellous things have been happening of late in and around Capernaum, but about the will, a doubt natural in one suffering from a loathsome disease. Besides, men more easily believe in miraculous power than in miraculous love. θέλῃς, present subjunctive, not aorist, which would express something that might happen at a future time (vide Winer, § xlii., 2, b).— καθαρίσαι—of course the man means to cleanse by healing, not merely to pronounce clean. This has an important bearing on the meaning of the word in next ver.— ἥψατο, touched him, not to show that He was not under the law, and that to the pure nothing is unclean (Chrys., Hom. xxv.), but to evince His willingness and sympathy. The stretching out of the hand does not mean that, in touching, He might be as far off as possible to avoid defilement and infection (Weiss-Meyer). It was action suited to the word.— θέλω, “I will,” pronounced in firm, cordial tone, carefully recorded by all the evangelists. καθαρίσθητι, naturally in the sense of the man’s request. But that would imply a real miracle, therefore naturalistic interpreters, like Paulus and Keim, are forced to take the word in the sense of pronouncing clean, the mere opinion of a shrewd observer. The narrative of Matthew barely leaves room for this hypothesis. The other evangelists so express themselves as to exclude it.— ἐκαθαρίσθη: forthwith the leprosy disappeared as if by magic. The man was and looked perfectly well.

Verses 1-4
Matthew 8:1-4. The leper (Mark 1:40-45; Luke 5:12-16). This is the first individual act of healing reported in this Gospel, chap. Matthew 4:23-24 containing only a general notice. It is a very remarkable one. No theory of moral therapeutics will avail here to eliminate the miraculous element. Leprosy is not a disease of the nerves, amenable to emotional treatment, but of the skin and the flesh, covering the body with unsightly sores. The story occurs in all three Synoptics, and, as belonging to the triple tradition, is one of the best attested. Matthew’s version is the shortest and simplest here as often, his concern being rather to report the main fact and what Christ said, than to give pictorial details. Possibly he gives it as he found it in the Apostolic Document both in form and in position, immediately after Sermon on Mount, so placed, conceivably, to illustrate Christ’s respectful attitude towards the law as stated in Matthew 5:17 (cf. Matthew 8:4 and vide Weiss, Matt. Evan., p. 227).

Verse 4
Matthew 8:4. ὅρα, see to it! Look you!—imperative in mood and tone (vide Mark’s graphic account). Christ feared the man would be content with being well without being officially pronounced clean—physically healed, though not socially restored. Hence μηδενὶ εἴπῃς, ἀλλʼ ὕπαγε, etc.: speak of it to nobody, but go at once and show thyself ( δεῖξον), τῷ ἱερεῖ, to the priest who has charge of such matters. What was the purpose of this order? Many good commentators, including Grot., Beng. and Wetstein, say it was to prevent the priests hearing of the cure before the man came (lingering on the road to tell his tale), and, in spite, declaring that he was not clean. The truth is, Jesus desired the benefit to be complete, socially, which depended on the priest, as well as physically. If the man did not go at once, he would not go at all.— τὸ δῶρον: vide Leviticus 14:10; Leviticus 14:21; all things to be done according to the law; no laxity encouraged, though the official religion was little worthy of respect (cf. Matthew 5:19).— εἰς μαρτύριον, as a certificate to the public ( αὐτοῖς) from the constituted authority that the leper was clean. The direction shows Christ’s confidence in the reality of the cure. The whole story is a picture of character. The touch reveals sympathy; the accompanying word, “I will, be clean,” prompt, cordial, laconic, immense energy and vitality; the final order, reverence for existing institutions, fearlessness, humane solicitude for the sufferer’s future well-being in every sense (vide on Mk.).

Verse 5
Matthew 8:5. εἰσελθόντος, aorist participle with another finite verb, pointing to a completed action. He had entered Capernaum when the following event happened. Observe the genitive absolute again with a dative of the same subject, αὐτῷ, following προσῆλθεν. ἑκατόνταρχος: a Gentile (Matthew 8:10), probably an officer in the army of Herod Antipas.

Verses 5-13
Matthew 8:5-13. The centurion’s son or servant (Luke 7:1-10). Placed by both Matthew and Luke after Sermon on Mount, by the latter immediately after.

Verse 6
Matthew 8:6. κύριε again, not necessarily expressing any advanced idea of Christ’s person.— παῖς may mean either son or servant. Luke has δοῦλος, and from the harmonistic point of view this settles the matter. But many, including Bleek and Weiss (Meyer), insist that παῖς here means son.— βέβληται, perf. pointing to a chronic condition; bed-ridden in the house, therefore not with the centurion.— παραλυτικός: a disease of the nerves, therefore emotional treatment might be thought of, had the son only been present. But he could not even be brought on a stretcher as in another case (Matthew 9:1) because not only παραλ., but δεινῶς βασανιζόμενος, not an ordinary feature of paralysis.

Verse 7
Matthew 8:7. his is generally taken as an offer on Christ’s part to go to the house. Fritzsche finds in it a question, arranging the words (T. R.) thus: καὶ, λέγει α. ὁ ἰ., ἐγὼ ἐλθὼν θεραπεύσω αὐτόν; and rendering: “And,” saith Jesus to him, “shall I go and heal him?” = is that what you wish? The following verse then contains the centurion’s reply. This is, to say the least, ingenious.

Verse 8
Matthew 8:8, ἱκανὸς: the Baptist’s word, chap. Matthew 3:11, but the construction different in the two places, there with infinitive, here with ἵνα: I am not fit in order that. This is an instance illustrating the extension of the use of ἵνα in later Greek, which culminated in its superseding the infinitive altogether in modern Greek. On the N. T. use of ἵνα, vide Burton, M. and T., §§ 191–222. Was it because he was a Gentile by birth, and also perhaps a heathen in religion, that he had this feeling of unworthiness, or was it a purely personal trait? If he was not only a Gentile but a Pagan, Christ’s readiness to go to the house would stand in remarkable contrast to His conduct in the case of the Syro-Phœnician woman. But vide Luke 7:5.— εἰπὲ λόγῳ, speak (and heal) with a word. A bare word just where they stand, he thinks, will suffice.

Verse 9
Matthew 8:9, καὶ γὰρ ἐγὼ: he argues from his own experience not with an air of self-importance, on the contrary making light of his position as a commander— ὑπὸ ἐξουσίαν, spoken in modesty. He means: I also, though a very humble person in the army, under the authority of more important officers, still have a command over a body of men who do implicitly as I bid them. Fritzsche rightly suggests that ἄνθρωπος ὑπὸ ἐξουσίαν does not express a single idea = “a man under authority”. He represents himself as a man with authority, though in a modest way. A comma might with advantage be placed after εἰμι. The centurion thinks Jesus can order about disease as he orders his soldiers—say to fever, palsy, leprosy, go, and it will go. His soldiers go, his slaves do (Carr, C. G. T.).

Verse 10
Matthew 8:10. In Matthew 8:13 we are told that Jesus did not disappoint the centurion’s expectation. But the interest of the cure is eclipsed for the evangelist by the interest of the Healer’s admiration, certainly a remarkable instance of a noteworthy characteristic of Jesus: His delight in signal manifestations of faith. Faith, His great watchword, as it was St. Paul’s. This value set on faith was not a mere idiosyncrasy, but the result of insight into its nobleness and spiritual virtue.— καὶ εἶπε: Christ did not conceal His admiration; or His sadness when He reflected that such faith as this Gentile had shown was a rare thing in Israel.— ἀμὴν: He speaks solemnly, not without emotion.— παρʼ οὐδενὶ: this is more significant than the reading of T. R., assimilated to Luke 7:9. The οὐδὲ implies that Israel was the home of faith, and conveys the meaning not even there. But παρʼ οὐδενὶ means not even in a single instance, and implies that faith in notable degree is at a discount among the elect people. Such a sentiment at so early a period is noteworthy as showing how far Jesus was from cherishing extravagant hopes of setting up a theocratic kingdom of righteousness and godliness in Israel.

Verse 11-12
Matthew 8:11-12. This logion is given by Luke (Luke 13:28-29) in a different connection, and it may not be in its historical place here. But its import is in thorough harmony with the preceding reflection on the spiritual state of Israel. One who said the one thing was prepared to say the other. At whatever time said it would give offence. It is one of the heavy burdens of the prophet that he cannot be a mere patriot, or say complimentary things about his nation or his Church. ἀνακλιθήσονται: Jesus expresses Himself here and throughout this logion in the language of His time and people. The feast with the patriarchs, the outer darkness, the weeping and the gnashing of teeth (observe the article before σκότος, κλαυθμὸς, βρυγμὸς, implying that all are familiar ideas) are stock phrases. The imagery is Jewish, but the thought is anti-Jewish, universalistic, of perennial truth and value.

Verse 13
Matthew 8:13. ὕπαγε, etc.: compressed impassioned utterance, spoken under emotion = Go, as thou hast believed be it to thee; cure as thorough as thy faith. The καὶ before ὡς in T. R. is the addition of prosaic scribes. Men speaking under emotion discard expletives.

Weizsäcker (Untersuchungen über die Evang. Gesch., p. 50) remarks on the felicitous juxtaposition of these two narratives relatively to one another and to the Sermon on Mount. “In the first Jesus has to do with a Jew, and demands of him observance of the law. In this respect the second serves as a companion piece, the subject of healing being a heathen, giving occasion for a word as to the position of heathens. The two combined are happily appended to a discourse in which Jesus states His attitude to the law, forming as complements of each other a commentary on the statement.”

Verse 14
Matthew 8:14. ἐλθὼν, coming from the synagogue on a Sabbath day (Mark 1:29) with fellow-worshippers not here named. The story here loses its flesh and blood, and is cut down to the essential fact.— εἰς τ. ο. πέτρου: Peter has a house and is married, and already he receives his disciple name (Simon in Mark).— πενθερὰν. It is Peter’s mother-in-law that is ill.— βεβλημένην καὶ πυρέσσουσαν, lying in bed, fevered. Had she taken ill since they left to attend worship, with the suddenness of feverish attacks in a tropical climate? βεβλημένην is against this, as it naturally suggests an illness of some duration; but on the other hand, it she had been ill for some time, why should they need to tell Jesus after coming back from the synagogue? (Mark 1:30). πυρέσσ. does not necessarily imply a serious attack, but vide Luke 4:38.

Verse 14-15
Matthew 8:14-15. Cure of a fever: Peter’s mother-in-law (Mark 1:29-31; Luke 4:38-39). This happened much earlier, at the beginning of the Galilean ministry, the second miracle-history in Mark and Luke. Mark at this point becomes Matthew’s guide, though he does not follow implicitly. Each evangelist has characteristic features, the story of the second being the original.

Verse 15
Matthew 8:15. ἥψατο. He touched her hand; here to cure, in Mark to raise her up.— ἠγέρθη, διηκόνει: she rose up at once and continued to serve at the meal; all present but Jesus only referred to here ( αὐτῳ, plural in Mark, but inappropriate here). Not only the fever but the weakness it causes left her. “Ordinarily a long time is required for recovery, but then all things happened at once” (Chryst., Hom. xxvii.). Not a great miracle or interesting for anything said; but it happened at an early time and in the disciple circle; Peter the informant; and it showed Christ’s sympathy (Matthew 8:17), the main point for Mt.

Verse 16
Matthew 8:16. ὀψίας γενομένης: vague indication of time on any day, but especially a Sabbath day. There were two evenings, an early and a late (Exodus 30:8). Which of them was it; before or after sunset? Mark is more exact.— δαιμον. πολλούς: why a crowd just then, and why especially demoniacs brought to be healed? For explanation we must go to Mark. The preaching of Jesus in the synagogue that Sabbath day, and the cure of a demoniac (Mark 1:21-28), had created a great sensation, and the result is a crowd gathered at the door of Peter’s house at sunset, when the Sabbath ended, with their sick, especially with demoniacs.

Verse 16-17
Matthew 8:16-17. Events of that Sabbath evening (Mark 1:32-34; Luke 4:40-41). A general statement, which, after Matthew 4:23 f., might have been dispensed with; but it is in the source (Mark) in the same context, and it gives our evangelist a welcome opportunity of quoting a prophetic text in reference to Christ’s healing work.

Verse 17
Matthew 8:17. rophetic citation, apposite, felicitous; setting Christ’s healing ministry in a true light; giving prominence not to the thaumaturgic but to the sympathetic aspect; from the Hebrew original, the Sept(53) making the text (Isaiah 53:4) refer to sin. The Hebrew refers to sicknesses and pains. It is useless to discuss the precise meaning of ἔλαβεν and ἐβάστασεν: took and bore, or took and bore away; subjective or objective? The evangelist would note, not merely that Jesus actually did remove diseases, but that He was minded to do so: such was His bent.

Verse 18
Matthew 8:18. ἰδὼν … περὶ αὐτόν. The evangelist makes a desire to escape from the crowd the motive of the journey. This desire is still more apparent in Mark, but the crowd and the time are different. The multitude from which Jesus escapes, in Mark’s narrative, is that gathered on the shore to hear the parable-discourse from a boat on the lake.— ἐκέλευσεν ἀπελθεῖν. Grotius thinks this elliptical for: ἐκέλευσε πάντα ἐτοιμάσαι εἰς τὸ ἀπ. Beza renders: indixit profectionem = He ordered departure. τοὺς μαθητάς is understood, not mentioned because they alone could be meant.

Verses 18-34
Matthew 8:18-34. Excursion to the eastern shore with its incidents (Mark 4:35 to Mark 5:20; Luke 8:22-39). These narratives make a large leap forward in the history. As our evangelist is giving a collection of healing incidents, the introduction of Matthew 8:18-22, disciple interviews, and even of Matthew 8:23-27, a nature miracle, needs an explanation. The readiest is that he found these associated with the Gadara incident, his main concern, in his source or sources, the whole group in the Apostolic Document (so Weiss). We must not assume a close connection between § 18–22 and the excursion to the eastern shore. Luke gives the meeting with the scribe, etc., a different setting. Possibly neither is right. The scribe incident may belong to the excursion to the north (Matthew 15:21).

Verse 19
Matthew 8:19, εἶς, either “one, a scribe” (Weiss and very decidedly Meyer, who says that εἶς never in N. T. = τὶς), or “a certain scribe,” indefinite reference, so Fritzsche, falling back on Suicer, I., p. 1037, and more recently Bleek and others. Vide Winer, § xviii. 9, who defends the use of εἶς for τὶς as a feature of later Greek.— γραμματεὺς, a scribe! even one of that most unimpressionable class, in spirit and tendency utterly opposed to the ways of Jesus. A Saul among the prophets. He has actually become warmed up to something like enthusiasm. A striking tribute to the magnetic influence of Jesus.— ἀκολουθήσω: already more or less of a disciple—perhaps he had been present during the teaching on the hill or at the encounter between Jesus and the scribes in re washing (Matthew 15:1 f.), and been filled with admiration for His wisdom, moral earnestness and courage; and this is the result. Quite honestly meant, but.

Verse 20
Matthew 8:20, λέγει αὐτῷ ὁ ι. Jesus distrusted the class, and the man, who might be better than the average, still he was a scribe. Christ’s feeling was not an unreasoning or invincible prejudice, but a strong suspicion and aversion justified by insight and experience. Therefore He purposely paints the prospect in sombre colours to prevent a connection which could come to no good.— αἱ ἀλώπεκες, etc.: a notable saying; one of the outstanding logia of Jesus, in style and spirit characteristic; not querulous, as if lamenting His lot, but highly coloured to repel an undesirable follower. Foxes have holes, and birds resting places, roosts (not nests, which are used only for breeding), but— ὁ δὲ υἱὸς τοῦ ἀνθρώπου: a remarkable designation occurring here for the first time. It means much for the Speaker, who has chosen it deliberately, in connection with private reflections, at whose nature we can only guess by study of the many occasions on which the name is used. Here it seems to mean the man simpliciter (son of man = man in Hebrew or Syriac), the unprivileged Man: not only no exception to the rule of ordinary human experience in the way of being better off, but rather an exception in the way of being worse off; for the rule is, that all living creatures, even beasts, and still more men, have their abodes, however humble. If it be Messianic, it is in a hidden enigmatical way. The whole speech is studiously enigmatical, and calculated to chill the scribe’s enthusiasm. Was Jesus speaking in parables here, and hinting at something beyond the literal privations of His life as a wanderer with no fixed home? The scribe had his spiritual home in Rabbinical traditions, and would not be at ease in the company of One who had broken with them. Jesus had no place where He could lay His head in the religion of His time (vide my With Open Face, chap. 9).

Verse 21-22
Matthew 8:21-22. Another disciple. ἕτερος, another, not only numerically ( ἄλλος), but in type. The first was enthusiastic; this one is hesitating, and needs to be urged; a better, more reliable man, though contrasting with his neighbour unfavourably.— τῶν μαθητῶν: the expression seems to imply that the scribe was, or, in spite of the repellent word of Jesus, had become, a regular disciple. That is possible. If the scribe insisted, Jesus might suffer him to become a disciple, as He did Judas, whom doubtless He instinctively saw through from the beginning. But not likely. The inference may be avoided by rendering with Bleek: “another, one of the disciples”.— ἐπίτρεψόν μοι: he wished, before setting out from home to enter on the career of discipleship, to attend to an urgent domestic duty; in fact to bury his father. In that climate burial had to take place on the day of death. Permission would have involved very little delay of the voyage, unless, with Chrysostom, we include under θάψαι all that goes along with death and burial, arranging family affairs, distribution of inheritance, etc. There would not probably be much trouble of that sort in the case of one belonging to the Jesus-circle.

Verse 22
Matthew 8:22. ἀκολούθει μοι: the reply is a stern refusal, and the reason apparently hard and unfeeling— ἄφες τοὺς νεκροὺς … νεκρούς: word for word the same in Luke (Luke 9:60), an unforgettable, mystic, hard saying. The dead must be taken in two senses = let the spiritually dead, not yet alive to the claims of the kingdom, bury the naturally dead. Fritzsche objects, and finds in the saying the paradox: “let the dead bury each other the best way they can,” which, as Weiss says, is not a paradox, but nonsense. Another eccentric idea of some commentators is that the first νεκροὺς refers to the vespillones, the corpse-bearers who carried out the bodies of the poor at night, in Hebrew phrase, the men of the dead. Take it as we will, it seems a hard, heartless saying, difficult to reconcile with Christ’s denunciation of the Corban casuistry, by which humanity and filial piety were sacrificed on the altar of religion (Matthew 15:3-6). But, doubtless, Jesus knew to whom He was speaking. The saying can be understood and justified; but it can also very easily be misunderstood and abused, and woe to the man who does so. From these two examples we see that Jesus had a startling way of speaking to disciples, which would create reflection and also give rise to remark. The disciple-logia are original, severe, fitted to impress, sift and confirm.

Verse 23
Matthew 8:23. ἐμβάντι αὐτῷ might be called a dative absolute; if taken as dative after ἠκολούθησαν, the αὐτῷ after this verb is superfluous. This short sentence is overcharged with pronouns ( αὐτοῦ after μαθηταὶ).— τὸ πλοῖον ( τὸ omitted in Lk.), the ship in readiness in accordance with previous instructions (Matthew 8:18). Matthew 8:24, ἰδοὺ indicates sudden oncome.— σεισμὸς ἐν τ. θ., literally an earthquake of the sea, the waters stirred to their depths by the winds referred to in Matthew 8:26-27; λαῖλαψ in Mark and Luke = hurricane.— ὥστε, here with infinitive, used also with finite moods (e.g., Galatians 2:13). In the one case ὥστε indicates aim or tendency, in the other it asserts actual result (vide Goodwin, p. 221, also Baümlein, Schulgrammatik, §§ 593, 594). Klotz, Devar., ii. p. 772, gives as the equivalent of ὥστε, with infinitive, ita ut; with indicative, itaque or quare).— καλύπτεσθαι, was covered, hidden, the waves rising high above the boat, breaking on it, and gradually filling it with water (cf. Mark and Luke).— αὐτὸς δὲ ἐκάθευδεν: dramatic contrast = but He was sleeping (imperfect), the storm notwithstanding. Like a general in time of war Jesus slept when He could. He had fallen asleep before the storm came on, probably shortly after they had started (Luke 8:23, πλεόντων αὐτῶν ἀφύπνωσεν: while they sailed He went off to sleep). soothed by the gliding motion. It was the sleep of one worn by an intense life. involving constant strain on body and mind. The mental tension is apparent in the words spoken to the two disciples (Matthew 8:20-22). Words like these are not spoken in cold blood, or without waste of nervous power. Richard Baxter describes Cromwell as “of such vivacity, hilarity, and alacrity as another man hath when he hath drunken a cup too much” (Reliquiae Baxt.). “Drunken, but not with wine,” with a great epoch-making enthusiasm. The storm did not wake the sleeper. A tempest, the sublime in nature, is a lullaby to a great spirit. The Fathers viewed the sleep and the storm theologically, both arranged for beforehand, to give time for cowardice to show itself (Chrys., Hom. xxviii.), to let the disciples know their weakness and to accustom them to trials (Theophyl.). A docetic Christ, an unreal man, a theatrical affair!

Verses 23-27
Matthew 8:23-27. Storm on the lake (Mark 4:35-41, Luke 8:22-25).

Verse 25
Matthew 8:25. προσελθόντες: one of our evangelist’s favourite words.— ἤγειραν: they would not have waked Him if they could have helped it. They were genuinely terrified, though experienced sailors accustomed to rough weather.— κύριε, σῶσον … ἀπολλύμεθα: laconic speech, verbs unconnected, utterance of fear-stricken men. Luke’s ἐπιστάτα, ἐπιστάτα is equally descriptive. Who could tell exactly what they said? All three evangelists report differently.

Verse 26
Matthew 8:26, δειλοί, ὀλιγόπιστοι, He chides them first, then the winds, the chiding meant to calm fear. Cowards, men of little faith! harsh in tone but kindly meant; expressive really of personal fearlessness, to gain ascendency over panic-stricken spirits (cf. Luke).— τότε ἐγερθεὶς: He had uttered the previous words as He lay, then with a sudden impulse He rose and spoke imperial words to the elements: animos discipulorum prius, deinde mare composuit (Bengel).— ἀνέμοις, θαλάσσῃ: He rebuked both. It would have been enough to rebuke the winds which caused the commotion in the water. But the speech was impassioned and poetic, not scientific.— γαλήνη μεγάλη: antithetic to σεισμὸς μέγας, Matthew 8:24.

Verse 27
Matthew 8:27, f οἱ ἄνθρωποι: who? Naturally one would say the disciples with Jesus in the boat, called men to suit the tragic situation. But many think others are referred to, men unacquainted with Jesus: “quibus nondum innotuerat Christus” (Calvin); either with the disciples in the boat, and referred to alone (Jerome, Meyer) or jointly (De Wette, Bleek), or who afterwards heard the story (Hilar y, Euthy., Fritzsche: “homines, quote uot hujus portenti nuntium acceperant,” and Weiss). Holtzmann (H. C.) says they might be the men in the other ships mentioned in Mark 4:36, but in reality the expression may simply point to the contrast between the disciples as men and the divine power displayed.— ποταπός … οὗτος, what manner of person? The more classic form is ποδαπός = from what land? where born? possibly from ποῦ and ἄπο, with a euphonic δ (Passow). ποταπός, in later use, = of what sort? vide Lobeck, Phryn., p. 56.—This story of the triple tradition is a genuine reminiscence of disciple life. There was a storm, Jesus slept, the disciples awoke Him in terror. He rebuked the winds and waves, and they forthwith subsided. The only escape of naturalism from a miracle of power or Providence (Weiss, Leben Jesu) is to deny the causal sequence between Christ’s word and the ensuing calm and suggest coincidence. The storm sudden in its rise, equally sudden in its lull.

Verse 28
Matthew 8:28. δύο, two, in Mark and Luke one. According to some, e.g., Holtzmann (H. C.), the two includes the case reported in Mark 1:23-27, Luke 4:31-37, omitted by Matthew. Weiss’ hypothesis is that the two is an inference from the plurality of demons spoken of in his source (vide Matt.-Evan., p. 239). The harmonists disposed of the difficulty by the remark that there might be two, though only one is spoken of in the other accounts, perhaps because he was the more violent of the two (so Augustine and Calvin).— ἐκ τῶν μνημείων: the precipitous hills on the eastern shore are a limestone formation full of caves, which were doubtless used for burying the dead. There the demoniacs made their congenial home.— χαλεποὶ λίαν, fierce exceedingly; λίαν, one of our evangelist’s favourite words. These demoniacs were what one would call dangerous madmen; that, whatever more; no light matter to cure them, say by “moral therapeutics”.— ὥστε μὴ ἰσχύειν: again ὥστε with infinitive (with μὴ for negative). The point is not that nobody passed that way, but that the presence of the madmen tended to make it a place to be shunned as dangerous. Nobody cared to go near them. Christ came near their lair by accident, but He would not have been scared though He had known of their presence.

Verses 28-34
Matthew 8:28-34. The demoniacs of Gadara (Mark 5:1-20, Luke 8:26-39). This narrative raises puzzling questions of all sorts, among them a geographical or topological one, as to the scene of the occurrence. The variations in the readings in the three synoptical gospels reflect the perplexities of the scribes. The place in these readings bears three distinct names. It is called the territory of the Gadarenes, the Gerasenes, and the Gergesenes. The reading in Mark 5:1 in (54), and adopted by W.H(55), is γερασηνῶν, and, since the discovery by Thomson (Land and Book, ii. 374) of a place called Gersa or Kersa, near the eastern shore of the lake, there has been a growing consensus of opinion in favour of Gerasa (not to be confounded with Gerasa in Gilead, twenty miles east of the Jordan) as the true name of the scene of the story. A place near the sea seems to be demanded by the circumstances, and Gadara on the Hieromax was too far distant. The true reading in Matthew (Matthew 8:28) nevertheless is γαδαρηνῶν. He probably follows Mark as his guide, but the village Gerasa being obscure and Gadara well known, he prefers to define the locality by a general reference to the latter. The name Gergesa was a suggestion of Origen’s made incidentally in his Commentary on John, in connection with the place named in chap. John 1:28, Bethabara or Bethany, to illustrate the confusion in the gospel in connection with names. His words are: γέργεσα, ἀφʼ ἧς οἱ γεργεσαῖοι, πόλις ἀρχαία περὶ τὴν νῦν καλουμένην τιβερίαδα λίμνην, περὶ ἣν κρημνὸς παρακείμενος τῇ λίμνῃ, ἀφʼ οὗ δείκνυται τοὺς χοιρούς ὑπὸ τῶν δαιμόνων καταβεβλῆσθαι (in Ev. Ioan., T. vi. c. 24). Prof. G. A. Smith, Historical Geography, p. 459, note, pronounces Gerasa “impossible”. But he means Gerasa in Decapolis, thirty-six miles away. He accepts Khersa, which he identifies with Gergesa, as the scene of the incident, stating that it is the only place on the east coast where the steep hills come down to the shore.

Verse 29
Matthew 8:29. ἰδοὺ ἔκραξαν: sudden, startling, unearthly cry, fitted to shock weak nerves. But not the cry of men about to make an assault. The madmen, whom all feared and shunned, were subdued by the aspect of the stranger who had arrived in the neighbourhood. To be taken as a fact, however strange and mysterious, partly explained by the fact that Jesus was not afraid of them any more than He had been of the storm. They felt His power in the very look of His eye. τί ἡμῖν καὶ σοί: an appropriate speech even in the mouth of one demoniac, for he speaks in the name of the legion of devils (Mark 5:9) by which he conceives himself possessed. Identifying himself with the demons, he shrinks from the new comer with an instinctive feeling that He is a foe.— υἱὲ τοῦ θεοῦ: ὁ ἅγιος τ. θ. in the Capernaum synagogue case; strange, almost incredible divination. Yet “insanity is much nearer the kingdom of God than worldly-mindedness. There was, doubtless, something in the whole aspect and manner of Jesus which was fitted to produce almost instantaneously a deep, spiritual impression to which child-like, simple, ingenuous souls like the Galilean fishermen, sinful, yet honest-hearted men like those who met at Matthew’s feast, readily surrendered themselves. Men with shattered reason also felt the spell, while the wise and the strong-minded too often used their intellect, under the bias of passion or prejudice, to resist the force of truth. In this way we may account for the prompt recognition of Jesus by the Gadarene demoniac. All that is necessary to explain it is the Messianic hope prevalent in Gadara as elsewhere, and the sight of Jesus acting on an impressionable spirit” (Bruce, The Miraculous Element in the Gospels p. 187).— πρὸ καιροῦ: before the appointed time of judgment. The article wanting here before κ. as in other phrases in N. T., e.g., ἐν καιρῷ, Matthew 24:45.— βασανίσαι, to torment with pain in Hades, described as a place of torment in Luke 16:28, cf. Matthew 8:23.

Verse 30
Matthew 8:30. μακρὰν: the Vulgate renders non longe, as if οὐ had stood in the Greek before μακ. But there are no variants here. Mark and Luke have ἐκεῖ, which gives rise to an apparent discrepancy. Only apparent, many contend, because both expressions are relative and elastic: at a distance, yet within view; there, in that neighbourhood, but not quite at hand. Elsner refers to Luke 15:20 : μακρὰν, “et tamen in conspectu, ut, Luke 15:20 : ἔτι δὲ αὐτοῦ μακρὰν ἀπέχοντος, εἶδεν αὐτὸν ὁ πατήρ”. On ἐκεῖ he remarks: “docet in ea regione et vicinia fuisse, nec distantiam describit”. Weiss against Meyer denies the relativity of μακρὰν, and takes it as meaning “a long way off,” while visible.— βοσκομένη: far removed from ἦν, and not to be joined with it as if the feeding were the main point, and not rather the existence of the herd there. The ill attested reading βοσκομένων brings out the meaning better: a herd of swine which were feeding in the hill pastures. The swine, doubtless, belonged to Gentiles, who abounded in Peræa.

Verse 31
Matthew 8:31. οἱ δαίμονες: unusual designation, commonly δαιμόνια.— παρεκάλουν: the request was made by the possessed in the name of the demons.— ἀπόστειλον: the reading of the T. R. ( ἐπίτρεψον ἀπελθεῖν) taken from Luke expresses, in a milder form, Christ’s share of responsibility in a transaction of supposed doubtful character. The demoniac would have no scruple on that score. His request was: it you are to cast us out, send us not to hell, but into the swine.

Verse 32
Matthew 8:32. ὑπάγετε: Christ’s laconic reply, usually taken to mean: go into the swine, but not necessarily meaning more than “begone”. So Weiss, who holds that Jesus had no intention of expressing acquiescence in the demoniac’s request. (Matt. Evan. and Weiss-Meyer, “Hinweg mit euch”.)— οἱ δὲ … χοίρους: the entrance of the demons into the swine could not, of course, be a matter of observation, but only of inference from what followed.— ἰδοὺ, introducing a sudden, startling event— ὥρμησεν πᾶσα ἡ ἀγέλη—the mad downrush of the herd over the precipice into the lake. Assuming the full responsibility of Jesus for the catastrophe, expositors have busied themselves in inventing apologies. Euthy gives four reasons for the transaction, the fourth being that only thereby could it be conclusively shown that the devils had left the demoniacs. Rosenmüller suggests that two men are worth more than ever so many swine. The lowest depth of bathos in this line was touched by Wetstein when he suggested that, by cutting up the drowned swine, salting the meat or making smoke-dried hams (fumosas pernas), and selling them to Gentiles who did not object to eat suffocated animals, the owners would escape loss. But the learned commentator might be jesting, for he throws out the suggestion for the benefit of men whom he describes as neither Jews, Gentiles, nor Christians.

Verse 33-34
Matthew 8:33-34. The sequel. ἔφυγον: the swineherds fled. No wonder, in view of such a disaster. If the demoniacs, in the final paroxysm before return to sanity, had anything to do with bringing it about, the superstitious terror with which they were regarded would add to the panic.— ἀπήγγειλαν: they reported what had happened to their masters and to everybody they met in the town.— πάντα, what had befallen the swine.— καὶ τὰ τ. δαιμονιζομένων: they could not know the whole truth about the demoniacs. The reference must be to some visible connection between the behaviour of the madmen and the destruction of the herd. They told the story from their own point of view, not after interviewing Jesus and His company.

Verse 34
Matthew 8:34. παρεκάλεσαν: same word as in Matthew 8:31 in reference to the demoniacs. They did not order or drive Him out. They besought in terms respectful and even subdued. They were afraid of this strange man, who could do such wonderful things; and, with all due respect, they would rather. He would withdraw from their neighbourhood.

This would be an oft-told tale, in which different versions were sure to arise, wherein fact and explanation of fact would get mixed up together. The very variations in the synoptical accounts witness to its substantial historicity. The apologist’s task is easy here, as distinct from that of the harmonist, which is difficult. The essential outline of the story is this. A demoniac, alias a madman, comes from the tombs in the limestone caves to meet Jesus, exhibiting in behaviour and conversation a double consciousness. Asked his name, he calls himself Legion. In the name of the “Legion” he begs that the demons may enter the swine. Jesus orders the demons to leave their victim. Shortly after a herd of swine feeding on the hills rushed down the steep into the sea and were drowned. Tradition connected the rush of the swine with the demons leaving their former victim and entering into them. But, as already remarked, the causal connection could not be a matter of observation but only of inference. The rush might, as Weiss suggests, be caused by the man, in his final paroxysm, chasing them. But that also is matter of conjecture. The real cause of the catastrophe is a mystery. Rosenmüller suggests that at a hot season of the year one in a herd of swine might undergo a morbid seizure, begin to run wildly about, and be followed sequaciously by the whole flock. He mentions an occurrence of the kind at Erfurt, recent when he wrote. Lutteroth, no rationalist, suggests “vertigo,” permitted by Jesus to befall the swine, that the demoniac might have in their behaviour a sensible sign of deliverance, and so be rid of his fixed idea (vide his Essai D’Interp., 3eme Partie, p. 27, note). On the nature of demoniacal possession, vide my Miraculous Element in the Gospels, pp. 172–190; vide also notes on Mark.

09 Chapter 9 

Verse 1
Matthew 9:1. ἐμβὰς: Jesus complied with the request of the men of Gerasa, who had intimated so plainly that they did not want any more of His company. Whatever His purpose in crossing over to the eastern shore may have been, it was frustrated by an event which in some respects was an unexpected disaster. Was it rest only or a new sphere of work He was seeking there? vide notes on Mark.— εἰς τ. ἰδίαν π.: entering the boat which had been moored to the shore, Jesus returned with His disciples to His own city, to distinguish it from Gerasa, the city that shut its gates against Him; so named here only. When precisely the following incident happened cannot be ascertained. Luke’s indication of time is the vaguest possible; “on one of the days”. Matthew and Mark give it in different sequence, but their narratives have this in common, that they make the incident occur on arrival in Capernaum after an excursion; in either case the first mentioned, though not the same in both. Vide notes on Mark.

Verses 1-8
Matthew 9:1-8. The palsied man (Mark 2:1-12; Luke 5:17-26).

Verse 2
Matthew 9:2. καὶ ἰδοὺ: usual formula for introducing an important incident.— προσέφερον, the imperfect, implying a process, the details of which, extremely interesting, the evangelist does not give. By comparison with Mark and Luke the narrative is meagre, and defective even for the purpose of bringing out the features to which the evangelist attaches importance, e.g., the value set by Jesus on the faith evinced. His eye is fixed on the one outstanding novel feature, the word of Jesus in Matthew 9:6. In view of it he is careful, while omitting much, to mention that the invalid in this instance was brought to Jesus, ἐπὶ κλίνης βεβλημένον, lying on a couch. To the same cause also it is due that a second case of paralysis cured finds a place in this collection, though the two cases have different features: in the one physical torments, in the other mental depression.— πίστιν αὐτῶν, the faith of the men who had brought the sick man to Him. The common assumption that the sick man is included in the αὐτῶν is based on dogmatic grounds.— θάρσει τέκνον: with swift sure diagnosis Jesus sees in the man not faith but deep depression, associated probably with sad memories of misconduct, and uttering first a kindly hope-inspiring word, such as a physician might address to a patient: cheer up, child! He deals first with the disease of the soul.— ἀφίενται: Jesus declares the forgiveness of his sins, not with the authority of an exceptional person, but with sympathy and insight, as the interpreter of God’s will and the law of the universe. That law is that past error need not be a doom; that we may take pardon for granted; forgive ourselves, and start anew. The law holds, Jesus believed, both in the physical and in the moral sphere. In combining pardon with healing of bodily disease in this case, He was virtually announcing a general law. “Who forgiveth all thine iniquities, who healeth all thy diseases,” Psalms 103:3.

Verse 3
Matthew 9:3. τινὲς τ. γραμματέων: some scribes present on this occasion. Ominous fact duly introduced by ἰδοὺ; its significance still more distinctly recognised by Luke, who gives it prominent mention at the beginning of his narrative (Matthew 9:17). Sure sign of the extent, depth, and quality of Christ’s influence.— βλασφημεῖ: of course; the prophet always is a scandalous, irreverent blasphemer from the conventional point of view. The scribes regarded forgiveness purely under the aspect of prerogative, and in self-defence Jesus must meet them on their own ground. His answer covers the whole case. There is more than prerogative in the matter; there is the right, duty, privilege, and power of every man to promote faith in pardon by hearty proclamation of the law of the moral world. This is dealt with first.

Verse 4
Matthew 9:4. ἐνθυμήσεις: Jesus intuitively read their thoughts as He read the mental state of the sick man.— ἵνα τί: elliptical for ἵνα τί γένηται understood = in order that what may happen, do you, etc. (vide Bäumlein, Schul. Gram., § 696, and Goodwin’s Syn., § 331).

Verse 5
Matthew 9:5. εὐκοπώτερον (from εὖ and κόπος, whence εὔκοπος; in N.T. (Gospels) only the comparative neuter is found, as here). The question as to ability, δύναμις, is first disposed of; which is easier— εἰπεῖν: they are both alike easy to say; the vital matter is saying with effect. Saying here stands for doing. And to do the one thing was to do the other. To heal was to forgive. It is implied that it is easier to forgive than to make a palsied man strong. Christ means that the one is ordinary, the other extraordinary; the one is within the power of any man, the other belongs only to the exceptional man; there is no assumption in declaring pardon, there is pretension in saying “arise and walk”.

Verse 6
Matthew 9:6. ἵνα δὲ εἰδῆτε: transition to the other aspect, that of ἐξουσία, the point raised by the scribes when they looked a charge of blasphemy.— ὁ υἱὸς τοῦ ἀν., ἐπὶ τῆς γῆς: these two phrases point at supposed disabilities for forgiving. “Forgiveness takes place in heaven, and is the exclusive prerogative of God,” was the thesis of the scribes. “It may be exercised even on earth, and by the Son of Man,” is the counter thesis of Christ. Therefore “Son of Man” must be a title not of dignity but of humiliation. Here = one whom ye think lightly of; even He can forgive.— τότε λέγει. Jesus stops short in His speech to the scribes and turns to the sick man, saying: ἔγειρε, etc., also in Matthew 9:6, intransitive. The reading ἔγειραι in T.R., Matthew 9:6, is a correction of style, the use of the active intransitively being condemned by grammarians. Hence this various reading always occurs. (vide Suidas, s.v., and Buttmann, Gramm., p. 56.)— τὴν κλίνην, a light piece of furniture, easily portable.— ὕπαγε: all three actions, arising, lifting, walking, conclusive evidence of restored power.

Verse 7
Matthew 9:7. aid, done; a convincing argumentum ad hominem. Who would dispute the right to forgive to one who could do that, or persist in the charge of blasphemy against Him? At least those who do will get little sympathy from the mass of spectators.

Verse 8
Matthew 9:8. ἰδόντες οἱ ὄχλοι. The people are free from the petty jealousies and pedantic theories of the professional class; broad facts settle the matter for them. They probably had no scruples about the forgiving, but if they, had the miracle would put an end to them: the manifest authority and power a witness of the non-apparent ( ποιεῖται τὴν φανερὰν [ ἐξουσίαν] τεκμήριον τῆς ἀφανοῦς. Euthy.).— ἐφοβήθησαν, they feared; may point to a change of mind on the part of some who at first were influenced by the disapproving mood of the scribes. The solemn frown of those who pass for saints and wise men is a formidable thing, making many cowards. But now a new fear takes the place of the old, perhaps not without a touch of superstition.

Verse 9
Matthew 9:9. παράγων ἐκεῖθεν: passing along from the scene of the last incident, Jesus arrives at the custom-house of Capernaum ( τελώνιον).— εἶδεν … ΄ατθαῖον λεγ.: there He saw a man named Matthew. (On the identity of Matthew with Levi in Mark and Luke, vide Mark.) Capernaum being near the boundary and on the caravan road between Egypt and Damascus, Matthew would be a busy man, but, doubtless, Christ and he have met before.— ἀκολούθει μοι: Jesus acted on His own plans, but the recent encounter with the scribes would not be without influence on this new departure—the call of a publican. It was a kind of defiance to the party who cherished hard thoughts not only about pardon but about those who needed pardon. An impolitic step the worldly-wise would say; sure to create prejudice. But those who are too anxious to conciliate the prejudices of the present do nothing for the future.— ἀναστὰς ἠκολούθησεν: prompt compliance, probably with some astonishment at the invitation.

Verses 9-13
Matthew 9:9-13. The publican feast (Mark 2:13-17; Luke 5:27-32). The point of interest for the evangelist in this narrative is not the call of the publican disciple, but the feast which followed, a feast of publicans and “sinners” at which Jesus was present proclaiming by action what He formerly proclaimed by word: a sinful past no doom. The story, though not a miracle-history, finds a place here because it follows the last in Mark, in whose Gospel the incident of the palsied man forms the first of a group serving one aim—to show the beginnings of the conflict between Jesus and the religious leaders. The same remark applies to the next section.

Verse 10
Matthew 9:10. καὶ ἐγένετο, etc. The narrative of this incident in all three Synoptists is condensed, and the situation not clear. What house is meant ( ἐν τῇ οἰκ.), and why so many ( πολλοὶ)? “There were many,” Mark remarks, emphatically (Matthew 2:15), and the ἰδοὺ here implies that something important took place. Luke infers (for we need not suppose independent information) that it is a feast ( δοχὴν), and, doubtless, he is right. But given by whom? Levi, according to Luke. It may have been so, but not necessarily as the prime mover; possibly, nay, probably, as the agent of his new Master. Our thoughts have been too much biassed by the assumption that the call of Matthew in this section is the main thing, and the feast an accompanying incident, a farewell feast of Matthew’s in which Jesus passively partook. The truth, probably, is that the call was a preliminary to the feast, the first step in the working out of a plan. Jesus aims at a mission among the reprobated classes, and His first step is the call of Matthew to discipleship, and His second the gathering together, through him, of a large number of these classes to a social entertainment; the place of meeting being, possibly, not a private house, whether Christ’s or Matthew’s, but a public hall. If Matthew’s house or Simon’s (in which Jesus probably had His home, vide Mark) was large enough to have a quadrangular court, the gathering might be there, where, according to Faber, Archäologie der Hebräer, p. 408, meetings of various sorts were held. In any case it was a great affair—scores, possibly hundreds, present, too large for a room in a house, a conventicle meeting, so to speak; a meeting with such people in the Synagogue not being possible. For further remarks vide on Mark.— τελῶναι καὶ ἁμαρτωλοὶ: publicans naturally, if Matthew was the host, but why ἁμαρ.? He was a respectable man; are the ἁμαρ. simply the τελῶναι as viewed from the outside, so named in anticipation of the Pharisaic description of the party? If Jesus was the inviter, they might be a distinct class, and worse, very real sinners, for His aim was a mission among the social Pariahs.

Verse 11
Matthew 9:11. ἰδόντες οἱ φαρ. Here was a good chance for the critics, really a scandalous affair!— τοῖς μαθηταῖς. They spoke to the disciples, possibly, as Euthy. Zig. suggests, to alienate them from the Master, possibly lacking courage to attack Him face to face.

Verse 12
Matthew 9:12. ὁ δὲ α. εἶπεν: to whom? Were the fault-finders present to hear?— οὐ χρείαν, etc.: something similar can be cited from classic authors, vide instances in Grotius, Elsner, and Wetstein. The originality lies in the application = the physician goes where he is needed, therefore, I am here among the people you contemptuously designate publicans and sinners. The first instalment, this, of Christ’s noble apology for associating with the reprobates—a great word.

Verse 13
Matthew 9:13. πορευθέντες μάθετε: a common expression among the Rabbis, but they never sent men to learn the particular lesson that God prefers mercy to sacrifice.— καὶ οὐ, does not imply that sacrifice is of no account.— ἔλεος ( ἔλεον in T. R., a correction by the scribes), accusative neuter. Masculine nouns of 2nd declension are often neuter 3rd in N. T. and Sept(57)— ἦλθον: Jesus speaks as one having a mission.— ἁμαρτωλούς: and it is to the sinful, in pursuance of the principle embodied in the prophetic oracle—a mission of mercy. The words ἰσχύοντες, Matthew 9:12, and δικαίους, Matthew 9:13, naturally suggest the Pharisees as the class meant. Weiss, always nervously afraid of allegorising in connection with parabolic utterances, protests, contending that it is indifferent to the sense of the parable whether there be any “whole” or righteous. But the point is blunted if there be no allusion. καλέσαι here has the sense of calling to a feast.

Verses 14-17
Matthew 9:14-17. The fast-question (Mark 2:18-22; Luke 5:33-39). τότε. Our evangelist makes a temporal connection out of what in Mark is merely topical, another of the group of incidents showing Jesus in conflict with current opinion and practice. Where it happened cannot be determined, but it is brought in appositely after the feast of the publicans, serving with it to illustrate the free unconventional life of the Jesus-circle.— προσέρχονται … οἱ μαθ. ιωάννου. The interrogants here are John’s disciples; in Mark, unknown persons about John’s disciples with the Pharisees; in Luke, who treats this incident as a continuation of the last, the fault-finders are the same as before ( οἱ δὲ). Mark probably gives the true state of the case. Some persons unknown, at some time or other, when other religious people were fasting, and the Jesus-circle were observed not to be fasting, came and remarked on the dissidence.— διατί: the interrogants wanted to know the reason. But the important thing for us is the fact, that Jesus and His disciples did not conform to the common custom of religious people, including the disciples of the Baptist. It is the first instance of an extensive breach with existing religious usage.— οὐ νηστεύουσι: the broad patent fact; if they did any fasting it was not apparent.

Verse 15
Matthew 9:15. καὶ εἶπεν: The question drew from Jesus three pregnant parabolic sayings: bright, genial, felicitous impromptus; the first a happy apology for His disciples, the other two the statement of a general principle.— οἱ υἱοὶ τοῦ νυμφῶνος. The mere suggestion of this name for the disciples explains all. Paranymphs, friends of the bridechamber, companions of the bridegroom, who act for him and in his interest, and bring the bride to him. How can they be sad ( μὴ δύνανται πενθεῖν)? The point to note is that the figure was apposite. The life of Jesus and His disciples was like a wedding feast—they the principal actors. The disciples took their tone from the Master, so that the ultimate fact was the quality of the personal piety of Jesus. Therein lay the reason of the difference commented on. It was not irreligion, as in the case of the careless; it was a different type of religion, with a Father-God, a kingdom of grace open to all, hope for the worst, and spiritual spontaneity.— ἐλεύσονται ἡμέραι. While the Bridegroom is with them life will be a wedding feast; when He is taken from them it will make a great difference; then ( τότε) they will grieve, and therefore fast: a hidden allusion to the tragic end foreseen by Jesus of this happy free life, the penalty of breaking with custom.

Verse 16
Matthew 9:16, οὐδεὶς … παλαιῷ. No one putteth a patch of an unfulled, raw piece of cloth ( ῥάκος from ῥήγνυμι) on an old garment.— τὸ πλήρωμα αὐτοῦ, the filling, the patch which fills; of it, i.e., the old garment, not of the unfulled cloth (Euthy., Grotius, De W., etc.).— αἴρει ἀπὸ, taketh from = tears itself away by contraction when wetted, taking a part of the old garment along with it.— καὶ … γίνεται, and so a worse rent takes place. This looks in the direction of an apology for John and his disciples (so Weiss) = they and we are in sympathy in the main, but let them not assimilate their practice to ours; better remain as they are; imitation would only spoil a good type of piety. What is to be done with the unfulled cloth is not indicated, but it goes without saying. Let it remain by itself, be fulled, and then turned into a good new garment.

Verse 16-17
Matthew 9:16-17. The substitution of νησ. τεύουσιν for πενθεῖν, in the close of Matthew 9:15, implicitly suggested a principle which is now explicitly stated in parabolic form: the great law of congruity; practice must conform to mood; the spirit must determine the form. These sayings, apparently simple, are somewhat abstruse. They must have been over the head of the average Christian of the apostolic age, and Luke’s version shows that they were diversely interpreted. Common to both is the idea that it is bootless to mix heterogeneous things, old and new in religion. This cuts two ways. It defends the old as well as the new; the fasting of John’s disciples as well as the non-fasting of Christ’s. Jesus did not concern Himself about Pharisaic practice, but He was concerned to defend His own disciples without disparagement of John, and also to prevent John’s way and the respect in which he was justly held from creating a prejudice against Himself. The double application of the principle was therefore present to His mind.

Verse 17
Matthew 9:17. The new parable of the wine and wine-skins is introduced, not merely because the Speaker is full of matter, but because it enables Him aptly to show both sides of the question, the twofold application of the principle.— οὐδὲ βάλλουσιν: nobody puts new wine into old skins; νέος applied to wine, καινός to skins ( ἀσκοὺς καινούς). νέος is new in time, καινός in quality. That which is new in time does not necessarily deteriorate with age; it may even improve. That which is new in quality always deteriorates with age, like skins or cloth, vide Trench’s Synonyms, lx.— εἰ δὲ μήγε (vide ad Matthew 6:1): two disastrous consequences ensue: skins burst, wine spilt. The reason not stated, assumed to be known. New wine ferments, old skins have lost their toughness and stretchableness. “They have become hard leather and give no more” (Koetsveld, De Gelijkenissen, p. 99). That is the one side—keep the old to the old.— ἀλλὰ βάλλουσι … συντηροῦνται: this is the other—the new to the new; new wine in fresh skins, and both are preserved as suiting one another. With reference to the two parables, Schanz remarks that, in the first, the point of comparison is the distinction between part and whole, in the second form and contents are opposed to each other. So after him, Holtzmann in H.C. Weiss takes both parables as explaining the practice of John’s disciples, Holtzmann as giving reasons why Christ’s disciples differed from all others. The truth as above indicated lies between.

Verse 18
Matthew 9:18. ἰδοὺ … λέγων: exactly the same formula as in Matthew 8:2.— ἄρχων, an important person, a ruler of synagogue, according to Mark.— εἷς: peculiar here, but taken from Mark where it is intelligible, the suppliant being there described as one of the rulers of the synagogue. The word puzzled the scribes, and gave rise to many variants (vide crit. note).— ἄρτι ἐτελεύτησεν: this statement of Matthew, compared with those of Mark and Luke, which make the father say his daughter was dying, has created work for the harmonists. The patristic view (Chrys., Theophy., Euthy.), that the statement was an inference from the condition in which he left her, or a natural exaggeration, has been adopted by many. Probably it is an inaccuracy of the evangelist’s due to abbreviation. The girl was dead when Jesus arrived; that was all he cared about. The ruler thought Jesus could do anything short of raising from the dead, save even in articulo mortis. But our evangelist gives him credit for more faith; that Jesus can bring back from the dead, at least when death has just taken place.— ζήσεται, not remain living, but revive, come to life again (Fritzsche).

Verses 18-26
Matthew 9:18-26. The daughter of Jairus, with interlude (Mark 5:21-43; Luke 8:40-56). Given by Matthew in immediate connection with the discourse on fasting, but by Mark, and Luke following him, in connection with the return from the eastern shore, after the story of the demoniac.

Verse 19
Matthew 9:19. ἐγερθεὶς apparently refers back to Matthew 9:10, implying close sequence—feasting, fasting, dying; such is life indeed.

Verse 20
Matthew 9:20, καὶ ἰδού: a new applicant for help appears on the scene, on the way to Jairus’ house.— γυνὴ … ἔτη, a woman who had suffered for twelve years from some kind of bloody flux.— ὄπισθεν: realistic feature; from womanly shame or the morbid shrinking of chronic ill-health, or out of regard to the law concerning uncleanness (Leviticus 15).— κρασπέδου, Hebrew צִיצִת (Numbers 15:38), fringes at the four corners of the outer garment, to remind of the commandments. In dress Jesus was not nonconformist. His mantle, ἱμάτιον, had its κράσπεδα like other people’s.— ἥψατο, touched one of the tassels; the least possible degree of contact enough to ensure a cure, without notice; faith, superstition and cunning combined. Matthew 9:21. ἔλεγε γὰρ ἐν ἐαυτῇ: such was her little private scheme. Matthew 9:22, ὁ δὲ ι. στραφεὶς καὶ ἰδὼν. Matthew’s narrative here is simple as compared with that of Mark and Luke, probably a transcript from Apostolic Document, concerned mainly about the words of Jesus. So far as our evangelist is concerned the turning round of Jesus might be an accident, or due to consciousness of a nervous jerk instinctively understood to mean something.— θάρσει, θύγατερ, again as in Matthew 9:2, a terse, cordial sympathetic address; there child to a man, here daughter to a mature woman.— πίστις, no notice taken of the superstition or the cunning, only of the good side; mark the rhythm: ἡ πίστις σου σέσωκέν σε, again in Luke 7:50, where, with πορεύου εἰς εἰρήνην, it forms a couplet.— σέσωκεν, perfect, not future, to convey a feeling of confidence = you are a saved woman.— καὶ ἐσώθη, and so she was from that hour. A true story in the main, say Strauss and Keim, strictly a case of faith-cure.

Verses 20-22
Matthew 9:20-22. The story is suspended at this point by an interlude.

Verse 23
Matthew 9:23, ἐλθὼν … καὶ ἰδὼν, circumstantial participles leading up to what Jesus said, the main fact.— τοὺς αὐλητὰς, etc.: the girl was only just dead, yet already a crowd had gathered about the house, brought together by various motives, sympathy, money, desire to share in the meat and drink going at such a time (so Lightfoot, Hor. Heb., ut ederent et biberent), and of course making a confused din.— θορυβούμενον, the part. = a relative with finite verb = the crowd which was making a din. The crowd, besides the αὐληταί, tibicines, flute-players, would include some hired mourning women (Jeremiah 9:17), præficæ, whose duty it was to sing nænia in praise of the dead. Mourning, like everything else, had been reduced to system, two flutes and one mourning woman at the burial of a wife incumbent on the poorest man (Lightfoot, Hor. Heb.). The practice in Greece and Rome was similar; proofs in Grotius, Elsner, Wetstein. Vide also Marquardt, Handbuch der Röm. Alterthümer, vol. vii., p. 341, where it is stated that by the twelve Tables the number of tibicines was limited to ten, and that before the Punic war, at least, præficæ were employed.

Verses 23-26
Matthew 9:23-26. The narrative returns to the case of Jairus’ daughter.

Verse 24
Matthew 9:24. ἀναχωρεῖτε, retire! Hired mourners distasteful to Jesus, who gladly avails Himself of this opportunity of dismissing them.— οὐ γὰρ ἀπέθανε: no need of you yet, for the maid ( κοράσιον, dim. for κόρη, but = puella in late Greek) is not dead. A welcome word to naturalistic commentators, giving a plausible basis for the hypothesis of an apparent death or swoon (Schleier., Keim, etc.), not to be taken prosaically as meant to deny death. Yet Carr (C. G. T.) thinks it open to question whether it ought not to be taken literally, and doubtful whether κοιμᾶσθαι is ever used in a metaphorical sense in the N. T. or elsewhere. The derisive laughter of the crowd ( κατεγέλων) is good evidence to the contrary.— ἐξεβλήθη: not to be pressed as implying physical force, non vi et manibus, sed voce jussuque (Fritzsche), a tone and manner not to be resisted, the house therefore soon cleared of the noisy crowd.

Verse 26
Matthew 9:26, ἐξῆλθεν ἡ φ., against the wish of Jesus, who did not desire raising the dead to be regarded as a part of His ordinary work. Perhaps that was why He said: “she sleepeth” (Weiss, L. J., Marcus-Evang.).— τὴν γῆν ἐκείνην: Weiss thinks the expression implies that the evangelist is a stranger to Palestine (Weiss-Meyer).

Verse 27
Matthew 9:27. τυφλοὶ: blindness common from limestone dust in the air and changing temperature.— υἱὸς δ., Messianic appellation, first time addressed to Jesus, a point of interest for the evangelist; not welcome to Jesus, who feared the awakening of false expectations. Therefore He took no notice of them on the way to His house, whither He retired after the last incident.

Verses 27-31
Matthew 9:27-31. Two blind men.—This miracle-narrative and the next paratively colourless and uninteresting. They bring under notice two new types of disease, blindness and possession accompanied with dumbness. The interest in both cases, however, lies not so much in the cures as in the words spoken.

Verse 28
Matthew 9:28. ἐλθόντι εἰς τ. ο. προσῆλθον: they follow, and Jesus at last takes notice of them, asking if they have faith in His power. His previous conduct might throw doubt on His willingness, but that is dispelled by speaking to them.— ναί: a prompt glad “yes” is their answer.

Verse 30
Matthew 9:30. ἠνεῴχθησαν, a Hebraism. The Jews thought of blind eyes as shut, and of seeing eyes as open.— ἐνεβριμήθη, sternly enjoined (vide Mark 1:43). The paraphrase of Euthy. Zig. gives a vivid idea of the meaning, “looked severely, contracting His eyebrows, and shaking His head at them, as they are wont to do who wish to make sure that secrets will be kept”.

Verse 31
Matthew 9:31. ἐν ὅλῃ τ. γ. ἐκ. (vide remarks on Matthew 9:26).

Verse 32
Matthew 9:32. αὐτῶν ἐξερχομένων: while the two blind men are going out they bring another sufferer to the great Healer; an incessant stream of applicants for aid flowing towards His door.— κωφὸν: dumbness the apparent symptom. The word literally means blunt, and in Homer (Il., ii. 390) is applied to a weapon. In N. T. it is used with reference to the senses and faculties, here the faculty of speech (Matthew 9:33, ἐλάλησεν), in Matthew 11:5, that of hearing.— δαιμονιζόμενον: the inferred cause. It was known that the dumbness was not due to any physical defect. Speech seemed to be prevented by some foreign spiritual power; the mental disease, possibly, melancholy.

Verses 32-34
Matthew 9:32-34. The dumb demoniac (Luke 11:14). A slight narrative, very meagre in comparison with the story of the Gerasene demoniac, the interest centring in the conflicting comments of spectators which probably secured for it a place in the Logia of Matthew.

Verse 33
Matthew 9:33. ἐλάλησεν: that cured, speech followed.— ἐθαύμασαν: the crowd present wondered, hearing one speak whom they had so long known to be dumb.— οὐδέποτε ἐφάνη, etc.: thus they expressed their surprise; the like was never seen in Israel. ἐφάνη is impersonal, the reference being to the change in the man; the manner of expression is colloquial, and it is idle to discuss the precise meaning of οὕτως, and what nominative is to be supplied to ἐφάνη. It is more to the purpose to inquire why this seemingly minor miracle should make so great an impression. Perhaps we should not isolate it, but take it along with the other marvels that followed in quick succession as joint causes of admiration. The people were worked up into a high measure of astonishment which, at last, found vent in these words. So in effect Euthy., also Rosenmüller (“tot signa, tam admirabilia, tam celeriter, neque contactu tantum, sed of verbo, et in omni morborum genere”).

Verse 34
Matthew 9:34. οἱ δὲ φαρ. ἔλεγον. The multitude admired, but the Pharisees said. They are watching closely the words and acts of Jesus and forming their theories. They have got one for the cures of demoniacs.— ἐν τῷ ἄρχοντι τ. δ: He casts out demons in the power of the prince of demons. Probably they did not believe it, but it was plausible. How differently men view the same phenomenon (vide on Matthew 12:22 f.).

Verses 35-38
Matthew 9:35-38. These verses look both backwards and forwards, winding up the preceding narrative of words and deeds from chap. 5 onwards, and introducing a new aspect of Christ’s work and experience. The connection with what follows is strongest, and the verses might, with advantage, have formed the commencement of chap. 10. Yet this general statement about Christ’s teaching and healing ministry (Matthew 9:35) obviously looks back to Matthew 4:23-24, and, therefore, fitly ends the story to which the earlier summary description of the ministry in Galilee forms the introduction. It is, at the same time, the prelude to a second act in the grand drama (chap. Matthew 9:35 to Matthew 14:12). In the first act Jesus has appeared as an object of general admiration; in the second He is to appear as an object of doubt, criticism, hostility.

Verse 36
Matthew 9:36. ἰδὼν δὲ τοὺς ὄχλους: in the course of His wanderings Jesus had opportunities of observing the condition of the people, and at length arrived at a clear, definite view as to the moral and religious situation. It was very sombre, such as to move His compassion ( ἐσπλαγ· χνίσθη, post classical, in Gospels only). The state of things suggested two pictures to His mind: a neglected flock of sheep, and a harvest going to waste for lack of reapers. Both imply, not only a pitiful plight of the people, but a blameworthy neglect of duty on the part of their religious guides—the shepherds by profession without the shepherd heart, the spiritual husbandmen without an eye for the whitening fields and skill to handle the sickle. The Pharisaic comments on the Capernaum mission festival (Matthew 9:11) were sufficient to justify the adverse judgment. Their question on that occasion meant much, and would not be forgotten by Jesus.— ἐσκυλμένοι, ἐριμμένοι, graphic words, clear as to general import, though variously understood as to their precise meaning. The former may mean “flayed” (from σκῦλον, Holtz., H. C.), or “hunted” and tired out (Weiss-Meyer), the practical sense is “exhausted by long, aimless wandering, foot-sore and fleece-torn”. The other points to the natural sequel—lying down, scattered about ( ῥίπτω), here one, there another, on the hill side, just where they found themselves unable to go a step further. A flock can get into such a condition only when it has no shepherd to care for it and guide it to the pastures.

Verse 37-38
Matthew 9:37-38. θερισμὸς: a new figure coming in abruptly in the narrative, but not necessarily so close together in Christ’s mind. The one figure suits the mood of passive sympathy; the other, that of the harvest, suits the mood of active purpose to help. It would not be long in the case of Jesus before the one mood passed into the other. He could not be a mere pitying spectator. He must set on foot a mission of help. The Capernaum feast was the first stage; the mission of the twelve the second. The word “harvest” implies spiritual susceptibility. Weiss protests against this inference as allegorising interpretation of a parabolic saying which simply points to the want of suitable labourers (vide L. J,. ii. 119). So also Schanz maintains, against Euthy., that not susceptibility but need is pointed to. But, as against Weiss, it is pertinent to ask: what suggested the figure of a harvest if not possibilities of gain to the kingdom of God, given sympathetic workers? This hopeful judgment as to the people of the land, contrasted with Pharisaic despair and contempt, was characteristic of Jesus (vide my Kingdom of God, chap. 5).— ἐργάται ὀλίγοι: professional labourers, men busying themselves with inculcation of moral and religious observances, abundant; but powerless to win the people because without sympathy, hope, and credible acceptable Gospel. Their attempts, if any, only make bad worse—(sub legis onere ægrotam plebem, Hilary). “Few”—as yet only one expert, but He is training others, and He has faith in prayer for better men and times.

Matthew 9:38. δεήθητε: the first step in all reform—deep, devout desire out of a profound sense of need. The time sick and out of joint—God mend it!— ὅπως ἐκβάλῃ, etc. The prayer, expressed in terms of the parabolic figure, really points to the ushering in of a new era of grace and humanity—Christian as opposed to Pharisaic, legal, Rabbinical. In the old time men thought it enough to care for themselves even in religion; in the new time, the impulse and fashion would be to care for others. ἐκβάλῃ, a strong word (cf. Mark 4:29, ἀποστέλλει), even allowing for the weakened force in later Greek, implying Divine sympathy with the urgent need. Men must be raised up who can help the time. Christ had thorough faith in a benignant Providence. Luke gives this logion in connection with the mission of the seventy (Matthew 10:2).

10 Chapter 10 

Verse 1
Matthew 10:1. προσκαλεσάμενος: this does not refer to the call to become disciples, but to a call to men already disciples to enter on a special mission.— τοὺς δώδεκα, the Twelve. The article implies that a body of intimate disciples, twelve in number, already existed. The evangelist probably had Mark 3:14 in view. He may also reflect in his language the feeling of the apostolic age to which the Twelve were familiar and famous. Hitherto we have made the acquaintance of five of the number (Matthew 4:18-22, Matthew 9:9). Their calls are specially reported to illustrate how the body of twelve grew.— ἐξουσίαν, authority, not to preach, as we might have expected, but to heal. The prominence given to healing in this mission may surprise and disappoint, and even tempt to entertain the suspicion that the exalted ideas concerning the Twelve of after years have been read into the narrative. This element is certainly least prominent in Mark. Yet to some extent it must have had a place in the mission. The people in Galilee had all heard of Jesus and His work, and it was no use sending the Twelve unless they could carry with them something of His power.— πνευμάτων α., genitive objective, as in John 17:3, Romans 9:21. ὥστε ἐκ … καὶ θεραπεύειν, dependent also on ἐξουσίαν (cf. 1 Corinthians 9:5), ὥστε with infinitive indicating tendency of the power, πᾶσαν νόσον, etc., echo of Matthew 4:23.

Verses 1-15
Matthew 10:1-15. The Twelve: their names, mission, and relative instructions (Mark 3:14-19; Mark 6:7-13, Luke 9:1-6).

Verse 2
Matthew 10:2. τῶν δὲ δώδ. ἀποστόλων: etc., the evangelist finds here a convenient place for giving the names of the Twelve, called here for the first and last time ἀπόστολοι, with reference at once to the immediate minor mission (from ἀποστέλ. λειν, vide Matthew 10:5) and to the later great one. One half of them are for us mere names, and of one or two even the names are doubtful, utterly obscure, yet, doubtless, in their time and sphere faithful witnesses. They are arranged in pairs, as if following the hint of Mark that they were sent out by two and two, each pair connected with a καὶ (so in Luke, not in Mark).— πρῶτος: at the head of the list stands Peter, first not only numerically (Meyer) but in importance, a sure matter of fact, though priestly pretensions based on it are to be disregarded. He is first in all the lists.— ὁ λεγ. πέτρος: a fact already stated (Matthew 4:18), here repeated probably because the evangelist had his eye on Mark’s list (Matthew 3:16) or possibly to distinguish this Simon from another in the list (No. 11). 

Verse 3
Matthew 10:3. βαρθολομαῖος, the 6th, one of the doubtful names, commonly identified with Nathanael (John 1:46).— ΄ατθαῖος ὁ τελώνης, one of four in the list with epithets: Peter the first, Simon the zealot, Judas the traitor, Matthew the publican; surely not without reason, except as echoing Matthew 9:9 (Meyer). Matthew stands second in his pair here, before Thomas in Mark and Luke. Position and epithet agree, indicative, Euthy. suggests, of modesty and self-abasement.

Verse 4
Matthew 10:4. σίμων ὁ καναναῖος: Luke gives τὸν καλ. ζηλωτὴν = the zealot, possibly a piece of information based on an independent reliable source, or his interpretation of the Hebrew word קַנְאָנִי. The form καναναῖος seems to be based on the idea that the word referred to a place. Jerome took it to mean “of Cana,” “de vico Chana Galilaeae”. ἰούδας ὁ ἰσκαριώτης: last in all the lists, as Peter is first. The epithet is generally taken as denoting the place to which he belonged: the man of Issachar (Grotius); but most render: the man of Kerioth (in Judah, Joshua 15:25, Jeremiah 48:41); in that case the one non-Galilean disciple. The ending, - ωτης, is Greek; in Mark the Hebrew ending, - ωθ, is given.

Verse 5
Matthew 10:5. τούτους τ. δώδ: These, the Twelve, Jesus sent forth, under the injunctions following ( παραγγείλας).— εἰς ὀδὸν ἐθ. μὴ ἀπέλθητε. This prohibition occurs in Matthew only, but there is no reason to doubt its authenticity except indeed that it went without saying. The very prohibition implies a consciousness that one day the Gospel would go the way of the Gentiles, just as Matthew 5:17 implies consciousness that fulfilling, in the speaker’s sense, would involve annulling.— ὁδὸν ἐθνῶν, the way towards (Meyer), the genitive being a genitive of motion (Fritzsche, Kühner, § 414, 4), or a way within or of, parallel to πόλιν σαμαρειτῶν in next clause.— εἰς π. σαμ., not even in Samaria should they carry on their mission. The prohibition is total. πόλιν does not refer to the chief city (Erasmus, Annot., metropolis) or to the towns as distinct from the rural parts through which at least they might pass (Grotius). It means any considerable centre of population. The towns and villages are thought of as the natural sphere of work (Matthew 10:11). The reason of the double prohibition is not given, but doubtless it lay in the grounds of policy which led Christ to confine His own work to Israel, and also in the crude religious state of the disciples.

Verses 5-15
Matthew 10:5-15. Instructions to the missioners.

Verse 6
Matthew 10:6. ἀπολωλότα, “the lost sheep,” an expression consecrated by prophetic use (Jeremiah 50:6, Swete’s ed., Matthew 27:6), the epithet here first introduced, often occurring in Gospels, was used by Jesus not in blame but in pity. “Lost” in His vocabulary meant “neglected” (Matthew 9:36), in danger also of course, but not finally and hopelessly given over to perdition, salvable if much needing salvation. The term is ethical in import, and implies that the mission had moral and religious improvement mainly in view, not mere physical benefit through healing agency; teaching rather than miraculous acts.

Verse 7
Matthew 10:7. πορευόμενοι κηρύσσετε, as ye go, keep preaching; participle and finite verb, both present. Preaching first in the Master’s thoughts, if not in the evangelist’s (Matthew 10:1).— ἤγγικεν ἡ βασιλεία τ. ο.: the theme is, of course, the kingdom longed for by all, constantly on the lips of Jesus. The message is: It has come nigh to you and is here. Very general, but much more, it may be taken for granted, was said. The apprentice apostles could as yet make no intelligent theoretic statement concerning the Kingdom, but they could tell not a little about the King, the Master who sent them, the chief object of interest doubtless for all receptive souls. It was a house mission (not in synagogue) on which they were sent (Matthew 10:12). They were to live as guests in selected dwellings, two in one, and two in another, for a time, and their preaching would take the form of familiar conversation on what they had seen and heard Jesus do and say. They would talk by the hour, healing acts would be very occasional, one or two in a village.

Verse 8
Matthew 10:8. νεκροὺς ἐγείρετε. This clause is wanting in several Codd., including L(58), so often associated with (59) (60) in good readings. It is, however, too well attested to be omitted. It must either have found a place in the autograph, or it must have crept in as a gloss at a very early period. The evangelist’s aim seems to be to represent Christ as empowering the disciples to do the works He is reported to have done Himself in chaps. 8, 9. That purpose demands the inclusion of raising the dead as the crowning miracle of the group (raising of daughter of Jairus). Yet it is hard to believe that Jesus would give power to the disciples to do, as an ordinary part of their mission, what He Himself did only on one or two exceptional occasions. The alternatives seem to be either an early gloss introduced into the text, or an inaccuracy on the part of the evangelist. Meyer takes the former view, Weiss apparently the latter. We cannot take the phrase in a spiritual sense, the other clauses all pointing to physical miracles. This clause is not in the accounts of Mark and Luke. The seventy on their return (Luke 10:17) make no mention of raising the dead.

Verse 9
Matthew 10:9. μὴ κτήσησθε: Vulgate: nolite possidere. But the prohibition is directed not merely against possessing, but against acquiring ( κέκτημαι, perfect = possess). The question is as to the scope of the prohibition. Does it refer merely to the way, or also to the mission? In one case it will mean: do not anxiously procure extensive provision for your journey (Meyer); in the other it will mean, more comprehensively: do not procure for the way, or during the mission, the things named. In other words, it will be an injunction to begin and carry on the mission without reward. Though the reference seems to be chiefly to the starting point, it must be in reality to their conduct during the mission. There was no need to say: do not obtain gold before starting, for that was practically impossible. There was need to say: do not take gold or silver from those whom you benefit, for it was likely to be offered, and acceptance of gifts would be morally prejudicial. That, therefore, is what Jesus prohibits, true to His habit of insisting on the supreme value of motive. So Jerome (condemnatio avaritiae), Chrys., Hilary, etc. So also Weiss. Holtz. (H.C.), while concurring in this interpretation, thinks the prohibition suits better the conduct of the Christ-merchants in the Didache than the circumstances of the disciples.— χρυσὸν, ἄργυρον, χαλκὸν: an anticlimax, not gold, not silver, not even a copper.— εἰς τὰς ζώνας, in your girdles, used for this purpose as well as for gathering up the loose mantle, or in purses suspended from the girdle. “It was usual for travellers to carry purses ( φασκώλια) suspended from their girdles in which they carried the pence” (Euthy.).

Verse 10
Matthew 10:10. πήραν, a wallet for holding provisions, slung over the shoulder (Judith 13:10, πήραν τῶν βρωμάτων).— δύο χιτῶνας): not even two under-garments, shirts; one would say very necessary for comfort and cleanliness in a hot climate, and for travellers along dusty roads. In Mark the prohibition seems to be against wearing two at the same time (Matthew 6:8); here against carrying a spare one for a change. Possibly we ought not to take these instructions too literally, but in their spirit.— ὑποδήματα: this does not mean that they were to go barefooted, but either without a spare pair, or without more substantial covering for the feet (shoes) than the light sandals they usually wore—mere soles to keep the feet off the hard road. Lightfoot (Hor. Heb.) distinguishes between the two thus: “usus delicatoris fuerunt calcei, durioris atque utilioris sandalia”. He states that there were sandals, whose soles were of wood, and upper part of leather, the two joined by nails, and that they were sometimes made of rushes or the bark of palms.— ῥάβδον: not even a staff! That can hardly be meant. Even from the romantic or picturesque point of view the procession of pilgrim missioners would not be complete without a staff each in their hand. If not a necessity, at least, it was no luxury. Mark allows the staff, creating trouble for the harmonists. Grotius suggests: no second staff besides the one in hand! Glassius, quoted by Fritzsche in scorn, suggests a staff shod with iron (scipio) for defence. Ebrard, with approval of Godet, thinks of two different turns given to the Aramaic original בי אם מטה = either “if you take one staff it is enough,” or “if, etc., it is too much”. Really the discrepancy is not worth all this trouble. Practically the two versions come to the same thing: take only a staff, take not even a staff; the latter is a little more hyperbolical than the former. Without even a staff, is the ne plus ultra of austere simplicity and self-denial. Men who carry out the spirit of these precepts will not labour in vain. Their life will preach the kingdom better than their words, which may be feeble and helpless. “Nothing,” says Euthy., “creates admiration so much as a simple, contented life” ( βίος ἄσκευος καὶ ὀλιγαρκής).— ἄξιος … τ. τροφῆς: a maxim universally recognised. A labourer of the type described is not only worthy but sure of his meat; need have no concern about that. This is one of the few sayings of our Lord referred to by St. Paul (1 Corinthians 9:14), whose conduct as an apostle well illustrates the spirit of the instructions to the Twelve.

Verses 11-15
Matthew 10:11-15. ἐξετάσατε ( ἐκ ἐτάζω, from ἐτεός, true; to inquire as to the truth of a matter). A host to be carefully sought out in each place: not to stay with the first who offers.— ἄξιος points to personal moral worth, the deciding consideration to be goodness, not wealth (worth so much). The host to be a man generally respected, that no prejudice be created against the mission (ne praedicationis dignitas suscipientis infamiâ deturpetur, Jerome).— μείνατε: having once secured a host, abide with him, shift not about seeking better quarters and fare, hurting the feelings of the host, and damaging your character, as self-seeking men.

Verse 12
Matthew 10:12. τὴν οἰκίαν, the house selected after due inquiry.— ἀσπάσασθε, salute it, not as a matter of formal courtesy, but with a serious mind, saying: “peace be with you,” thinking the while of what peace the kingdom can bring.

Verse 13
Matthew 10:13. ἐὰν μὲν ᾖ ἡ ο. ἀξία: after all pains have been taken, a mistake may be made; therefore the worthiness of the house is spoken of as uncertain ( ᾖ, in an emphatic position, so μὴ ᾖ, in next clause).— ἐλθέτω ἡ εἰρήνη … ἐπιστραφήτω. The meaning is: the word of peace will not be spoken in vain; it will bless the speaker if not those addressed. It is always good to wish peace and good for others, however the wish may be received. There is a tacit warning against being provoked by churlish treatment. Matthew 10:14. ὃς ἐὰν μὴ δέξηται: Christ contemplates an unfavourable result of the mission in the host’s house, or in the town or village generally. The construction of the sentence is anacolouthistic, beginning one way, ending another: rhetorical in effect, and suitable to emotional speech; cf. Luke 21:6 : “these things ye see—days will come in which not one stone will be left upon another” (vide Winer, § 63, on such constructions).— ἐξερχόμενοι: when an unreceptive attitude has once been decidedly taken up, there is nothing for it but to go away. Such a crisis severely tests the temper and spirit of promoters of good causes.— ἐκτινάξατε τὸν κονιορτὸν: a symbolic act practised by the Pharisees on passing from heathen to Jewish soil, the former being regarded as unclean (Light., Hor. Heb.): Easy to perform, not easy to perform in a right spirit; too apt to be the outcome of irritation, disappointment, and wounded vanity = they did not appreciate me, I abandon them to their fate. Christ meant the act to symbolise the responsibility of the inhabitants for the result = leave the place, feeling that you have done your duty, not in anger but in sadness. The act, if performed, would be a last word of warning ( εἰς μαρτύριον αὐτοῖς, Mark and Luke). Grotius and Bleek understand it as meaning: “we have nothing more to do with you”.

Verse 15
Matthew 10:15. γῇ σ. καὶ γ.: Sodom and Gomorrah, a byword for great iniquity and awful doom (Isaiah 1:9), γῇ, land for people.— ἀνεκτότερον: yet the punishment of these wicked cities, tragic though it was, or the punishment still in store, more endurable than that of city or village which rejects the message of the kingdom. This may seem an exaggeration, the utterance of passion rather than of sober judgment, and a dangerous thing to say to raw disciples and apprentice missionaries. But the principle involved is plain: the greater the privilege rejected the greater the criminality. The utterance reveals the high value Jesus set on the good tidings He commissioned the Twelve to preach.

Verse 16
Matthew 10:16. ἰδού, something important is going to be said.— ἐγὼ, emphatic: Jesus is conscious that connection with Him will be a source not only of power, but of trouble to the Twelve.— ἐν μέσῳ: not to wolves ( πρὸς λύκους, Chrys.). They were not sent for that purpose, which would be a mission to destruction, but on an errand of which that would be an incident, ἐν is used here as often, especially in later Greek writers, with a verb of motion to indicate a subsequent chronic state, “the result of a love of conciseness” (Winer, § 50, 4, a).— γίνεσθε … περιστεραί. The serpent, the accepted emblem of wisdom (Genesis 3:1; Psalms 58:5)—wary, sharp-sighted (Grotius); the dove of simplicity (Hosea 7:11, “silly dove,” ἄνους, Sept(61)).— ἀκέραιοι ( α, κεράννυμι), unmixed with evil, purely good. The ideal resulting from the combination is a prudent simplicity; difficult to realise. The proverb seems to have been current among the Jews. “God says: ‘with me the Israelites are simple as the dove, but against the heathen cunning as the serpent’ ” (Wünsche, Beiträge).

Verses 16-39
Matthew 10:16-39. Prophetic picture of future apostolic tribulations. An interpolation of our evangelist after his manner of grouping logia of kindred import. The greater part of the material is given in other connections in Mark, and especially in Luke. No feeling of delicacy should prevent even the preacher from taking this view, as it destroys all sense of the natural reality of the Galilean mission to suppose that this passage formed part of Christ’s instructions to the Twelve in connection therewith. Reading into the early event the thoughts and experiences of a later time was inevitable, but to get a true picture of the life of Jesus and His disciples, we must keep the two as distinct as possible. There may be a doubt as to Matthew 10:16. It stands at the beginning of the instructions to the Seventy in Luke (Luke 10:2), which, according to Weiss (Matth. Evang., p. 263), are really the instructions to the Twelve in their most original form. But it is hard to believe that Jesus took and expressed so pessimistic a view of the Galilean villagers to whom He was sending the Twelve, as is implied in the phrase, “sheep among wolves,” though He evidently did include occasional un-receptivity among the possible experiences of the mission. He may indeed have said something of the kind with an understood reference to the hostility of Pharisaic religionists, but as it stands unqualified, it seems to bear a colouring imported from a later period.

Verse 17
Matthew 10:17. τῶν ἀνθρώπων: Weiss, regarding Matthew 10:17 as the beginning of an interpolation, takes τῶν generically = the whole race of men conceived of as on the whole hostile to the truth = κόσμος in the fourth Gospel (Matthew 15:19; Matthew 17:14). It seems more natural to find in it a reference to the λύκοι of Matthew 10:16. Beware of the class of men I have in view. So Eras., Elsner, Fritzsche.— συνέδρια, the higher tribunals, selected to represent courts of justice of all grades, to denote the serious nature of the danger.— συναγωγαῖς. The synagogue is referred to here, not merely as a place of worship, but as a juridical assembly exercising discipline and inflicting penalties (Grotius). Among these was scourging ( μαστιγώσουσιν, vide Acts 22:19; Acts 26:11; 2 Corinthians 11:24).

Verse 18
Matthew 10:18. ἡγεμόνας, provincial governors, including the three degrees: Propraetors, Proconsuls, and Procurators. From the point of view of the evangelist, who conceives the whole discourse as connected with the Galiean mission confined to Jews, the reference can only be to Roman governors in Palestine. But in Christ’s mind they doubtless had a larger scope, and pointed to judicial tribulations in the larger, Gentile world.— εἰς μαρτύριον. The compensation for the incriminated will be that, when they stand on their defence, they will have an opportunity of witnessing for the Master ( ἔνεκεν ἐμοῦ) and the Cause. Observe the combination καὶ δὲ in first clause of this verse, καὶ before ἐπὶ ἡγεμόνας, δὲ after it. It introduces a further particular under a double point of view, with καὶ so far as similar, with δὲ so far as different (Bäumlein, Schulgram., § 675, also Gr. Partikeln, 188, 9). A more formidable experience.

Verses 19-22
Matthew 10:19-22. μὴ μεριμνήσητε, etc.: a second counsel against anxiety (Matthew 6:25), this time not as to food and raiment, but as to speech at a critical hour. With equal emphasis: trouble not yourselves either as to manner or matter, word or thought ( πῶς ἢ τί).— δοθήσεται: thought, word, tone, gesture—everything that tends to impress—all will be given at the critical hour ( ἐν ἐκείνῃ τῇ ὥρᾳ). In the former instance anxiety was restricted to the day (Matthew 6:34). Full, absolute inspiration promised for the supreme moment.— οὐ γὰρ ὑμεῖς, etc.: not you but the divine Spirit the speaker. οὐ, ἀλλὰ, non tam quam, interprets Grotius, followed by Pricaeus, Elsner, Fritzsche, etc. = not so much you as; as if it were an affair of division of labour, so much ours, so much, and more, God’s. It is, however, all God’s and yet all ours. It is a case of immanent action, τὸ λαλοῦν ἐν ὑμῖν, not of a transcendent power coming in upon us to help our infirmity, eking out our imperfect speech. Note the Spirit is called the Spirit τοῦ πατρὸς ὑμῶν, echo of Matthew 6:32. Some of the greatest, most inspired utterances have been speeches made by men on trial for religious convictions. A good conscience, tranquility of spirit, and a sense of the greatness of the issue involved, make human speech at such times touch the sublime. Theophy, distinguishes the human and the divine in such utterances thus: ours to confess, God’s to make a wise apology ( τὸ μὲν ὁμολογεῖν ἡμέτερον, τὸ δὲ σοφῶς ἀπολογεῖσθαι θεοῦ).

Verse 22
Matthew 10:22. εἰς τέλος, to the end (of the tribulations) described (Matthew 10:21-22); to the end, and not merely at the beginning (Theophy., Beza, Fritzsche, Weiss, etc.). No easy thing to do, when such inhumanities and barbarities are going on, all natural and family affections outraged. But it helps to know, as is here indirectly intimated, that there will be an end, that religious animosities will not last for ever. Even persecutors and guillotineers get weary of their savage work. On εἰς τέλος Beza remarks: declarat neque momentaneam neque perpetuam hanc conditionem fore.— οὗτος σωθήσεται, he, emphatic, he and no other, shall be saved, in the day of final award (James 1:12, “shall receive the crown of life”); also, for the word is pregnant, shall be saved from moral shipwreck. How many characters go miserably down through cowardice and lack of moral fibre in the day of trial!

Verse 23
Matthew 10:23. ὅταν δὲ: the thought takes a new comforting turn, much needed to reconcile disciples to the grim prospect. With courage and loyalty effort for self-preservation is quite compatible. Therefore, when they persecute here flee there.— ἐν τῇ πόλει ταύτῃ, in this city, pointing to it, this standing for one.— φεύγετε, flee, very un-heroic apparently, but the bravest soldier, especially an old campaigner, will avail himself of cover when he can. εἰς τὴν ἑτέραν: the reading of (62) (63) is to be preferred to ἄλλην of the T.R., the idea being: flee not merely to another city numerically distinct, but to a city presumably different in spirit (vide Matthew 6:24 and Matthew 11:16), where you may hope to receive better treatment. Thus the flight, from being a mere measure of self-preservation, is raised to the dignity of a policy of prudence in the interest of the cause. Why throw away life here among a hostile people when you may do good work elsewhere?— αμὴν γὰρ: reason for the advice solemnly given; an important declaration, and a perplexing one for interpreters.— οὐ μὴ, have no fear lest, ye will certainly not have finished— τελέσητε. In what sense? “gone over” (A.V(64)) in their evangelising tour, or done the work of evangelising thoroughly? (ad fidei et evangelicae virtutis perfectionem—Hilary). The former is the more natural interpretation. And yet the connection of thought seems to demand a mental reference to the quality of the work done. Why tarry at one place as if you were under obligation to convert the whole population to the kingdom? The thing cannot be done. The two views may be combined thus: ye shall not have gone through the towns of Israel evangelising them in even a superficial way, much less in a thorough-going manner. Weiss takes the word τελ. as referring not to mission work but to flight = ye shall not have used all the cities as places of refuge, i.e., there will always be some place to flee to. This is beneath the dignity of the situation, especially in view of what follows.— ἕως ἔλθῃ ὁ υἱὸς τ. ἀ. Here again is the peculiar title Son of Man: impersonal, but used presumably as a synonym for “I”. What does it mean in this connection? And what is the coming referred to? The latter question can be best answered at a later stage. It has been suggested that the title Son of Man is here used by Christ in opposition to the title Son of David. The meaning of Matthew 10:23 on that view is this: do not think it necessary to tarry at all hazards in one place. Your work anywhere and everywhere must be very imperfect. Even success will mean failure, for as soon as they have received the tidings of the kingdom they will attach wrong ideas to it, thinking of it as a national kingdom and of me as the “Son of David”. No thorough work can be done till the Son of Man has come, i.e., till a universal Gospel for humanity has begun to be preached (Lutteroth). This is a fresh suggestion, not to be despised, on so obscure a subject. We are only feeling our way as to the meaning of some of Christ’s sayings. Meantime, all that we can be sure of is that Christ points to some event not far off that will put a period to the apostolic mission.

Verse 24-25
Matthew 10:24-25 point to another source of consolation—companionship with the Master in tribulation. A hard lot, but mine as well as yours; you would not expect to be better off than the Master and Lord.

Verse 25
Matthew 10:25. ἀρκετὸν, not as in Matthew 6:34 a neuter adjective used as a noun, but a predicate qualifying the clause ἵνα γεν., etc., as noun to verb ἐστι understood. ἵνα γένηται instead of the infinitive; ὁ δοῦλος instead of τῷ δούλῳ dependent like τῷ μαθητῇ on ἀρκετὸν, by attraction of the nearer word γένηται [vide Winer, § 66, 5).— οἰκοδεσπότην (- τῃ, (65).) points to a more intimate relation between Jesus and the Twelve, that of a head of a house to a family, implying greater honour for the latter, and suggesting an added motive for patient endurance of the common lot.— οἰκοδεσπότης is a late form. Earlier writers said οἰκίας δεσπότης, Lob., Phryn., p. 373.— βεελζεβοὺλ: an opprobrious epithet; exact form of the word and meaning of the name have given more trouble to commentators than it is all worth. Consult Meyer ad loc. Weiss (Meyer) remarks that the name of the Prince of the demons is not yet sufficiently explained. A question of interest is: did the enemies of Jesus call Him Beelzebul (or Beelzebub), or did they merely reproach Him with connection with Beelzebub? Weiss, taking Matthew 10:25 b as an explanatory gloss of the evangelist, based on Matthew 9:3, Matthew 12:24, adopts the latter view; De Wette and Meyer the former. The reading of Codex (66), οἰκοδεσπότῃ, favours the other alternative. The dative requires the verb ἐπεκάλεσαν to be taken in the sense of to cast up to one. Assuming that the evangelist reports words of Jesus instead of giving a comment of his own, they may quite well contain the information that, among the contemptuous epithets applied to Jesus by His enemies, was this name. It may have been a spiteful pun upon the name, master of the house.— πόσῳ μᾶλλον implies that still worse names will be applied to the Twelve. Dictis respondet eventus, remarks Grotius, citing in proof the epithets γόητας, impostores, applied to the apostles and Christians by Celsus and Ulpian, and the words of Tacitus: convictos in odio humani generis, and the general use of ἅθεοι as a synonym for Christians.— οἰκιακοὺς (again in Matthew 10:36), those belonging to a household or family (from οἰκία, whence also the more common οἰκεῖος bearing a similar meaning).

Verse 26-27
Matthew 10:26-27. μὴ οὖν φοβηθῆτε: “fear not,” and again “fear not” in Matthew 10:28, and yet again, 31, says Jesus, knowing well what temptation there would be to fear. οὖν connects with Matthew 10:24-25; fear not the inevitable for all connected with me, as you are, take it calmly. γάρ supplies a reason for fearlessness arising out of their vocation. It is involved in the apostolic calling that those who exercise it should attract public attention. Therefore, fear not what cannot be avoided if you would be of any use. Fear suits not an apostle any more than a soldier or a sailor, who both take coolly the risks of their calling.— κεκαλυμμένον, ἀποκαλυφθήσεται; κρυπτὸν, γνωσθήσεται: the two pairs of words embody a contrast between Master and disciples as to relative publicity. As movements develop they come more under the public eye. Christ’s teaching and conduct were not wholly covered and hidden. There was enough publicity to ensure ample criticism and hostility. But, relatively, His ministry was obscure compared to that of the apostles in after years to which the address looks forward. Therefore, more not less, tribulation to be looked for. The futures ἀποκαλ. γνωσ. with the relative virtually express intention; cf. Mark 4:22, where ἵνα occurs; the hidden is hidden in order to be revealed. That is the law of the case to which apostles must reconcile themselves.

Verse 27
Matthew 10:27. σκοτίᾳ, the darkness of the initial stage; the beginnings of great epoch-making movements always obscure.— φωτί, the light of publicity, when causes begin to make a noise in the wide world.— εἰς τὸ οὖς: a phrase current among Greeks for confidential communications. For such communications to disciples the Rabbis used the term לָחַשׁ, to whisper. λαληθέν may be understood = what ye hear spoken into the ear.— δωμάτων, on the roofs; not a likely platform from our western point of view, but the flat-roofed houses of the East are in view. δῶμα in classics means house; in Sept(67) and N. T., the flat roof of a house; in modern Greek, terrace. Vide Kennedy, Sources of N. T. Greek, p. 121.— κηρύξατε, proclaim with loud voice, suitable to your commanding position, wide audience, and great theme.

Verses 28-31
Matthew 10:28-31. New antidote to fear drawn from a greater fear, and from the paternal providence of God. φοβήθητε ἀπὸ like the Hebrew יָרֵא מִן, but also one of several ways in which the Greeks connected this verb with its object.— τὸ σῶμα: that is all the persecutor as such can injure or destroy He not only cannot injure the soul, but the more he assails the physical side the safer the spiritual.— τὸν δυνάμενον καὶ ψ. καὶ σ. Who is that? God, say most commentators. Not so, I believe. Would Christ present God under this aspect in such close connection with the Father who cares even for the sparrows? What is to be greatly feared is not the final condemnation, but that which leads to it—temptation to forsake the cause of God out of regard to self-interest or self-preservation. Shortly the counsel is: fear not the persecutor, but the tempter, not the man who kills you for your fidelity, but the man who wants to buy you off, and the devil whose agent he is.

Verse 29
Matthew 10:29 στρουθία, im. for στρουθός, small birds in general, sparrows in particular.— ἀσσαρίου, a brass coin, Latin as, 1/10 of a δραχμή = about 3/4d. The smallness of the price makes it probable that sparrows are meant (Fritzsche). We are apt to wonder that sparrows had a price at all.— ἓν … οὐ looks like a. Hebraism, but found also in Greek writers, “cannot be called either a Graecism or a Hebraism; in every case the writer aims at greater emphasis than would be conveyed by οὐδείς, which properly means the same thing, but had become weakened by usage” (Winer, § 26).— ἐπὶ τὴν γῆν. Chrys. paraphrases: εἰς παγίδα (Hom. 34), whence Bengel conjectured that the primitive reading was not γῆν but πάγην, the first syllable of a little used word falling out. But Wetstein and Fritzsche have pointed out that ἐπὶ does not suit that reading. The idea is that not a single sparrow dies from any cause on wing or perch, and falls dead to the earth— ἄνευ τ. πατρὸς ὑ. Origen (c. Celsum, i. 9) remarks: “nothing useful among men comes into existence without God” ( ἀθεεί). Christ expresses a more absolute faith in Providence: “the meanest creature passes not out of existence unobserved of your Father”.

Verse 30
Matthew 10:30. ὑμῶν, emphatic position: your hairs.— τρίχες: of little value all together, can be lost without detriment to life or health.— πᾶσαι, all, every one without exception.— ἠριθμημέναι, counted. Men count only valuable things, gold pieces, sheep, etc. Note the perfect participle. They have been counted once for all, and their number noted; one hair cannot go amissing unobserved.

Verse 31
Matthew 10:31. π. σ. διαφέρετε: once more, as in Matthew 6:26, a comparison between men and birds as to value: ye of more worth than many sparrows; one hair of your head as much worth to God as one sparrow. “It is a litotes to say that there is a great difference between many sparrows and a human being” (Holtz., H.C.). There is really no comparison between them. It was by such simple comparisons that Jesus insinuated His doctrine of the absolute worth of man.

Verse 32-33
Matthew 10:32-33. Solemn reference to the final Judgment. οὖν points back to Matthew 10:27, containing injunction to make open proclamation of the truth.— πᾶς ὅστις: nominative absolute at the head of the sentence.— ἐν ἐμοὶ, ἐν αὐτῷ: observe these phrases after the verb in Matthew 10:32, compared with the use of the accusative με, αὐτὸν in the following verse: “confess in me,” “deny me,” “confess in him,” “deny him”. Chrysostom’s comment is: we confess by the grace of Christ, we deny destitute of grace. Origen (Cremer, Catenae, i. p. 80) interprets the varying construction as indicating that the profit of the faithful disciple lies in fellowship with Christ and the loss of the unfaithful in the lack of such fellowship. ( ὅρα δὲ, εἰ μὴ τὸ πλεονέκτημα τοῦ ἐν αὐτῷ ὁμολογοῦντος, ἤδη ὄντως ἐν χριστῷ δηλοῦται, ἐκ τοῦ, “ κἀγὼ ἐν αὐτῷ” ὁμολογεῖν· τὸ δὲ κακὸν τοῦ ἀρνουμένου, ἐκ τοῦ μὴ συνῆφθαι τῇ ἀρνήσει τὸ “ ἐν ἐμοὶ,” ἢ τὸ “ ἐν αὐτῷ”.)

Verse 34
Matthew 10:34. μὴ νομίσητε, do not imagine, as you are very likely to do (cf. Matthew 5:17).— ἦλθον βαλεῖν: the use of the infinitive to express aim is common in Matt., but Christ has here in view result rather than purpose, which are not carefully distinguished in Scripture. For βαλεῖν Luke has δοῦναι, possibly with a feeling that the former word does not suit εἰρήνην. It is used specially with reference to μάχαιραν. The aorist points to a sudden single action. Christ came to bring peace on earth, but not in an immediate magical way; peace at last through war (Weiss, Matt. Evang.).— μάχαιραν: Luke substitutes διαμερισμόν. The connecting link may be that the sword divides in two (Hebrews 4:12). Grotius says that by the word there should be understood: “non bellum sed dissidium”.

Verses 34-39
Matthew 10:34-39. The whole foregoing discourse, by its announcements and consolations, implies that dread experiences are in store for the apostles of the faith. To the inexperienced the question might naturally suggest itself, why? Can the new religion not propagate itself quietly and peaceably? Jesus meets the question of the surprised disciple with a decided negative.

Verse 35
Matthew 10:35. escription of the discord.— διχάσαι, to divide in two ( δίχα), to separate in feeling and interest, here only in N.T.; verifies the truth of Grotius’ comment as to the “sword”.— ἄνθρωπον κατὰ τοῦ πατρὸς αὐτοῦ. In this and the following clauses it is the young that are set against the old. “In all great revolutions of thought the change begins from the young” (Carr, Cambridge Gr. T.).— νύμφην, a young wife, here as opposed to πενθερᾶς, a daughter-in-law.

Verse 36
Matthew 10:36. ἔχθροὶ: the predicate standing first for emphasis; enemies, not friends as one would expect, the members of one’s family ( οἰκιακοὶ, as in Matthew 10:25). The passage reproduces freely Micah 7:6.

Verse 37
Matthew 10:37. uch a state of matters imposes the necessity of making a very painful choice between relatives and truth.— φιλῶν: this verb denotes natural affection as distinct from ἀγαπάω, which points to love of an ethical kind. The distinction corresponds to that between amare and diligere. vide Trench, Synonyms, and Cremer, s. v., ἀγαπάω.— μου ἄξιος. The Master is peremptory; absolutely demands preference of His cause to all claims of earthly relations.

Verse 38
Matthew 10:38. σταυρὸν. There is here no necessary allusion to the death of Jesus Himself by crucifixion, though one possessing such insight into the course of events, as this whole discourse indicates, must have known quite well when He uttered the words what awaited Himself, the worst possible probable if not certain. The reference is to the custom of the condemned person carrying his own cross. Death by crucifixion, though not practised among the Jews, would be familiar to them through Roman custom. Vide Grotius for Greek and Roman phrases, containing figurative allusions to the cross. This sentence and the next will occur again in this Gospel (Matthew 16:24-25).

Verse 39
Matthew 10:39. εὑρὼν … ἀπολέσει, ἀπολέσας … εὑρήσει: crucifixion, death ignominious, as a criminal—horrible; but horrible though it be it means salvation. This paradox is one of Christ’s great, deep, yet ever true words. It turns on a double sense of the term ψυχή as denoting now the lower now the higher life. Every wise man understands and acts on the maxim, “dying to live”.

Verse 40
Matthew 10:40. ἐμὲ δέχεται: first the principle is laid down that to receive the messenger is to receive the Master who sent him (Matthew 25:40), as to receive the Master is to receive God.

Verses 40-42
Matthew 10:40-42. The following sentences might have been spoken in connection with the early Galilean mission, and are accordingly regarded by Weiss as the conclusion of the instructions then given. Luke gives their gist (Matthew 10:16) at the close of the instructions to the seventy. After uttering many awful, stern sayings, Jesus takes care to make the last cheering. He promises great rewards to those who receive the missionaries, thereby “opening the houses of the whole world to them,” Chrysos.

Verse 41
Matthew 10:41. hen in two distinct forms the law is stated that to befriend the representative of Christ and God ensures the reward belonging to that representative.— εἰς ὄνομα, having regard to the fact that he is a prophet or righteous man. The prophet is the principal object of thought, naturally, in connection with a mission to preach truth. But Christ knows (Matthew 7:15) that there are false prophets as well as true; therefore from vocation He falls back on personal character. Here as everywhere we see how jealously He made the ethical interest supreme. “See,” says Chrys., commenting on Matthew 10:8, “how He cares for their morals, not less than for the miracles, showing that the miracles without the morals are nought” (Hom. 32). So here He says in effect: let the prophet be of no account unless he be a just, good man. The fundamental matter is character, and the next best thing is sincere respect for it. To the latter Christ promises the reward of the former.— ὁ δεχόμενος δίκαιον … μισθὸν δ. λήψετοι: a strong, bold statement made to promote friendly feeling towards the moral heroes of the world in the hearts of ordinary people; not the utterance of a didactic theologian scientifically measuring his words. Yet there is a great principle underlying, essentially the same as that involved in St. Paul’s doctrine of justification by faith. The man who has goodness enough to reverence the ideal of goodness approximately or perfectly realised in another, though not in himself, shall, in the moral order of the world, be counted as a good man.

Verse 42
Matthew 10:42. he last word, and the most beautiful; spoken with deep pathos as an aside; about the disciples rather than to them, though heard by them. “Whosoever shall do the smallest service, were it but to give a drink to one of these little ones ( ἕνα τῶν μικρῶν τούτων, cf. Matthew 25:40) in the name of a disciple, I declare solemnly even he shall without fail have his appropriate reward.”— ψυχροῦ: expressive word for water, indicating the quality valued by the thirsty; literally a cup of the cool, suggesting by contrast the heat of the sun and the fierce thirst of the weary traveller. No small boon that cup in Palestine! “In this hot and dry land, where one can wander for hours without coming on a brook or an accessible cistern, you say ‘thank you’ for a drink of fresh water with very different feelings than we do at home” (Furrer, Wanderungen durch das Heilige Land, p. 118).—Fritzsche remarks on the paucity of particles in Matthew 10:34-42 as indicating the emotional condition of the speaker.

11 Chapter 11 

Verse 1
Matthew 11:1. ὅτε ἐτέλεσεν διατάσσων. The participle here with a verb signifying to cease as often with verbs signifying to begin, continue, persevere, etc., vide Goodwin, § 879. ἐκεῖθεν, from that place, the place where the mission was given to the Twelve. Where that was we do not know; probably in some place of retirement (dans la retraite, Lutteroth).— πόλεσιν αὐτῶν: the pronoun does not refer to the disciples ( μαθηταῖς) as Fritzsche thinks, but to the people of Galilee. While He sent out the Twelve to preach, He continued preaching Himself, only avoiding the places they visited, “giving room to them and time to do their work, for, with Him present and healing, no one would have cared to go near them,” Chrysos., Hom. 36.

Verse 2
Matthew 11:2. δεσμωτηρίῳ (from δεσμόω, δεσμός, a bond), in prison in the fortress of Machærus by the Dead Sea (Joseph., Antiq., 18, 5, 2), a fact already alluded to in Matthew 4:12. By this time he has been a prisoner a good while, long enough to develop a prison mood.— ἀκούσας: not so close a prisoner but that friends and followers can get access to him (cf. Matthew 25:36; Matthew 25:43).— τὰ ἔργα τοῦ χριστοῦ: this the subject in which the Baptist is chiefly interested. What is Jesus doing? But the evangelist does not say the works of Jesus, but of the Christ, i.e., of the man who was believed to be the Christ, the works which were supposed to point Him out as the Christ. In what spirit reported, whether simply as news, with sympathy, or with jealousy, not indicated.— πέμψας: the news set John on musing, and led to a message of inquiry— διὰ τ. μαθητῶν αὐτοῦ, by his disciples, possibly the same men who brought the news. There would be constant coming and going between Galilee and Machærus. The construction is Hebraistic = sent by the hand of.

Verses 2-6
Matthew 11:2-6. Message from the Baptist (Luke 7:18-23).

Verse 3
Matthew 11:3. εἶπεν αὐτῷ, said to Jesus, by them, of course.— σὺ εἶ: the question a grave one and emphatically expressed: Thou, art Thou ὁ ἐρχόμενος? Art Thou He whom I spoke of as the One coming after me when I was baptising in the Jordan (Matthew 3:11)? It is a question whether Jesus be indeed the Christ. Lutteroth, basing on the hypothesis that for popular Jewish opinion the Christ and the coming One (a prophet like Moses) were different persons, interprets the question thus: “Art Thou, Jesus, whom I know to be the Christ, also the coming Prophet, or must we expect another to fill that rôle?”— ἢ ἕτερον, not ἄλλον, which would have been more appropriate on Lutteroth’s view = a numerically distinct person. ἕτ. suggests a different kind of person.— προσδοκῶμεν: may be present indicative (for future) as Beza and Fritzsche take it, or present subjunctive deliberative = ought we to look? (Meyer-Weiss, Holtz., H.C.), the latter preferable. What was the animus or psychological genesis of the question? Doubt in John’s own mind, or doubt, bred of envy or jealousy, in the minds of his disciples, or not doubt on Baptist’s part, but rather incipient faith? Alternative (2), universal with the fathers (except Tertullian, vide de prœscrip., 8, de baptis., 10); (1) common among modern commentators; (3) favoured by Keim, Weizsäcker, and Holtz., H.C.: “beginnende Disposition zum Glauben an Jesu Messianität”. The view of the fathers is based on a sense of decorum and implicit reliance on the exact historical value of the statements in fourth Gospel; No. (3), the budding faith hypothesis, is based on too sceptical a view as to the historic value of even the Synoptical accounts of John’s early relations with Jesus; No. (1) has everything in its favour. The effect of confinement on John’s prophetic temper, the general tenor of this chapter which obviously aims at exhibiting the moral isolation of Jesus, above all the wide difference between the two men, all make for it. Jesus, it had now become evident, was a very different sort of Messiah from what the Baptist had predicted and desiderated (vide remarks on chap. Matthew 3:11-15). Where were the axe and fan and the holy wind and fire of judgment? Too much patience, tolerance, gentleness, sympathy, geniality, mild wisdom in this Christ for his taste.

Verse 4
Matthew 11:4. ἀπαγγείλατε ι.: go back and report to John for his satisfaction.— ἃ ἀκ. καὶ βλέπετε, what you are hearing and seeing, not so much at the moment, though Luke gives it that turn (Matthew 7:21), but habitually. They were not to tell their master anything new, but just what they had told him before. The one new element is that the facts are stated in terms fitted to recall prophetic oracles (Isaiah 35:5; Isaiah 61:1), while, in part, a historic recital of recent miracles (Matthew 8, 9). Probably the precise words of Jesus are not exactly reproduced, but the sense is obvious. Tell John your story over again and remind him of those prophetic texts. Let him study the two together and draw his own conclusion. It was a virtual invitation to John to revise his Messianic idea, in hope he would discover that after all love was the chief Messianic charism.

Verses 4-6
Matthew 11:4-6. Answer of Jesus.

Verse 5
Matthew 11:5. ἀναβλέπουσιν: used also in classics to express recovery of sight.— κωφοὶ, here taken to mean deaf, though in Matthew 9:32-33, it means dumb, showing that the prophecy, Isaiah 35:5, is in the speaker’s thoughts.— πτωχοὶ: vague word, might mean literal poor (De W.) or spiritual poor, or the whole people in its national misery (Weiss, Matt. Evan.), best defined by such a text as Matthew 9:36, and such facts as that reported in Matthew 9:10-13.— εὐαγγελίζονται: might be middle = the poor preach, and so taken by Euthy. Zig. (also as an alternative by Theophy.), for “what can be poorer than fishing ( ἁλιευτικῆς)?” The poor in that case = the Twelve sent out to preach the kingdom. That, too, was character istic of the movement, though not the characteristic intended, which is that the poor, the socially insignificant and neglected, are evangelised (passive, as in Hebrews 4:2).

Verse 6
Matthew 11:6. μακάριος (vide Matthew 5:3), possessed of rare felicity. The word implies that those who, on some ground or other, did not stumble over Jesus were very few. Even John not among them! On σκανδαλίζω vide ad. Matthew 5:29. ἐν ἐμοί, in anything relating to my public ministry, as appearing inconsistent with my Messianic vocation.

Verse 7
Matthew 11:7. τούτων δὲ πορευομένων: while John’s messengers were in the act of going, Jesus began at once, without any delay, to make a statement which He deemed necessary to prevent injurious inferences from the message of the Baptist, or the construction He had put on it as implying doubt regarding Himself.— τοῖς ὄχλοις: the interrogation had taken place in presence of many. Jesus was always in a crowd, except when He took special steps to escape. The spectators had watched with interest what Jesus would say about the famous man. Therefore, more must be said; a careful opinion expressed.— τί ἐξήλθετε … θεάσασθαι: it might be taken for granted that most of them had been there. The catechetical method of stating His opinion of John lively and impressive to such an audience. They had gone to see as well as hear and be baptised, curiosity plays a great part in popular religious movements.— κάλαμον. Plenty of reeds to be seen. “What a vast space of time lies between the days of the Baptist and us! How have the times changed! Yet the stream flows in the old bed. Still gently blows the wind among the sighing reeds.”—Furrer, Wanderungen, 185. Many commentators (Grot., Wet., Fritzsche, De W.) insist on taking καλ. literally = did ye go, etc., to see a reed, or the reeds on the Jordan banks shaken by the wind? This is flat and prosaic. Manifestly the individualised reed is a figure of an inconstant, weak man; just enough in John’s present attitude to suggest such a thought, though not to justify it.

Verses 7-15
Matthew 11:7-15. Judgment of Jesus concerning the Baptist (Luke 7:24-30). Characteristically magnanimous, while letting it be seen that He is aware of John’s limits and defects.

Verse 8
Matthew 11:8. ἀλλὰ assumes the negative answer to the previous question and elegantly connects with it the following = “No; well, then, did you, etc.?”— ἐν μαλακοῖς, neuter, ἱματίοις not necessary: in precious garments of any material, silk, woollen, linen; the fine garments suggestive of refinement, luxury, effeminacy.— ἰδοὺ οἱ τ. μ. φοροῦντες: ἰδοὺ points to a well-known truth, serving the same purpose as δή here; those accustomed to wear, φορ., frequentative, as distinct from φέροντες, which would mean bearing without reference to habit.— οἴκοις τ. βασ., in palaces which courtiers frequent. Jesus knows their flexible, superfine ways well; how different from those of the rudely clad and rudely mannered, uncompromising Baptist!

Verse 9
Matthew 11:9. ἀλλὰ τί ἐξ.: one more question, shorter, abrupt, needing to be supplemented by another (Weiss-Meyer)—why then, seriously, went ye out? προφήτην ἰδεῖν;—to see a Prophet?— ναί, yea l right at last; a prophet, indeed, with all that one expects in a prophet—vigorous moral conviction, integrity, strength of will, fearless zeal for truth and righteousness; utterly free from the feebleness and time-serving of those who bend like reeds to every breath of wind, or bow obsequiously before greatness.— καὶ περισσότερον π., a prophet and more, something above the typical prophet (vide on Matthew 5:47). The clause introduced by ναί, as λέγω ὑμῖν shows, expresses Christ’s own opinion, not the people’s (Weiss).

Verse 10
Matthew 11:10. οὑτος … γέγραπται. The περισσότερον verified and explained by a prophetic citation. The oracle is taken from Malachi 3, altered so as to make the Messianic reference apparent— μου changed into σου. By applying the oracle to John, Jesus identifies him with the messenger whom God was to send to prepare Messiah’s way. This is his distinction, περισσότερον, as compared with other prophets. But, after all, this is an external distinction, an accident, so to speak. Some prophet must be the forerunner, if Messiah is to come at all, the last in the series who foretell His coming, and John happens to be that one—a matter of good fortune rather than of merit. Something more is needed to justify the περισσότερον, and make it a proper subject for eulogy. That is forthcoming in the sequel.

Verse 11
Matthew 11:11. ἀμὴν λέγω ὑμῖν. First Christ expresses His personal conviction in solemn terms. What follows refers to John’s intrinsic worth, not to his historic position as the forerunner. The latter rests on the prophetic citation. Christ’s aim now is to say that the Baptist’s character is equal to his position: that he is fit to be the forerunner. For Christ, being the forerunner is no matter of luck. God will see that the right man occupies the position; nay, none but the right man can successfully perform the part.— οὐκ ἐγήγερται, there hath not arisen; passive with middle sense, but the arising non sine numine, “surrexit divinitus, quomodo existunt veri Prophetae,” Elsner; cf. Matthew 24:11, Luke 7:16, vide also Judges 2:18; Judges 3:9.— ἐν γεννητοῖς γυναικῶν = among mankind, a solemn way of expressing the idea. The meaning, however, is not that John is the greatest man that ever lived. The comparison moves within the sphere of Hebrew prophecy, and practically means: John the greatest of all the prophets. A bold judgment not easily accepted by the populace, who always think the dead greater than the living. Christ expresses Himself strongly because He means to say something that might appear disparaging. But He is in earnest in His high estimate, only it is not to be understood as asserting John’s superiority in all respects, e.g., in authorship. The point of view is capacity to render effective service to the Kingdom of God.— ὁ δὲ μικρότερος. Chrysostom took this as referring to Jesus, and, connecting ἐν τ. β. τ. οὐρ. with μείζων, brought out the sense: He who is the less in age and fame is greater than John in the Kingdom of Heaven. The opinion might be disregarded as an exegetical curiosity, had it not been adopted by so many, not only among the ancients (Hilar., Ambr., Theophy., Euthy.), but also among moderns (Eras., Luth., Fritzsche). In the abstract it is a possible interpretation, and it expresses a true idea, but not one Jesus was likely to utter then. No doubt John’s inquiry had raised the question of Christ’s standing, and might seem to call for comparison between questioner and questioned. But Christ’s main concern was not to get the people to think highly of Himself, but to have high thoughts of the kingdom. What He says, therefore, is that any one in the kingdom, though of comparatively little account, is greater than John. Even the least is; for though μικρότερος, even with the article, does not necessarily mean μικρότατος (so Bengel), it amounts to that. The affirmative holds even in case of the highest degree of inferiority. The implication is that John was not in the kingdom as a historical movement (a simple matter of fact), and the point of comparison is the dominant spirit. The moral sternness of John was his greatness and also his weakness. It made him doubt Jesus, kept him aloof from the kingdom, and placed him below any one who in the least degree understood Christ’s gracious spirit, e.g., one of the Twelve called in Matthew 10:42 “these little ones”.

Verse 11-12
Matthew 11:11-12. This is the further justification of the περισσ. desiderated.

Verse 12
Matthew 11:12. The statement just commented on had to be made in the interests of truth and the Kingdom of God, but having made it Jesus reverts with pleasure to a tone of eulogy. This verse has created much diversity of opinion, which it would take long to recount. I find in it two thoughts: one expressed, the other implied. (1) There has been a powerful movement since John’s time towards the Kingdom of God. (2) The movement derived its initial impetus from John. The latter thought is latent in ἀπὸ δὲ τῶν ἡμ. ιωάν. The movement dates from John; he has the credit of starting it. This thought is essential to the connection. It is the ultimate justification of the περισσότερον (Matthew 11:9). The apostle Paul adduced as one argument for his apostleship, called in question by Judaists, success, which in his view was not an accident but God-given, and due to fitness for the work (2 Corinthians 2:14; 2 Corinthians 3:1-18). So Christ here in effect proves John’s fitness for the position of forerunner by the success of his ministry. He had actually made the kingdom come. That was the true basis of his title to the honourable appellation, “preparer of the way”; without that it had been an empty title, though based on any number of prophecies. That success proved fitness, adequate endowment with moral force, and power to impress and move men. This being seen to be Christ’s meaning, there is no room for doubt as to the animus of the words βιάζεται, βιασταὶ. They contain a favourable, benignant estimate of the movement going on not an unfavourable, as, among others, Weiss thinks, taking the words to point to a premature attempt to bring in the kingdom by a false way as a political creation (Weiss-Meyer). Of course there were many defects, obvious, glaring, in the movement, as there always are. Jesus knew them well, but He was not in the mood just then to remark on them, but rather, taking a broad, generous view, to point to the movement as a whole as convincing proof of John’s moral force and high prophetic endowment. The two words βιαζ., βιασ. signalise the vigour of the movement. The kingdom was being seized, captured by a storming party. The verb might be middle voice, and is so taken by Beng., “sese vi quasi obtrudit,” true to fact, but the passive is demanded by the noun following. The kingdom is forcefully taken ( βιαίως κρατεῖται, Hesychius) by the βιασταὶ. There is probably a tacit reference to the kind of people who were storming the kingdom, from the point of view, not so much of Jesus, as of those who deemed themselves the rightful citizens of the kingdom. “Publicans and sinners” (Matthew 9:9-12), the ignorant (Matthew 11:25). What a rabble! thought Scribes and Pharisees. Cause of profound satisfaction to Jesus (Matthew 11:25).

Verse 13
Matthew 11:13. he thought here is hinted rather than fully expressed. It has been suggested that the sense would become clearer if Matthew 11:12-13 were made to change places (Maldonatus). This inversion might be justified by reference to Luke 16:16, where the two thoughts are given in the inverse order. Wendt (L. J., i. 75) on this and other grounds arranges the Matthew 11:13-14; Matthew 11:12. But even as they stand the words can be made to yield a fitting sense, harmonising with the general aim, the eulogy of John. The surface idea is that the whole O. T., prophets of course, and even the law in its predictive aspects (by symbolic rites and foreshadowing institutions) pointed forward to a Kingdom of God. The kingdom coming—the burden of O. T. revelation. But what then? To what end make this observation? To explain the impatience of the stormers: their determination to have at last by all means, and in some form, what had so long been foretold? (Weiss). No; but to define by contrast John’s position. Observe ἕως l. goes not with the subject, but with the verb Prophets (and even law) till John prophesied. The suggestion is that he is not a mere continuator of the prophetic line, one more repeating the message: the kingdom will come. His function is peculiar and exceptional. What is it? Matthew 11:14 explains. He is the Elijah of Malachi, herald of the Great Day, usherer in of the kingdom, the man who says not merely “the kingdom will come,” but “the kingdom is here”; says it, and makes good the saying, bringing about a great movement of repentance.— εἰ θέλετε δέξασθαι: the identification of John with Elijah to be taken cum grano, not as a prosaic statement of fact. Here, as always, Christ idealises, seizes the essential truth. John was all the Elijah that would ever come, worthy to represent him in spirit, and performing the function assigned to Elijah redivivus in prophecy. Some of the Fathers distinguished two advents of Elijah, one in spirit in the Baptist, another literally at the second coming of Christ. Servile exegesis of the letter. δέξασθαι has no expressed object: the object is the statement following. Lutteroth supplies “him” = the Baptist. In the θέλετε Weiss finds a tacit allusion to the impenitence of the people: Ye are not willing because ye know that Elijah’s coming means a summons to repentance.

Verses 13-15
Matthew 11:13-15. Conclusion of speech about John.

Verse 15
Matthew 11:15. proverbial form of speech often used by Jesus after important utterances, here for the first time in Matt. The truth demanding attentive and intelligent ears (ears worth having; taking in the words and their import) is that John is Elijah. It implies much—that the kingdom is here and the king, and that the kingdom is moral not political.

Verse 16
Matthew 11:16. τίνι ὁμοιώσω: the parable is introduced by a question, as if the thought had just struck Him.— τὴν γενεὰν ταύτην. The occasion on which the words following were spoken would make it clear who were referred to. Our guide must be the words themselves. The subjects of remark are not the βιασταὶ of Matthew 11:12, nor the ὄχλοι to whom Jesus had been speaking. Neither are they the whole generation of Jews then living, including Jesus and John (Elsner); or even the bulk of the Jewish people, contemporaries of Jesus. It was not Christ’s habit to make severe animadversions on the “people of the land,” who formed the large majority of the population. He always spoke of them with sympathy and pity (Matthew 9:37, Matthew 10:6). γενεά might mean the whole body of men then living, but it might also mean a particular class of men marked out by certain definite characteristics. It is so used in Matthew 12:39; Matthew 12:41-42; Matthew 12:45; Matthew 16:4. The class or “race” there spoken of is in one case the Scribes and Pharisees, and in the other the Pharisees and Sadducees. From internal evidence the reference here also is mainly to the Pharisees. It is a class who spoke of Jesus as reported in Matthew 11:19. Who can they have been but the men who asked: Why does He eat with publicans and sinners (Matthew 9:11)? These vile calumnies are what have come out of that feast, in the same sanctimonious circle. Luke evidently understood the Pharisees and lawyers ( νομικοὶ) to be the class referred to, guided probably by his own impression as to the import of the passage (vide Luke 7:30).— παιδίοις … ἀγοραῖς: Jesus likens the Pharisaic γενεά to children in the market-place playing at marriages and funerals, as He had doubtless often seen them in Nazareth. The play, as is apt to happen, has ended in a quarrel.— προσφ. τοῖς ἑτέροις … λέγουσιν. There are two parties, the musicians and the rest who are expected to dance or mourn according to the tune, and they are at cross purposes, the moods not agreeing: ἑτέροις, the best attested reading, may point to this discrepancy in temper = a set differently inclined.— ηὐλήσαμεν: the flute in this case used for merriment, not, as in Matthew 9:23, to express grief.— ἐθρηνήσαμεν: we have expressed grief by singing funeral dirges, like the mourning women hired for the purpose (vide ad Matthew 9:23).— ἐκόψασθε: and ye have not beat your breasts in responsive sorrow. This is the parable to which Jesus adds a commentary. Without the aid of the latter the general import is plain. The γενεά animadverted on are like children, not in a good but in a bad sense: not child-like but childish. They play at religion; with all their seeming earnestness in reality triflers. They are also fickle, fastidious, given to peevish fault-finding, easily offended. These are recognisable features of the Pharisees. They were great zealots and precisians, yet not in earnest, rather haters of earnestness, as seen in different ways in John and Jesus. They were hard to please: equally dissatisfied with John and with Jesus; satisfied with nothing but their own artificial formalism. They were the only men in Israel of whom these things could be said with emphasis, and it may be taken for granted that Christ’s animadversions were elicited by pronounced instances of the type.

Verses 16-19
Matthew 11:16-19. Judgment of Jesus on His religious contemporaries (Luke 7:31-35). It is advisable not to assume as a matter of course that these words were spoken at the same time as those going before. The discourse certainly appears continuous, and Luke gives this utterance in the same connection as our evangelist, from which we may infer that it stood so in the common source. But even there the connection may have been topical rather than temporal; placed beside what goes before, because containing a reference to John, and because the contents are of a critical nature.

Verse 18
Matthew 11:18. he commentary on the parable showing that it was the reception given to John and Himself that suggested it.— μήτε ἐσθ. μήτε πιν.: eating and drinking, the two parts of diet; not eating nor drinking = remarkably abstemious, ascetic, that his religious habit; μήτε not οὐτε, to express not merely the fact, but the opinion about John. Vide notes on chap. Matthew 5:34.— δαιμόνιον ἔχει: is possessed, mad, with the madness of a gloomy austerity. The Pharisee could wear gloomy airs in fasting (Matthew 6:16), but that was acting. The Baptist was in earnest with his morose, severely abstinent life. Play for them, grim reality for him; and they disliked it and shrank from it as something weird. None but Pharisees would dare to say such a thing about a man like John. They are always so sure, and so ready to judge. Ordinary people would respect the ascetic of the wilderness, though they did not imitate him.

Verse 19
Matthew 11:19. ὁ υἱὸς τ. ἀ.: obviously Jesus here refers to Himself in third person where we might have expected the first. Again the now familiar title, defining itself as we go along by varied use, pointing Jesus out as an exceptional person, while avoiding all conventional terms to define the exceptional element.— ἐσθίων καὶ πίνων: the “Son of Man” is one who eats and drinks, i.e., non-ascetic and social, one of the marks interpretative of the title = human, fraternal.— καὶ λέγουσι, and they say: what? One is curious to know. Surely this genial, friendly type of manhood will please!— ἰδοὺ, lo! scandalised sanctimoniousness points its finger at Him and utters gross, outrageous calumnies.— φάγος, οἰνοπότης, φίλος, an eater with emphasis = a glutton (a word of late Greek, Lob., Phryn., 434), a wine-bibber; and, worse than either, for φίλος is used in a sinister sense and implies that Jesus was the comrade of the worst characters, and like them in conduct. A malicious nick-name at first, it is now a name of honour: the sinner’s lover. The Son of Man takes these calumnies as a thing of course and goes on His gracious way. It is not necessary to reflect these characteristics of Jesus and John back into the parable, and to identify them with the piping and wailing children. Yet the parable is so constructed as to exhibit them very clearly in their distinctive peculiarities by representing the children not merely employed in play and quarrelling over their games, which would have sufficed as a picture of the religious Jews, but as playing at marriages and funerals, the former symbolising the joy of the Jesus-circle, the latter the sadness of the Baptist-circle (vide my Parabolic Teaching of Christ, p. 420).— καὶ ἐδικαιώθη, etc. This sentence wears a gnomic or proverbial aspect (“verba proverbium redolere videntur,” Kuinoel, similarly, Rosenmüller), and the aorist of ἐδικ. may be taken as an instance of the gnomic aorist, expressive of what is usual; a law in the moral sphere, as elsewhere the aorist is employed to express the usual course in the natural sphere, e.g., in James 1:11. Weiss-Meyer strongly denies that there are any instances of such use of the aorist in the N. T. (On this aorist vide Goodwin, Syntax, p. 53, and Bäumlein, § 523, where it is called the aorist of experience, “der Erfahrungswahrheit”.)— ἀπὸ, in, in view of (vide Buttmann’s Gram., p. 232, on ἀπὸ in N. T.).— ἔργων: the reading of (68) (69), and likely to be the true one just because τέκνων is the reading in Luke. It is an appeal to results, to fruit (Matthew 7:20), to the future. Historical in form, the statement is in reality a prophecy. Resch, indeed (Agrapha, p. 142), takes ἐδικ. as the (erroneous) translation of the Hebrew prophetic future used in the Aramaic original = now we are condemned, but wait a while. The καὶ at the beginning of the clause is not = “but”. It states a fact as much a matter of course as is the condemnation of the unwise. Wisdom, condemned by the foolish, is always, of course, justified in the long run by her works or by her children.

Verse 20
Matthew 11:20. τότε, then, cannot be pressed. Luke gives the following words in instructions to the Seventy. The real historical occasion is unknown. It may be a reminiscence from the preaching tour in the synagogues of Galilee (Matthew 4:23). The reflections were made after Jesus had visited many towns and wrought many wonderful works ( δυνάμεις).— οὐ μετενόησαν: this the general fact; no deep, permanent change of mind and heart. Christ appearing among them a nine days’ wonder, then forgotten by the majority preoccupied with material interests.

Verses 20-24
Matthew 11:20-24. Reflections by Jesus on the reception given to Him by the towns of Galilee (Luke 10:13-15).

Verse 21
Matthew 11:21. χοραζίν, βηθσαϊδάν: the former not again mentioned in Gospels, the latter seldom (vide Mark 6:45; Mark 8:22; Luke 9:10), yet scenes of important evangelic incidents, probably connected with the synagogue ministry in Galilee (Matthew 4:23). The Gospels are brief records of a ministry crowded with events. These two towns may be named along with Capernaum because all three were in view where Christ stood when He uttered the reproachful words, say on the top of the hill above Capernaum: Bethsaida on the eastern shore or Jordan, just above where it falls into the lake; Chorazin on the western side on the road to Tyre from Capernaum (Furrer, Wanderungen, p. 370). They may also have been prosperous business centres selected to represent the commercial side of Jewish national life. Hence the reference to Tyre and Sidon, often the subject of prophetic animadversion, yet not so blameworthy in their impenitence as the cities which had seen Christ’s works.— ἐν σάκκῳ καὶ σποδῷ: in black sackcloth, and with ashes on the head, or sitting in ashes like Job (Matthew 2:8).

Verse 22
Matthew 11:22. πλὴν: contracted from πλέον = moreover, for the rest, to put the matter shortly; not adversative here, though sometimes so used.

Verse 23
Matthew 11:23. he diversity in the reading μὴ or ἡ ἕως, etc., does not affect the sense. In the one case the words addressed to Capernaum contain a statement of fact by Jesus; in the other a reference to a feeling prevailing in Capernaum in regard to the facts. The fact implied in cither case is distinction on some ground, probably because Capernaum more than all other places was favoured by Christ’s presence and activity. But there may, as some think (Grotius, Rosen., De Wette, etc.), be a reference to trade prosperity. “Florebat C. piscatu, mercatu, et quae alia esse solent commoda ad mare sitarum urbium” (Grot.). The reference to Tyre and Sidon, trade centres, makes this not an idle suggestion. And it is not unimportant to keep this aspect in mind, as Capernaum with the other two cities then become representatives of the trading spirit, and show us by sample how that spirit received the Gospel of the kingdom. Capernaum illustrated the common characteristic most signally. Most prosperous, most privileged spiritually, and—most unsympathetic, the population being taken as a whole. Worldliness as unreceptive as counterfeit piety represented by Pharisaism, though not so offensive in temper and language. No calumny, but simply invincible indifference.— ἕως οὐρανοῦ, ἕως ᾃδου: proverbial expressions for the greatest exaltation and deepest degradation. The reference in the latter phrase is not to the future world, but to the judgment day of Israel in which Capernaum would be involved. The prophetic eye of Jesus sees Capernaum in ruins as it afterwards saw the beautiful temple demolished (chap. Matthew 24:2).

Verse 25
Matthew 11:25. ἀποκριθείς, answering, not necessarily to anything said, but to some environment provocative of such thoughts.— ἐξομολογοῦμαί σοι (= הוֹדָה לְ, Psalms 75:2, etc.). In Matthew 3:6 this compound means to make full confession (of sin). Here it = to make frank acknowledgment of a situation in a spirit partly of resignation, partly of thanksgiving.— ἔκρυψας. The fact stated is referred to the causality of God, the religious point of view; but it happens according to laws which can be ascertained.— ταῦτα: the exact reference unknown, but the statement holds with reference to Christ’s whole teaching and healing ministry, and the revelation of the kingdom they contained.— σοφῶν καὶ συνετῶν: the reference here doubtless is to the Rabbis and scribes, the accepted custodians of the wisdom of Israel. Cf. σοφὸς καὶ ἐπιστήμων in Deuteronomy 4:6 applied to Israel. The rendering “wise and prudent” in A. V(70) is misleading; “wise and understanding” in R. V(71) is better.— νηπίοις (fr. νη and ἔπος, non-speaking) means those who were as ignorant of scribe-lore as babes (cf. John 7:49 and Hebrews 5:13). Their ignorance was their salvation, as thereby they escaped the mental preoccupation with preconceived ideas on moral and religious subjects, which made the scribes inaccessible to Christ’s influence (vide my Parabolic Teaching, pp. 333, 334). Jesus gives thanks with all His heart for the receptivity of the babes, not in the same sense or to the same extent for the non-receptive attitude of the wise (with De Wette and Bleek against Meyer and Weiss). No distinction indeed is expressed, but it goes without saying, and the next clause implies it.

Verses 25-27
Matthew 11:25-27. Jesus worshipping (Luke 10:21-22). It is usual to call this golden utterance a prayer, but it is at once prayer, praise, and self-communing in a devout spirit. The occasion is unknown. Matthew gives it in close connection with the complaint against the cities ( ἐν ἐκείνῳ τῷ καιρῷ), but Luke sets it in still closer connection ( ἐν αὐτῇ τῇ ὥρᾳ) with the return of the Seventy. According to some modern critics, it had no occasion at all in the life of our Lord, but is simply a composition of Luke’s, and borrowed from him by the author of Matthew: a hymn in which the Pauline mission to the heathen as the victory of Christ over Satan’s dominion in the world is celebrated, and given in connection with the imaginary mission of the Seventy (vide Pfleiderer, Urchristenthum, p. 445). But Luke’s preface justifies the belief that he had here, as throughout, a tradition oral or written to go on, and the probability is that it was taken both by him and by Matthew from a common document. Wendt (L. J., pp. 90, 91) gives it as an extract from the book of Logia, and supposes that it followed a report of the return of the disciples (the Twelve) from their mission.

Verse 26
Matthew 11:26. ναί reaffirms with solemn emphasis what might appear doubtful, viz., that Jesus was content with the state of matters (vide Klotz, Devar., i. 140). Cf. Matthew 11:9.— πατήρ: nominative for vocative.— ὄτι, because, introducing the reason for this contentment.— οὕτως, as the actual facts stand, emphatic (“sic maxime non aliter,” Fritzsche).— εὐδοκία, a pleasure, an occasion of pleasure; hence a purpose, a state of matters embodying the Divine Will, a Hellenistic word, as is also the verb εὐδοκέω (cf. 1 Corinthians 1:21, where the whole thought is similar). Christ resigns Himself to God’s will. But His tranquillity is due likewise to insight into the law by which new Divine movements find support among the νήπιοι rather than among the σοφοί.

Verse 27
Matthew 11:27. πάντα, all things necessary for the realisation of the kingdom (Holtz., H.C.). The πάντα need not be restricted to the hiding and revealing functions (Weiss, Nösgen). Hiding, indeed, was no function of Christ’s. He was always and only a revealer. For the present Jesus has only a few babes, but the future is His: Christianity the coming religion.— παρεδόθη, aorist, were given. We might have expected the future. It may be another instance of the aorist used for the Hebrew prophetic future (vide ad Matthew 11:19). In Matthew 28:18 ἐδόθη again to express the same thought. The reference probably is to the eternal purpose of God: on the use of the aorist in N. T., vide note on this passage in Camb. G. T.— ἐπιγινώσκει, thoroughly knows.— τὸν υἱὸν … πατήρ, Christ’s comfort amid the widespread unbelief and misunderstanding in reference to Himself is that His Father knows Him perfectly. No one else does, not even John. He is utterly alone in the world. Son here has a Godward reference, naturally arising out of the situation. The Son of Man is called an evil liver. He lifts up His heart to heaven and says: God my Father knows me, His Son. The thought in the first clause is connected with this one thus: the future is mine, and for the present my comfort is in the Father’s knowledge of me.— οὐδὲ τὸν πατέρα … ὁ υἱὸς: a reflection naturally suggested by the foregoing statement. It is ignorance of the Father that creates misconception of the Son. Conventional, moral and religious ideals lead to misjudgment of one who by all He says and does is revealing God as He truly is and wills. The men who know least about God are those supposed to know most, and who have been most ready to judge Him, the “wise and understanding”. Hence the additional reflection, κοὶ ᾧ ἐὰν βούληται ὁ υ. ἀποκαλύψαι. Jesus here asserts His importance as the revealer of God, saying in effect: “The wise despise me, but they cannot do without me. Through me alone can they attain that knowledge of God which they profess to desire above all things.” This was there and then the simple historic fact. Jesus was the one person in Israel who truly conceived God. The use of βούληται is noticeable: not to whomsoever He reveals Him, but to whomsoever He is pleased to reveal Him. The emphasis seems to lie on the inclination, whereas in Matthew 1:19 θέλων appears to express the wish, and ἐβουλήθη rather the deliberate purpose. Jesus meets the haughty contempt of the “wise” with a dignified assertion that it depends on his inclination whether they are to know God or not. On the distinction between βούλομαι and θέλω, vide Cremer, Wörterbuch, s. v. βούλομαι. According to him the former represents the direction of the will, the latter the will active (Affect, Trieb). Hence βουλ. can always stand for θελ., but not vice versâ.

Verse 28
Matthew 11:28. δεῦτε: vide ad Matthew 4:19, again authoritative but kindly.— κοπιῶντες καὶ πεφορτισμένοι, the fatigued and burdened. This is to be taken metaphorically. The kind of people Jesus expects to become “disciples indeed” are men who have sought long, earnestly, but in vain, for the summum bonum, the knowledge of God. There is no burden so heavy as that of truth sought and not found. Scholars of the Rabbis, like Saul of Tarsus, knew it well. In coming thence to Christ’s school they would find rest by passing from letter to spirit, from form to reality, from hearsay to certainty, from traditions of the past to the present voice of God.— κἀγὼ, and I, emphatic, with side glance at the reputed “wise” who do not give rest (with Meyer against Weiss).

Verses 28-30
Matthew 11:28-30. The gracious invitation. Full of O. T. reminiscences, remarks Holtz., H.C., citing Isaiah 14:3; Isaiah 28:12; Isaiah 55:1-3; Jeremiah 6:16; Jeremiah 31:2; Jeremiah 31:25, and especially Sirach 6:24-25; Sirach 6:28-29; Sirach 51:23-27. De Wette had long before referred to the last-mentioned passage, and Pfleiderer has recently (Urch., 513) made it the basis of the assertion that this beautiful logion is a composition out of Sirach by the evangelist. The passage in Sirach is as follows: ἐγγίσατε πρὸς μὲ ἀπαίδευτοι, καὶ αὐλίσθητε ἐν οἴκῳ παιδείας. διότι ὑστερεῖτε ἐν τούτοις, καὶ αἱ ψυχαὶ ὑμῶν διψῶσι σφόδρα; ἤνοιξα τὸ στόμα μου, καὶ ἐλάλησα, κτήσασθε ἑαυτοῖς ἄνευ ἀργυρίου. τὸν τράχηλον ὑμῶν ὑπόθετε ὑπὸ ζυγὸν, καὶ ἐπιδεξάσθω ἡ ψυχὴ ὑμῶν παιδείαν· ἐγγύς ἐστιν εὑρεῖν αὐτήν· ἴδετε ἐν ὀφθαλμοῖς ὑμῶν ὅτι ὀλίγον ἐκοπίασα, καὶ εὗρον ἐμαυτῷ πολλὴν ἀνάπαυσιν.(72) There are unquestionably kindred thoughts and corresponding phrases, as even Kypke points out (“Syracides magna similitudine dicit”), and if Sirach had been a recognised Hebrew prophet one could have imagined Matthew giving the gist of this rhetorical passage, prefaced with an “as it is written”. It is not even inconceivable that a reader of our Gospel at an early period noted on the margin phrases culled from Sirach as descriptive of the attitude of the one true σοφός towards men to show how willing he was to communicate the knowledge of the Father-God, and that his notes found their way into the text. But why doubt the genuineness of this logion? It seems the natural conclusion of Christ’s soliloquy; expressing His intense yearning for receptive scholars at a time when He was painfully conscious of the prevalent unreceptivity. The words do not smell of the lamp. They come straight from a saddened yet tenderly affectionate, unembittered heart; simple, pathetic, sincere. He may have known Sirach from boyhood, and echoes may have unconsciously suggested themselves, and been used with royal freedom quite compatibly with perfect originality of thought and phrase. The reference to wisdom in Matthew 11:19 makes the supposition not gratuitous that Jesus may even have had the passage in Sirach consciously present to His mind, and that He used it, half as a quotation, half as a personal manifesto. The passage is the end of a prayer of Jesus, the Son of Sirach, in which that earlier Jesus, personating wisdom, addresses his fellowmen, inviting them to share the benefits which σοφία has conferred on himself. Why should not Jesus of Nazareth close His prayer with a similar address in the name of wisdom to those who are most likely to become her children—those whose ear sorrow hath opened? This view might meet Martineau’s objection to regarding this logion as authentic, that it is not compatible with the humility of Jesus that He should so speak of Himself (Seat of Authority, p. 583). Why should He not do as another Jesus had done before Him: speak in the name of wisdom, and appropriate her attributes?

Verse 29
Matthew 11:29. ζυγόν: current phrase to express the relation of a disciple to a master. The Rabbis spoke of the “yoke of the law”. Jesus uses their phrases while drawing men away from their influence.— μάθετε ἀπʼ ἐμοῦ: not merely learn from my example (Buttmann, Gram., p. 324: on, that is, from the case of), but, more comprehensively, get your learning from me; take me as your Master in religion. The thing to be learned is not merely a moral lesson, humility, but the whole truth about God and righteousness. But the mood of Master and scholar must correspond, He meek as they have become by sorrowful experience. Hence ὅτι πραΰς … τῇ καρδίᾳ: not that, hut for I am, etc. What connection is there between this spirit and knowledge of God? This: a proud man cannot know God. God knoweth the proud afar off (Psalms 138:6), and they know God afar off. God giveth the grace of intimate knowledge of Himself to the lowly.— ἀνάπαυσιν: rest, such as comes through finding the true God, or through satisfaction of desire, of the hunger of the soul.

Verse 30
Matthew 11:30. χρηστός, kindly to wear. Christ’s doctrine fits and satisfies our whole spiritual nature—reason, heart, conscience, “the sweet reasonableness of Christ”.— φορτίον, the burden of obligation.— ἐλαφρόν: in one respect Christ’s burden is the heaviest of all because His moral ideal is the highest. But just on that account it is light. Lofty, noble ideals inspire and attract; vulgar ideals are oppressive. Christ’s commandment is difficult, but not like that of the Rabbis, grievous. (vide With Open Face.)

12 Chapter 12 

Verse 1-2
Matthew 12:1-2. σάββασιν: dative plural, as if from σάββατ- ος, other cases (genitive, singular and plural, dative, singular, accusative, plural) are formed from σάββατον (vide Matthew 12:2).— διὰ τῶν σπορίμων might mean through fields adapted for growing grain, but the context requires fields actually sown; fields of corn.— ἐπείνασαν: for the form vide Matthew 4:2. This word supplies the motive for the action, which Mark leaves vague.— ἤρξαντο: perhaps emphasis should be laid on this word. No sooner had they begun to pluck ears than fault was found. Pharisees on the outlook for offences. So Carr, Camb. G. T.

Verses 1-8
Matthew 12:1-8. Plucking ears of corn on the Sabbath (Mark 2:23-28; Luke 6:1-5). Sabbath observance was one of the leading causes of conflict between Jesus and the guardians of religion and morality. This is the first of several encounters reported by the evangelist. According to Weiss he follows Mark, but with sayings taken directly from the Apostolic Source.

Verse 2
Matthew 12:2. ὃ οὐκ ἔξεστιν π. ε. σαββάτῳ. The emphasis here lies on the last word. To help oneself, when hungry, with the hand was humanely allowed in the Deuteronomic law (Deuteronomy 23:25), only to use the sickle was forbidden as involving waste. But according to the scribes what was lawful on other days was unlawful on Sabbath, because plucking ears was reaping. “Metens Sabbato vel tantillum, reus est” (Lightfoot rendering a passage from the Talmud). Luke adds ψώχοντες, rubbing with the hands. He took the offence to be threshing. Microscopic offence in either case, proving primâ facie malice in the fault-finders. But honest objection is not inconceivable to one who remembers the interdict placed by old Scottish piety on the use of the razor on Sabbath. We must be just even to Pharisees.

Verses 3-8
Matthew 12:3-8. Christ’s defence. It is twofold. (1) He shields disciples by examples: David and the priests; to both the faultfinders would defer (Matthew 12:3-5); (2) He indicates the principles involved in the examples (Matthew 12:6-8). The case of David was apposite because (a) it was a case of eating, (b) it probably happened on Sabbath, (c) it concerned not only David but, as in the present instance, followers; therefore οἱ μετʼ αὐτοῦ, Matthew 12:3, carefully added. (b) does not form an element in the defence, but it helps to account for the reference to David’s conduct. In that view Jesus must have regarded the act of David as a Sabbatic incident, and that it was may not unnaturally be inferred from 1 Samuel 21:6. Vide Lightfoot, ad loc.—This was probably also the current opinion. The same remark applies to the attendants of David. From the history one might gather that David was really alone, and only pretended to have companions. But if, as is probable, it was usually assumed that he was accompanied, Jesus would be justified in proceeding on that assumption, whatever the fact was (vide Schanz, ad loc).

Verse 4
Matthew 12:4. εἰσῆλθεν, ἔφαγον, he entered, they ate. Mark has ἔφαγεν. Weiss explains the harsh change of subject by combination of apostolic source with Mark. The two verbs point to two offences against the law: entering a holy place, eating holy bread. The sin of the disciples was against a holy time. But the principle involved was the same = ceremonial rules may be overruled by higher considerations.— ὃ οὐκ ἐξὸν ἦν. οὓς in Mark and Luke agreeing with ἄρτους, and here also in T. R., but ὃ doubtless the true reading; again presenting a problem in comparative exegesis (vide Weiss-Meyer). ὃ ought to mean “which thing it was not lawful to do,” but it may be rendered “which kind of bread,” etc.— εἰ μὴ, except; absolutely unlawful, except in case of priests.

Verse 5
Matthew 12:5. his reference to the priests naturally leads on to the second instance taken from their systematic breach of the technical Sabbath law in the discharge of sacerdotal duty.— ἢ οὐκ ἀνέγνωτε, have ye not read? not of course the statement following, but directions on which such a construction could be put, as in Numbers 28:9, concerning the burnt offering of two lambs. They had read often enough, but had not understood. As Euthy. Zig. remarks, Jesus reproaches them for their vain labour, as not understanding what they read ( μὴ ἐπιγινώσκουσιν ἃ ἀναγινώσκουσι).— βεβηλοῦσι, profane, on the Pharisaic view of the Sabbath law, as an absolute prohibition of work. Perhaps the Pharisees themselves used this word as a technical term, applicable even to permissible Sabbath labour. So Schanz after Schöttgen.

Verse 6
Matthew 12:6. λέγω δὲ ὑμῖν: solemn affirmation, with a certain tone in the voice.— τοῦ ἱεροῦ μεῖζον. Though they might not have thought of the matter before, the claim of the temple to overrule the Sabbath law would be admitted by the Pharisees. Therefore, Jesus could base on it an argument a fortiori. The Sabbath must give way to the temple and its higher interests, therefore to something higher still. What was that something? Christ Himself, according to the almost unanimous opinion of interpreters, ancient and modern; whence doubtless the μείζων of T. R. But Jesus might be thinking rather of the kingdom than of the king; a greater interest is involved here, that of the kingdom of God. Fritzsche takes μεῖζον as = teaching men, and curing them of vice then going on. It may be asked: How did the interest come in? The disciples were following Jesus, but what was He about? What created the urgency? Whence came it that the disciples needed to pluck ears of standing corn? We do not know. That is one of the many lacunæ in the evangelic history. But it may be assumed that there was something urgent going on in connection with Christ’s ministry, whereby He and His companions were overtaken with extreme hunger, so that they were fain to eat unprepared food ( ἀκατέργαστον σῖτον, Euthy. Zig. on Matthew 12:7).

Verses 6-8
Matthew 12:6-8. The principles involved. The facts stated raise questions as to the reasons. The Pharisees were men of rules, not accustomed to go back on principles. The passion for minutiæ killed reflection. The reasons have been already hinted in the statement of the cases: ὅτε ἐπείνασεν, Matthew 12:3; ἐν τῷ ἱερῷ, Matthew 12:5 : hunger, the temple; human needs, higher claims. These are referred to in inverse order in Matthew 12:6-7.

Verse 7
Matthew 12:7. he principle of human need stated in terms of a favourite prophetic oracle (Matthew 9:13).— εἰ δὲ ἐγνώκειτε … οὐκ ἂν κατεδικάσατε: the form of expression, a past indicative in protasis, with a past indicative with ἂν in apodosis, implies that the supposition is contrary to fact (Burton, N. T. Moods and Tenses, § 248). The Pharisees did not know what the oracle meant; hence on a previous occasion Jesus bade them go and learn (Matthew 9:13). If their pedantry blinded them to distinctions of higher and lower in institutions, or rather made them reckon the least the greatest command, minutiæ testing obedience, it still more deadened their hearts to the claims of mercy and humanity. Of course this idolatry went on from bad to worse. For the Jews of a later, templeless time, the law was greater than the temple (Holtz., in H.C., quoting Weber).— ἀναιτίους: doubly guiltless: as David was through imperious hunger, as the priests were when subordinating Sabbath, to temple, requirements.

Verse 8
Matthew 12:8. his weighty logion is best understood when taken along with that in Mark 2:27 = the Sabbath for man, not man for the Sabbath. The question is: Does it merely state a fact, or does it also contain the rationale of the fact? That depends on the sense we give to the title Son of Man. As a technical name = Messiah, it simply asserts the authority of Him who bears it to determine how the Sabbath is to be observed in the Kingdom of God. As a name of humility, making no obtrusive exceptional claims, like Son of David or Messiah, it suggests a reason for the lordship in sympathy with the ethical principle embodied in the prophetic oracle. The title does not indeed mean mankind, or any man, homo quivis, as Grotius and Kuinoel think. It points to Jesus, but to Him not as an exceptional man (“der einzigartige,” Weiss), but as the representative man, maintaining solidarity with humanity, standing for the human interest, as the Pharisees stood for the supposed divine, the real divine interest being identical with the human. The radical antithesis between Jesus and the Pharisees lay in their respective ideas of God. It is interesting to find a glimpse of the true sense of this logion in Chrysostom: περὶ ἑαυτοῦ λέγων. ὁ δὲ ΄άρκος καὶ περὶ τῆς κοινῆς φύσεως αὐτὸν τοῦτο εἰρηκέναι φησίν. Hom. xxxix.— κύριος, not to the effect of abrogation but of interpretation and restoration to true use. The weekly rest is a beneficent institution, God’s holiday to weary men, and the Kingdom of Heaven, whose royal law is love, has no interest in its abolition.

Verse 9
Matthew 12:9. καὶ μεταβὰς … αὐτῶν. The αὐτῶν seems to imply that our evangelist takes the order as one of close temporal sequence (Mark says simply “into a synagogue,” Matthew 3:1). In that case the αὐτῶν would refer to the fault-finding Pharisees of the previous narrative, piqued by Christ’s defence and bent on further mischief (vide Weiss-Meyer). The narrative comes in happily here as illustrating the scope of the principle of humanity laid down in connection with the previous incident.

Verses 9-14
Matthew 12:9-14. A Sabbath cure (Mark 3:1-6; Luke 6:6-11): not necessarily happening immediately after. Matthew and Luke follow Mark’s order, which is topical, not historical; another instance of collision as to Sabbath observance.

Verse 10
Matthew 12:10. καὶ ἰδοὺ, here, as in Matthew 8:2, Matthew 9:2, introducing in a lively manner the story.— ξηράν, a dry hand, possibly a familiar expression in Hebrew pathology (De Wette); useless, therefore a serious enough affliction for a working man (a mason, according to Hebrew Gospel, Jerome ad loc.), especially if it was the right hand, as Luke states. But the cure was not urgent for a day, could stand over; therefore a good test case as between rival conceptions of Sabbath law.— ἐπηρώτησαν. The Pharisees asked a question suggested by the case, as if eager to provoke Jesus and put Him to the proof. Mark says they observed Him, waiting for Him to take the initiative. The former alternative suits the hypothesis of immediate temporal sequence.— εἰ ἔξεστιν, etc. After λέγοντες we expect, according to classic usage, a direct question without εἰ. The εἰ is in its place in Mark (Mark 12:2), and the influence of his text may be suspected (Weiss) as explaining the incorrectness in Matthew. But εἰ in direct questions is not unusual in N. T. (Matthew 19:3; Luke 13:23; Luke 22:49), vide Winer, § 57, 2, and Meyer ad loc. In Mark’s account Christ, not the Pharisees, puts the question.

Verse 11-12
Matthew 12:11-12. Christ’s reply, by two home-thrusting questions and an irresistible conclusion.— τίς … ἄνθρωπος. One is tempted here, as in Matthew 7:9, to put emphasis on ἄνθρωπος: who of you not dead to the feelings of a man? Such questions as this and that in Luke 15:4 go to the root of the matter. Humanity was what was lacking in the Pharisaic character.— πρόβατον ἕν: one sheep answering to the one working hand, whence perhaps Luke’s ἡ δεξιὰ (Matthew 6:6).— ἐὰν ἐμπέσῃ. The case supposed might quite well happen; hence in the protasis ἐὰν with subjunctive, and in the apodosis the future (Burton, N. T. Moods and Tenses, § 250). A solitary sheep might fall into a ditch on a Sabbath; and that is what its owner would do if he were an ordinary average human being, viz., lift it out at once. What would the Pharisee do? It is easy to see what he would be tempted to do if the one sheep were his own. But would he have allowed such action as a general rule? One would infer so from the fact that Jesus argued on such questions ex concesso. In that case the theory and practice of contemporary Pharisees must have been milder than in the Talmudic period, when the rule was: if there be no danger, leave the animal in the ditch till the morrow (vide Buxtorf, Syn. Jud., c. xvi.). Grotius suggests that later Jewish law was made stricter out of hatred to Christians.

Verse 12
Matthew 12:12. πόσῳ οὖν διαφέρει, etc. This is another of those simple yet far-reaching utterances by which Christ suggested rather than formulated His doctrine of the infinite worth of man. By how much does a human being differ from a sheep? That is the question which Christian civilisation has not even yet adequately answered. This illustration from common life is not in Mark and Luke. Luke has something similar in the Sabbath cure, reported in Matthew 14:1-6. Some critics think that Matthew combines the two incidents, drawing from his two sources, Mark and the Logia.— ὥστε, therefore, and so introducing here rather an independent sentence than a dependent clause expressive of result.— καλῶς ποιεῖν: in effect, to do good = εὖ ποιεῖν, i.e., in the present case to heal, θεραπεύειν, though in Acts 10:33, 1 Corinthians 7:37, the phrase seems to mean to do the morally right, in which sense Meyer and Weiss take it here also. Elsner, and after him Fritzsche, take it as = præclare agere, pointing to the ensuing miracle. By this brief prophetic utterance, Jesus sweeps away legal pedantries and casuistries, and goes straight to the heart of the matter. Beneficent action never unseasonable, of the essence of the Kingdom of God; therefore as permissible and incumbent on Sabbath as on other days. Spoken out of the depths of His religious consciousness, and a direct corollary from His benignant conception of God (vide Holtz., H. C., p. 91).

Verse 13
Matthew 12:13. τότε λέγει. He heals by a word: sine contactu sola voce, quod ne speciem quidem violati Sabbati habere poterat (Grotius).— ἔκτεινόν σου τ. χ. Brief authoritative word, possessing both physical and moral power, conveying life to the withered member, and inspiring awe in spectators.— καὶ ἐξέτ. καὶ ἀπεκατ. The double καὶ signifies the quick result (“celeritatem miraculi,” Elsner). Grotius takes the second verb as a participle rendering: he stretched out his restored hand, assuming that not till restored could the hand be stretched out. The healing and the outstretching may be conceived of as contemporaneous.— ὑγιὴς ὡς ἡ ἄλλη: the evangelist adds this to ἀπεκατ. to indicate the completeness. We should have expected this addition rather from Luke, who ever aims at making prominent the greatness of the miracle, as well as its benevolence.

Verse 13-14
Matthew 12:13-14. The issue: the hand cured, and Pharisaic ill-will deepened. 

Verse 14
Matthew 12:14. ἐξελθόντες: overawed for the moment, the Pharisaic witnesses of the miracle soon recovered themselves, and went out of the synagogue with hostile intent.— συμβούλιον ἔλαβον, consulted together = συμβουλεύεσθαι.— κατʼ αὐτοῦ, against Him. Hitherto they had been content with finding fault; now it is come to plotting against His life—a tribute to His power.— ὅπως, etc.: this clause indicates generally the object of their plotting, viz., that it concerned the life of the obnoxious one. They consulted not how to compass the end, but simply agreed together that it was an end to be steadily kept in view. The murderous will has come to birth, the way will follow in due course. Such is the evil fruit of Sabbath controversies.

Verses 15-21
Matthew 12:15-21. Jesus retires; prophetic portraiture of His character. Matthew 12:15-16 are abridged from Mark 3:7-12, which contains an account of an extensive healing ministry. The sequel of the Sabbatic encounter is very vague. The one fact outstanding and noteworthy is the withdrawal of Jesus, conscious of having given deep offence, but anxious to avoid tragic consequences for the present. It is to that fact mainly that the evangelist attaches his fair picture of Jesus, in prophetic language. It is happily brought in here, where it gains by the contrast between the real Jesus and Jesus as conceived by the Pharisees, a miscreant deserving to die. It is not necessary to suppose that the historical basis of the picture is to be found exclusively in Matthew 12:15-16, all the more that the statement they contain is but a meagre reproduction of Mark 3:7-12, omitting some valuable material, e.g., the demoniac cry: “Thou art the Son of God”. The historic features answering to the prophetic outline in the evangelist’s mind may be taken from the whole story of Christ’s public life as hitherto told, from the baptism onwards. Luke gives his picture of Jesus at the beginning (Matthew 4:16-25) as a frontispiece, Matthew places his at the end of a considerable section of the story, at a critical turning point in the history, and he means the reader to look back over the whole for verification. Thus for the evangelist Matthew 12:18 may point back to the baptism (Matthew 3:13-17), when the voice from heaven called Jesus God’s beloved Son; Matthew 12:19 to the teaching on the hill (Matthew 12:5-7), when the voice of Jesus was heard not in the street but on the mountain top, remote from the crowd below; Matthew 12:20 to the healing ministry among the sick, physically bruised reeds, poor suffering creatures in whom the flame of life burnt low; Matthew 12:21 to such significant incidents as that of the centurion of Capernaum (Matthew 8:5-13). Broad interpretation here seems best. Some features, e.g., the reference to judgment, Matthew 12:20, second clause, are not to be pressed.

The quotation is a very free reproduction from the Hebrew, with occasional side glances at the Sept(73) It has been suggested that the evangelist drew neither from the Hebrew nor from the Sept(74), but from a Chaldee Targum in use in his time (Lutteroth). It is certainly curious that he should have omitted Isaiah 42:4, “He shall not fail nor be discouraged,” etc., a most important additional feature in the picture = Messiah shall not only not break the bruised reed, but He shall not be Himself a bruised reed, but shall bravely stand for truth and right till they at length triumph. Admirable historic materials to illustrate that prophetic trait are ready to our hand in Christ’s encounters with the Pharisees (Matthew 9:1-17, Matthew 12:1-13). Either Matthew has followed a Targum, or been misled by the similarity of Isaiah 42:3-4, or he means Matthew 12:20 to bear a double reference, and read: He shall neither break nor be a bruised reed, nor allow to be quenched either in others or in Himself the feeble flame: a strong, brave, buoyant, ever-victorious hero, helper of the weak, Him self a stranger to weakness.— ᾑρέτισα (Matthew 12:18), an Ionic form in use in Hellenistic Greek, here only in N. T., often in Sept(75) = αἱρέομαι. Hesychius under ᾑρετισάμην gives as equivalents ἠγάπησα, ἐπιθύμησα, ἠθέλησα, ἠράσθην.— κραυγά. σει (Matthew 12:19), late form for κράζω. Phrynichus, p. 337, condemns, as illiterate, use of κραυγασμός instead of κεκραγμός. On the words οὐδὲ κρ. Pricaeus remarks: “Sentio clamorem intelligi qui nota est animi commoti et effervescentis”. He cites examples from Seneca, Plutarch, Xenophon, etc.— ἀκούσει is late for ἀκούσεται. Verbs expressing organic acts or states have middle forms in the future (vide Rutherford, New Phrynichus, pp. 138, 376–412).— ἕως, Matthew 12:20, followed by subjunctive, with ἄν, as in classics, in a clause introduced by ἕως referring to a future contingency.— τῷ ὀνόματι, Matthew 12:21, dative after ἐλπιοῦσιν; in Sept(76), Isaiah 42:4, with ἐπί. This construction here only in N. T.

Verse 22-23
Matthew 12:22-23. τυφλὸς καὶ κωφός, blind as well as dumb. The demoniac in Matthew 9:32 dumb only. But dumbness here also is the main feature; hence in last clause κωφὸν only, and λαλεῖν before βλέπειν.— ὥστε with infinitive, expressing here not merely tendency but result.

Verses 22-37
Matthew 12:22-37. Demoniac healed and Pharisaic calumny repelled (Mark 3:22-30; Luke 11:14-23—cf. Matthew 9:32-34). The healing of a blind and dumb demoniac has its place here not for its own sake, as a miracle, but simply as the introduction to another conflict between Jesus and the Pharisees. It is a story of wicked calumny repelled. The transition from the fair picture of the true Jesus to this hideous Pharisaic caricature is highly dramatic in its effect.

Verse 23
Matthew 12:23. ἐξίσταντο: not implying anything exceptionally remarkable in the cure; a standing phrase (in Mark at least) for the impression made on the people. They never got to be familiar with Christ’s wonderful works, so as to take them as matters of course.— μήτι implies a negative answer: they can hardly believe what the fact seems to suggest = can this possibly be, etc.? Not much capacity for faith in the average Israelite, yet honest-hearted compared with the Pharisee.— ὁ υἱὸς δαβιδ: the popular title for the Messiah.

Verse 24
Matthew 12:24. οἱ δὲ φαρισαῖοι. They of course have a very different opinion. In Mark these were men come down from Jerusalem, to watch, not to lay hold of Jesus, Galilee not being under the direct jurisdiction of the Sanhedrim then (vide on Mark).— οὗτος οὐκ ἐκβάλλει, etc.: theory enunciated for second time, unless Matthew 9:34 be an anticipation by the evangelist, or a spurious reading. What diversity of opinion! Christ’s friends, according to Mark, thought Him “beside himself”—mad, Messiah, in league with Beelzebub! Herod had yet another theory: the marvellous healer was John redivivus, and endowed with the powers of the other world. All this implies that the healing ministry was a great fact.— οὐκ … εἰ μὴ: the negative way of putting it stronger than the positive. The Pharisees had to add εἰ μὴ. They would gladly have said: “He does not cast out devils at all”. But the fact was undeniable; therefore they had to invent a theory to neutralise its significance.— ἄρχοντι, without article, might mean, as prince, therefore able to communicate such power. So Meyer, Weiss, et al. But the article may be omitted after βεελζεβοὺλ as after βασιλεύς, or on account of the following genitive. So Schanz. Whether the Pharisees believed this theory may be doubted. It was enough that it was plausible. To reason with such men is vain. Yet Jesus did reason for the benefit of disciples.

Verse 25
Matthew 12:25. εἰδὼς τὰς ἐνθυμήσεις. Jesus not only heard their words, but knew their thoughts, the malicious feelings which prompted their words, and strove so to present the case as to convict them of bad faith and dishonesty.— πᾶσα βασιλεία, etc.: statement of an axiom widely exemplified in human affairs: division fatal to stability in kingdoms and cities.— σταθήσεται: 1st future passive with an intransitive sense, vide Winer, § 38, 1.

Verses 25-30
Matthew 12:25-30. The theory shown to be absurd.

Verse 26
Matthew 12:26 applies the axiom to Satan, εἰ, introduces a simple particular supposition without reference to its truth.— ἐμερείσθη: the aorist has the force of a perfect. Satan casting out Satan means self-stultification; ipso facto, self-division results. Against the argument it might be objected: Kingdoms and cities do become divided against themselves, regardless of fatal consequences, why not also Satan? Why should not that happen to Satan’s kingdom which has happened even to the Christian Church? Jesus seems to have credited Satan with more astuteness than is possessed by states, cities, and churches. Satan may be wicked, He says in effect, but he is not a fool. Then it has to be considered that communities commit follies which individuals avoid. Men war against each other to their common undoing, who would be wiser in their own affairs. One Satan might cast out another, but no Satan will cast out himself. And that is the case put by Jesus. Some, e.g., De Wette and Fritzsche, take ὁ σατανᾶς τ. σ. ἐκβάλλει as = one Satan casting out another. But that is not Christ’s meaning. He so puts the case as to make the absurdity evident. Ex hypothesi He had a right to put it so; for the theory was that Satan directly empowered and enabled Him to deliver men from his (Satan’s) power.

Matthew 12:27. To the previous convincing argument Jesus adds an argumentum ad hominem, based on the exorcism then practised among the Jews, with which it would appear the Pharisees found no fault.— οἱ υἱοὶ ὑμῶν, not of course Christ’s disciples (so most of the Fathers), for the Pharisaic prejudice against Him would extend to them, but men belonging to the same school or religious type, like-minded. By referring to their performances Jesus put the Pharisees in a dilemma. Either they must condemn both forms of dispossession or explain why they made a difference. What they would have said we do not know, but it is not difficult to suggest reasons. The Jewish exorcists operated in conventional fashion by use of herbs and magical formulæ, and the results were probably insignificant. The practice was sanctioned by custom, and harmless. But in casting out devils, as in all other things, Jesus was original, and His method was too effectual. His power, manifest to all, was His offence.— κριταί. Jesus now makes the fellow-religionists of the Pharisees their judges. On a future occasion He will make John the Baptist their judge (Matthew 21:23-27). Such home-thrusts were very inconvenient.

Verse 28
Matthew 12:28. The alternative: if not by Satan then by the Spirit of God, with an inevitable inference as to the worker and His work.— ἐν πνεύματι θεοῦ. Luke has ἐν δακτύλῳ θ. The former seems more in keeping with the connection of thought as defending the ethical character of Christ’s work assailed by the Pharisees. If, indeed, the spirit of God were regarded from the charismatic point of view, as the source of miraculous gifts, the two expressions would be synonymous. But there is reason to believe that by the time our Gospel was written the Pauline conception of the Holy Spirit’s influence as chiefly ethical and immanent, as distinct from that of the primitive apostolic church, in which it was charismatic and transcendent, had gained currency (vide my St. Paul’s Conception of Christianity, chap. xiii.). A trace of the new Pauline view may be found in Matthew 10:20 : “It is not ye that speak, but the Spirit of your Father speaking in you”. The influence is within, and the product is not unintelligible utterance, like that of the speaker with tongues (1 Corinthians 12, 14), but wise, sincere apology for the faith. But why then did Luke not adopt this Pauline phrase? Because one of his main aims was to bring out the miraculousness of Christ’s healing works; that they were done by the very finger of God (Exodus 8:19).— ἔφθασεν. Fritzsche takes this word strictly as signifying not merely: the kingdom of God has come nigh you ( ἤγγικεν, Luke 10:9), but: has come nigh sooner than you expected. The more general sense, however, seems most suitable, as it is the usual sense in the N. T. The point at issue was: do the events in question mean Satan’s kingdom come or God’s kingdom come? It must be one or other; make up your minds which.

Verse 29
Matthew 12:29. o help them to decide Jesus throws out yet another parabolic line of thought.— ἢ: if all that I have said does not convince you consider this. The parable seems based on Isaiah 49:24-25, and like all Christ’s parabolic utterances appeals to common sense. The theme is, spoiling the spoiler, and the argument that the enterprise implies hostile purpose and success in it superior power. The application is: the demoniac is a captive of Satan; in seeking to cure him I show myself Satan’s enemy; in actually curing him I show myself Satan’s master.— τοῦ ἰσχυροῦ: the article is either generic, or individualising after the manner of parabolic speech. Proverbs and parables assume acquaintance with their characters.— σκεύη, household furniture (Genesis 31:37); ἁρπάσαι, seize (Judges 21:21).— διαρπάσει, make a clean sweep of all that is in the house, the owner, bound hand and foot, being utterly helpless. The use of this compound verb points to the thoroughness of the cures wrought on demoniacs, as in the case of the demoniac of Gadara: quiet, clothed, sane (Mark 5:15).

Verse 30
Matthew 12:30. ne begins at this point to have the feeling that here, as elsewhere, our evangelist groups sayings of kindred character instead of exactly reproducing Christ’s words as spoken to the Pharisees. The connection is obscure, and the interpretations therefore conflicting. On first view one would say that the adage seems more appropriate in reference to lukewarm disciples or undecided hearers than to the Pharisees, who made no pretence of being on Christ’s side. Some accordingly (e.g., Bleek, after Elwert and Ullmann) have so understood it. Others, including Grotius, Wetstein, De Wette, take the ἐγώ of the adage to be Satan, and render: he who, like myself, is not with Satan is against him. Kypke, Observ. Sac., says: “Prima persona posita est a servatore pro quacunque alia, proverbialiter, hoc sensu: qui socius cujusdam bella cum alio gerentis non est, is pro adversario censeri solet. Cum igitur ego me re ipsa adversarium Satanae esse ostenderim, nulla specie socius ejus potero vocari.” This certainly brings the saying into line with the previous train of thought, but if Jesus had meant to say that He surely would have expressed Himself differently. The Fathers (Hilary, Jerome, Chrys.) took the ἐγώ to be Jesus and the ὁ μὴ ὢν to be Satan. So understood, the adage contains a fourth concluding argument against the notion of a league between Jesus and Satan. Most modern interpreters refer the ὁ μ. ω. to the Pharisees. Schanz, however, understands the saying as referring to the undecided among the people. The only serious objection to this view is that it makes the saying irrelevant to the situation.— σκορπίζει: late for the earlier σκεδάννυμι, vide Lob., Phryn., p. 218. As to the metaphor of gathering and scattering, its natural basis is not apparent. But in all cases, when one man scatters what another gathers their aims and interests are utterly diverse. Satan is the arch-waster, Christ the collector, Saviour.

Verse 31
Matthew 12:31. διὰ τοῦτο connects not merely with preceding verse, but with the whole foregoing argument. Mark more impressively introduces the blasphemy logion with a solemn ἀμὴν λέγω ὑμῖν.— πᾶσα ἁμαρτία, etc. A broad preliminary declaration of the pardonableness of human sin of all sorts, and especially of sins of the tongue, worthy and characteristic of Jesus, and making what follows more impressive.— ἡ δὲ τ. π. βλας. οὐκ ἀφεθήσεται: pointed, emphatic exception. Evidently the Spirit here is taken ethically. He represents the moral ideal, the absolutely good and holy. Blasphemy against the Spirit so conceived, unpardonable—that is our Lord’s deliberate judgment.— βλασφημία, injurious speech (from βλάπτω and φήμη), in such a case will mean speaking of the holy One as if He were unholy, or, in the abstract, calling good evil, not by misunderstanding but through antipathy to the good.

Verse 31-32
Matthew 12:31-32. Jesus changes His tone from argument to solemn warning.

Verse 32
Matthew 12:32. o serious a statement needs to be carefully guarded against misapprehension; therefore Jesus adds an explanatory declaration.— λόγον κατὰ τ. υ. τ. ἀνθρώπου. Jesus distinguishes between a word against the Son of Man and a word against the Holy Ghost. The reference in the former is to Himself, presumably, though Mark at the corresponding place has “the sons of men,” and no special mention of a particular son of man. Christ gives the Pharisees to understand that the gravamen of their offence is not that they have spoken evil of Him. Jesus had no exceptional sensitiveness as to personal offences. Nor did He mean to suggest that offences of the kind against Him were more serious or less easily pardonable than such offences against other men, say, the prophets or the Baptist. Many interpreters, indeed, think otherwise, and represent blasphemy against the Son of Man as the higher limit of the forgiveable. A grave mistake, I humbly think. Jesus was as liable to honest misunderstanding as other good men, in some respects more liable than any, because of the exceptional originality of His character and conduct. All new things are liable to be misunderstood and decried, and the best for a while to be treated as the worst. Jesus knew this, and allowed for it. Men might therefore honestly misunderstand Him, and be in no danger of the sin against the Holy Ghost (e.g., Saul of Tarsus). On the other hand, men might dishonestly calumniate any ordinary good man, and be very near the unpardonable sin. It is not the man that makes the difference, but the source of the blasphemy. If the source be ignorance, misconception, ill-informed prejudice, blasphemy against the Son of Man will be equally pardonable with other sins. If the source be malice, rooted dislike of the good, selfish preference of wrong, because of the advantage it brings, to the right which the good seek to establish, then the sin is not against the man but against the cause, and the Divine Spirit who inspires him, and though the agent be but a humble, imperfect man, the sinner is perilously near the unpardonable point. Jesus wished the Pharisees to understand that, in His judgment, that was their position.— οὔτε, οὔτε analyse the negation of pardon, conceived as affecting both worlds, into its parts for sake of emphasis (vide on Matthew 5:34-36). Dogmatic inferences, based on the double negation, to possible pardon after death, are precarious. Lightfoot (Hor. Heb.) explains the double negation by reference to the Jewish legal doctrine that, in contrast to other sins, profaning the name of God could be expiated only by death, unpardonable in this life. Blasphemy against the Holy Ghost, says Jesus, in conscious antithesis, pardonable neither here nor there: “neque ante mortem, neque per mortem”.

Verse 33
Matthew 12:33. ποιήσατε = εἴπατε (Euthy. Zig.), judge, pronounce; call both tree and fruit good, or evil; they must both be of one kind, in fact and in thought (vide Kypke, ad loc.). The reference of the adage has been much discussed: to the Pharisees or to Christ? Kypke replies: to Christ if you connect with what goes before, to the Pharisees if with what follows. As an adage the saying admits of either application. The Fathers favoured the reference to Christ, whom Meyer follows.

Verses 33-37
Matthew 12:33-37. Kindred Logia. With the word concerning blasphemy the self-defence of Jesus against Pharisaic calumny reached its culmination and probably (as in Mark’s report) its close. The sentences following seem to be accretions rather than an organic part of the discourse. They substantially reproduce sayings found in Sermon on Mount (Matthew 7:16-20), there directed against false prophets, here against false religionists. 

Verse 34
Matthew 12:34. γεννήματα ἐχιδνῶν, vide Matthew 3:7. John and Jesus agree in thinking the Pharisees a viper-brood. Both conceive them as morally hopeless. The Baptist wonders that they should come to a baptism of repentance. Jesus thinks them far on the way to final impenitence. But the point He makes here is that, being what they are, they cannot but speak evil. The poison of their nature must come out in their words.

Verse 35
Matthew 12:35. ὁ ἀγαθὸς ἀ.: good in the sense of benignant, gracious, kindly, the extreme moral opposite of the malignant viper-nature.— θησαυροῦ: in Matthew 12:34 the heart is conceived as a fountain, of which speech is the overflow, here as a treasure whose stores of thought and feeling the mouth freely distributes.— ἐκβάλλει suggests speech characterised by energy, passion. There was no lack of emphasis in Pharisaic comments on Jesus. They hissed out their malevolent words at Him, being not heartless but bad-hearted. But cf. texts referred to on margin.

Matthew 12:36. πᾶν ρ. ἀργὸν: speech being the outcome of the heart, no word is insignificant, not even that which is ἀργόν, ineffectual ( α. ἔργον), insipid, “idle”. It is an index of thoughtlessness if not of malice. This verse contains an important warning, whether spoken at this time or not.

Verse 37
Matthew 12:37. ἐκ γὰρ τ. λόγων σου. Judgment by words here taught; in Matthew 25:31-46 judgment by the presence or absence of kind deeds. No contradiction, for words are viewed as the index of a good or bad heart: bad positively, like that of the Pharisees, who spoke wickedly; bad negatively, like that of the thoughtless, who speak senselessly. On the teaching of this passage cf. James 3.

Verse 38
Matthew 12:38. σημεῖον: what kind of a sign? They thought the cure of demoniacs a sign from hell. Elsewhere we read of their asking a sign from heaven (Matthew 16:1). From what quarter was the sign now asked to come from? Perhaps those who made the demand had no idea; neither knew nor cared. Their question really meant: these signs won’t do; if you want us to believe in you you must do something else than cast out devils. The apparent respect and earnestness of the request are feigned: “teacher, we desire from you (emphatic position) to see a sign”. It reminds one of the mock homage of the soldiers at the Passion (Matthew 27:27-31).

Verses 38-45
Matthew 12:38-45. A sign asked and refused, with relative discourse (Luke 11:16; Luke 11:29-36). Both Matt.’s and Luke’s reports convey the impression that the demand for a sign, and the enunciation of the Satanic theory as to Christ’s cures of demoniacs, were synchronous. If they were, the demand was impudent, hypocritical, insulting. Think of the men who could so speak of Christ’s healing ministry wanting a sign that would satisfy them as to His Messianic claims!

Verse 39
Matthew 12:39. γενεὰ as in Matthew 11:16, a moral class, “quae in omni malitia et improbitate vivit,” Suicer, s. v. γενεά.— μοιχαλὶς, unfaithful to God as a wife to a husband, apt description of men professing godliness but ungodly in heart.— ἐπιζητεῖ, hankers after, as in Matthew 6:32; characteristic; men that have no light within crave external evidence, which given would be of no service to them. Therefore: οὐ δοθήσεται: it will not be given either by Jesus or by any one else. He declines, knowing it to be vain. No sign will convince them; why give one?— εἰ μὴ, etc.: except the sign of Jonah the prophet, which was no sign in their sense. What is referred to? But for what follows we should have said: the preaching of repentance by Jonah to the Ninevites. So Luke 11:30 seems to take it. Jonah preached repentance to the men of Nineveh as the only way of escape from judgment. Jesus points to that historic instance and says: Beware! Jonah was not the only prophetic preacher of repentance; but, as Nineveh is held up as a reproach to the persons addressed, to single him out was fitting.

Verse 40
Matthew 12:40 gives an entirely different turn to the reference. he verse cannot be challenged on critical grounds. If it is an interpolation, it must have become an accepted part of the text before the date of our earliest copies. If it be genuine, then Jesus points to His resurrection as the appropriate sign for an unbelieving generation, saying in effect: you will continue to disbelieve in spite of all I can say or do, and at last you will put me to death. But I will rise again, a sign for your confusion if not for your conversion. For opposite views on this interpretation of the sign of Jonah, vide Meyer ad loc. and Holtzmann in H.C.

Verse 41
Matthew 12:41. pplication of the reference in Matthew 12:39. The men of Nineveh are cited in condemnation of the Jewish contemporaries of Jesus. Cf. similar use of historic parallels in Matthew 11:20-24.— πλεῖον ἰωνᾶ, more than Jonah, cf. Matthew 12:6; refers either to Jesus personally as compared with Jonah, or to His ministry as compared with Jonah’s. In the latter case the meaning is: there is far more in what is now going on around you to shut you up to repentance than in anything Jonah said to the men of Nineveh (so Grotius).

Verse 42
Matthew 12:42. βασίλισσα νότου is next pressed into the service of putting unbelievers to shame. The form βασίλισσα was condemned by Phryn., but Elsner cites instances from Demosthenes and other good writers. J. Alberti also (Observ. Philol.) cites an instance from Athenæus, lib. xiii. 595: βασίλισσʼ ἔσει βαβυλῶνος. The reference is to the story in 1 Kings 10 and 2 Chronicles 9 concerning the Queen of Sheba visiting Solomon.— ἐκ τῶν περάτων τῆς γῆς. Elsner quotes in illustration the exhortation of Isocrates not to grudge to go a long way to hear those who profess to teach anything useful.— πλεῖον σ., again a claim of superiority for the present over the great persons and things of the past. On the apparent egotism of these comparisons, vide my Apologetics, p. 367; and remember that Jesus claimed superiority not merely for Himself and His work, but even for the least in the Kingdom of Heaven (Matthew 11:11).

Verse 43
Matthew 12:43. διʼ ἀνύδρων τόπων: the haunts of demons, as popularly conceived, were places uninhabited by men, deserts and graveyards. The demon in Tobit 8:3 flies to the uppermost parts of Egypt; and in Baruch 4:35 a land desolated by fire is to become tenanted by demons.— διέρχεται ζητοῦν: the spirit keeps moving on in quest of a resting place; like a human being he feels ill at ease in the monotonous waste of sand.— οὐκ εὑρίσκει: in Luke εὑρίσκον. The change from participle to finite verb is expressive. The failure to find a resting place was an important fact, as on it depended the resolve to return to the former abode.

Verses 43-45
Matthew 12:43-45. A comparison. Cf. Luke 11:24-26. Formerly Jesus had likened the evil race of Pharisaic religionists to children playing in the market-place (Matthew 9:16-19). Now He uses expelled demons to depict their spiritual condition. The similitude moves in the region of popular opinion, and gives a glimpse into the superstitions of the time. We gather from it, first, that the effects of the arts of exorcists were temporary; and, second, the popular theory to explain the facts: the demon returned because he could not find a comfortable home anywhere else. On this vide Lightfoot, Hor. Heb. The parable was naturally suggested by the cure of the demoniac (Matthew 12:22).

Verse 44
Matthew 12:44. σχολάζοντα σ. καὶ κ. = untenanted and ready for a tenant, inviting by its clean, ornamented condition. The epithets simply describe in lively pictorial manner the risk of repossession. But naturally commentators seek spiritual equivalents for them. Ornamented how? With grace, say some (Hilary, Chrys., Godet), with sin, others (Orig., Jer., Euthy., Weiss, etc.). The ornamentation must be to the taste of the tenant. And what is that? Neither for sin nor for grace, but for sin counterfeiting grace; a form of godliness without the power; sanctity which is but a mask for iniquity. The house is decorated reputedly for God’s occupancy, really for the devil’s— σεσαρωμένον; σαροῦν is condemned by Phryn.; “when you hear one say σάρωσον bid him say παρακόρησον”.

Verse 45
Matthew 12:45. ἑπτὰ ἕτερα πνεύματα, etc. This feature is introduced to make the picture answer to the moral condition of the Pharisees as conceived by Jesus. The parable here passes out of the region of popular imagination and natural probability into a region of deeper psychological insight. Why should the demon want associates in occupancy of the house? Why not rather have it all to himself as before?— οὕτως ἔσται, etc. Ethical application. The general truth implied is: moral and religious reform may be, has been, succeeded by deeper degeneracy. The question naturally suggests itself: what is the historical range of the application? It has been answered variously. From the lawgiving till the present time (Hil., Jer.); from the exile till now (Chrys., Grotius, etc.); from the Baptist till now (Weiss. etc.). Christ gives no hint of what period was in His thoughts, unless we find one in the epithet μοιχαλὶς (Matthew 12:39), which recalls prophetic charges of unfaithfulness to her Divine Husband against Israel, and points to the exile as the crisis at which she seriously repented of that sin. It is not at all likely that Christ’s view was limited to the period dating from John’s ministry. Moral laws need large spaces of time for adequate exemplification. The most instructive exemplification of the degeneracy described is supplied by the period from Ezra till Christ’s time. With Ezra ended material idolatry. But from that period dates the reign of legalism, which issued in Rabbinism, a more subtle and pernicious idolatry of the letter, the more deadly that it wore the fair aspect of zeal for God and righteousness.

Verse 46
Matthew 12:46. ἀδελφοὶ, brothers in the natural sense, sons of Mary by Joseph? Presumably, but an unwelcome hypothesis to many on theological grounds.— εἱστήκεισαν, pluperfect, but with sense of imperfect (Fritzsche). They had been standing by while Jesus was speaking.— ἔξω, on the outskirts of the crowd, or outside the house into which Jesus entered (Mark 3:19).

Verses 46-50
Matthew 12:46-50. The relatives of Jesus (Mark 3:31-35; Luke 8:19-21). Matthew and Mark place this incident in connection with the discourse occasioned by Pharisaic calumny. Luke gives it in a quite different connection. The position assigned it by Matthew and Mark is at least fitting, and through it one can understand the motive. Not vanity: a desire to make a parade of their influence over their famous relative on the part of mother and brethren (Chrys., Theophy., etc.), but solicitude on His account and a desire to extricate Him from trouble. This incident should be viewed in connection with the statement in Mark 3:21 that friends thought Jesus beside Himself. They wished to rescue Him from Himself and from men whose ill-will He had, imprudently, they probably thought, provoked.

Verse 47
Matthew 12:47 (wanting in (77)(78)(79)) states what is implied in Matthew 12:48 ( τῷ λέγοντι), hat some one reported to Jesus the presence of His relatives.

Verse 48
Matthew 12:48. τίς ἐστιν ἡ μήτηρ μου. One might have expected Jesus, out of delicacy, to have spoken only of His brethren, leaving the bearing of the question on His mother to be inferred. But the mention of her gave increased emphasis to the truth proclaimed. The question repels a well-meant but ignorant interference of natural affection with the sovereign claims of duty. It reveals a highly strung spirit easily to be mistaken for a morbid enthusiasm.

Verse 49
Matthew 12:49. ἐκτείνας τ. χ.: an eloquent gesture, making the words following, for those present, superfluous.— ἰδού, etc. There are idealists, promoters of pet schemes, and religious devotees whom it would cost no effort to speak thus; not an admirable class of people. It did cost Jesus an effort, for He possessed a warm heart and unblighted natural affections. But He sacrificed natural affection on the altar of duty, as He finally sacrificed His life.

Verse 50
Matthew 12:50. efinition of spiritual kinsmanship. The highest brotherhood based on spiritual affinity.— ὅστις γὰρ ἂν ποιήσῃ: a general present supposition expressed by the subjunctive with ἂν followed by present indicative.— τὸ θέλημα τ. πατρός μ. τ. ἐν οὐρανοῖς: this probably comes nearest to Christ’s actual words. In such a solemn utterance He was likely to mention His Father, whose supreme claims His filial heart ever owned. Mark has “the will of God”; Luke “those who hear and do the word of God”—obviously secondary.

13 Chapter 13 

Verse 1
Matthew 13:1. ἐν τῇ ἡμέρᾳ ἐκείνῃ. The parable stands in the same connection in Mark (not in Luke), but not as following in immediate temporal sequence. No stress should be laid on Matthew’s phrase “on that day”.— ἐξελθὼν τῆς οἰκίας: the house in which Jesus is supposed to have been when His friends sought for Him, though Matthew makes no mention of it (vide Mark 3:19).— ἐκάθητο: as at the teaching on the hill (Matthew 5:1), suggestive of lengthened discourse. The Teacher sat, the hearers stood.

Verses 1-9
Matthew 13:1-9. The Parable of the Sower (Mark 4:1-9; Luke 8:4-8). 

Verse 2
Matthew 13:2. ὄχλοι πολλοί, great numbers of people in all the accounts, compelling the Teacher to withdraw from the shore into the sea, and, sitting in a boat, to address the people standing on the margin. Much interest, popularity of the Teacher still great, and even growing; yet He has formed a very sober estimate of its value, as the parable following shows.

Verse 3
Matthew 13:3. ὁ σπείρων: either ὁ generic, or the Sower of my story.— τοῦ σπείρειν: the infinitive of purpose with the genitive of article, very frequent in N. T. and in late Greek.

Verses 3-9
Matthew 13:3-9. The Parable.

Verse 4
Matthew 13:4. παρὰ τὴν ὁδόν: not the highway, of which there were few, but the footpath, of which there were many through or between the fields.

Verse 5
Matthew 13:5. ἐπὶ τὰ πετρώδη, upon shallow ground, where the rock was near the surface ( οὐκ εἶχεν γῆν πολλήν).

Verse 6
Matthew 13:6. ἐκαυματίσθη, it was scorched (by the sun) (cf. Revelation 16:8), which had made it spring earliest: promptly quickened, soon killed.

Verse 7
Matthew 13:7. ἐπὶ τὰς ἀκάνθας. Fritzsche prefers the reading ἐις because the seed fell not on thorns already sprung up, but on ground full of thorn seeds or roots. But the latter idea, which is the true one, can be expressed also by ἐπὶ.— ἀνέβησαν: the thorns sprang up as well as the corn, and growing more vigorously gained the upper hand.— ἔπνιξαν. Euthy. Zig. finds this idea in ἀνέβησαν, for which he gives as synonym ὑπερίσχυσαν.

Verse 8
Matthew 13:8. καλὴν, genuinely good land free from all the faults of the other three: soft, deep, clean.— ἐδίδου, yielded. In other texts (Matthew 3:8; Matthew 3:10; Matthew 7:17) ποιεῖν is used.— ἑκατόν, ἑξήκοντα, τριάκοντα: all satisfactory; 30 good, 60 better, 100 best (Genesis 26:12).

Verse 9
Matthew 13:9. ὁ ἔχων ὦτα ἀκ. ἀκ. An invitation to think of the hidden meaning, or rather a hint that there was such a meaning. The description of the land in which the sower carried on his operations would present no difficulties to the hearers: the beaten paths, the rocky spots, the thorny patches were all familiar features of the fields in Palestine, and the fate of the seed in each case was in accordance with common experience. But why paint the picture? What is the moral of the story? That Jesus left them to find out.

Verse 10
Matthew 13:10. διατί ἐν παραβολαῖς: Matthew makes the question refer to the method of teaching, Mark and Luke to the meaning of the parables spoken. The two questions were closely connected, and both doubtless in the minds of the disciples. A more serious difficulty arises in connection with Christ’s answer to their question, which seems to say that He adopted the parabolic method in order to hide the truths of the kingdom from unspiritual minds. Nothing is more certain than that Jesus neither did nor could adopt any such policy, and if the evangelists ascribed it to Him, then we should have no alternative but to agree with those who, like Holtzmann (H. C.) and Jülicher (Die Gleichnissreden Jesu, pp. 131, 149, vide also his Einleitung in das N. T., p. 228), maintain that the evangelists have mistaken His meaning, reading intention in the light of result. It is much better to impute a mistake to them than an inhuman purpose to Christ.

Matthew 13:11. τὰ μυστήρια: the word, as here used, might suggest the idea of a mysterious esoteric doctrine concerning the Kingdom of God to be taught only to a privileged inner circle. But the term in the N. T. means truths once hidden now revealed, made generally known, and in their own nature perfectly intelligible. So, e.g., in Ephesians 3:9, Colossians 1:26. Jesus desired to make the truths of the kingdom of God known to all; by parables if they could not be understood otherwise. His aim was to enlighten, not to mystify.

Verses 10-17
Matthew 13:10-17. The disciples ask an explanation. There is some difficulty in forming a clear idea of this interlude. Who asked? The Twelve only, or they and others with them, as Mark states (Matthew 4:10)? And when? Immediately after the parable was spoken, or, as was more likely, after the teaching of the day was over? The one certain point is that an explanation was asked and given.

Verse 12
Matthew 13:12. his moral apothegm is here given only in Matt. It contains a great truth, whether spoken or not on this occasion. For the construction, vide at Matthew 10:14.— περισσευθήσεται: again in Matthew 25:29, where the saying is repeated. This use of the passive in a neuter sense belongs to late Greek.

Verse 13
Matthew 13:13. διὰ τοῦτο ὅτι. Mark and Luke have ἵνα, the former assigning a reason, the latter ascribing a purpose. In Matt. Jesus says: I speak in parables because seeing they do not see, etc.; which ought naturally to mean: they are dull of apprehension, therefore I do my best to enlighten them.

Verse 14-15
Matthew 13:14-15. he prophetic citation, given as such by Matthew only, may be due to him, though put into the mouth of Jesus. It is conceivable, however, that Jesus might use Isaiah’s words in Isaiah’s spirit, i.e., ironically, expressing the bitter feeling of one conscious that his best efforts to teach his countrymen would often end in failure, and in his bitterness representing himself as sent to stop ears and blind eyes. Such utterances are not to be taken as deliberate dogmatic teaching. If, as some allege, the evangelists so took them, they failed to understand the mind of the Master. The quotation exactly follows the Sept(80) The verb καμμύω (Matthew 13:15, ἐκάμμυσαν) is condemned by Phryn. as barbarous, the right word being καταμύειν.

Verse 16-17
Matthew 13:16-17. In Mk. (Mark 4:13) Jesus reproaches the disciples for their ignorance; here He congratulates them on their faculty of seeing and hearing (spiritually).— ὑμῶν: in emphatic position, suggesting contrast between disciples and the multitude.— μακάριοι, vide on chap. Matthew 5:3.— ὅτι βλ., because, not for what, they see.— ἀμὴν γὰρ λέγω: introducing an important statement.— προφῆται καὶ δίκαιοι, same combination as in Matthew 10:41. The felicity now consists in the things seen and heard. The perceiving senses and the things to be perceived imply each other, neither by themselves yield enjoyment. This passage is given by Lk. (Luke 10:23-24) in a more suitable connection (report on their mission by the Seventy). Here it creates an exaggerated impression as to the extent of the new departure. The parabolic teaching of Jesus, as exemplified in the Sower and other parables here collected, was not an absolutely new feature. He had always been speaking more or less in parables (“Fishers of Men,” Matthew 4:19; “Salt of the Earth,” “City on a Hill,” Matthew 5:13-14; “Two Builders,” Matthew 7:24-27; “Whole need not a Physician,” Matthew 9:12; “New Garment and New Wine,” Matthew 9:16-17, etc.). Some of the parables in this connection, the Treasure and the Pearl, e.g., may be gems preserved from some otherwise forgotten synagogue discourses, say those delivered in the preaching tour through Galilee.

Verse 18
Matthew 13:18. ἀκούσατε τ. π.: not, hear it over again, but, what it means.— σπείραντος, aorist, of the man who sowed in the story just told.

Verses 18-23
Matthew 13:18-23. Interpretation of the Sower (Mark 4:14-20; Luke 8:11-15).

Verse 19
Matthew 13:19. παντὸς ἀκούοντος, in the case of any one who hears, “for the classical ἐάν τις ἀκούσῃ” (Camb. G. T.). It may be a case of interrupted construction, the sentence beginning with the intention to make the genitive dependent on an ἐκ τῆς καρδίας before ἁρπάζει (so Weiss).— τὸν λόγον τῆς βασιλείας: the Sower, unlike the other parables in this chapter, contains no hint that it concerns the kingdom. But in Christ’s discourses that almost went without saying.— μὴ συνιέντος: “not taking it in,” a phrase which happily combines the physical fact of the parable with the figurative sense.— ὁ πονηρός, the evil one, Satan, represented by the innocent birds of the parable. What a different use of the emblem from that in Matthew 6:26!— ἐν τῇ καρδίᾳ: we should hardly say of truth not understood that it had been sown in the heart. But heart is used in Scripture in a wide sense, as the seat of intellect as well as of feeling. The word in the case supposed is in the mind, as the seed is in the ground: on it, if not in it; in it as words, if not as truth.— οὗτός ἐστιν, etc., this is he sown, etc., said of the man, not of the seed. Sign and thing signified identified, cf. “this is my body”. Properly, the seed sown, etc., represents the case of such a man. So throughout the interpretation.

Verse 20
Matthew 13:20. μετὰ χαρᾶς λ.: this is the new feature in the second type added to the hearing of the first; hearing and receiving with joy characteristic of quick emotional shallow natures, but not of them only. Deep earnest natures also have joy in truth found, but with a difference.

Verse 21
Matthew 13:21. οὐκ ἔχει: instead of the participle ἔχων under the influence of Mk.’s text (Weiss).— πρόσκαιρος. temporary, cf. 2 Corinthians 4:18.

Verse 22
Matthew 13:22. ἀκούων, hearing alone predicated of the third type, but receiving both intellectually and emotionally implied; everything necessary present except purity of heart, singleness of mind. Hearing is to be taken here in a pregnant sense as distinct from the hearing that is no hearing (Matthew 13:13).— μέριμνα τ. α., ἀπάτη τ. π.: together = worldliness. Lust for money and care go together and between them spoil many an earnest religious nature.— ἄκαρπος may refer cither to the man (Meyer) or to the word ( λόγον just before; Bengel, Weiss); sense the same. There is fruit in this case; the crop does not wither in the blade: it reaches the green ear, but it never ripens.

Verse 23
Matthew 13:23. ἀκούων καὶ συνιείς. The specific feature of the fourth and alone satisfactory type is not brought out either in Mt. or in Mk. but only in Lk. by his happy phrase: ἐν καρδίᾳ καλῇ καὶ ἀγαθῇ. The third type understands (Mt.) and receives into the heart (Mk.), but the fourth in addition receives into a clean, i.e., a “good and honest,” heart.— ὃς δὴ: δὴ occurs here for the first time in Mt., and only a few times altogether in the N. T., but always with marked expressiveness. According to Passow and Baümlein (Grammatik, § 669, and Untersuchungen über G. Partikeln, p. 98), connected with δῆλος in origin and meaning, and signifying that the thing stated is clear, specially important, natural in the given circumstances.— ὃς δὴ here = who, observe, or of course. Given such conditions, fruitfulness certainly results.— καρποφορεῖ, bringeth forth fruit such as is desired: ripe, useful.— ὁ in last clause may be pointed either ὁ μὲν, ὁ δὲ (T. R.) or ὃ μὲν, ὃ δὲ (W. H(81)). In the former case the meaning is: this man brings forth 100 fold, that man, etc.; in the latter, ὃ is accusative neuter after ποιεῖ, and refers to the fruit. Opinion very much divided, sense the same.

This interpretation of the Sower raises two questions: Was it needed? Does it really explain the parable? which is in effect to ask: Does it proceed from Jesus? As to the former: could not even the general hearer, not to speak of the Twelve, understand the parable well enough? True, no hint that it related to the kingdom was given, but, as already remarked, that might go without saying. Jesus had all along been using similitudes explaining His meaning rather than needing explanation. Then parabolic speech was common even in Rabbinical circles, a source at once of entertainment and of light to hearers. In Mt.’s report the disciples do not even ask an explanation, so that that given comes on us as a surprise (Holtz. in H. C.). Christ’s audience might at least carry away the general impression that He was dissatisfied with the result of His ministry, in many cases in which His teaching seemed to Him like seed cast on unproductive places. It might require further reflection, more than the majority were capable of, to comprehend the reasons of failure. Self-knowledge and observation of character were needed for this. As to the interpretation given, it has been objected (Weiss, Jülicher, etc.) that it is allegorical in method, and that, while going into details as to the various persons and things mentioned in the parable and their import, it fails to give the one main lesson which it, like every parable, is designed to teach; in short, that we cannot see the wood for the trees. As to this it may be remarked: (1) There is a tangible difference between allegory and parable. Allegory and interpretation answer to each other part by part; parable and interpretation answer to each other as wholes. (2) Christ’s parables are for the most part not allegories. (3) It does not follow that none of them can be. Why should the use of allegory be interdicted to Him? May the Sower not be an exception? That it is has been ably argued by Feine in Jahrbücher für Prot. Theologie, 1888, q. v. (4) The exclusion of so-called allegorising interpretation may be carried to a pedantic extreme in connection with all the parables, as it is, indeed, in my opinion, especially by Weiss. Thus we are told that in the saying “the whole need not a physician,” Jesus did not mean to suggest that He was a physician but only to hint the special claims of a class on His attention. But the question may be asked in every case: What was the genesis of the parable? How did it grow in Christ’s mind? The Sower, e.g.? Was it not built up of likenesses spontaneously suggesting themselves now and then; of Himself to a sower, and of various classes of hearers to different kinds of soil? In that case the “allegorical” interpretation is simply an analysis of the parable into its genetic elements, which, on that view, have more than the merely descriptive value assigned to them by Weiss. (5) As to missing the main lesson amid details: is it not rather given, Eastern fashion, through the details: the preaching of the kingdom not always successful, failure due to the spiritual condition of hearers? That is how we Westerns, in our abstract generalising way, put it. The Orientals conveyed the general through concrete particulars. Jesus did not give an abstract definition of the Fatherhood of God. He defined it by the connections in which He used the title Father. That Jesus talked to His disciples about the various sorts of hearers, their spiritual state, and what they resembled, I think intrinsically likely. It is another question whether His interpretation has been exactly reproduced by any of the Synoptists.

Verses 24-30
Matthew 13:24-30. The Tares. This parable has some elements in common with that in Mark 4:26-29, whence the notion of many critics that one of the two has been formed from the other. As to which is the original, opinion is much divided. (vide Holtz., H. C.) Both, I should say. The resemblance is superficial, the lesson entirely different.—The Sower describes past experiences; the Tares is prophetic of a future state of things. But may it not be a creation of apostolic times put into the mouth of Jesus? No, because (1) it is too original and wise, and (2) there were beginnings of the evil described even in Christ’s lifetime. Think of a Judas among the Twelve, whom Jesus treated on the principle laid down in the parable, letting him remain among the disciples till the last crisis. It may have been his presence among the Twelve that suggested the parable.

Matthew 13:24. παρέθηκεν, again in Matthew 13:31, usually of food, here of parable as a mental entertainment; used with reference to laws in Exodus 21:1, Deuteronomy 4:44.— ὡμοιώθη, aorist used proleptically for the future; cf. 1 Corinthians 7:28.— ἀνθρώπῳ, likened to a man, inexactly, for: “to the experience of a man who,” etc., natural in a popular style.— σπείραντι, aorist because the seed had been sown when the event of the parable took place.— καλὸν, good, genuine, without mixture of other seeds.

Verse 25
Matthew 13:25. ἐν τῳ καθεύδειν = during the night.— α. ὁ ἐχθρὸς, his enemy. Weiss (Matt.-Evang., 347) thinks this feature no part of the original parable, but introduced to correspond with the interpretation (Matthew 13:39), no enemy being needed to account for the appearance of the “tares,” which might grow then as now from seed lying dormant in the ground. Christ’s parables usually comply with the requirements of natural probability, but sometimes they have to depart from them to make the parable answer to the spiritual fact; e.g., when all the invited are represented as refusing to come to the feast (Luke 14:16-24). The appearance of the “tares” might be made a preternatural phenomenon out of regard to the perfect purity of the seed, and the great abundance of bad men in a holy society. A few scattered stalks might spring up in a natural way, but whence so many?— ἐπέσπειρεν, deliberately sowed over the wheat seed as thickly as if no other seed were there.— ζιζάνια = bastard wheat, darnel, lolium temulentum, common in Palestine (Furrer, Wanderungen, p. 293), perhaps a Semitic word. Another name for the plant in Greek is αἷρα (Suidas, Lex.).

Verse 26
Matthew 13:26. τότε ἐφάνη: not distinguishable in the blade, not till it reached the ear, then easily so by the form, the ear branching out with grains on each twig (Koetsveld, De Gelijk., p. 25).

Verse 27
Matthew 13:27. οὐχὶ κ. σ. ἔσπειρας, etc.: the surprise of the work-people arises from the extent of the wild growth, which could not be explained by bad seed (with so careful a master) or natural growth out of an unclean soil. The tares were all over the field.

Verse 28
Matthew 13:28. ἐχθρὸς ἄν.: an inference from the state of the field—fact not otherwise or previously known.— θέλεις … συλλέξωμεν, deliberative subjunctive in 1st person with θέλεις, 2nd person; no ἵνα used in such case (Burton, M. and T., § 171). The servants propose to do what was ordinarily done, and is done still (vide Stanley, Sinai and Palestine, p. 426, and Furrer, Wanderungen, 293: “men, women and children were in many fields engaged in pulling up the weeds,” in which he includes “den Lolch”).

Verse 29
Matthew 13:29. οὔ, emphatic; laconic “no,” for good reason.— μήποτε: the risk is that wheat and “tares” may be uprooted together.— ἅμα, with dative ( αὐτοῖς) but not a preposition, the full phrase is ἅμα σὺν: “at the same time with,” as in 1 Thessalonians 4:17; 1 Thessalonians 5:10. On this word vide Bos, Ellip. Graee., p. 463, and Klotz, Devar., ii. 97. The roots being intertwined, and having a firm hold of the soil, both wheat and tares might be pulled up together.

Verse 30
Matthew 13:30. συλλέξατε πρῶτον: before or after cutting down the crop? Not said which; order of procedure immaterial, for now the wheat is ripe.— δήσατε εἰς δέσμας; the εἰς, omitted in some MSS., is not necessary before a noun of same meaning with the verb. Fritzsche thinks the expression without preposition more elegant. Meyer also omits, with appeal to Kühner on verbs with double accusatives.—This parable embodies the great principle of bad men being tolerated for the sake of the good. It relegates to the end the judgment which the contemporaries of Jesus, including the Baptist, expected at the beginning of the Messianic kingdom (Weiss-Meyer).

Verse 31
Matthew 13:31. σινάπεως: from σίναπι, late for νάπν in Attic, which Phryn. recommends to be used instead (Lobeck, 288).

Verses 31-35
Matthew 13:31-35. The Mustard Seed and the Leaven (Luke 13:18-21 (both); Mark 4:30-32 (Mustard Seed)). A couplet of brief parables of brighter tone than the two already considered, predicting great extensive and intensive development of the Kingdom of God; from Luke’s narrative (Matthew 13:10), apparently part of a synagogue discourse. It is intrinsically probable that Jesus in all His addresses in the synagogue and to the people used more or less the parabolic method. To this extent it may be literally true that “without a parable spake He not unto them” (Matthew 13:34).

Verse 32
Matthew 13:32. ὃ, neuter, by attraction of σπερμάτων, instead of ὃν in agreement with κόκκῳ, masculine.— μικρότερον, not less perhaps than all the seeds in the world. An American correspondent sent me a sample of the seeds of the cotton tree, which he thinks Christ would have made the basis of His parable had He spoken it in America.— μεῖζον τῶν λαχάνων, greater than (all) the herbs. The comparison implies that it too is an herb. There would be no point in the statement that a plant of the nature of a tree grew to be greater than all garden herbs. This excludes the mustard tree, called Salvadora Persica, to which some have thought the parable refers.— δένδρον, not in nature but in size; an excusable exaggeration in a popular discourse. Koetsveld remarks on the greatly increased growth attained by a plant springing from a single seed with plenty of room all round it (De Gelijk., p. 50).— ὥστε here indicates at once tendency and result, large enough to make that possible, and it actually happened. The birds haunted the plant like a tree or shrub. Mark refers only to the possibility (Mark 4:32).— κατασκηνοῦν (cf. κατασκηνώσεις, Matthew 8:20), not nidulari, to make nests (Erasmus), but to “lodge,” as in A. V(82) The mustard plant is after all of humble size, and gives a very modest idea of the growth of the kingdom. But it serves admirably to express the thought of a growth beyond expectation. Who would expect so tiny a seed to produce such a large herb, a monster in the garden?

Verse 33
Matthew 13:33. ὁμοία … ζύμῃ, like in respect of pervasive influence. In Rabbinical theology leaven was used as an emblem of evil desire (Weber, p. 221). Jesus had the courage to use it as an emblem of the best thing in the world, the Kingdom of God coming into the heart of the individual and the community.— ἐνέκρυψεν, hid by the process of kneading.— ἔως οὒ ἐζυμώθη: ἔως with the indicative, referring to an actual past occurrence.

Both these parables show how thoroughly Jesus was aware that great things grow from minute beginnings. How different His idea of the coming of the kingdom, from the current one of a glorious, mighty empire coming suddenly, full grown! Instead of that a mustard seed, a little leaven!

Verse 34
Matthew 13:34. χωρὶς παραβολῆς, etc.: if this remark apply to Christ’s popular preaching generally, then the parables reported, like the healing narratives, are only a small selection from a large number, a fragrant posy culled from the flower garden of Christ’s parabolic wisdom.— ἐλάλει: imperfect, pointing to a regular practice, not merely to a single occasion.

Verse 34-35
Matthew 13:34-35 contain a reflection more suitable for the close of the collection of parables in this chapter, brought in here apparently because the evangelist has under his eye Mark’s narrative, in which a similar reflection is attached to the parable of the mustard seed (Mark 4:33-34).

Verse 35
Matthew 13:35. rophetic citation from Psalms 78:2, suggested by παραβολαῖς in Sept(83), second clause, free translation from Hebrew.— ἐρεύξομαι in Sept(84) for הּבִּיעַ in Psalms 19:2, etc. (not in Psalms 78:2), a poetic word in Ionic form, bearing strong, coarse meaning; used in softened sense in Hellenistic Greek. Chief value of this citation: a sign that the parabolic teaching of Jesus, like His healing ministry, was sufficiently outstanding to call for recognition in this way.

Verse 36
Matthew 13:36 would seem to imply that the evangelist took these as spoken only to disciples in the house. ut as the Net is closely connected in meaning with the Tares, it is more probable that these parables also are extracts from popular discourses of Jesus, which, like all the others, would gain greatly if seen in their original setting. The Treasure and the Pearl would have their fitting place in a discourse on the kingdom of God as the highest good (Matthew 6:33).

Verses 36-43
Matthew 13:36-43. Interpretation of the Tares. Not in Apostolic Document; style that of evangelist; misses the point of the parable—so Weiss (Matt.-Evang., p. 351). But if there was any private talk between Jesus and the Twelve as to the meaning of His parables, this one was sure to be the subject of conversation. It is more abstruse than the Sower, its lesson deeper, the fact it points to more mysterious. The interpretation given may of course be very freely reproduced.

Verse 37
Matthew 13:37. ὁ σπείρων: identified here with the Son of man (not so in interpretation of Sower).

Verse 38
Matthew 13:38. ὁ κόσμος, the wide world; universalism.— σπέρμα, not the word this time, but the children of the kingdom.— ζιζάνια, the sons of the wicked one ( τοῦ πονηροῦ, the devil).

Verse 39
Matthew 13:39. συντέλεια αἰνῶνος, the end of the world; phrase peculiar to this Gospel.— θερισταὶ ἄγγελοι. Weiss thinks this borrowed from Matthew 24:31, and certainly not original. Perhaps not as a dogmatic interpretation, but quite possibly as a poetic suggestion.

Verse 40
Matthew 13:40. his and the following verses enlarge on the final separation.

Verse 41
Matthew 13:41. ἀποστελεῖ: cf. chap. Matthew 24:31.— συλλέξουσιν, collect, and so separate.— τὰ σκάνδαλα: abstract for concrete; those who create stumbling blocks for others.— καὶ, epexegetical, not introducing a distinct class, but explaining how the class already referred to cause others to stumble.— ποιοῦντας τ. ἀνομίαν: cf. Matthew 7:23, where for ποι. stands ἐργαζόμενοι. Has ἀνομίαν here the technical sense of religious libertinism, or the general sense of moral transgression? Assuming the former alternative, some critics find here the sign-mark of a later apostolic time.

Verse 42
Matthew 13:42. ἐκεῖ ἔσται. etc.: held to be inappropriate here, because the gnashing of teeth is caused by cold, not by fire (Holtz., H. C.); appropriate in Matthew 8:12, where the doom is rejection into the outer darkness.

Verse 43
Matthew 13:43. ἐκλάμψουσι: vide Daniel 12:2, which seems to be in view; an expressive word suggestive of the sun emerging from behind a cloud. The mixture of good and evil men in this world hides the characters of both.

Verse 44
Matthew 13:44. ἐν τῷ ἀγρῷ: the article may be generic, indicating the field as the locality, as distinct from other places where treasures were deposited.— ἔκρυψε, he hid once more what some one had previously hidden; the occurrence common, the occasions various.— χαρᾶς αὐτοῦ, in his joy rather than through joy over it, as many take the genitive, though both are admissible. The joy natural in a poor peasant; not less so the cunning procedure it inspired; ethically questionable, but parables are not responsible for the morality of their characters.— ὐπάγει, πωλεῖ, etc., four historic presents one after the other, in sympathy with the finder, and with lively effect.— πάντα ὅσα: all required for the purpose, yet the all might not amount to much: the field minus the treasure of no great value. Worth while, the treasure being a pure gain. The point of the parable is that the kingdom of heaven outweighs in value all else, and that the man who understands this will with pleasure part with all. It helps to show the reasonableness of the sacrifice for the kingdom Jesus demanded.

Verses 44-53
Matthew 13:44-53. Three other parables: the Treasure, the Pearl, the Net. 

Verse 45
Matthew 13:45. ἐμπόρῳ ζ. κ. μ. A pearl merchant who went to the pearl fisheries to purchase from the divers, of course selecting the best; a connoisseur in valuables.

Verse 46
Matthew 13:46. πολύτιμον: precious because exceptionally large, well-shaped, and pure; such rare, but met with now and then.— ἀπελθὼν: he is taken by surprise, has not as much with him as will purchase it on the spot, sees it is worth his whole stock, agrees to buy and promises to return with the price.— πέπρακε, ἠγόρασεν, a perfect with an aorist. Not to be disposed of by saying that the former is an “aoristic” perfect (Burton, § 88).— πέπρακε points to a momentous step, taken once for all and having lasting effects. A great venture, a risky speculation. The treasure in the field was a sure gain for the finder, but it remained to be seen what the pearl merchant would get for his one pearl. After the sale of his stock the purchase of the one pearl was a matter of course. In the former of these two parables the Kingdom of Heaven appears as the object of a glad though accidental finding of a sure possession; in the latter as the object of systematic quest and venturesome faith. The difference between seekers and finders must not be exaggerated. The pearl merchant was also a finder. No one would set out on a journey to seek one unique pearl (Koetsveld). The spiritual class he represents are seekers after God and wisdom, finders of the Kingdom of God, of a good beyond their hope. Such seekers, however, are on the sure way to find.

Verses 47-50
Matthew 13:47-50. The Net. σαγήνῃ, vide on Matthew 4:21.— ἐκ παντὸς γένους συν.: a matter of course, not intended but inevitable; large movements influence all sorts of people.

Verse 48
Matthew 13:48. καθίσαντες συνέλεξαν: equally a matter of course; a thing to be done deliberately, of which the sitting attitude is an emblem. There is a time for everything; the time for sorting is at the end of the fishing.— σαπρὰ, vide on Matthew 7:17. Matthew 13:49-50 contain the interpretation in much the same terms as in Matthew 13:41-42.

Verse 51-52
Matthew 13:51-52. Conclusion of the parabolic collection.

Verse 52
Matthew 13:52 contains an important logion of Jesus preserved by Matthew only, nd connected by him with the parabolic teaching of Jesus. In this connection καινὰ καὶ παλαιά of course points to the use of the old familiar facts of nature to illustrate newly revealed truths of the kingdom. But we should not bind ourselves too strictly to this connection, keeping in mind Matthew’s habit of grouping; all the more that, as Wendt has pointed out (Die Lehre Jesu, ii. 349), the idea expressed by γραμματεὺς does not get justice. It naturally points to acquaintance with the O. T., and combined with μαθητευθεὶς ε. τ. β. teaches that that knowledge may be usefully united with discipleship in the lore of the kingdom. In Wendt’s words: “One remains in possession of the old, recognised as of permanent value, yet is not restricted to it, but along with it possesses a precious new element”.— μαθητεύειν is here used transitively as in Matthew 28:19, Acts 14:21.— ἐκβάλλει points to free distribution of treasures by the householder. He gives out new or old according to the nature of the article. The mere scribe, Rabbinical in spirit, produces only the old and stale. The disciple of the kingdom, like the Master, is always fresh-minded, yet knows how to value all old spiritual treasures of Holy Writ or Christian tradition.

Verse 53
Matthew 13:53. μετῆρεν: in classics to transfer something from one place to another. Hellenistic, intransitive = to remove oneself; one of Matthew’s words (Matthew 19:1).

Verses 53-58
Matthew 13:53-58. Visit to Nazareth (Mark 6:1-6, cf. Luke 4:16-30). In Mk. this is the next section after the parables, deducting what had previously been reported in Mt. (chaps. 8 and 9), a pretty sure sign that our evangelist has Mk. under his eye. We can here see how he handles his source—substantial reproduction of the contents, no slavish copying of style, editorial discretion in reporting certain details. No attempt should be made to connect with the foregoing passage, except perhaps by the general category of prevalent un-receptivity to which also the following narrative (Matthew 14:1-12) may be relegated.

Verse 54
Matthew 13:54. πατρίδα, in classics fatherland. Here and in parallels evidently = native town, home. Vide Matthew 13:56 and Luke 4:16.— συναγωγῇ, singular, not plural, as in Vulgate. One syn. index of size of town (Grotius).— ὤστε, with infinitive: tendency and actual result. They were astonished and said: πόθεν … δυνάμεις, wisdom and marvellous works; of the latter they had heard, of the former they had had a sample. Whence? that is the question; not from schools, parentage, family, social environment, or mere surroundings and circumstances of any kind.

Verse 55
Matthew 13:55. ὁ τ. τέκτονος υἱός: Mk. has ὁ τέκτων, which our evangelist avoids; the son of the carpenter, one only in the town, well known to all.— ΄αριὰμ … ιάκωβος, etc., names given of mother and brothers, to show how well they know the whole family. And this other man just come back is simply another of the family whose name happens to be Jesus. Why should He be so different? It is an absurdity, an offence, not to be commonplace. The irritation of the Nazareans is satisfactory evidence of the extraordinary in Jesus.

Verse 57
Matthew 13:57. roverb, not Jewish merely, but common property of mankind; examples from Greek and Roman authors in Pricaeus and Wetstein, including one from Pindar about fame fading at the family hearth (Olymp. Ode, xii. 3).

Verse 58
Matthew 13:58. ere also editorial discretion is at work. Mark states that Jesus was not able to work miracles in Nazareth, and that He marvelled at their unbelief. Matthew changes this into a statement that He did few miracles there because of their unbelief, and passes over the marvelling in silence.

14 Chapter 14 

Verse 1-2
Matthew 14:1. ἐν ἐκείνῳ τῷ καιρῷ. Mk. connects with return of Twelve from their mission (Matthew 6:14), Mt. apparently with immediately preceding section. But the phrase recalls Matthew 11:25, Matthew 12:1, and it may be the evangelist is thinking generally of a time of prevailing insusceptibility (Weiss-Meyer).— ἡρῴδης: Herod Antipas, tetrarch of Galilee and Peraea for many years (4–39 A.D.), married to the daughter of Aretas, king of Arabia; like his father Herod the Great in cunning, ambition, and love of splendour in building and otherwise, whereof the new city of Tiberias was a monument (Schürer, Gesch., i. 359).— ἀκοὴν, vide Matthew 4:24. The fame of Jesus penetrated at last even into the royal palace, where very different matters occupied the attention, ordinarily.

Verses 1-12
Matthew 14:1-12. Death of the Baptist (Mark 6:14-29, Luke 9:7-9). This section might with advantage have been given as a short chapter by itself, and a new start made with the feeding of the thousands which forms the first of a series of narratives together giving the story of the later Galilean ministry (Matthew 14:3 to Matthew 20:16). In this section (Matthew 14:1-12) Matthew still has his eye on Mark, the story of the fate of the Baptist being there the next after the section in reference to mother and brethren, excepting the mission of the Twelve (Mark 6:7-13) already related in Mt. (Matthew 10:5-15). Indeed from this point onwards Matthew follows Mark’s order. In the foregoing part of this Gospel the parallelism between it and Mark has been disturbed by the desire of the evangelist to draw largely on his other source, the Logia, and introduce teaching materials bearing on all the topics suggested in his introductory sketch of Christ’s early Galilean ministry: Didache, chaps. 5–7; apostolic mission (4:18. 22), chap. 10; Baptist (chap. 3), chap. 11; Pharisees (chap. 3:7-9), chap. 12; popular preaching (Matthew 4:23), chap. 3 Chaps. 8, 9 disturb the order by grouping incidents illustrating the healing ministry.

Verse 2
Matthew 14:2. παισὶν αὐτοῦ: not his sons, but his servants, i.e., the courtiers, great men in their way, not the menials in the palace. The king would propound his odd theory in familiar talk, not in solemn conclave.— αὐτός ἐστιν, etc. It is this theory we have to thank for the narrative following, which in itself has no special connection with the evangelic history, though doubtless Christians would naturally read with interest the fate of the forerunner of Jesus. The king has the Baptist on the brain; and remarkable occurrences in the religious world recall him at once to mind. It is John! he ( αὐτὸς) is risen; theory begotten of remorse; odd enough, but better than Pharisaic one begotten of malevolence; both witnessing to the extraordinary in Christ’s career.— διὰ τοῦτο: the living John did no miracles, but no saying what a dead one redivivus can do?— ἐνεργοῦσιν, not: he does the mighty works, but: the powers ( δυνάμεις) work in him, the powers of the invisible world, vast and vague in the king’s imagination.

Verse 3
Matthew 14:3. γὰρ implies that the following story is introduced to make the king’s theory intelligible. “Risen” implies previous death, and how that came about must be told to show the psychological genesis of the theory. It is the superstitious idea of a man who has murder on his conscience.— κρατήσας, etc.: fact referred to already in Matthew 4:12, Matthew 11:2; here the reason given. Of course Herod seized, bound, and imprisoned John through his agents.— διὰ ἡρωδιάδα: a woman here, as so often, the cause of the tragedy.— γυναῖκα φ.: vide on Mk.

Verse 4
Matthew 14:4. ἔλεγε γὰρ ὁ ι. The progressive imperfect, with force of a pluperfect. John had been saying just before he was apprehended (Burton, Moods and Tenses, § 29).— οὐκ ἔξεστιν: doubly unlawful; as adultery, and as marriage within prohibited degrees (Leviticus 18:16; Leviticus 20:21).

Verse 5
Matthew 14:5. θέλων: cf. Matthew 1:19. Mark gives a fuller statement as to Herod’s feelings towards John. No injustice is done Herod here by ascribing to him a wish to get rid of John. There are always mixed feelings in such cases. Compare the relations of Alcibiades to Socrates as described by Plato ( συμπόσιον). ἐφοβήθη τ. ὀ.: that for one thing; also feared God and his conscience a little, not enough. It is well when lawless men in power fear anything.— ὅτι … εἶχον: they took John to be, regarded him as, a prophet.— εἶχον does not by itself mean to hold in high esteem (in pretio habere, Kypke). The point is that John for the people passed for a prophet, belonged to a class commanding religious respect (so Fritzsche, Meyer, etc.). Vide Matthew 21:46.

Verse 6
Matthew 14:6. γενεσίοις γενομένοις: one expects the genitive absolute as in T.R., which just on that account is to be suspected. The dative of time. But cf. Mark 6:21, where we have γενομένης and γενεσίοις occurring together, and vide Weiss, Mk.-Evang., p. 221, on the literary connection between the two texts. Most commentators take γενεσίοις as referring to Herod’s birthday. Some, e.g., Grotius, think of the anniversary of the accession to the throne = birthday of his reign. In classic Greek it means a feast in honour of the dead on their birthday, γενέθλια being the word for a birthday feast, vide Lobeck, Phryn., 103. Loesner, Observ. ad N. T. e. Phil. Alex., cites instances from Philo of the use of both words in the sense of a birthday feast.— ἡ θυγάτηρ τ. ἡρῳδ.: Salome by name.— ἐν τῷ μέσῳ, implies a festive assembly, as fully described in Mk.

Verse 7
Matthew 14:7. ὡμολόγησεν, confessed by oath; obligation to keep a promise previously given. Cf. Mark 6:22, where the fact is more fully stated. The account in Matt. seems throughout secondary.

Verse 8
Matthew 14:8. προβιβασθεῖσα: not “before instructed,” as in A. V(87), but “brought to this point”; urged on. It should require a good deal of “educating” to bring a young girl to make such a grim request. But she had learnt her lesson well, and asked the Baptist’s head, as if she had been asking a favourite dish ( ὡς περί τινος ἐδέσματος διαλεγομένη, Chrys., Hom. xlviii.). Kypke cites two instances of the rare use of the word in the sense of instruction.— ὧδε here and now, on the spot, ἐξαυτῆς in Mk. That was an essential part of the request. No time must be left for repentance. If not done at once under the influence of wine and the momentary gratification given by the voluptuous dance, it might never be done at all. This implies that the Baptist was at hand, therefore that the feast was at Machaerus, where there was a palace as well as a fortress.

Verse 9
Matthew 14:9. λυπηθεὶς: participle used concessively, though grieved he granted the request, the grief quite compatible with the truculent wish in Matthew 14:5.— βασιλεύς: only by courtesy.— ὅρκους, plural, singular in Matthew 14:7; spoken in passion, more like profane swearing than deliberate utterance once for all of a solemn oath.

Verse 10
Matthew 14:10. ἀπεκεφάλισε: expressive word, all too clear in meaning, though not found in Attic usage, or apparently much used at all; a plebeian word, according to Salmasius cited by Kypke, who gives instances from late authors.

Verse 11
Matthew 14:11. ἠνέχθῃ, not expressly said “there and then,” but all points to immediate production of the head on a platter in the banqueting hall before the guests; gruesome sight!— ἐδόθη, ἤνεγκε: what a nerve the girl must have had! her mother’s nature in her; the dancing and the cool acceptance of the horrible gift well matched.— κορασίῳ: not to be taken strictly; a young unmarried woman, say, of twenty (Holtz., H. C.). The dancing of a mere girl would have been no entertainment to the sensual revellers. The treat lay in the indecency.

Verse 12
Matthew 14:12. πτῶμα: carcase, used absolutely in this sense only in late writers. Earlier writers would say πτῶμα νεκροῦ. Lobeck, Phryn., 375.

Verse 13
Matthew 14:13. ἀκούσας, having heard of the fate of John from John’s disciples (Matthew 14:12).— ἀνεχώρησεν ἐκεῖθεν: withdrew from where He was when the report reached Him; locality not indicated. Mark connects the retirement with the return of the Twelve from their mission, and the report they gave, and assigns as motive rest for the missionaries. The two events might synchronise, and escape from Herod’s dangerous neighbourhood might be a joint motive for retirement. But against this is the speedy return (Matthew 14:34).— ἐν πλοίῳ: naturally suggests a place near the sea as starting-point. But it may be rather intended to indicate in what direction they were going—to the eastern side of the lake.— εἰς ἐ. τ. κατʼ ἰδίαν. These phrases have certainly more point in Mk. as referring to a multitude from which they wished to escape.— οἱ ὄχλοι: no previous mention of the crowds, and no hint that Jesus wished to get away from them; looks like a digest of a fuller narrative, such as that in Mk.— πεζῇ (or πεζοὶ), on foot, but not implying that all literally walked; there were sick among them who could not. The contrast is between going by sea and going by land. Cf. Acts 20:13. Classical instances in philological commentaries (Wetstein, Kypke, Elsner, etc.).

Verses 13-21
Matthew 14:13-21. Jesus retires; feeding of thousands (Mark 6:30-44; Luke 9:10-17).

Verse 14
Matthew 14:14. ἐξελθὼν, in this place, naturally means going forth from His retreat, in Mk. (Mark 6:34) going out of the ship, the crowd having arrived on the spot before Him. To escape from the people always difficult, now apparently more than ever. Evidently a time of special excitement, popularity at its height, though according to Fourth Gospel about to undergo a speedy decline.— ἐσπλαγχνίσθη, deponent passive, pitied; Hellenistic, and based on the Hebrew idea of the bowels as the seat of compassion; used by Symmachus in translation of Deuteronomy 13:9.— ἐθεράπευσε: Mark gives prominence to the element of instruction; healing alone mentioned here.

Verse 15
Matthew 14:15. ὀψίας γενομένης: might mean sunset as in Matthew 8:16, but from the nature of the case must mean afternoon from 3 to 6, the first of the “two evenings”.— ἔρημος, comparatively uninhabited, no towns near.— ἡ ὥρα ἤδη παρῆλθεν: the meaning not clear. Mk. has: ἤδη ὥρας πολλῆς = already the hour is advanced. Various suggestions have been made: eating time (Grot.), healing and teaching time (Fritzsche), daytime (Meyer) is past. Weiss, with most probability, takes ὥρα = time for sending them away to get food.— ἀπόλυσον: though late for the purpose, not too late; dismiss them forthwith.

Verses 15-21
Matthew 14:15-21. The feeding.

Verse 16
Matthew 14:16. οὐ χρείαν ἔχουσιν ἀπελθεῖν, etc.: even if, as some think, what happened was that under the moral influence of Jesus the people present generously made the provisions they had brought with them available for the company at large, the character of Jesus appears here in a commanding light. No situation appears to Him desperate, no crisis unmanageable. No need to go. Give ye them to eat, resources will be forthcoming (cf. Exodus 14:15). And they were, how we cannot tell. The story is a fact supported by the testimony of all four evangelists, not a baseless legend, or a religious allegory.

Verse 17
Matthew 14:17. πέντε ἄρτους κ. δ. ἰχ· A very modest supply even for the disciple circle. They seem, under the influence of Jesus, to have been a care-free company, letting to-morrow look after itself. “Learn the philosophy of the Twelve, and how they despised food. Being twelve they had only so much, and they readily gave up these” (Chrysos., H. xlix.). Five loaves and two fishes, all that was known to be in that vast gathering.

Verse 18
Matthew 14:18. φέρετε, etc.: Christ’s imperial way in critical situations often arrests attention.” Stretch forth thine hand” (Matthew 12:13). “Bring them hither to me.”

Verse 19
Matthew 14:19. κελεύσας, λαβὼν, ἀναβλέψας, participles without copula all leading up to εὐλόγησεν, the central chief action: rapid, condensed narrative, briefly, simply, recounting an amazing event.— εὐλόγησεν with accusative ( ἄρτους) understood. He blessed the loaves and fishes.— καὶ κλάσας ἔδωκεν, then dividing them gave them to the disciples, who in turn gave to the multitude.— τῷ λόγῳ καὶ τῇ εὐλογίᾳ αὔξων καὶ πληθύνων αὐτούς, Origen.

Verse 20
Matthew 14:20. δώδεκα κοφ. πλ. is in appos. with τὸ περισσεῦον τ. κ. They took the surplus of the broken pieces to the extent of twelve baskets.— κοφίνους, answering to the Rabbinical קופא, a basket of considerable size (“ein grosses Behältniss,” Wünsche). Each of the Twelve had one. The word recalls the well-known line of Juvenal (Sat. iii. 14): “Judaeis, quorum cophinus foenumque suppellex,” on which and its bearing on this place vide Schöttgen (Hor. Tal.) and Elsner.

Verse 21
Matthew 14:21. πεντακισχίλιοι, 5000 men, not counting women and children. This helps us to attach some definite meaning to the elastic words, ὄχλος, ὄχλοι, so frequently occurring in the Gospels. Doubtless this was an exceptionally great gathering, yet the inference seems legitimate that ὄχλος meant hundreds, and πολὺς ὄχλος thousands.

Verse 22
Matthew 14:22. ἠνάγκασεν: a strong word needing an explanation not here given, supplied in John 6:15. Of course there was no physical compulsion, but there must have been urgency on Christ’s part, and unwillingness on the part of disciples. Fritzsche objects to special emphasis, and renders: “auctor fuit discipulis, ut navem conscenderent”.— ἕως οὗ ἀπολύσῃ, subjunctive, here used where optative would be used in classic Greek. Cf. Matthew 18:30, and vide Burton, § 324.

Verses 22-36
Matthew 14:22-36. The return voyage (Mark 6:45-56)

Verse 23
Matthew 14:23. ἀνέβη εἰς τὸ ὄρος. After dismissing the crowd Jesus retired into the mountainous country back from the shore, glad to be alone— κατʼ ἰδίαν, even to be rid of the Twelve for a season.— προσεύξασθαι: “Good for prayer the mountain, and the night, and the solitude ( μόνωσις), affording quiet, freedom from distraction ( τὸ ἀπερίσπαστον), and calm” (Euthy. Zig.).— ὀψίας γεν. refers, of course, to a later hour than in Matthew 14:15.

Verse 24
Matthew 14:24. μέσον, an adjective agreeing with πλοῖον (Winer, § 54, 6), signifies not merely in the middle strictly, but any appreciable distance from shore. Pricaeus gives examples of such use. But the reading of (88), probably to be preferred, implies that the boat was many stadii (25 or 30, John 6:19 = 3 to 4 miles) from the eastern shore.— ὑπὸ τῶν κυμάτων: not in Mk., and goes without saying; when there are winds there will be waves.— ἐναντίος ὁ ἄνεμος: What wind? From what quarter blowing? What was the starting-point, and the destination? Holtz. (H. C.) suggests that the voyage was either from Bethsaida Julias at the mouth of the upper Jordan to the north-western shore, or from the south end of the plain El-Batiha towards Bethsaida Julias, at the north end, citing Furrer in support of the second alternative, vide in Mk.

Verse 25
Matthew 14:25. τετάρτῃ φυλ. = 3 to 6, in the early morning, πρωῒ.— ἐπὶ τ. θ.: the readings in this and the next verse vary between genitive and accusative. The sense is much the same. The evangelist means to represent Jesus as really walking on the sea, not on the land above the sea level (Paulus, Schenkel). Holtz. (H. C.), regarding it as a legend, refers to O. T. texts in which God walks on the sea.

Verse 26
Matthew 14:26. φάντασμα: a little touch of sailor superstition natural in the circumstances; presupposes the impression that they saw something walking on the sea.

Verse 27
Matthew 14:27. ἐλάλησεν: Jesus spoke; the words given ( θαρσεῖτε, etc.), but the mere sound of His voice would be enough.

Verses 28-33
Matthew 14:28-33. Peter-episode, peculiar to Mt. The story is true to the character of Peter.

Verse 30
Matthew 14:30. βλέπων τὸν ἄνεμον, seeing the wind, that is, the effects of it. It is one thing to see a storm from the deck of a stout ship, another to see it in midst of the waves.— καταποντίζεσθαι: he walked at first, now he begins to sink; so at the final crisis, so at Antioch (Galatians 2:11), so probably all through. A strange mixture of strength and weakness, bravery and cowardice; a man of generous impulses rather than of constant firm will. “Peter walked on the water but feared the wind: such is human nature, often achieving great things, and at fault in little things.”—( πολλάκις τὰ μεγάλα κατορθοῦσα, ἐν τοῖς ἐλάττοσι ἐλέγχεται, Chrys., H. 1.)

Verse 31
Matthew 14:31. ἐδίστασας: again in Matthew 28:17, nowhere else in N. T., from δίς, double, hence to be of two minds, to doubt (cf. δίψυχος, James 1:8).

Verse 32
Matthew 14:32. ἀναβάντων αὐτῶν: Jesus and Peter.— ἐκόπασεν: used in narrative of first sea-anecdote by Mark 4:39 = exhausted itself (from κόπος).

Verse 33
Matthew 14:33. οἱ ἐν τῷ πλοίῳ: cf. οἱ ἄνθρωποι in Matthew 8:27; presumably the disciples alone referred to.— ἀληθῶς θ. υ. εἶ, a great advance on ποταπός (Matthew 8:27). The question it implies now settled: Son of God.

Verses 34-36
Matthew 14:34-36. Safe arrival.— διαπεράσαντες, having covered the distance between the place where Jesus joined them and the shore.— ἐπὶ τὴν γῆν: they got to land; the general fact important after the storm.— εἰς γεννησαρέτ, more definite indication of locality, yet not very definite; a district, not a town, the rich plain of Gennesaret, four miles long and two broad.

Verse 35
Matthew 14:35. καὶ ἐπιγνόντες, etc.: again popular excitement with its usual concomitants. The men of the place, when they recognised who had landed from the boat, sent round the word: Jesus has come! They bring their sick to Him to be healed.

Verse 36
Matthew 14:36. παρεκάλουν, etc.: they have now unbounded confidence in Christ’s curative powers; think it enough to touch ( μόνον ἅψωνται) the hem of His mantle.— διεσώθησαν: they are not disappointed; the touch brings a complete cure ( διὰ in composition). The expression, ὅσοι ἥψαντο, implies that all who were cured touched: that was the uniform means. Mk.’s expression, ὅσοι ἂν ἥ., leaves that open.

15 Chapter 15 

Verse 1
Matthew 15:1. τότε connects naturally with immediately preceding narrative concerning the people of Gennesaret with unbounded faith in Jesus seeking healing by mere touch of His garment. Probably the one scene led to the other: growing popular enthusiasm deepening Pharisaic hostility.— προσέρχονται ( οἱ) ἀ. ἱ. If οἱ be omitted, the sense is that certain persons came to Jesus from Jerusalem. If it be retained, the sense is: certain persons belonging to Jerusalem came from it, the preposition ἐν being changed into ἀπὸ by attraction of the verb.— φαρ. καὶ γρ., usually named in inverse order, as in T.R. Our evangelist makes the whole party come from Jerusalem; Mk., with more probability, the scribes only. The guardians of tradition in the Capital have their evil eye on Jesus and co-operate with the provincial rigorists.

Verses 1-20
Matthew 15:1-20. Washing of hands (Mark 7:1-23).

Verse 2
Matthew 15:2. διατί οἱ μαθ. σου παραβ.: no instance of offence specified in this case, as in Matthew 9:10 and Matthew 12:1. The zealots must have been making inquiries or playing the spy into the private habits of the disciple circle, seeking for grounds of fault-finding (cf. Mark 7:2).— παραβαίνουσι: strong word (Mk.’s milder), putting breach of Rabbinical rules on a level with breaking the greatest moral laws, as if the former were of equal importance with the latter. That they were, was deliberately maintained by the scribes (vide Lightfoot).— τὴν παράδοσιν τ. π.: not merely the opinion, dogma, placitum, of the elders (Grotius), but opinion expressed ex cathedra, custom originated with authority by the ancients. The “elders” here are not the living rulers of the people, but the past bearers of religious authority, the more remote the more venerable. The “tradition” was unwritten ( ἄγραφος διδασκαλία, Hesych.), the “law upon the lip” reaching back, like the written law (so it was pretended), to Moses. Baseless assertion, but believed; therefore to attack the παράδοσις is a Herculean, dangerous task. The assailants regard the act imputed as an unheard-of monstrous impiety. That is why they make a general charge before specifying the particular form under which the offence is committed, so giving the latter as serious an aspect as possible.— οὐ γὰρ νίπτονται, etc.: granting the fact it did not necessarily mean deliberate disregard of the tradition. It might be an occasional carelessness on the part of some of the disciples ( τινὰς, Mark 7:2) which even the offenders would not care to defend. A time-server might easily have evaded discussion by putting the matter on this ground. The Pharisees eagerly put the worst construction on the act, and Jesus was incapable of time-serving insincerity; thus conflict was inevitable.— νίπτεσθαι, the proper word before meat, ἀπονίπτεσθαι, after, Elsner, citing Athenaeus, lib. ix., cap. 18.— ἄρτον ἐσθίωσιν, Hebrew idiom for taking food. The neglect charged was not that of ordinary cleanliness, but of the technical rules for securing ceremonial cleanness. These were innumerable and ridiculously minute. Lightfoot, referring to certain Rabbinical tracts, says: “lege, si vacat, et si per taedium et nauseam potes”.

Verse 3
Matthew 15:3. καὶ ὑμεῖς: the retort, if justifiable, the best defence possible of neglect charged = “we transgress the tradition because we want to keep the commands of God: choice lies between these; you make the wrong choice”. Grave issue raised; no compromise possible here.— διὰ τ. π. ὑμῶν: not rules made by the parties addressed (Weiss-Meyer), but the tradition which ye idolise, your precious paradosis.

Verses 3-6
Matthew 15:3-6. Christ’s reply; consists of a counter charge and a prophetic citation (Matthew 15:7-9) in the inverse order to that of Mk.

Verse 4
Matthew 15:4. ὁ γὰρ θεὸς: counter charge substantiated. The question being the validity of the tradition and its value, its evil tendency might be illustrated at will in connection with any moral interest. It might have been illustrated directly in connection with moral purity versus ceremonial. The actual selection characteristic of Jesus as humane, and felicitous as exceptionally clear.— τίμʼ … τελευτάτω: fifth commandment (Exodus 20:12), with its penal sanction (Exodus 21:17).

Verse 5
Matthew 15:5 shows how that great law is compromised.— ὑμεῖς δὲ λέγ.: the emphatic antithesis of ὑμεῖς to θεὸς a pointed rebuke of their presumption. he scribes rivals to the Almighty in legislation. “Ye say”: the words following give not the ipsissima verba of scribe-teaching or what they would acknowledge to be the drift of their teaching, but that drift as Jesus Himself understood it = “This is what it comes to.”—“ δῶρον” = let it be a gift or offering devoted to God, to the temple, to religious purposes, i.e., a Corban (Mark 7:11); magic word releasing from obligation to show honour to parents in the practical way of contributing to their support. Of evil omen even when the “gift” was bonâ fide, as involving an artificial divorce between religion and morality; easily sliding into disingenuous pretexts of vows to evade filial responsibilities; reaching the lowest depth of immorality when lawmakers and unfilial sons were in league for common pecuniary profit from the nefarious transaction. Were the faultfinders in this case chargeable with receiving a commission for trafficking in iniquitous legislation, letting sons off for a percentage on what they would have to give their parents? Origen, Jerome, Theophy., Lutteroth favour this view, but there is nothing in the text to justify it. Christ’s charge is based on the practice specified even at its best: honest pleading of previous obligation to God as a ground for neglecting duty to parents. Lightfoot (Hor. Heb.) understands the law as meaning that the word Corban, even though profanely and heartlessly spoken, bound not to help parents, but did not bind really to give the property to sacred uses. “Addicanda sua in sacros usus per haec verba nullatenus tenebatur, ad non juvandum patrem tenebatur inviolabiliter.”— οὐ μὴ τιμήσει, he shall not honour = he is exempt from obligation to: such the rule in effect, if not in words, of the scribes in the case. The future here has the force of the imperative as often in the Sept(89) (vide Burton, M. and T., § 67). If the imperative meaning be denied, then οὐ μὴ τ. must be taken as a comment of Christ’s. Ye say, “whosoever,” etc.; in these circumstances of course he will not, etc. As the passage stands in T.R. the clause καὶ οὐ μὴ τιμήσῃ, etc., belongs to the protasis, and the apodosis remains unexpressed = he shall be free, or guiltless, as in A. V(90)
Verse 6
Matthew 15:6. ἠκυρώσατε, ye invalidated, by making such a rule, the aorist pointing to the time when the rule was made. Or it may be a gnomic aorist: so ye are wont to, etc. The verb ἀκυρόω belongs to later Greek, though Elsner calls the phrase “bene Graeca”.— διὰ … ὑμῶν: an account of your tradition, again to mark it as their idol, and as theirs alone, God having no part in it, though the Rabbis taught that it was given orally by God to Moses.

Verse 7
Matthew 15:7. ὑποκριταί: no thought of conciliation; open war at all hazards. “Actors,” in their zeal for God, as illustrated in the case previously cited. God first, parents second, yet God not in all their thoughts.— καλῶς, appositely, to the purpose. Isaiah might not be thinking of the Pharisees, but certainly the quotation is very felicitous in reference to them, exactly describing their religious character. Mt. follows Mk. in quoting; neither follows closely the Sept(91) (Isaiah 29:13).

Verse 8
Matthew 15:8. ἡ δὲ καρδία, etc.: at this point the citation is particularly apposite. They were far from the true God in their thoughts who imagined that He could be pleased with gifts made at the expense of filial piety. Christ’s God abhorred such homage, still more the hypocritical pretence of it.

Verse 10-11
Matthew 15:10-11. Appeal to the people: a mortal offence to the Pharisees and scribes, but made inevitable by publicity of attack, the multitude being in the background and overhearing all.— ἀκόυετε καὶ συνίετε: abrupt, laconic address; a fearless, resolute tone audible.

Verse 11
Matthew 15:11. imple direct appeal to the moral sense of mankind; one of those emancipating words which sweep away the cobwebs of artificial systems; better than elaborate argument. It is called a parable in Matthew 15:15, but it is not a parable in the strict sense here whatever it may be in Mk. (vide notes there). Parables are used to illustrate the ethical by the natural. This saying is itself ethical: τὸ ἐκπορευόμενον ἐκ τοῦ στόματος refers to words as expressing thoughts and desires (Matthew 15:19).— οὐ τὸ εἰσερ. εἰς τὸ στόμα: refers to food of all sorts; clean God taken with unclean hands, and food in itself unclean. The drift of the saying therefore is: ceremonial uncleanness, however caused, a small matter, moral uncleanness the one thing to be dreaded. This goes beyond the tradition of the elders, and virtually abrogates the Levitical distinctions between clean and unclean. A sentiment worthy of Jesus and suitable to an occasion when He was compelled to emphasise the supreme importance of the ethical in the law—the ethical emphatically the law of God ( τὴν ἐντολὴν τοῦ θεοῦ, Matthew 15:3).

Verse 12
Matthew 15:12. ἐσκανδαλίσθησαν: double offence—(1) appealing to the people at all; (2) uttering such a word, revolutionary in character.

Verses 12-14
Matthew 15:12-14. Disciples report impression made on Pharisees by the word spoken to the people. Not in Mark.

Verse 13
Matthew 15:13. ὁ δὲ ἀποκριθεὶς, etc.: the disciples were afraid, but Jesus was indignant, and took up high ground.— φυτεία for φύτευμα, a plant, “not a wild flower but a cultivated plant” (Camb. G. T.), refers to the Rabbinical tradition; natural figure for doctrine, and so used both by Jesus and Greeks (vide Schöttgen and Kypke). Kypke remarks: “pertinet huc parabola περὶ τοῦ σπείροντος”.— ὁ πατήρ μου: the statement in the relative clause is really the main point, that the tradition in question was a thing with which God as Jesus conceived Him had nothing to do. This is an important text for Christ’s doctrine of the Fatherhood as taught by discriminating use of the term πατήρ. The idea of God implied in the Corban tradition was that His interest was antagonistic to that of humanity. In Christ’s idea of God the two interests are coincident. This text should be set beside Matthew 12:50, which might easily be misunderstood as teaching an opposite view.— ἐκριζωθήσεται. This is what will be, and what Jesus wishes and works for: uprooting, destruction, root and branch, no compromise, the thing wholly evil. The response of the traditionalists was crucifixion.

Verse 14
Matthew 15:14. ἄφετε: the case hopeless, no reform possible; on the road to ruin.— τυφλοί εἰσιν ὁδηγοί: the reading in (92) is very laconic = blind men are the leaders, the suggestion being: we know what happens in that case. The point is the inevitableness of ruin. What follows expresses what has been already hinted.— τυφλὸς δὲ τ. ἐ. ὁδ.: if blind blind lead; ὁδηγῇ, subjunctive, with ἐὰν as usual in a present general supposition.— ἀμφότεροι, both: Rabbis or scribes and their disciples. Christ despaired of the teachers, but He tried to rescue the people; hence Matthew 15:10-11.

Verse 15
Matthew 15:15. πέτρος, spokesman as usual ( ὁ θερμὸς καὶ πανταχοῦ προφθάνων, Chrys., Hom. li.).— παραβολήν, here at least, whatever may be the case in Mk., can mean only a dark saying, σκοτεινὸς λόγος (Theophy. in Mk.), “oratio obscura” (Suicer). The saying, Matthew 15:11, was above the understanding of the disciples, or rather in advance of their religious attainments; for men often deem thoughts difficult when, though easy to understand, they are hard to receive. The Twelve had been a little scandalised by the saying as well as the Pharisees, though they did not like to say so ( καὶ αὐτοὶ ἠρέμα θορυβούμενοι, Chrys.).

Verses 15-20
Matthew 15:15-20. Interpretation of saying in Matthew 15:11.

Verse 16
Matthew 15:16. ἀκμὴν, accusative of ἀκμή, the point (of a weapon, etc.) = κατʼ ἀκμὴν χρόνου, at this point of time, still; late Greek, and condemned by Phryn., p. 123 ( ἀντὶ τοῦ ἔτι).— ἀσύνετοί ἐστε. Christ chides the Twelve for making a mystery of a plain matter (“quare parabolice dictum putet quod perspicue locutus est,” Jerome). Very simple and axiomatic to the Master, but was it ever quite clear to the disciples? In such matters all depends on possessing the requisite spiritual sense. Easy to see when you have eyes.

Verse 17
Matthew 15:17. ἀφεδρῶνα: here only, probably a Macedonian word = privy; a vulgar word and a vulgar subject which Jesus would gladly have avoided, but He forces Himself to speak of it for the sake of His disciples. The idea is: from food no moral defilement comes to the soul; such defilement as there is, purely physical, passing through the bowels into the place of discharge. Doubtless Jesus said this, otherwise no one would have put it into His mouth. Were the Twelve any the wiser? Probably the very rudeness of the speech led them to think.

Verse 18
Matthew 15:18. ἐκπορευόμενα: words representing thoughts and desires, morally defiling, or rather revealing defilement already existing in the heart, seat of thought and passion.

Verse 19
Matthew 15:19. φόνοι, etc.: breaches of Sixth, Seventh, Eighth, and Ninth Commandments in succession.

Verse 20
Matthew 15:20. mphatic final reassertion of the doctrine.

Verse 21
Matthew 15:21. ἀνεχώρησεν, cf. Matthew 12:15.— εἰς τὰ μέρη τ. καὶ σ.: towards or into? Opinion is much divided. De Wette cites in favour of the latter, Matthew 2:22; Matthew 16:13, and disposes of the argument against it based on ἀπὸ τῶν ὁρίων ἐκείνων (Matthew 15:22) by the remark that it has force only if ὅρια, contrary to the usage of the evangelist, be taken as = boundaries instead of territories. On the whole, the conclusion must be that the narrative leaves the point uncertain. On psychological grounds the presumption is in favour of the view that Jesus crossed the border into heathen territory. After that interview with sanctimonious Pharisees who thought the whole world outside Judea unclean, it would be a refreshment to Christ’s spirit to cross over the line and feel that He was still in God’s world, with blue sky overhead and the sea on this hand and mountains on that, all showing the glory of their Maker. He would breathe a freer, less stifling atmosphere there.

Verses 21-28
Matthew 15:21-28. Woman of Canaan (Mark 7:24-30). This excursion to the north is the result of a passionate longing to escape at once from the fever of popularity and from the odium theologicum of Pharisees, and to be alone for a while with the Twelve, with nature, and with God. One could wish that fuller details had been given as to its duration, extent, etc. From Mk. we infer that it had a wide sweep, lasted for a considerable time, and was not confined to Jewish territory. Vide notes there.

Verse 22
Matthew 15:22. χαναναία: the Phoenicians were descended from a colony of Canaanites, the original inhabitants of Palestine, Genesis 10:15 (vide Benzinger, Heb. Arch., p. 63). Vide notes on Mk.— ἐλ. με, pity me, the mother’s heart speaks.— υἱὲ δ. The title and the request imply some knowledge of Jesus. Whence got? Was she a proselyte? (De Wette.) Or had the fame of Jesus spread thus far, the report of a wonderful healer who passed among the Jews for a descendant of David? The latter every way likely, cf. Matthew 4:24. There would be some intercourse between the borderers, though doubtless also prejudices and enmities.

Verse 23
Matthew 15:23. ὁ δὲ οὐκ ἀπ.: a new style of behaviour on the part of Jesus. The rôle of indifference would cost Him an effort.— ἠρώτων ( ουν W. and H(93) as if contracted from ἐρωτέω), besought; in classics the verb means to inquire. In N. T. the two senses are combined after analogy of שָׁאַל. The disciples were probably surprised at their Master’s unusual behaviour; a reason for it would not occur to them. They change places with the Master here, the larger-hearted appearing by comparison the narrow-hearted.— ἀπόλυσον, get rid of her by granting her request.— ὅτι κράζει: they were moved not so much by pity as by dread of a sensation. There was far more sympathy (though hidden) in Christ’s heart than in theirs. Deep natures are often misjudged, and shallow men praised at their expense.

Verse 24
Matthew 15:24. οὐκ ἀπεστάλην: Jesus is compelled to explain Himself, and His explanation is bonâ fide, and to be taken in earnest as meaning that He considered it His duty to restrict His ministry to Israel, to be a shepherd exclusively to the lost sheep of Israel ( τὰ πρόβατα τ. ἀ., cf. Matthew 9:36), as He was wont to call them with affectionate pity. There was probably a mixture of feelings in Christ’s mind at this time; an aversion to recommence just then a healing ministry at all—a craving for rest and retirement; a disinclination to be drawn into a ministry among a heathen people, which would mar the unity of His career as a prophet of God to Israel (the drama of His life to serve its purpose must respect the limits of time and place); a secret inclination to do this woman a kindness if it could in any way be made exceptional; and last but not least, a feeling that her request was really not isolated but representative = the Gentile world in her inviting Him, a fugitive from His own land, to come over and help them, an omen of the transference of the kingdom from Jewish to Pagan soil.

Verse 25
Matthew 15:25. ἡ δὲ ἐλθοῦσα, etc. Probably the mother read conflict and irresolution in Christ’s face, and thence drew encouragement.

Verses 25-28
Matthew 15:25-28. Entreaty renewed at close quarters with success.

Verse 26
Matthew 15:26. οὐκ ἔστιν καλὸν, etc.: seemingly a hard word, but not so hard as it seems. First, it is not a simple monosyllabic negative, leaving no room for parley, but an argument inviting further discussion. Next, it is playful, humorous, bantering in tone, a parable to be taken cum grano. Third, its harshest word, κυναρίοις, contains a loophole. κυνάρια does not compare Gentiles to the dogs without, in the street, but to the household dogs belonging to the family, which got their portion though not the children’s.

Verse 27
Matthew 15:27. ναί, κύριε· καὶ γὰρ, etc.: eager assent, not dissent, with a gleam in the eye on perceiving the advantage given by the comparison = Yes, indeed, Lord, for even, etc. Kypke cites an instance from Xenophon of the combination ναί καὶ γὰρ in the same sense.— ψιχίων, dimin. from ψίξ, a bit, crumb, found only in N. T. (here and Mark 7:28, Luke 16:21 T. R.), another diminutive answering to κυνάρια = the little pet dogs, eat of the minute morsels. Curiously felicitous combination of ready wit, humility and faith: wit in seizing on the playful κυνάρια and improving on it by adding ψιχία, humility in being content with the smallest crumbs, faith in conceiving of the healing asked as only such a crumb for Jesus to give.

Verse 28
Matthew 15:28. mmediate compliance with her request with intense delight in her faith, which may have recalled to mind that of another Gentile (Matthew 8:10). ὦ γύναι: exclamation in a tone enriched by the harmonies of manifold emotions. What a refreshment to Christ’s heart to pass from that dreary pestilential traditionalism to this utterance of a simple unsophisticated moral nature on Pagan soil! The transition from the one scene to the other unconsciously serves the purposes of consummate dramatic art.

Verse 29
Matthew 15:29. παρὰ τ. θ. τ. γαλ., to the neighbourhood of the Sea of Galilee; on which side? According to Mk., the eastern, approached by a circuitous journey through Sidon and Decapolis. Weiss contends that Mt. means the western shore. The truth seems to be that he leaves it vague. His account is a meagre colourless reproduction of Mk.’s. He takes no interest in the route, but only in the incidents at the two termini. He takes Jesus north to the borders of Tyre to meet the woman of Canaan, and back to Galilee to feed the multitude a second time.— εἰς τὸ ὄρος, as in Matthew 5:1, and apparently for the same purpose: ἐκάθητο ἐ., sat down there to teach. This ascent of the hill bordering the lake is not in Mk.

Verses 29-31
Matthew 15:29-31. Return to the Sea of Galilee (Mark 7:31-37).

Verse 30
Matthew 15:30. χωλούς, etc.: the people wanted healing, not teaching, and so brought their sick and suffering to Jesus.— ἔρριψαν: they threw them at His feet either in care-free confidence, or in haste, because of the greatness of the number. Among those brought were certain classed as κυλλούς, which is usually interpreted “bent,” as with rheumatism. But in Matthew 18:8 it seems to mean “mutilated”. Euthy. takes κυλλοὶ = οἱ ἄχειρες, and Grotius argues for this sense, and infers that among Christ’s works of healing were restorations of lost limbs, though we do not read of such anywhere else. On this view ὑγιεῖς, Matthew 15:31, will mean ἀρτίους, integros.

Verse 31
Matthew 15:31. λαλοῦντας: this and the following participles are used substantively as objects of the verb βλέποντας, the action denoted by the participles being that which was seen.— ἐδόξασαν τ. θ. ἰσραήλ. The expression suggests a non-Israelite crowd and seems to hint that after all for our evangelist Jesus is on the east side and in heathen territory. But it may point back to Matthew 15:24 and mean the God who conferred such favours on Israel as distinct from the heathen (Weiss-Meyer).

Verse 32
Matthew 15:32. σπλαγχνίζομαι, with ἐπὶ as in Matthew 14:14, Mark 8:2, with περὶ in Matthew 9:36. In the first feeding Christ’s compassion is moved by the sickness among the multitude, here by their hunger.— ἡμέραι τρεῖς: that this is the true reading is guaranteed by the unusual construction, the accusative being what one expects. The reading of (94) adopted by Fritzsche, which inserts εἰσι καὶ after τρεῖς, though not to be accepted as the true reading, may be viewed as a solution of the problem presented by the true reading vide Winer, § 62, 2.— νήστεις, fasting ( νη, ἐσθίω similar to νήπιος from νη, ἔπος), here and in parallel text in Mk. only. The motive of the miracle is not the distance from supplies but the exhausted condition of the people after staying three days with Jesus with quite inadequate provision of food. Mk. states that some were far from home (Matthew 8:3), implying that most were not. But even those whose homes were near might faint ( ἐκλυθῶσι, Galatians 6:9) by the way through long fasting.

Verses 32-38
Matthew 15:32-38. Second feeding (Mark 8:1-9).

Verse 33
Matthew 15:33. τοσοῦτοι, ὥστε χορτάσαι. ὥστε with infinitive may be used to express a consequence involved in the essence or quality of an object or action, therefore after τοσοῦτος and similar words; vide Kühner, § 584, 2, aa.
Verse 34
Matthew 15:34. πόσους ἄρτους: the disciples have larger supplies this time than the first, after three days, and when the supplies of the multitude are exhausted: seven loaves and several small fishes.

Verse 36
Matthew 15:36. εὐχαριστήσας, a late Greek word (“does not occur before Polybius in the sense of gratias agere”—Camb. N. T.), condemned by Phryn., who enjoins χάριν εἰδέναι instead (Lobeck, p. 18). Elsner dissents from the judgment of the ancient grammarians, citing instances from Demosthenes, etc.

Verse 37
Matthew 15:37. ἑπτά σπυρίδας: baskets different in number and in name. Hesychius defines σπυρίς: τὸ τῶν πυρῶν ἄγγος = wheat-basket; perhaps connected with σπείρω, suggesting a basket made of rope-net; probably larger than κόφινος, for longer journeys (Grotius). Or does the different kind of basket point to different nationality; Gentiles? Hilary contends for Gentile recipients of the second blessing, with whom Westcott (Characteristics of Gospel Miracles, p. 13) agrees.

Verse 39
Matthew 15:39. ΄αγαδάν: the true reading, place wholly unknown, whence probably the variants.

16 Chapter 16 

Verse 1
Matthew 16:1. προσελθόντες: one of Mt.’s oft-recurring descriptive words.— φαρ. καὶ σαδδ.: a new combination, with sinister purpose, of classes of the community not accustomed to act together; wide apart, indeed, in social position and religious tendency, but made allies pro tem, by common dislike to the movement identified with Jesus. Already scribes by themselves had asked a sign (Matthew 12:38). Now they are joined by a party representing the priestly and governing classes among whom the “Sadducees” were to be found (Wellhausen, Die Pharisäer und die Sadducäer). Mk. mentions only the Pharisees (Matthew 16:11), but he makes Jesus refer to the leaven of Herod in the subsequent conversation with the disciples, whence might legitimately be inferred the presence of representatives of that leaven. These Mt. calls “Sadducees,” probably the better-known name, and practically identical with the Herod leaven. The “Herodians” were, I imagine, people for whom Herod the Great was a hero, a kind of Messiah, all the Messiah they cared for or believed in, one who could help worldly-minded Israelites to be proud of their country (vide Grotius on Matthew 16:6). It was among Sadducees that such hero-worshippers were likely to be found.— ἐπηρώτησαν: here like the simple verb (Matthew 25:23) = requested, with infinitive, ἐπιδεῖξαι, completing the object of desire.— σημεῖον ἐκ τοῦ οὐρανοῦ: before (Matthew 12:38) only a sign. Now a sign from heaven. What might that be? Chrys. (Hom. liii.) suggests: to stop the course of the sun, to bridle the moon, to produce thunder, or to change the air, or something of that sort. These suggestions will do as well as any. Probably the interrogators had no definite idea what they wanted, beyond desiring to embarrass or nonplus Christ.

Verses 1-12
Matthew 16:1-12. Demand for a sign (Mark 8:11-21).

Verse 2-3
Matthew 16:2-3, hough not in (95) and bracketed by W. H(96), may be regarded as part of the text. Somewhat similar is Luke 12:54-56. On some occasion Jesus must have contrasted the shrewd observation of His contemporaries in the natural sphere with their spiritual obtuseness.

Matthew 16:2. εὐδία, fine weather! ( εὖ, διός genitive of ζεύς).— πυρράζει γὰρ ὁ ὀ.: that the sign = a ruddy sky in the evening ( πυῤῥίζειν in Leviticus 13:19; Leviticus 13:24).

Verses 2-4
Matthew 16:2-4. Reply of Jesus.

Verse 3
Matthew 16:3. χειμών, a storm to-day; sign the same, a ruddy sky in the morning.— στυγνάζων, late but expressive = triste coelum. No special meteorological skill indicated thereby, only the average power of observation based on experience, which is common to man kind. Lightfoot credits the Jews with special interest in such observations, and Christ was willing to give them full credit for skill in that sphere. His complaint was that they showed no such skill in the ethical sphere; they could not discern the signs of the times ( τῶν καιρῶν: the reference being, of course, chiefly to their own time). Neither Pharisees nor Sadducees had any idea that the end of the Jewish state was so near. They said εὐδία when they should have said χειμών. They mistook the time of day; thought it was the eve of a good time corning when it was the morning of the judgment day. For a historical parallel, vide Carlyle’s French Revolution, book ii., chap. i., Astraea Redux.

Verse 4
Matthew 16:4. ide chap. Matthew 12:39.

Verses 5-12
Matthew 16:5-12. The one important thing in this section is the reflection of Jesus on what had just taken place. The historical setting is not clear. Jesus left the sign seekers after giving them their answer. The disciples cross the lake; in which direction? With or without their Master? They forget to take bread. When? On setting out or after arrival at the other side? ἐλθόντες εἰς τ. π., Matthew 16:5, naturally suggests the latter, but, as Grotius remarks, the verb ἔρχεσθαι in the Gospels sometimes means ire not venire (vide, e.g., Luke 15:20). Suffice it to say that either in the boat or after arrival at the opposite side Jesus uttered a memorable word.

Verse 6
Matthew 16:6. ὁρᾶτε καὶ προσέχετε: an abrupt, urgent admonition to look out for, in order to take heed of, a phenomenon of very sinister import; in Scottish idiom “see and beware of”. More impressive still in Mk.: ὁρᾶτε, βλέπετε, a duality giving emphasis to the command ( ἀναδίπλωσις, ἐμφαίνουσα ἐπίτασιν τῆς παραγγελίας, Euthy.).— ζύμης, leaven, here conceived as an evil influence, working, however, after the same manner as the leaven in the parable (Matthew 13:33). It Is a spirit, a zeitgeist, insinuating itself everywhere, and spreading more and more in society, which Jesus instinctively shrank from in horror, and from which He wished to guard His disciples.— τῶν φαρ. καὶ σαδ: one leaven, of two parties viewed as one, hence no article before σαδ. Two leavens separately named in Mk., but even there juxtaposition in the warning implies affinity. The leaven of Pharisaism is made thoroughly known to us in the Gospels by detailed characterisation. Sadducaism very seldom appears on the stage, and few words of Jesus concerning it are recorded; yet enough to indicate its character as secular or “worldly”. The two classes, antagonistic at many points of belief and practice, would be at one in dislike of single-hearted devotion to truth and righteousness, whether in the Baptist (Matthew 3:7) or in Jesus. This common action in reference to either might not be a matter of arrangement, and each might come with its own characteristic mood: the Pharisee with bitter animosity, the Sadducee with good-natured scepticism and in quest of amusement, as when they propounded the riddle about the woman married to seven brothers. Both moods revealed utter lack of appreciation, no friendship to be looked for in either quarter, both to be dreaded.

Verse 7
Matthew 16:7. ἐν ἑαυτοῖς: either each man in his own mind (Weiss), or among themselves, apart from the Master (Meyer).— ὅτι may be recitative or = “because”. He gives this warning because, etc.; sense the same. They take the Master to mean: do not buy bread from persons belonging to the obnoxious sects! or rather perhaps: do not take your directions as to the leaven to be used in baking from that quarter. Vide Lightfoot ad loc. Stupid mistake, yet pardonable when we remember the abruptness of the warning and the wide gulf between Master and disciples: He a prophet with prescient eye, seeing the forces of evil at work and what they were leading to; they very commonplace persons lacking insight and foresight. Note the solitariness of Christ.

Verse 8
Matthew 16:8. ὀλιγόπιστοι: always thinking about bread, bread, instead of the kingdom and its fortunes, with which alone the Master was occupied.

Verse 9-10
Matthew 16:9-10. nd with so little excuse in view of quite recent experiences, of which the vivid details are given as if to heighten the reproach.

Verse 11
Matthew 16:11. προσέχετε, etc.: warning repeated without further explanation, as the meaning would now be self-evident.

Verse 12
Matthew 16:12. συνῆκαν, they now understood, at least to the extent of seeing that it was a question not of loaves but of something spiritual. One could wish that they had understood that from the first, and that they had asked their Master to explain more precisely the nature of the evil influences for their and our benefit. Thereby we might have had in a sentence a photograph of Sadducaism, e.g.— διδαχῆς, “doctrine”; that was in a general way the import of the ζύμη. But if Jesus had explained Himself He would have had more to say. The dogmas and opinions of the two parties in question were not the worst of them, but the spirit of their life: their dislike of real godliness.

Verse 13
Matthew 16:13. ἐλθὼν: here again this verb may mean not arriving at, but setting out for, or on the way: unterwegs, Schanz. So Grotius: cum proficisceretur, non cum venissct. Fritzsche dissents and renders: postquam venerat. Mk. has ἐν τῂ ὁδῷ to indicate where the conversation began. On the whole both expressions are elastic, and leave us free to locate the ensuing scene at any point on the road to Caesarea Philippi, say at the spot where the city and its surroundings came into view.— καισαρείας τ. φ.: a notable city, romantically situated at the foot of the Lebanon range, near the main sources of the Jordan, in a limestone cave, in the province of Gaulonitis, ruled over by the Tetrarch Philip, enlarged and beautified by him with the Herodian passion for building, and furnished with a new name (Paneas before, changed into Caesarea of Philip to distinguish from Caesarea on the sea). “A place of exceedingly beautiful, picturesque surroundings, with which few spots in the holy land can be compared. What a rush of many waters; what a wealth and variety of vegetation!” Furrer, Wanderungen, 414. Vide also the description in Stanley’s Sinai and Palestine, and in Professor G. A. Smith’s Historical Geography of the Holy Land.— τίνα λέγουσιν, etc.: with this grand natural scene possibly or even probably (why else name it?) in view, Jesus asked His disciples a significant question meant to lead on to important disclosures. The question is variously reported by the synoptists, and it is not easy to decide between the forms. It would seem simpler and more natural to ask, “whom do, etc., that I am?” ( με εἶναι, Mk. and Lk.). But, on the other hand, at a solemn moment Jesus might prefer to speak impersonally, and ask: “whom … that the Son of Man is?” (Mt.). That title, as hitherto employed by Him, would not prejudge the question. It had served rather to keep the question who He was, how His vocation was to be defined, in suspense till men had learned to attach new senses to old words. It is intrinsically unlikely that He would combine the two forms of the question, and ask: “whom, etc., that I, the Son of Man, am?” as in the T. R. That consideration does not settle what Mt. wrote, but it is satisfactory that the best MSS. leave out the με. The question shows that Jesus had been thinking of His past ministry and its results, and it may be taken for granted that He had formed His own estimate, and did not need to learn from the Twelve how He stood. He had come to the conclusion that He was practically without reliable following outside the disciple circle, and that conviction is the key to all that follows in this memorable scene. How the influential classes, the Pharisees, and the priests and political men = Sadducees, were affected was apparent. Nothing but hostility was to be looked for there. With the common people on the other hand He had to the last been popular. They liked His preaching, and they took eager advantage of His healing ministry. But had they got a definite faith about Him, as well as a kindly feeling towards Him; an idea well-rooted, likely to be lasting, epoch-making, the starting-point of a new religious movement? He did not believe they had, and He expected to have that impression confirmed by the answer of the Twelve, as indeed it was.

Verses 13-28
Matthew 16:13-28. At Caesarea Philippi (Mark 8:27 to Mark 9:1; Luke 9:18-27). The crossing of the lake (Matthew 16:5) proved to be the prelude to a second long excursion northwards, similar to that mentioned in Matthew 15:21; like it following close on an encounter with ill-affected persons, and originating in a kindred mood and motive. For those who regard the two feedings as duplicate accounts of the same event these two excursions are of course one. “The idea of two journeys on which Jesus oversteps the boundaries of Galilee is only the result of the assumption of a twofold feeding. The two journeys are, in truth, only parts of one great journey, on which Jesus, coming out of heathen territory, first touches again the soil of the holy land, in the neighbourhood of Caesarea Philippi.” Weiss, Leben Jesu, ii. 256. Be this as it may, this visit to that region was an eventful one, marking a crisis or turning-point in the career of Jesus. We are at the beginning of the fifth act in the tragic drama: the shadow of the cross now falls across the path. Practically the ministry in Galilee is ended, and Jesus is here to collect His thoughts and to devote Himself to the disciplining of His disciples. Place and time invite to reflection and forecast, and afford leisure for a calm survey of the whole situation. Note that at this point Lk. again joins his fellow-evangelists in his narrative. We have missed him from Matthew 14:23 onwards (vide notes on Lk.).

Verse 14
Matthew 16:14. Reply of disciples: the general effect being: opinions of the people, favourable but crude, without religious definiteness and depth, with no promise of future outcome.— ἰωάν., ἠλίαν., ἱερεμ. Historic characters, recent or more ancient, redivivi—that the utmost possible: unable to rise to the idea of a wholly new departure, or a greater than any character in past history; conservatism natural to the common mind. All three personages whose return might be expected; the Baptist to continue his work cut short by Herod, Elijah to prepare the way and day of the Lord (Malachi 4:5), Jeremiah to bring back the ark, etc., which (2 Maccab. Matthew 2:1-12) he had hid in a cave. Jeremiah is classed with the other well-known prophets ( ἢ ἕνα τ. π.), and the supporters of that hypothesis are called ἕτεροι, as if to distinguish them not merely numerically ( ἄλλοι) but generically: a lower type who did not connect Jesus with Messiah in any way, even as forerunner, but simply thought of Him as one in whom the old prophetic charism had been revived.

Verse 15
Matthew 16:15. ὑμεῖς δὲ, and you? might have stood alone, perhaps did originally. Jesus invites the Twelve to give Him their own view. The first question was really only introductory to this. Jesus desires to make sure that He, otherwise without reliable following, has in His disciples at least the nucleus of a community with a definite religious conviction as to the meaning of His ministry and mission.

Verse 15-16
Matthew 16:15-16. New question and answer.

Verse 16
Matthew 16:16. σίμων πέτρος: now as always spokesman for the Twelve. There may be deeper natures among them (John?), but he is the most energetic and outspoken, though withal emotional rather than intellectual; strong, as passionate character is, rather than with the strength of thought, or of a will steadily controlled by a firm grasp of great principles: not a rock in the sense in which St. Paul was one.— σὺ εἶ … τοῦ ζῶντος: “Thou art the Christ, the Son of the living God,” in Mk. simply “Thou art the Christ,” in Lk. “the Christ of God”. One’s first thought is that Mk. gives the original form of the reply; and yet in view of Peter’s vehement temperament one cannot be perfectly sure of that. The form in Mt. certainly answers best to the reply of Jesus, vide on Matthew 16:17. In any case the emphasis lies on that which is common to the three reports: the affirmation of the Christhood of Jesus. That was what differentiated the disciples from the favourably disposed multitude. The latter said in effect: at most a forerunner of Messiah, probably not even that, only a prophet worthy to be named alongside of the well-known prophets of Israel. The Twelve through Peter said: not merely a prophet or a forerunner of the Messiah, but the Messiah Himself. The remainder of the reply in Mt., whether spoken by Peter, or added by the evangelist (to correspond, as it were, to Son of Man in Matthew 16:13), is simply expansion or epexegesis. If spoken by Peter it serves to show that he spoke with emotion, and with a sense of the gravity of the declaration. The precise theological value of the added clause cannot be determined.

Verse 17
Matthew 16:17. μακάριος: weighty word chosen to express a rare and high condition, virtue, or experience (“hoc vocabulo non solum beata, sed etiam rara simul conditio significatur,” Beng.). It implies satisfaction with the quality of Peter’s faith. Jesus was not easily satisfied as to that. He wanted no man to call Him Christ under a misapprehension; hence the prohibition in Matthew 16:20. He congratulated Peter not merely on believing Him to be the Messiah, but on having an essentially right conception of what the title meant.— σ. βαριωνᾶ: full designation, name, and patronymic, suiting the emotional state of the speaker and the solemn character of the utterance, echo of an Aramaic source, or of the Aramaic dialect used then, if not always, by Jesus.— σὰρξ καὶ αἷμα: synonym in current Jewish speech for “man”. “Infinitâ frequentiâ hanc formulam loquendi adhibent Scriptores Judaici, eaque homines Deo opponunt.” Lightfoot, Hor. Heb. Vide Matthew 16:23. There is a tacit contrast between Peter’s faith and the opinions of the people just recited, as to source. Flesh and blood was the source of these opinions, and the fact is a clue to the meaning of the phrase. The contrast between the two sources of inspiration is not the very general abstract one between creaturely weakness and Divine power (Wendt, Die Begriffe Fleisch und Geist, p. 60). “Flesh and blood” covers all that can contribute to the formation of religious opinion of little intrinsic value—tradition, custom, fashion, education, authority, regard to outward appearance. Hilary, and after him Lutteroth, takes the reference to be to Christ’s flesh and blood, and finds in the words the idea: if you had looked to my flesh you would have called me Christ, the Son of David, but higher guidance has taught you to call me Son of God.— ὁ πατήρ μου: this is to be taken not in a merely ontological sense, but ethically, so as to account for the quality of Peter’s faith. The true conception of Christhood was inseparable from the true conception of God. Jesus had been steadily working for the transformation of both ideas, and He counted on the two finding entrance into the mind together. No one could truly conceive the Christ who had not learned to think of God as the Father and as His Father. There were thus two revelations in one: of God as Father, and of Christ by the Father. Peter had become a Christian.

Verses 17-19
Matthew 16:17-19. Solemn address of Jesus to Peter, peculiar to Mt., and of doubtful authenticity in the view of many modern critics, including Wendt (Die Lehre Jesu, i., p. 181), either an addendum by the evangelist or introduced at a later date by a reviser. This question cannot be fully discussed here. It must suffice to say that psychological reasons are in favour of something of the kind having been said by Jesus. It was a great critical moment in His career, at which His spirit was doubtless in a state of high tension. The firm tone of conviction in Peter’s reply would give Him a thrill of satisfaction demanding expression. One feels that there is a hiatus in the narratives of Mk. and Lk.: no comment, on the part of Jesus, as if Peter had delivered himself of a mere trite commonplace. We may be sure the fact was not so. The terms in which Jesus speaks of Peter are characteristic—warm, generous, unstinted. The style is not that of an ecclesiastical editor laying the foundation for Church power and prelatic pretensions, but of a noble-minded Master eulogising in impassioned terms a loyal disciple. Even the reference to the “Church” is not unseasonable. What more natural than that Jesus, conscious that His labours, outside the disciple circle, have been fruitless, so far as permanent result is concerned, should fix His hopes on that circle, and look on it as the nucleus of a new regenerate Israel, having for its raison d’être that it accepts Him as the Christ? And the name for the new Israel, ἐκκλησία, in His mouth is not an anachronism. It is an old familiar name for the congregation of Israel, found in Deut. (Matthew 18:16; Matthew 23:2) and Psalms (Matthew 22:26), both books well known to Jesus.

Verse 18
Matthew 16:18. κἀγὼ: emphatic, something very important about to be said to Peter and about him.— πέτρος, τέτρᾳ, a happy play of words. Both are appellatives to be translated “thou art a rock and on this rock,” the two being represented by the same word in Aramaean ( כֵיפָא). Elsewhere in the Gospels πέτρος is a proper name, and πέτρα only is used in the sense of rock (Matthew 7:24). What follows is in form a promise to Peter as reward of his faith. It is as personal as the most zealous advocates of Papal supremacy could desire. Yet it is as remote as the poles from what they mean. It is a case of extremes meeting. Christ did not fight to death against one form of spiritual despotism to put another, if possible worse, in its room. Personal in form, the sense of this famous logion can be expressed in abstract terms without reference to Peter’s personality. And that sense, if Christ really spoke the word, must be simple, elementary, suitable to the initial stage; withal religious and ethical rather than ecclesiastical. The more ecclesiastical we make it, the more we play into the hands of those who maintain that the passage is an interpolation. I find in it three ideas: (1) The ἐκκλησύα is to consist of men confessing Jesus to be the Christ. This is the import of ἐπὶ τ. τ. π. οἰκοδομήσω μου τ. ἐκ. Peter, believing that truth, is the foundation, and the building is to be of a piece with the foundation. Observe the emphatic position of μου. The ἐκκλησία is Christ’s; confessing Him as Christ in Peter’s sense and spirit = being Christian. (2) The new society is to be = the kingdom realised on earth. This is the import of Matthew 16:19, clause 1. The keys are the symbol of this identity. They are the keys of the gate without, not of the doors within. Peter is the gate-keeper, not the οἰκονόμος with a bunch of keys that open all doors in his hands (against Weiss)— κλειδούχου ἔργον τὸ εἰσάγειν, Euthy. Observe it is not the keys of the church but of the kingdom. The meaning is: Peter-like faith in Jesus as the Christ admits into the Kingdom of Heaven. A society of men so believing = the kingdom realised. (3) In the new society the righteousness of the kingdom will find approximate embodiment. This is the import of Matthew 16:19, second clause. Binding and loosing, in Rabbinical dialect, meant forbidding and permitting to be done. The judgment of the Rabbis was mostly wrong: the reverse of the righteousness of the kingdom. The judgment of the new society as to conduct would be in accordance with the truth of things, therefore valid in heaven. That is what Jesus meant to say. Note the perfect participles δεδεμένον, λελυμένον = shall be a thing bound or loosed once for all. The truth of all three statements is conditional on the Christ spirit continuing to rule in the new society. Only on that condition is the statement about the πύλαι ᾅδου, Matthew 16:18, clause 2, valid. What precisely the verbal meaning of the statement is—whether that the gates of Hades shall not prevail in conflict against it, as ordinarily understood; or merely that the gates, etc., shall not be stronger than it, without thought of a conflict (Weiss), is of minor moment; the point is that it is not an absolute promise. The ἐκκλησία will be strong, enduring, only so long as the faith in the Father and in Christ the Son, and the spirit of the Father and the Son, reign in it. When the Christ spirit is weak the Church will be weak, and neither creeds nor governments, nor keys, nor ecclesiastical dignities will be of much help to her.

Verse 20
Matthew 16:20. διεστείλατο (T. R.), “charged” (A. V(97)) not necessarily with any special emphasis = graviter interdicere, but = monuit (Loesner and Fritzsche). Cf. Hebrews 12:20, where a stronger sense seems required. For ἐπετίμησε in (98) (99) here and in Mk. Euthy. gives κατησφαλίσατο = to make sure by injunction.— τοῖς μαθηταῖς: all the disciples are supposed to say amen to Peter’s confession, thinking of God and of Jesus as he thought, though possibly not with equal emphasis of conviction.— ἵνα … ὁ χριστός: no desire to multiply hastily recruits for the new community, supreme regard to quality. Jesus wanted no man to call Him Christ till he knew what he was saying: no hearsay or echoed confession of any value in His eyes.— αὐτός, the same concerning whom current opinions have just been reported (Matthew 16:14). It was hardly necessary to take pains to prevent the faith in His Messiahship from spreading prematurely in a crude form. Few would call such an one as Jesus Christ, save by the Holy Ghost. The one temptation thereto lay in the generous beneficence of Jesus.

Verse 21
Matthew 16:21. ἀπὸ τότε ἤρξατο (vide Matthew 4:17) marks pointedly a new departure in the form of explicit intimation of an approaching final and fatal crisis. Time suitable. Disciples could now bear it, it could not be much longer delayed. Jesus could now face the crisis with composure, having been satisfied by Peter’s confession that His labour was not going to be in vain. He then began to show, etc., for this was only the first of several communications of the same kind.— χριστὸς after ιησοῦς in (100) (101) is an intrinsically probable reading, as suiting the solemnity of the occasion and greatly enhancing the impressiveness of the announcement. Jesus, the Christ, to be crucified! But one would have expected the article before χρ.— πολλὰ παθεῖν, the general fact.— ἀπὸ … γραμματέων, the three constituent parts of the Sanhedrim—elders, priests, scribes.— ἀποκτανθῆναι: one hard special fact, be killed.— ἐγερθῆναι: this added to make the other fact not altogether intolerable.

Verses 21-28
Matthew 16:21-28. Announcement of the Passion with relative conversation (Mark 8:31 to Mark 9:1; Luke 9:22-27).

Verse 22
Matthew 16:22. Peter here appears in a new character; a minute ago speaking under inspiration from heaven, now under inspiration from the opposite quarter.— ἤρξατο, began to chide or admonish. He did not get far. As soon as his meaning became apparent he encountered prompt, abrupt, peremptory contradiction.— ἶλεώς σοι: Elsner renders sis bono placidoque animo, but most (Erasmus, Grotius, Kypke, Fritzsche, etc.) take it = absit! God avert it! Vehement utterance of a man confounded and horrified. Perfectly honest and in one sense thoroughly creditable, but suggesting the question: Did Peter after all call Jesus Christ in the true sense? The answer must be: Yes, ethically. He understood what kind of man was fit to be a Christ. But he did not yet understand what kind of treatment such a man might expect from the world. A noble, benignant, really righteous man Messiah must be, said Peter; but why a man of sorrow he had yet to learn.— οὐ μὴ ἔσται, future of perfect assurance: it will not, cannot be.

Verse 23
Matthew 16:23. ὕπαγε ὀ. μ. σ.: tremendous crushing reply of the Master, showing how much He felt the temptation; calm on the surface, deep down in the soul a very real struggle. Some of the Fathers (Origen, Jerome) strive to soften the severity of the utterance by taking Satanas as an appellative = ἀντικείμενος, adversarius, contrarius, and pointing out that in the Temptation in the wilderness Jesus says to Satan simply ὔπαγε = depart, but to Peter ὔπ. ὀπίσω μου = take thy place behind me and be follower, not leader. But these refinements only weaken the effect of a word which shows that Jesus recognises here His old enemy in a new and even more dangerous form. For none are more formidable instruments of temptation than well-meaning friends, who care more for our comfort than for our character.— σκάνδαλον: not “offensive to me,” but “a temptation to me to offend,” to do wrong; a virtual apology for using the strong word σατανᾶ.— οὐ φρονεῖς τὰ, etc., indicates the point of temptation = non stas a Dei partibus (Wolf), or φρονεῖν, etc. = studere rebus, etc. (Kypke), to be on God’s side, or to study the Divine interest instead of the human. The important question is: What precisely are the two interests? They must be so conceived as not entirely to cancel the eulogium on Peter’s faith, which was declared to be not of man but of God. Meyer’s comment on τὰ τ. ἀ.—concerned about having for Messiah a mere earthly hero and prince (so Weiss also)—is too wide. We must restrict the phrase to the instinct of self-preservation = save your life at all hazards. From Christ’s point of view that was the import of Peter’s suggestion; preference of natural life to duty = God’s interest. Peter himself did not see that these were the alternatives; he thought the two opposite interests compatible, and both attainable.

Verse 24
Matthew 16:24. εἶπε τοῖς μαθ.: in calm, self-collected, didactic tone Jesus proceeds to give the disciples, in a body, a lesson arising out of the situation.— εἴ τις θέλει: wishes, no compulsion; οὐ βιάζομαι, Chrys., who remarks on the wisdom of Jesus in leaving every man free, and trusting to the attraction of the life: αὐτὴ τοῦ πράγματος ἡ φύσις ἱκανὴ ἐφελκύσασθαι.— ἀπαργησάσθω ἑαυτὸν: here only, intimates that discipleship will call for self-denial, or self-subordination. Chrys. illustrates the meaning by considering what it is to deny another = not to assist him, bewail him or suffer on his account when he is in distress.— τὸν σταυρὸν looks like a trait introduced after Christ’s passion. It need not be, however. Punishment by crucifixion was known to the Jews through the Romans, and it might be used by Jesus as the symbol of extreme torment and disgrace, even though He did not then know certainly that He Himself should meet death in that particular form. It became a common expression, but the phrase ἀράτω τ. σ. would sound harsh and startling when first used. Vide on Matthew 10:38.

Verses 24-28
Matthew 16:24-28. General instruction on the subject of the two interests.

Verse 25
Matthew 16:25. ide Matthew 10:39. The Caesarea crisis was the most appropriate occasion for the first promulgation of this great ethical principle. It was Christ’s first contribution towards unfolding the significance of His suffering, setting it forth as the result of a fidelity to righteousness incumbent on all.

Verse 26
Matthew 16:26. This and the following verses suggest aids to practice of the philosophy of “dying to live”. The statement in this verse is self-evident in the sphere of the lower life. It profits not to gain the whole world if you lose your life, for you cannot enjoy your possession; a life lost cannot be recovered at any price. Jesus wishes His disciples to understand that the same law obtains in the higher life: that the soul, the spiritual life, is incommensurable with any outward possession however great, and if forfeited the loss is irrevocable. This is one of the chief texts containing Christ’s doctrine of the absolute worth of man as a moral subject. For the man who grasps it, it is easy to be a hero and face any experience. To Jesus Christ it was a self-evident truth.— ζημιωθῇ, not suffer injury to, but forfeit. Grotius says that the verb in classics has only the dative after it = mulctare morte, but Kypke and Elsner cite instances from Herod., Dion., Hal., Themis., etc., of its use with accusative.— ἀντάλλαγμα: something given in exchange. Cf. 1 Kings 21:2, Job 28:15 (Sept(102)), a price to buy back the life lower or higher; both impossible.

Verse 27
Matthew 16:27. his belongs to a third group of texts to be taken into account in an attempt to fix the import of the title—those which refer to apocalyptic glory in terms drawn from Daniel 7:13.— τότε ἀποδώσει: the Son of Man comes to make final awards. The reference to judgment comes in to brace up disciples to a heroic part. It is an aid to spirits not equal to this part in virtue of its intrinsic nobleness; yet not much of an aid to those to whom the heroic life is not in itself an attraction. The absolute worth of the true life is Christ’s first and chief line of argument; this is merely subsidiary.

Verse 28
Matthew 16:28. crux interpretum, supposed by some to refer to the Transfiguration (Hilary, Chrys., Euthy., Theophy., etc.); by others to the destruction of Jerusalem (Wetstein, etc.); by others again to the origins of the Church (Calvin, Grotius, etc.). The general meaning can be inferred with certainty from the purpose to furnish an additional incentive to fidelity. It is: Be of good courage, there will be ample compensation for trial soon; for some of you even before you die. This sense excludes the Transfiguration, which came too soon to be compensatory. The uncertainty comes in in connection with the form in which the general truth is stated. As to that, Christ’s speech was controlled not merely by His own thoughts but by the hopes of the future entertained by His disciples. He had to promise the advent of the Son of Man in His Kingdom or of the Kingdom of God in power (Mk.) within a generation, whatever His own forecast as to the future might be. That might postulate a wider range of time than some of His words indicate, just as some of His utterances and His general spirit postulate a wide range in space for the Gospel (universalism) though He conceived of His own mission as limited to Israel. If the logion concerning the Church (Matthew 16:18) be genuine, Jesus must have conceived a Christian era to be at least a possibility, for why trouble about founding a Church if the wind-up was to come in a few years? The words of Jesus about the future provide for two possible alternatives: for a near advent and for an indefinitely postponed advent. His promises naturally contemplate the former; much of His teaching about the kingdom easily fits into the latter.— γεύσωνται θ.: a Hebrew idiom, but not exclusively so. For examples of the figure of tasting applied to experiences, vide Elsner in Mk. For Rabbinical use, vide Schöttgen and Wetstein.— ἕως ἄν ἴδωσι, subjunctive after ἐν ἄν as usual in classics and N. T. in a clause referring to a future contingency depending on a verb referring to future time.

17 Chapter 17 

Verse 1
Matthew 17:1. μεθʼ ἡμέρας ἒξ. This precise note of time looks like exact recollection of a strictly historical incident. Yet Holtzmann (H. C.) finds even in this a mythical element, based on Exodus 24:16 : the six days of Mt. and Mk. and the eight days of Lk., various expressions of the thought that between the confession of the one disciple and the experience of the three a sacred week intervened. Of these days we have no particulars, but on the principle that in preternatural experiences the subjective and the objective correspond, we may learn the psychological antecedents of the Transfiguration from the Transfiguration itself. The thoughts and talk of the company of Jesus were the prelude of the vision. A thing in itself intrinsically likely, for after such solemn communications as those at Caesarea Philippi it was not to be expected that matters would go on in the Jesus-circle as if nothing had happened. In those days Jesus sought to explain from the O.T. the δεῖ of Matthew 16:21, showing from Moses, Prophets, and Psalms (Luke 24:44) the large place occupied by suffering in the experience of the righteous. This would be quite as helpful to disciples summoned to bear the cross as any of the thoughts in Matthew 16:25-28.— πέτ., ιάκ., ιωάν.: Jesus takes with Him the three disciples found most capable to understand and sympathise. So in Gethsemane. Such differences exist in all disciple-circles, and they cannot be ignored by the teacher.— ἀναφέρει, leadeth up; in this sense not usual; of sacrifice in James 2:21 and in Hebrews 7:27; Hebrews 13:15.— ὄρος ὑψηλὸν: Tabor the traditional mountain, a tradition originating in fourth century with Cyril of Jerusalem and Jerome. Recent opinion favours Hermon. All depends on whether the six days were spent near Caesarea Philippi or in continuous journeying. Six days would take them far. “The Mount of Transfiguration does not concern geography”—Holtz. (H. C).

Verses 1-13
Matthew 17:1-13. The Transfiguration (Mark 9:2-13, Luke 9:28-36).

Verse 2
Matthew 17:2. μετεμορφώθη, transfiguratus est, Vulgate; became altered in appearance. Such transformation in exalted states of mind is predicated of others, e.g., of Iamblichus (Eunapius in I. Vitâ. 22, cited by Elsner), and of Adam when naming the beasts (Fabricius, Cod. Pseud. V. T., p. 10).— ἔμπροσθεν αὐτῶν, so as to be visible to them, vide Matthew 6:1. Luke’s narrative seems to imply that the three disciples were asleep at the beginning of the scene, but wakened up before its close.— καὶ ἔλαμψε … φῶς: these words describe the aspect of the transformed person; face sun-bright, raiment pure white.

Verse 3
Matthew 17:3. καὶ ἰδού introduces a leading and remarkable feature in the scene: ὤφθη αὐτοῖς, there appeared to the three disciples, not necessarily an absolutely real, objective presence of Moses and Elias. All purposes would be served by an appearance in vision. Sufficient objectivity is guaranteed by the vision being enjoyed by all the three, which would have been improbable if purely subjective. Recognition of Moses and Elias was of course involved in the vision. For a realistic view of the occurrence the question arises, how was recognition possible? Euthy. Zig. says the disciples had read descriptions of famous men, including Moses and Elias, in old Hebrew books Another suggestion is that Moses appeared with the law in his hand, and Elias in his fiery chariot.— συλλαλοῦντες μ. ἀ., conversing with Jesus, and, it goes without saying (Lk. does say it), on the theme uppermost in all minds, the main topic of recent conversations, the cross; the vision, in its dramatis personæ and their talk, reflecting the state of mind of the seers.

Verse 4
Matthew 17:4. ἀποκριθεὶς ὁ π. Peter to the front again, but not greatly to his credit.— καλόν ἐστιν, etc., either it is good for us to be here = the place is pleasant—so usually; or it is well that we are here—we the disciples to serve you and your visitants—Weiss and Holtzmann (H. C). Pricaeus, in illustration of the former, cites Anacreon:

παρὰ τὴν σκιὴν βάθυλλε
κάθισον· καλὸν τὸ δένδρον.

τίς ἆν οὖν ὁρῶν παρέλθοι
καταγώγιον τοιοῦτον.

—Ode 22.

This sense—amoenus est, in quo commoremur, locus, Fritzsche—is certainly the more poetical, but not necessarily on that account the truer to the thought of the speaker, in view of the remark of Lk. omitted in Mt., that Peter did not know what he was saying.— ποιήσω, deliberative substantive with θέλεις preceding and without ἴνα; the singular—shall I make?—suits the forwardness of the man; it is his idea, and he will carry it out himself.— τρεῖς σκηνάς: material at hand, branches of trees, shrubs, etc. Why three? One better for persons in converse. The whole scheme a stupidity. Peter imagined that Moses and Elias had come to stay. Chrys. suggests that Peter here indirectly renews the policy of resistance to going up to Jerusalem (Hom. lvi.).

Verses 5-8
Matthew 17:5-8. νεφέλη φωτεινὴ, a luminous cloud, still a cloud capable of casting a shadow, though a faint one (“non admodum atram,” Fritzsche). Some, thinking a shadow incompatible with the light, render ἐπεσκίασεν tegebat, circumdabat. Loesner cites passages from Philo in support of this meaning.— αὐτούς. Whom? the disciples? Jesus, Moses, and Elias? all the six? or the two celestial visitants alone? All these views have been held. The second the more probable, but impossible to be certain.— καὶ ἰδού, again introducing a main feature: first the visitants, now the voice from heaven. Relation of the ear to the voice the same as that of the eye to the visitants.— οὖτος: the voice spoken this time about Jesus; at the baptism to Him (Mark 1:11), meant for the ear of the three disciples. The voice to be taken in connection with the announcement of the coming passion. Jesus God’s well-beloved as self-sacrificing.— ἀκούετε αὐτοῦ: to be taken in the same connection = hear Him when He speaks to you of the cross. Hunc audite, nempe solum, plena fide, perfectissimo obsequio, universi apostoli et pastores praesertim, Elsner.

Verse 6
Matthew 17:6. καὶ ἀκούσαντες, etc.: divine voices terrify poor mortals, especially when they echo and reinforce deep moving thoughts within.

Verse 7
Matthew 17:7. ἁψάμενος … εἶπεν: a touch and a word, human and kindly, from Jesus, restore strength and composure.

Verse 8
Matthew 17:8. nd so ends the vision.— ἐπάραντες τ. ὀ., etc., raising their eyes they see no one but Jesus. Moses and Elias gone, and Jesus in His familiar aspect; the dazzling brightness about face and garments vanished.

Verse 9
Matthew 17:9. μηδενὶ εἴπητε: injunction of secrecy. The reason of the injunction lies in the nature of the experience. Visions are for those who are prepared for them. It boots not to relate them to those who are not fit to receive them. Even the three were only partially fit; witness their terror (Matthew 17:6).— τὸ ὅραμα, the vision, justifying the view above given of the experience, held, among others, by Elsner, Herder, Bleek and Weiss. Herder has some fine remarks on the analogy between the experiences of Jesus at His baptism and on the Mount, six days after the announcement at Caesarea Philippi, and those of other men at the time of moral decisions in youth and in the near presence of death (vide his Vom Erlöser der Menschen, §§ 18, 19).— ἕμς οὗ, followed by subjunctive without ἄν; in this case (cf. Matthew 16:28) one of future contingency at a past time. The optative is used in classics (vide Burton, § 324). Not till the resurrection. It is not implied that Jesus was very desirous that they should then begin to speak, but only that they could then speak of the vision intelligently and intelligibly. Christ’s tone seems to have been that of one making light or the recent experience (as in Luke 10:20).

Verses 9-13
Matthew 17:9-13. Conversation while descending the hill.

Verse 10
Matthew 17:10. τί οὗν, etc.: does the οὖν refer to the prohibition in Matthew 17:9 (Meyer), or to the appearance of Moses and Elias, still in the minds of the three disciples, and the lateness of their coming (Euthy., Weiss), or to the shortness of their stay? (Grotius, Fritzsche, Olsh., Bleek, etc.). Difficult to decide, owing to fragmentariness of report; but it is most natural to take οὖν in connection with preceding verse, only not as referring to the prohibition of speech pro tem., but to the apparently slighting tone in which Jesus spoke. If the recent occurrence is not of vital importance, why then do the scribes say etc.? To lay the emphasis (with Weiss) on πρῶτον, as if the disciples were surprised that Moses and Elias had not come sooner, before the Christ, is a mistake. The advent would appear to them soon enough to satisfy the requirements of the scribes—just at the right time, after they had recognised in Jesus the Christ = Thou art the Christ we know, and lo! Elias is here to prepare the way for Thy public recognition and actual entry into Messianic power and glory. The sudden disappearance of the celestials would tend to deepen the disappointment created by the Master’s chilling tone, so that there is some ground for finding in οὖν a reference to that also.

Matthew 17:11. ἔρχεται: present, as in Matthew 2:4, praesens pro futuro, Raphel (Annotationes in S.S.), who cites instances of this enallage temporis from Xenophon. Wolf (Curae Phil.), referring to Raphel, prefers to find in the present here no note of time, but only of the order of coming as between Elias and Christ. It is a didactic, timeless present. So Weiss.— ἀποκαταστήσει πάντα. This word occurs in Sept(103), Malachi 4:5, for which stands in Luke 1:17 : ἐπιστρέψαι; the reference is to restitution of right moral relations between fathers and children, etc. Raphel cites instances of similar use from Polyb. The function of Elias, as conceived by the scribes, was to lead Israel to the Great Repentance. vide on this, Weber, Die Lehren des T., pp. 337–8.

Verse 12
Matthew 17:12. λέγω δὲ: Jesus finds the prophecy as to the advent of Elias fulfilled in John the Baptist, so still further reducing the significance of the late vision. The contrast between the mechanical literalism of the scribes and the free spiritual interpretation of Jesus comes out here. Our Lord expected no literal coming of Elijah, such as the Patristic interpreters (Hilary, Chrys., Theophy., Euthy., etc.) supposed Him to refer to in Matthew 17:11. The Baptist was all the Elijah He looked for.— οὐκ ἐπέγνωσαν: they did not recognise him as Elijah, especially those who professionally taught that Elijah must come, the scribes.— ἀλλʼ ἐποίησαν ἐν αὐτῷ, etc. Far from recognising in him Elijah, and complying with his summons to repentance, they murdered him in resentment of the earnestness of his efforts towards a moral ἀποκατάστασις (Herod, as representing the Zeitgeist.).— ἐν αὐτῷ: literally, in him, not classical, but similar construction found in Genesis 40:14, and elsewhere (Sept(104)).— οὕτως: Jesus reads His own fate in the Baptist’s. How thoroughly He understood His time, and how free He was from illusions!

Verse 13
Matthew 17:13. τότε συνῆκαν: the parallel drawn let the three disciples see who the Elijah was, alluded to by their Master. What a disenchantment: not the glorified visitant of the night vision, but the beheaded preacher of the wilderness, the true Elijah!

Verse 14
Matthew 17:14. ἐλθόντων: the αὐτῶν of T. R. might easily be omitted as understood from the connection.— γονυπετῶν, literally, falling upon the knees, in which sense it would naturally take the dative (T. R., αὐτῷ); here used actively with accusative = to beknee him (Schanz, Weiss).

Verses 14-21
Matthew 17:14-21. The epileptic boy (Mark 9:14-29; Luke 9:37-43).

Very brief report compared with Mk.

Verse 15
Matthew 17:15. σεληνιάζεται, he is moonstruck; the symptoms as described are those of epilepsy, which were supposed to become aggravated with the phases of the moon (cf. Matthew 4:24).— κακῶς πάσχει ( ἔχει W. H(105) text), good Greek. Raphel (Annot.) gives examples from Polyb. = suffers badly.

Verse 16
Matthew 17:16. τοῖς μαθηταῖς: the nine left behind when Jesus and the three ascended the Mount. The fame of Jesus and His disciples as healers had reached the neighbourhood, wherever it was.— οὐκ ἠδυνήθησαν: the case baffled the men of the Galilean mission.

Verse 17
Matthew 17:17. ὦ γενεὰ: exclamation of impatience and disappointment, as if of one weary in well-doing, or averse to such work just then. Who are referred to we can only conjecture, and the guesses are various. Probably more or less all present: parent, disciples, scribes (Mark 9:14). Jesus was far away in spirit from all, lonely, worn out, and longing for the end, as the question following ( ἕως πότε, etc.) shows. It is the utterance of a fine-strung nature, weary of the dulness, stupidity, spiritual insusceptibility ( ἄπιστος), not to speak of the moral perversity ( διεστραμμένη) all around Him. But we must be careful not to read into it peevishness or ungraciousness. Jesus had not really grown tired of doing good, or lost patience with the bruised reed and smoking taper. The tone of His voice, gently reproachful, would show that. Perhaps the complaint was spoken in an undertone, just audible to those near, and then, aloud: φέρετέ μοι: bring him to me, said to the crowd generally, therefore plural.

Verse 18
Matthew 17:18. τὸ δαιμόνιον: the first intimation in the narrative that it is a case of possession, and a hint as to the genesis of the theory of possession. Epilepsy presents to the eye the aspect of the body being in the possession of a foreign will, and all diseases with which the notion of demoniacal possession was associated have this feature in common. “Judaeis usitatissimum erat morbos quosdam graviores, eos praesertim, quibus vel distortum est corpus vel mens turbata et agitata phrenesi, malis spiritibus attribuere.” Lightfoot, Hor. Heb., ad loc. The αὐτῷ after ἐπετίμησεν naturally refers to the demon. This reference to an as yet unmentioned subject Weiss explains by the influence of Mk.

Verse 19
Matthew 17:19. κατʼ ἰδίαν: the disciples have some private talk with the Master as to what has just happened.— διατί οὐκ ἠδυνήθημεν: the question implies that the experience was exceptional; in other words that on their Galilean mission, and, perhaps, at other times, they had possessed and exercised healing power.

Verse 20
Matthew 17:20. διὰ τὴν ὀλιγοπιστίαν, here only, and just on that account to be preferred to ἀπιστίαν (T. R.); a word coined to express the fact exactly: too little faith for the occasion (cf. Matthew 14:31) That was a part of the truth at least, and the part it became them to lay to heart.— ἀμὴν, introducing, as usual, a weighty saying.— ἐὰν ἔχητε, if ye have, a present general supposition.— κόκκον σινάπεως proverbial for a small quantity (Matthew 13:31), a minimum of faith. The purpose is to exalt the power of faith, not to insinuate that the disciples have not even the minimum. Schanz says they had no miracle faith (“fides miraculorum”).— τῷ ὄρει τούτῳ, the Mount of Transfiguration visible and pointed to.— μετάβα (- βηθι T. R.), a poetical form of imperative like ἀνάβα in Revelation 4:1. Vide Schmiedel’s Winer, p. 115.— ἔνθεν ἐκεῖ for ἐντεῦθεν ἐκεῖσε.— μεταβήσεται: said, done. Jesus here in effect calls faith an “uprooter of mountains,” a phrase current in the Jewish schools for a Rabbi distinguished by legal lore or personal excellence (Lightfoot, Hor. Heb., ad Matthew 21:21, Wünsche).— ἀδυνατήσει used in the third person singular only in N. T. with dative = to be impossible; a reminiscence of Mark 9:23 (Weiss).

Verse 21
Matthew 17:21. ide on Mark 9:29.

Verse 22
Matthew 17:22. συστρεφομένων α., while they were moving about, a reunited band.— ἐν τ. γ.: they had got back to Galilee when the second announcement was made. Mk. states that though returned to familiar scenes Jesus did not wish to be recognised, that He might carry on undisturbed the instruction of the Twelve.— μέλλει, etc.: the great engrossing subject of instruction was the doctrine of the cross.— παραδίδοσθαι: a new feature not in the first announcement. Grotius, in view of the words εἰς χεῖρας ἀνθρώπων, thinks the reference is to God the Father delivering up the Son. It is rather to recent revelations of disaffection within the disciple-circle. For if there were three disciples who showed some receptivity to the doctrine of the cross, there was one to whom it would be very unwelcome, and who doubtless had felt very uncomfortable since the Caesarea announcement.— παραδ. contains a covert allusion to the part He is to play.

Verse 22-23
Matthew 17:22-23. Second announcement of the Passion (Mark 9:30-31; Luke 9:44-45).

Verse 23
Matthew 17:23. ἐλυπήθησαν σφόδρα, they were all greatly distressed; but no one this time ventured to remonstrate or even to ask a question (Mark 9:32). The prediction of resurrection seems to have counted for nothing.

Verse 24
Matthew 17:24. προσῆλθον οἱ, etc.: home-coming often means return to care. Here are the receivers of custom, as soon as they hear of the arrival, demanding tribute. From the Mount of Transfiguration to money demands which one is too poor to meet, what a descent! The experience has been often repeated in the lives of saints, sons of God, men of genius.— τὰ δίδραχμα: a δίδραχμον was a coin equal to two Attic drachmae, and to the Jewish half shekel = about fifteen pence; payable annually by every Jew above twenty as a tribute to the temple. It was a tribute of the post-exilic time based on Exodus 30:13-16. After the destruction of the Temple the tax continued to be paid to the Capitol (Joseph. Bel. I. vii. 6, 7). The time of collection was in the month Adar (March).— τῷ π. Peter evidently the principal man of the Jesus-circle for outsiders as well as internally.— οὐ τελεῖ. The receivers are feeling their way. Respect for the Master ( διδάσκαλος) makes them go to the disciples for information, and possibly the question was simply a roundabout hint that the tax was overdue.

Verses 24-27
Matthew 17:24-27. The temple tax.—In Mt. only, but unmistakably a genuine historic reminiscence in the main. Even Holtzmann (H. C.) regards it as history, only half developed into legend.

Verse 25
Matthew 17:25. ναί: this prompt, confident answer may be either an inference from Christ’s general bearing, as Peter understood it, or a statement of fact implying past payment.— ἐλθόντα ἐ. τ. ὁ. The meeting of the tax collectors with Peter had taken place outside; it had been noticed by Jesus, and the drift of the interview instinctively understood by Him.— προέφθασεν, anticipated him, here only in N. T. Peter meant to report, but Jesus spoke first, having something special to say, and a good reason for saying it. In other circumstances He would probably have taken no notice, but left Peter to manage the matter as he pleased. But the Master is aware of something that took place among His disciples on the way home, not yet mentioned by the evangelist but about to be (Matthew 18:1), and to be regarded as the key to the meaning of this incident. The story of what Jesus said to Peter about the temple dues is really the prelude to the discourse following on humility, and that discourse in turn reflects light on the prelude.— τί σοι δοκεῖ; phrase often found in Mt. (Matthew 18:12, Matthew 21:28, etc.) with lively colloquial effect: what think you?— τέλη ἢ κῆνσον, customs or tribute; the former taxes on wares, the latter a tax on persons = indirect and direct taxation. The question refers specially to the latter.— ἀλλοτρίων, foreigners, in reference not to the nation, but to the royal family, who have the privilege of exemption.

Verse 26
Matthew 17:26. ἄραγε on the force of this particle vide at Matthew 7:20. The γε lends emphasis to the exemption of the υἱοί. It virtually replies to Peter’s ναί = then you must admit, what your answer to the collectors seemed to deny, that the children are free. The reply is a jeu d’esprit. Christ’s purpose is not seriously to argue for exemption, but to prepare the way for a moral lesson.

Verse 27
Matthew 17:27. ἵνα μὴ σκανδαλ., that we may not create misunderstanding as to our attitude by asking exemption or refusing to pay. Nösgen, with a singular lack of exegetical insight, thinks the scandal dreaded is an appearance of disagreement between Master and disciple! It is rather creating the impression that Jesus and His followers despise the temple, and disallow its claims. And the aim of Jesus was to fix Peter’s attention on the fact that He was anxious to avoid giving offence thereby, and in that view abstained from insisting on personal claims. Over against the spirit of ambition, which has begun to show itself among His disciples, He sets His own spirit of self-effacement and desire as far as possible to live peaceably with all men, even with those with whom He has no religious affinity.— πορευθεὶς ε. θ. Generally the instruction given is: go and fish for the money needful to pay the tax.— ἄγκιστρον, a hook, not a net, because very little would suffice; one or two fish at most.— πρῶτον ἰχθὺν: the very first fish that comes up will be enough, for a reason given in the following clause.— ἀνοίξας … στατῆρα: the words point to something marvellous, a fish with a stater, the sum wanted, in its mouth. Paulus sought to eliminate the marvellous by rendering εὑρήσεις not “find” but “obtain,” i.e., by sale. Beyschlag (Das Leben Jesu, p. 304) suggests that the use of an ambiguous word created the impression that Jesus directed Peter to catch a fish with a coin in its mouth. Ewald (Geschichte Christus, p. 467) thinks Jesus spoke very much as reported, but from the fact that it is not stated that a fish with a coin in its mouth was actually found, he infers that the words were not meant seriously as a practical direction, but were a spirited proverbial utterance, based on rare examples of money found in fishes. Weiss is of opinion that a simple direction to go and fish for the means of payment was in the course of oral tradition changed into a form of language implying a miraculous element. This view assumes that the report in Mt. was derived from oral tradition (vide Weiss, Das Leben Jesu, ii. 47, and my Miraculous Element in the Gospels, pp. 231–5). In any case the miracle, not being reported as having happened, cannot have been the important point for the evangelist. What he is chiefly concerned about is to report the behaviour of Jesus on the occasion, and the words He spoke revealing its motive.— ἀντὶ ἐμοῦ καὶ σοῦ: various questions occur to one here. Did the collectors expect Jesus only to pay (for Himself and His whole company), or did their question mean, does He also, even He, pay? And why pay only for Peter along with Himself? Were all the disciples not liable: Andrew, James and John there, in Capernaum, not less than Peter? Was the tax strictly collected, or for lack of power to enforce it had it become practically a voluntary contribution, paid by many, neglected by not a few? In that case it would be a surprise to many that Jesus, while so uncompromising on other matters, was so accommodating in regard to money questions. He would not conform to custom in fasting, Sabbath keeping, washing, etc., but He would pay the temple tax, though refusal would have had no more serious result than slightly to increase already existing ill-will. This view sets the generosity and nobility of Christ’s spirit in a clearer light.

18 Chapter 18 

Verse 1
Matthew 18:1. ἐν ἐκ. τ. ὥρᾳ, in that hour; the expression connects what follows very closely with the tax incident, and shows that the two things were intimately associated in the mind of the evangelist.— τίς ἄρα μείζων: who then is greater, etc.? The ἄρα may be taken as pointing back to the tax incident as suggesting the question, but not to it alone, rather to it as the last of a series of circumstances tending to force the question to the front: address to Peter at Caesarea Philippi; three disciples selected to be with the Master on the Hill of Transfiguration. From Mk. we learn that they had been discussing it on the way home.— ἐν τ. βασ. τ. οὐρ., in the Kingdom of Heaven; this is wanting in Mk., where the question is a purely personal one; who is the greater (among us, now, in your esteem)? In Mk. the question, though referring to the present, who is, etc., points to the future, and presents a more general aspect, but though it wears an abstract look it too is personal in reality = which of us now is the greater for you, and shall therefore have the higher place in the kingdom when it comes? It is not necessary to conceive every one of the Twelve fancying it possible he might be the first man. The question for the majority may have been one as to the respective claims of the more prominent men, Peter, James, John, each of whom may have had his partisans in the little band.

Verses 1-14
Matthew 18:1-14. Ambition rebuked (Mark 9:33-50; Luke 9:46-50; Luke 15:3-7; Luke 17:1-4).

Verse 2
Matthew 18:2. παιδίον: the task of Jesus is not merely to communicate instruction but to rebuke and exorcise an evil spirit, therefore He does not trust to words alone, but for the greater impressiveness uses a child who happens to be present as a vehicle of instruction. The legendary spirit which dearly loves certainty in detail identified the child with Ignatius, as if that would make the lesson any the more valuable!

Verse 3
Matthew 18:3. ἐὰν μὴ στραφῆτε: unless ye turn round so as to go in an opposite direction. “Conversion” needed and demanded, even in the case of these men who have left all to follow Jesus! How many who pass for converted, regenerate persons have need to be converted over again, more radically! Chrys. remarks: “We are not able to reach even the faults of the Twelve; we ask not who is the greatest in the Kingdom of Heaven, but who is the greater in the Kingdom of Earth: the richer the more powerful” (Hom. lviii.). The remark is not true to the spirit of Christ. In His eyes vanity and ambition in the sphere of religion were graver offences than the sins of the worldly. His tone at this time is markedly severe, as much so as when He denounced the vices of the Pharisees. It was indeed Pharisaism in the bud He had to deal with. Resch suggests that στραφῆτε here simply represents the idea of becoming again children, corresponding to the Hebrew idiom which uses שׁוּב = πάλιν (Aussercanonische Paralleltexte zu Mt. and Mk., p. 213).— ὡς τὰ παιδία, like the children, in unpretentiousness. A king’s child has no more thought of greatness than a beggar’s.— οὐ μὴ εἰσέλθητε, ye shall not enter the kingdom, not to speak of being great there. Just what He said to the Pharisees (vide on chap. Matthew 5:17-20).

Verse 4
Matthew 18:4. ταπεινώσει ἑαυτὸν: the most difficult thing in the world for saint as for sinner. Raphel (Annot. in S. S.) distinguishes three forms of self-humiliation: in mind (Philippians 2:3), by words, and by acts, giving classical examples of the latter two. It is easy to humble oneself by self-disparaging words, or by symbolic acts, as when the Egyptian monks wore hoods, like children’s caps (Elsner), but to be humble in spirit, and so child-like!— ὁ μείζων. The really humble man is as great in the moral world as he is rare.

Verse 5
Matthew 18:5. δέξηται: the discourse passes at this point from being child-like to gracious treatment of a child and what it represents.— ἓν παιδίον τοιοῦτο: the real child present in the room passes into an ideal child, representing all that the spirit of ambition in its struggle for place and power is apt to trample under foot. So in effect the majority of commentators; a few, including Bengel, De Wette, Bleek, Weiss, hold that the reference is still to a real child. In favour of this view is Luke’s version: “Whoso receiveth this child,” etc. (Luke 9:48). But the clause ἐπὶ τῷ ὀνόματί μου raises the child into the ideal sphere. The reception required does not mean natural kindness to children (though that also Christ valued), but esteeming them as fellow-disciples in spite of their insignificance. A child may be such a disciple, but it may also represent such disciples, and it is its representative function that is to be emphasised.

Verses 5-7
Matthew 18:5-7.

Verse 6
Matthew 18:6. σκανδαλίσῃ: the opposite of receiving; treating harshly and contemptuously, so as to tempt to unbelief and apostasy. The pride and selfish ambition of those who pass for eminent Christians make many infidels.— ἕνα τ. μ. τ.: one of the large class of little ones; not merely child believers surely, but all of whom a child is the emblem, as regards social or ecclesiastical importance. Those who are caused to stumble are always little ones: “majores enim scandala non recipiunt,” Jerome. One of them: “frequens unius in hoc capite mentio,” Bengel. This is the one text in which Jesus speaks of Himself as the object of faith (vide The Kingdom of God, p. 263).— συμφέρει … ἵνα: vide on Matthew 5:29. Fritzsche finds here an instance of attraction similar to that in Matthew 10:25— καὶ ὁ δοῦλος, ὡς ὁ κ. α. Instead of saying συμφέρει α. κρεμασθῆναι … ἵνα καταποντισθῇ, the writer puts both verbs in the subjunctive after ἵνα.— μύλος ὀνικὸς. The Greeks called the upper millstone ὄνος the ass ( ὁ ἀνῶτερος λίθος, Hesychius), but they did not use the adjective ὀνικὸς. The meaning therefore is a millstone driven by an ass, i.e., a large one, as distinct from smaller-sized ones driven by the hand, commonly used in Hebrew houses in ancient times. “Let such a large stone be hung about the neck of the offender to make sure that he sink to the bottom to rise no more”—such is the thought of Jesus; strong in conception and expression, revealing intense abhorrence.— ἐν τῷ πελάγει τ. θ.: in the deep part of the sea. So Kypke, who gives examples; another significantly strong phrase. Both these expressions have been toned down by Luke.— καταποντισθῇ: drowning was not a form of capital punishment in use among the Jews. The idea may have been suggested by the word denoting the offence, σκανδαλίσῃ. Bengel remarks: “apposita locutio in sermone de scandalo, nam ad lapidem offensio est” = “let the man who puts a stone in the path of a brother have a stone hung about his neck,” etc. Lightfoot suggests as the place of drowning the Dead Sea, in whose waters nothing would sink without a weight attached to it, and in which to be drowned was a mark of execration.

Verse 7
Matthew 18:7. οὐαὶ τῶ κόσμῳ, woe to the world, an exclamation of pity at thought of the miseries that come upon mankind through ambitious passions. Some (Bleek, Weiss, etc.) take κόσμος in the sense of the ungodly world, as in later apostolic usage, and therefore as causing, not suffering from, the offences deplored. This interpretation is legitimate but not inevitable, and it seems better to take the word in the more general sense of humanity conceived of as grievously afflicted with “scandals” without reference to who is to blame. They are a great fact in the history of mankind, by whomsoever caused.— ἀπὸ τ. σ.: by reason of; points to the ultimate source of the misery.— τῶν σκανδάλων: the scandals; a general category, and a black one.— ἀνάγκη γάρ: they are inevitable; a fatality as well as a fact, on the wide scale of the world; they cannot be prevented, only deplored. No shallow optimism in Christ’s view of life.— πλὴν: adversative here, setting the woe that overtakes the cause of offences, over against that of those who suffer from them. Weiss contends that it is not adversative here any more than in Matthew 11:24, but simply conducts from the general culpability of the world to the guilt of every one who is a cause of scandal, even when he does not belong to the world.

Verse 8
Matthew 18:8. χείρ, πούς: mentioned together as instruments of violence.— καλόν … ἢ: the positive for the comparative, or ἢ used in sense of magis quam. Raphel and Kypke cite instances of this use from classics. It may be an imitation of Hebrew usage, in which the comparative is expressed by the positive, followed by the preposition min. “A rare classical usage tends to become frequent in Hellenistic Greek if it be found to correspond to a common Hebrew idiom” (Carr, in Camb. N. T.).— κυλλὸν: with reference to hand, mutilated; wanting one or both hands.— χωλόν: in a similar condition regarding the feet (cf. Matthew 11:5; Matthew 15:30).

Verse 8-9
Matthew 18:8-9. These verses are one of Mt.’s dualities, being found with some variations in the Sermon on the Mount (Matthew 18:29-30). Repetition perhaps due to use of two sources, but in sympathy with the connection of thought in both places. Since the offender is the greater loser in the end, it is worth his while to take precautions against being an offender.

Verse 9
Matthew 18:9. ὀφθαλμός, the eye, referred to as the means of expressing contempt; in chap. Matthew 5:29 as inciting to lust.— μονόφθαλμον, properly should mean having only one eye by nature, but here = wanting an eye, for which the more exact term is ἑτερόφθαλμος, vide Lobeck, Phryn., p. 136.

Verse 10
Matthew 18:10. ὁρᾶτε μὴ καταφ.: μὴ with the subj. in an object clause after a verb meaning to take heed; common N. T. usage; vide Matthew 24:4; Acts 13:40, etc.— ἑνὸς, one, again.— λέγω γὰρ: something solemn to be said.— οἱ ἄγγελοι αὐτῶν, etc. In general abstract language, the truth Jesus solemnly declares is that God, His Father, takes a special interest in the little ones in all senses of the word. This truth is expressed in terms of the current Jewish belief in guardian angels. In the later books of O. T. (Daniel), there are guardian angels of nations; the extension of the privilege to individuals was a further development. Christ’s words are not to be taken as a dogmatic endorsement of this post-exilian belief exemplified in the story of Tobit (chap. 5). The same remark applies to the passages in which the law is spoken of as given through angelic mediation (Acts 7:53; Galatians 3:19; Hebrews 2:2). The λέγω γὰρ does not mean “this belief is true,” but “the idea it embodies, God’s special care for the little, is true”. This is an important text for Christ’s doctrine of the Fatherhood. It teaches that, contrary to the spirit of the world, which values only the great, the Father-God cares specially for that which is apt to be despised.— βλέπουσι τ. πρ. In Eastern courts it is the confidential servants who see the face of the king. The figure is not to be pressed to the extent of making God like an Eastern despot.

Verses 10-14
Matthew 18:10-14. Still the subject is the child as the ideal representative of the insignificant, apt to be despised by the ambitious. From this point onwards Mt. goes pretty much his own way, giving logia of Jesus in general sympathy with the preceding discourse, serving the purpose of moral discipline for disciples aspiring to places of distinction.

Verse 11
Matthew 18:11 an interpolation from Luke 19:10.

Verse 12
Matthew 18:12. τί ὑ. δοκεῖ as in Matthew 17:25.— ἐὰν γένηταί τ. ἀ. ἐ. πρόβατα: if a man happen to have as large a number, yet, etc.— καὶ π. ἓν: only one wanderer, out of so many.— πορευθεὶς ζητεῖ: does he not go and seek the one?

Verses 12-14
Matthew 18:12-14. Parable of straying sheep (Luke 15:4-7); may seem less appropriate here than in Lk., but has even here a good setting, amounting to a climax = God cares not only for the lowly and little but even for the low—the morally erring. In both places the parable teaches the precious characteristically Christian doctrine of the worth of the individual at the worst to God.

Verse 13
Matthew 18:13. καὶ … αὐτό: if it happen that he finds it. In Lk. he searches till he finds it.— ἀμὴν λέγω: specially solemn, with a view to the application to the moral sphere of what in the natural sphere is self-evident.

Verse 14
Matthew 18:14, pplication of the parable less emphatic than in Lk.— θέλημα, a will, for an object of will.— ἔμπροσθεν τ. π. μ.: before the face of = for, etc.

Verse 15
Matthew 18:15. ἁμαρτήσῃ: apart from the doubtful εἰς σὲ following, the reference appears to be to private personal offences, not to sin against the Christian name, which every brother in the community has a right to challenge, especially those closely connected with the offender. Yet perhaps we ought not too rigidly to draw a line between the two in an ideal community of love.— μεταξὺ σ. κ. α. μ.: the phrase implies that some one has the right and duty of taking the initiative. So far it is a personal affair to begin with. The simpler and more classical expression would be μόνος μόνον.— ἀκούσῃ, hear, in the sense of submitting to admonition.— ἐκέρδησας: gained as a friend, as a fellow-member of the Kingdom of God, or as a man = saved him from moral ruin? All three alternatives find support. Is it necessary or possible to decide peremptorily between them?

Verses 15-17
Matthew 18:15-17. How to deal with an erring brother.—The transition here is easy from warning against giving, to counsel how to receive, offences. The terms are changed: μικρὸς becomes ἀδελφός, giving offence not suiting the idea of the former, and for σκανδαλίζειν we have the more general ἁμαρτάνειν.

Verse 16
Matthew 18:16. ἐὰν δὲ μὴ ἀ. After a first failure try again, with added influence.— παράλαβε … ἕνα ἢ δύο. This bears a juridical aspect (Schanz), but it does not really pass out of the moral sphere: ethical influence alone contemplated; consensus in moral judgment carries weight with the conscience.— ἵνα ἐπὶ στόματος, etc.: reference to the legal provision in Deuteronomy 19:15 in a literary rather than in a legal spirit.

Verse 16-17
Matthew 18:16-17 have something answering to them in Luke 17:3, oming in there after the group of parables in chaps. 15 and 16, in which that of the Shepherd has its place; whence Wendt recognises these verses as an authentic logion probably closely connected with the parable in the common source. Matthew 18:17 he regards as an addition by the evangelist or a later hand. Holtzmann (H. C.) regards the whole section (Matthew 18:15-17) as a piece of Church order in the form of a logion of the Lord.

Verse 17
Matthew 18:17. ἐὰν δὲ π. α. Try first a minimum of social pressure and publicity, and if that fail have recourse to the maximum.— εἰπὲ τῇ ἐκκλησίᾳ: speak to the “Church”—the brotherhood of believers in the Christ. This to be the widest limit for the ultimate sphere of moral influence, as ex hypothesi the judgment of this new community will count for more to its members than that of all the world beyond.— ἔστω σοι, etc.: this failing, the offender puts himself outside the society, and there is nothing for it but to treat him as a heathen or a publican; which does not mean with indifference or abhorrence, but carefully avoiding fellowship with him in sin, and seeking his good only as one without. There is no reference in this passage to ecclesiastical discipline and Church censures. The older interpreters, in a theologico-polemical interest, were very anxious to find in it support for their developed ideas on these topics. The chief interest of historic exegesis is to divest it of an ecclesiastical aspect as much as possible, for only so can it suit the initial period, and be with any probability regarded as an utterance of Jesus. As such it may be accepted, when interpreted, as above. If, as we have tried to show, it was natural for Jesus to speak of a new community of faith at Caesarea, it was equally natural that He should return upon the idea in the Capernaum lesson on humility and kindred virtues, and refer to it as an instrument for promoting right feeling and conduct among professed disciples.

Verse 18
Matthew 18:18. enewed promise of power to bind and loose, this time not to Peter alone, as in Matthew 16:19, but to all the Twelve, not qua apostles, with ecclesiastical authority, but qua disciples, with the ethical power of morally disciplined men. The Twelve for the moment are for Jesus = the ecclesia: they were the nucleus of it. The binding and loosing generically = exercising judgment on conduct; here specifically = treating sin as pardonable or the reverse—a particular exercise of the function of judging.

Verse 19
Matthew 18:19. πάλιν ἀμὴν: a second amen, introducing a new thought of parallel importance to the former, in Matthew 18:18.— ἐὰν δύο: two; not the measure of Christ’s expectation of agreement among His disciples, but of the moral power that lies in the sincere consent of even two minds. It outweighs the nominal agreement of thousands who have no real bond of union.— συμφωνήσωσιν: agree, about what? not necessarily only the matters referred to in previous context, but anything concerning the Kingdom of God.— περὶ παντὸς πράγματος: concerning every or any matter, offences committed by brethren included of course.— γενήσεται: it shall be; what absolute confidence in the laws of the moral world!— παρὰ τ. π. μ.: from my Father. The Father-God of Jesus is here defined as a lover of peace and fraternal concord. In this verse we have a case of attraction, of the main subject into the conditional clause. Resolved, the sentence would run: πᾶν πρᾶγμα, ὃ ἐὰν αἰτήσωσιν, ἐὰν συμφωνήσουσιν περὶ αὐτοῦ, γενήσεται αὐτοῖς.

Verse 19-20
Matthew 18:19-20. Promise of the power and presence of God to encourage concord.

Verse 20
Matthew 18:20. δύο ἢ τρεῖς. Jesus deals in small numbers, not from modesty in His anticipations, but because they suit the present condition, and in jealousy for the moral quality of the new society.— συνηγμένοι εἰς, etc., not gathered to confess or worship my name, but gathered as believers in me. It is a synonym for the new society. The ecclesia is a body of men gathered together by a common relation to the name of the Christ: a Christian synagogue as yet consisting of the Twelve, or as many of them as were really one in heart.— ἐκεῖ εἰμὶ ἑν, etc.: there am I, now, with as many of you, my disciples, as are one in faith and brotherly love; not with any more even of you: far away from the man of ambitious, not to say traitorous, mind. There am I in reference to the future. His presence axiomatically certain, therefore expressed as a present fact, even with reference to a future time—a promise natural from One looking forward to an early death. Similar in import to Matthew 28:20. For similar sayings of the Rabbis concerning the presence of the Divine Majesty, or the Shechinah, among two or three sitting in judgment or studying the law, vide Lightfoot and Schöttgen.

Verse 21
Matthew 18:21. ποσάκις, etc.: the question naturally arose out of the directions for dealing with an offending brother, which could only be carried out by one of placable disposition. Their presupposition is that a fault confessed is to be forgiven. But how far is this to go? In Luke 17:3 the case is put of seven offences in a day, each in turn repented of and confessed. Is there not reason for doubting the sincerity of repentance in such a case? Or is this not at least the extreme limit? Such is Peter’s feeling.— ἁμαρτήσει, ἀφήσω: two futures instead of ποσ. ἁμαρτόντι ἀφήσω: Hebrew idiom instead of Greek.— ἕως ἑπτάκις: Peter meant to be generous, and he went considerably beyond the Rabbinical measure, which was three times (Amos 1:6): “quicunque remissionem petit a proximo, ne ultra quam ter petat,” Schöttgen.

Verse 21-22
Matthew 18:21-22. Peter’s question about forgiving.—The second of two interpellations in the course of Christ’s discourse (vide Mark 9:38-41; Luke 9:49-50). Such words touch sensitive consciences, and the interruptions would be welcomed by Jesus as proof that He had not spoken in vain.

Verse 22
Matthew 18:22. οὐ: emphatic “no” to be connected with ἕως ἑπτάκις. Its force may be brought out by translating: no, I tell you, not till, etc.— ἀλλὰ ἑ. ἑ. ἑ.: Christ’s reply lifts the subject out of the legal sphere, where even Peter’s suggestion left it (seven times and no more—a hard rule), into the evangelic, and means: times without number, infinite placability. This alone decides between the two renderings of ἑβδομηκοντάκις ἑπτά: seventy-seven times and seventy times seven, in favour of the latter as giving a number (490) practically equal to infinitude. Bengel leans to the former, taking the termination - κις as covering the whole number seventy-seven, and referring to Genesis 4:24 as the probable source of the expression. Similarly some of the Fathers (Orig., Aug.), De Wette and Meyer. The majority adopt the opposite view, among whom may be named Grotius and Fritzsche, who cite the Syriac version in support. On either view there is inexactness in the expression. Seventy times seven requires the termination - κις at both words. Seventy-seven times requires the - κις at the end of the second word rather than at end of first: either ἑπτὰ καὶ ἑβδο … κις, or ἑβδομ … τα ἑπτάκις.

Verse 23
Matthew 18:23. διὰ τοῦτο suggests that the aim of the parable is to justify the apparently unreasonable demand in Matthew 18:22 : unlimited forgiveness of injuries. After all, says Jesus, suppose ye comply with the demand, what do your remissions amount to compared to what has been remitted to you by God?— ἀνθρώπῳ βασιλεῖ: a man, a king; king an afterthought demanded by the nature of the case. Only a great monarch can have such debtors, and opportunity to forgive such debts.— συνᾶραι λόγον (found again in Matthew 25:19), to hold a reckoning.— δούλων: all alike servants or slaves in relation to the king. So human distinctions are dwarfed into insignificance by the distance between all men and God.

Verses 23-35
Matthew 18:23-35. Parable of unmerciful servant.

Verse 24
Matthew 18:24. εἷς: one stood out above all the rest for the magnitude of his debt, who, therefore, becomes the subject of the story.— ὀφειλέτης μ. τ.: a debtor of, or to the extent of, a thousand talents—an immense sum, say millions sterling; payment hopeless; that the point; exact calculations idle or pedantic. It may seem to violate natural probability that time was allowed to incur such a debt, which speaks to malversation for years. But the indolence of an Eastern monarch must be taken into account, and the absence of system in the management of finance. As Koetsveld (De Gelijk., p. 286) remarks: “A regular control is not in the spirit of the Eastern. He trusts utterly when he does trust, and when he loses confidence it is for ever.”

Verse 25
Matthew 18:25. πραθῆναι … ἔχει: the order is given that the debtor be sold, with all he has, including his wife and children; hard lines, but according to ancient law, in the view of which wife and children were simply property. Think of their fate in those barbarous times! But parables are not scrupulous on the score of morality.— καὶ ἀποδοθῆναι: the proceeds of sale to be applied in payment of the debt.

Verse 26
Matthew 18:26. μακροθύμησον: a Hellenistic word, sometimes used in the sense of deferring anger (Proverbs 19:11 (Sept(106)), the corresponding adjective in Psalms 86:15; cf. 1 Corinthians 13:4; 1 Thessalonians 5:14). That sense is suitable here, but the prominent idea is: give me time; wrath comes in at a later stage (Matthew 18:34).— πάντα ἀποδώσω: easy to promise; his plea: better wait and get all than take hasty measures and get only a part.

Verse 27
Matthew 18:27. σπλαγχνισθεὶς: touched with pity, not unmixed perhaps with contempt, and associated possibly with rapid reflection as to the best course, the king decides on a magnanimous policy.— ἀπέλυσεν, τὸ δάνειον ἀφῆκεν: two benefits conferred; set free from imprisonment, debt absolutely cancelled, not merely time given for payment. A third benefit implied, continuance in office. The policy adopted in hope that it will ensure good behaviour in time to come (Psalms 130:4); perfectly credible even in an Eastern monarch.

Verse 28
Matthew 18:28. ἕνα τ. συνδούλων ἀ.: a fellow-slave though a humble one, which he should have remembered, but did not.— ἑκατὸν δηνάρια: some fifty shillings; an utterly insignificant debt, which, coming out from the presence of a king, who had remitted so much to him, he should not even have remembered, far less been in the mood to exact.— κρατήσας α. ἔπνιγε: seizing, he choked, throttled him, after the brutal manner allowed by ancient custom, and even by Roman law. The act foretokens merciless treatment: no remission of debt to be looked for in this quarter.— ἀπόδος εἴ τι ὀφ. In the εἴ τι some ingenious commentators (Fritzsche, e.g.) have discovered Greek urbanity! (“Non sine urbanitate Graeci a conditionis vinculo aptarunt, quod a nulla conditione suspensum sit.”) Weiss comes nearer the truth when he sees in it an expression of “merciless logic”. He will have payment of whatever is due, were it only a penny.

Verses 28-34
Matthew 18:28-34. The other side of the picture.

Verse 29
Matthew 18:29. μακροθύμησον, etc.: the identical words he used himself just a few minutes ago, reminding him surely of his position as a pardoned debtor, and moving him to like conduct.

Verse 30
Matthew 18:30. οὐκ ἤθελεν: no pity awakened by the words which echoed his own petition. “He would not.” Is such conduct credible? Two remarks may be made on this. In parabolic narrations the improbable has sometimes to be resorted to, to illustrate the unnatural behaviour of men in the spiritual sphere, e.g., in the parable of the feast (Luke 14:16-24) all refuse; how unlikely! But the action of the pardoned debtor is not so improbable as it seems. He acts on the instinct of a base nature, and also doubtless in accordance with long habits of harsh tyrannical behaviour towards men in his power. Every way a bad man: greedy, grasping in acquisition of wealth, prodigal in spending it, unscrupulous in using what is not his own.

Verse 31
Matthew 18:31. ἰδόντες οἱ σ. ἐλυπήθησαν: the other fellow-servants were greatly vexed or grieved. At what? the fate of the poor debtor? Why then not pay the debt? (Koetsveld). Not sympathy so much as annoyance at the unbecoming conduct of the merciless one who had obtained mercy was the feeling.— διεσάφησαν: reported the facts (narraverunt, Vulg(107)), and so threw light on the character of the man (cf. Matthew 13:36, W. and H(108)).— τῷ κ. ἑαυτῶν, to their own master, to whom therefore they might speak on a matter affecting his interest.

Verse 32
Matthew 18:32. δ. πονηρέ: the king could understand and overlook dishonesty in money matters, but not such inhumanity and villainy.— π. τ. ὀφειλὴν. ἐ.: huge, uncountable.— ἐπεὶ παρεκάλεσάς με, when you entreated me. In point of fact he had not, at least in words, asked remission but only time to pay. Ungenerous himself, he was incapable of conceiving, and therefore of appreciating such magnificent generosity.

Verse 33
Matthew 18:33. οὐκ ἔδει; was it not your duty? an appeal to the sense of decency and gratitude.— καὶ σὲ … ἠλέησα. There was condescension in putting the two cases together as parallel. Ten thousand acts of forgiveness such as the culprit was asked to perform would not have equalled in amount one act such as he had got the benefit of. The fact in the spiritual sphere corresponds to this.

Verse 34
Matthew 18:34. ὀργισθεὶς: roused to just and extreme anger.— βασανισταῖς: not merely to the gaolers, but to the tormentors, with instructions not merely to keep him safe in prison till the debt was paid, but still more to make the life of the wretch as miserable as possible, by place of imprisonment, position of body, diet, bed, etc., if not by instruments of pain. The word, chosen to suit the king’s mood, represents a subjective feeling rather than an objective fact.

Verse 35
Matthew 18:35. Application.— οὕτως: so, mutatis mutandis, for feelings, motives, methods rise in the moral scale when we pass to the spiritual sphere. So in general, not in all details, on the same principle; merciless to the merciless.— ὁ πατήρ μ. ὁ οὐρ.: Jesus is not afraid to bring the Father in in such a connection. Rather He is here again defining the Father by discriminating use of the name, as One who above all things abhors mercilessness.— μου: Christ is in full sympathy with the Father in this.— ὑμῖν: to you, my own chosen disciples.— ἕκαστος: every man of you.— ἀπὸ τῶν καρδιῶν: from your hearts, no sham or lip pardon; real, unreserved, thoroughgoing, and in consequence again and again, times without number, because the heart inclines that way.

19 Chapter 19 

Verse 1
Matthew 19:1. καὶ ἐγένετο … λόγους τούτους: similar formulae after important groups of logia in Matthew 7:28, Matthew 11:1, Matthew 13:53.— μετῆρεν: also in Matthew 13:53, vide notes there; points to a change of scene worthy of note, as to Nazareth, which Jesus rarely visited, or to Judaea, as here.— ἀπὸ τ. γαλιλαίας. The visit to Nazareth was a movement within Galilee. This is a journey out of it not necessarily final, but so thought of to all appearance by the evangelist.— εἰς τὰ ὅρια τ. ἰ. π. τ. ἰ.: indicates either the destination = to the coasts of Judaea beyond the Jordan; or the end and the way = to the Judaea territory by the way of Peraea, i.e., along the eastern shore of Jordan. It is not likely that the writer would describe Southern Peraea as a part of Judaea, therefore the second alternative is to be preferred. Mk.’s statement is that Jesus went to the coasts of Judaea and ( καὶ, approved reading, instead of διὰ τοῦ in T. R.) beyond Jordan. Weiss thinks that Mt.’s version arose from misunderstanding of Mk. But his understanding may have been a true one, for Mk.’s statement may mean that Peraea was the first reached station (Holtz., H. C.), implying a journey on the eastern side. The suggestion that the writer of the first Gospel lived on the eastern side, and means by πέραν the western side (Delitsch and others), has met with little favour.

Verse 1-2
Matthew 19:1-2. Introductory, cf. Mark 10:1.

Verse 2
Matthew 19:2. ἠκολούθησαν: the crowds follow as if there had been no interruption, in Mt.; in Mk., who knows of a time of hiding (Matthew 9:30), they reassemble (Matthew 10:1).— ἐθεράπευσεν α. ἐκεῖ: a healing ministry commences in the south; in Mk. a teaching ministry (Matthew 10:1).

Verse 3
Matthew 19:3. φ. πειράζοντες: Pharisees again, tempting of course; could not ask a question at Jesus without sinister motives.— εἰ ἔξεστιν: direct question in indirect form, vide on Matthew 12:10.— ἀπολῦσαι … κατὰ πᾶσαν αἰτίαν: the question is differently formulated in the two accounts, and the answer differently arranged. In Mk. the question is absolute = may a man put away his wife at all? in Mt. relative = may, etc.… for every reason? Under the latter form the question was an attempt to draw Jesus into an internal controversy of the Jewish schools as to the meaning of Deuteronomy 24:1, and put Him in the dilemma of either having to choose the unpopular side of the school of Shummai, who interpreted עֶרְוַת דָּבָר strictly, or exposing Himself to a charge of laxity by siding with the school of Hillel. It was a petty scheme, but characteristic. Whether the interrogants knew what Jesus had taught on the subject of marriage and divorce in the Sermon on the Mount is uncertain, but in any case all scribes and Pharisees knew by this time what to expect from Him. For κατὰ in the sense of propter, vide instances in Hermann’s Viger, 632, and Kypke.

Verses 3-9
Matthew 19:3-9. The marriage question (Mark 10:2-9).

Verse 4
Matthew 19:4. οὐκ ἀνέγνωτε: the words quoted are to be found in Genesis 1:27; Genesis 2:24.— ὁ κτίσας: the participle with article used substantively = the Creator.— ἀπʼ ἀρχῆς goes along with what follows, Christ’s purpose being to emphasise the primitive state of things. From the beginning God made man, male and female; suited to each other, needing each other.— ἄρσεν καὶ θῆλυ: “one male and one female, so that the one should have the one; for if He had wished that the male should dismiss one and marry another He would have made more females at the first,” Euthy.

Verse 5
Matthew 19:5. καὶ εἶπεν: God said, though the words as they stand in Gen. may be a continuation of Adam’s reflections, or a remark of the writer.— ἕνεκεν τούτου: connected in Gen. with the story of the woman made from the rib of the man, here with the origin of sex. The sex principle imperiously demands that all other relations and ties, however intimate and strong, shall yield to it. The cohesion this force creates is the greatest possible.— οἱ δύο: these words in the Sept(109) have nothing answering to them in the Hebrew, but they are true to the spirit of the original.— εἰς σάρκα μίαν: the reference is primarily to the physical fleshly unity. But flesh in Hebrew thought represents the entire man, and the ideal unity of marriage covers the whole nature. It is a unity of soul as well as of body: of sympathy, interest, purpose.

Verse 6
Matthew 19:6. ὥστε with indicative, expressing actual result as Christ views the matter. They are no longer two, but one flesh, one spirit, one person.— ὃ οὖν: inference from God’s will to man’s duty. The creation of sex, and the high doctrine as to the cohesion it produces between man and woman, laid down in Gen., interdict separation. Let the Divine Syzygy be held sacredel How small the Pharisaic disputants must have felt in presence of such holy teaching, which soars above the partisan views of contemporary controversialists into the serene region of ideal, universal, eternal truth!

Verses 7-9
Matthew 19:7-9. τί οὖν, etc.: such doctrine could not be directly gainsaid, but a difficulty might be raised by an appeal to Moses and his enactment about a bill of divorce (Deuteronomy 24:1). The Pharisees seem to have regarded Moses as a patron of the practice of putting away, rather than as one bent on mitigating its evil results. Jesus corrects this false impression.

Verse 8
Matthew 19:8. πρὸς τ., with reference to.— σκληροκαρδίαν: a word found here and in several places in O. T. (Sept(110)), not in profane writers; points to a state of heart which cannot submit to the restraints of a high and holy law, literally uncircumcisedness of heart (Deuteronomy 10:16; Jeremiah 4:4).— ἐπέτρεψεν, permitted, not enjoined. Moses is respectfully spoken of as one who would gladly have welcomed a better state of things; no blame imputed except to the people who compelled or welcomed such imperfect legislation ( ὑμῶν twice in Matthew 19:8).— ἀπʼ ἀρχῆς, etc.: the state of things which made the Mosaic rule necessary was a declension from the primitive ideal.

Verse 9
Matthew 19:9, ide notes on Matthew 5:31-32.

Verse 10
Matthew 19:10. αἰτία: a vague word. We should say: if such be the state of matters as between husband and wife, and that is doubtless what is meant. So interpreted, αἰτία would = res, conditio. (So Grotius.) Fritzsche regards the phrase ἡ αἰτία τ. ἀ. μ. τ. γ. as in a negligent way expressing the idea: if the reason compelling a man to live with a wife be so stringent (no separation save for adultery). If we interpret αἰτία in the light of Matthew 19:3 ( κατὰ π. αἰτίαν) the word will mean cause of separation. The sense is the same, but in any view the manner of expression is somewhat helpless, as was not unnatural in the circumstances. Euthy. gives both meanings = αἰτία συζυγίας and αἰτία διαζευγνύουσα, with a preference for the former.— ἀνθρώπου here = vir, maritus; instances of this use in Kypke, Palairet, etc.

Verses 10-12
Matthew 19:10-12. Subsequent conversation with the disciples.—Christ’s doctrine on marriage not only separated Him totacœlo from Pharisaic opinions of all shades, but was too high even for the Twelve. It was indeed far in advance of all previous or contemporary theory and practice in Israel. Probably no one before Him had found as much in what is said on the subject in Gen. It was a new reading of old texts by one who brought to them a new view of man’s worth, and still more of woman’s. The Jews had very low views of woman, and therefore of marriage. A wife was bought, regarded as property, used as a household drudge, and dismissed at pleasure—vide Benzinger, Heb. Arch., pp. 138–146.

Verse 11
Matthew 19:11. ὁ δὲ εἶπεν. Jesus catches up the remark of the disciples, and attaches to it a deeper sense than they thought of. Their idea was that marriage was not worth having if a man must put up with all the faults and caprices of a woman, without possibility of escape, except by gross misconduct. He thinks of the celibate state as in certain cases desirable or preferable, irrespective of the drawbacks of married life, and taking it even at the best.— τὸν λόγον thus will mean: what you have said, the suggestion that the unmarried condition is preferable.— χωροῦσι = capere, receive, intellectually and morally, for in such a case the two are inseparable. No man can understand as a matter of theory the preferableness of celibacy under certain circumstances, unless he be capable morally of appreciating the force of the circumstances.— ἀλλʼ οἶς δέδοται: this phrase points chiefly to the moral capacity. It is not a question of intelligence, nor of a merely natural power of continence, but of attaining to such a spiritual state that the reasons for remaining free from married ties shall prevail over all forces urging on to marriage. Jesus lifts the whole subject up out of the low region of mere personal taste, pleasure, or convenience, into the high region of the Kingdom of God and its claims.

Verse 12
Matthew 19:12 is an explanatory commentary on δέδοται.— εὐνοῦχος: keeper of the bedchamber in an Oriental barem (from εὐνή, ed, and ἔχω), a jealous office, which could be entrusted only to such as were incapable of abusing their trust; hence one who has been emasculated. Jesus distinguishes three sorts, two physical and one ethical: (1) those born with a defect ( ἐγεννήθησαν οὕτως); (2) those made such by art ( εὐνουχίσθησαν ὑπὸ τῶν ἀνθρώπων); (3) those who make themselves eunuchs ( εὐνούχισαν ἑαυτοὺς).— διὰ τὴν β. τ. ο., for the Kingdom of Heaven’s sake. This explains the motive and the nature of ethical eunuchism. Here, as in Matthew 15:17, Jesus touches on a delicate subject to teach His disciples a very important lesson, viz., that the claims of the Kingdom of God are paramount; that when necessary even the powerful impulses leading to marriage must be resisted out of regard to them.— ὁ δυνάμενος χωρεῖν χωρείτω: by this final word Jesus recognises the severity of the demand as going beyond the capacity of all but a select number. We may take it also as an appeal to the spiritual intelligence of His followers = see that ye do not misconceive my meaning. Is not monasticism, based on vows of life-long celibacy, a vast baleful misconception, turning a military requirement to subordinate personal to imperial interests, as occasion demands, into an elaborate ascetic system?

Verse 13
Matthew 19:13. τότε: if the order of the narrative reflect the order of events, this invasion by the children was a happy coincidence after those words about the sacred and indissoluble tie of marriage and the duty of subordinating even it to the claims of the kingdom.— προσηνέχθησαν, passive, by whom brought not said, the point of the story being how Jesus treated the children.— ἵνα τ. χ. ἐπιθῇ, that he may lay His hands on them: the action being conceived of as present (Klotz ad Devar, p. 618).— καὶ προσεύξηται: the imposition of hands was a symbol of prayer and blessing, possibly in the minds of those who brought the children it was also a protection from evil spirits (Orig.).— ἐπετίμησαν αὐτοῖς: the αὐτοῖς ought in strict grammar to mean the children, but it doubtless refers to those who brought them. The action of the disciples was not necessarily mere officiousness. It may have been a Galilean incident, mothers in large numbers bringing their little ones to get a parting blessing from the good, wise man who is leaving their country, unceremoniously crowding around Him, affectionately mobbing Him in a way that seemed to call for interference. This act of the mothers of Galilee revealed how much they thought of Jesus.

Verses 13-15
Matthew 19:13-15. Children brought for a blessing (Mark 10:13-16; Luke 18:15-17).

Verse 14
Matthew 19:14. ἄφετε, μὴ κωλύετε: visits of the children never unseasonable; Jesus ever delighted to look on the living emblems of the true citizen of the Kingdom of God; pleased with them for what they were naturally, and for what they signified.— τοιούτων, of such, i.e., the child-like; repetition of an old lesson (Matthew 18:3).

Verse 15
Matthew 19:15. ἐπορεύθη ἐκεῖθεν; He departed thence, no indication whence or whither. The results of this meeting are conceivable. Christians may have come out of that company. Mothers would not forget Him who blessed their children on the way to His cross, or fail to speak of the event to them when they were older.

Verse 16
Matthew 19:16. ἰδού, lo! introduces a story worth telling.— εἷς: one, singled out from the crowd by his approach towards Jesus, and, as the narrative shows, by his spiritual state.— διδάσκαλε: this reading, which omits the epithet ἀγαθέ, doubtless gives us the true text of Mt., but in all probability not the exact terms in which the man addressed Jesus. Such a man was likely to accost Jesus courteously as “good Master,” as Mk. and Lk. both report. The omission of the epithet eliminates from the story the basis for a very important and characteristic element in Christ’s dealing with this inquirer contained in the question: “Why callest thou me good?” which means not “the epithet is not applicable to me, but to God only,” but “do not make ascriptions of goodness a matter of mere courtesy or politeness”. The case is parallel to the unwillingness of Jesus to be called Christ indiscriminately. He wished no man to give Him any title of honour till he knew what he was doing. He wished this man in particular to think carefully on what is good, and who, all the more that there were competing types of goodness to choose from, that of the Pharisees, and that exhibited in His own teaching.— τί ἀγαθὸν ποιήσω. the ἀγαθὸν is omitted in the parallels, but it is implied: of course it was something good that would have to be done in order to obtain eternal life. What good shall I do? Fritzsche takes this as not = quid boni faciam? but = quid, quod bonum sit, faciam? that is, not = what particular good action shall, etc., but = what in the name of good, etc. This is probably right. The man wants to know what the good really is … that by doing it he may attain eternal life. It was a natural question for a thoughtful man in those days when the teaching and practice of the religious guides made it the hardest thing possible to know what the good really was. It is a mistake to conceive of this man as asking what specially good thing he might do in the spirit of the type of Pharisee who was always asking, What is my duty and I will do it? (Schöttgen). Would Jesus have loved such a man, or would such a man have left His presence sorrowful?— ζωὴν αἰώνιον: an alternative name for the summum bonum in Christ’s teaching, and also in current Jewish speech (Wünsche, Beiträge). The Kingdom of God is the more common in the Synoptics, the other in the fourth Gospel.

Verses 16-22
Matthew 19:16-22.—A man in quest of the “summum bonum” (Mark 10:17-22; Luke 18:18-23). A phenomenon as welcome to Jesus as the visit of the mothers with their children: a man not belonging to the class of self-satisfied religionists of whom He had had ample experience; with moral ingenuousness, an open mind, and a good, honest heart; a malcontent probably with the teaching and practice of the Rabbis and scribes coming to the anti-Rabbinical Teacher in hope of hearing from Him something more satisfying. The main interest of the story for us lies in the revelation it makes of Christ’s method of dealing with inquirers, and in the subsequent conversation with the disciples.

Verse 17
Matthew 19:17. τί με ἐρωτᾷς, etc.: it seems as if Jesus thought the question superfluous (so Weiss and Meyer), but this was only a teacher’s way of leading on a pupil = “of course there is only one answer to that: God is the one good being, and His revealed will shows us the good He would have us do”. A familiar old truth, yet new as Christ meant it. How opposed to current teaching we know from Matthew 15:4-9.— εἰ δὲ θέλεις, etc., but, to answer your question directly, if, etc.— τήρ- ει (- ησον) τ. ἐν.: a vaguer direction then than it seems to us now. We now think only of the Ten Words. Then there were many commands of God besides these; and many more still of the scribes, hence most naturally the following question.

Verse 18
Matthew 19:18. ποίας; not = τίνας (Grotius), but what sort of commands: out of the multitude of commands divine and human, which do you mean? He had a shrewd guess doubtless, but wanted to be sure. Christ’s reply follows in this and subsequent verse, quoting in direct form prefaced with τό the sixth, seventh, eighth, ninth, and fifth commands of the Decalogue with that to love a neighbour as ourselves from Leviticus 19:18. This last Origen regarded as an interpolation, and Weiss thinks that the evangelist has introduced it from Matthew 22:39 as one that could not be left out. If it be omitted the list ends with the fifth, a significantly emphatic position, reminding us of Matthew 15:4, and giving to the whole list an antithetic reference to the teaching of the scribes. In sending the inquirer to the second table of the Decalogue as the sum of duty, Jesus gave an instruction anything but commonplace, though it seem so to us. He was proclaiming the supremacy of the ethical, a most important second lesson for the inquirer, the first being the necessity of using moral epithets carefully and sincerely. From the answer given to this second lesson it will appear whereabouts the inquirer is, a point Jesus desired to ascertain.

Verses 20-22
Matthew 19:20-22. ὁ νεανίσκος, the youth; whence known? from a special tradition (Meyer); an inference from the expression ἐκ νεότητός μου in Mark 10:20 (Weiss).— ἐφύλαξα (- άμην). Kypke and Elsner take pains to show that the use of this verb (and of τηρεῖν, Matthew 19:17) in the sense of obeying commands is good Greek. More important is it to note the declaration the verb contains: all these I have kept from youth. To be taken as a simple fact, not stated in a self-righteous spirit (Weiss-Meyer), rather sadly as by one conscious that he has not thereby reached the desired goal, real rest in the highest good found. The exemplary life plus the dissatisfaction meant much: that he was not a morally commonplace man, but one with affinities for the noble and the heroic. No wonder Jesus felt interested in him, “loved him” (Mark 10:21), and tried to win him completely. It may be assumed that the man appreciated the supreme importance of the ethical, and was not in sympathy with the tendency of the scribes to subordinate the moral to the ritual, the commands of God to the traditions of the elders.— τί ἔτι ὑστερῶ: the question interesting first of all as revealing a felt want: a good symptom; next as betraying perplexity = I am on the right road, according to your teaching; why then do I not attain the rest of the true godly life? The question, not in Mk., is implied in the tone of the previous statement, whether uttered or not.

Verse 21
Matthew 19:21. εἰ θέλες τέλειος εἶναι (on τέλειος vide Matthew 5:48): if you wish to reach your end, the true life and the rest it brings.— ὕπαγε, etc.: go, sell off, distribute to the poor, and then come, follow me—such is the advice Christ gives: His final lesson for this inquirer. It is a subjective counsel relative to the individual. Jesus sees he is well-to-do, and divines where the evil lies. It is doubtful if he cares passionately, supremely for the true life; doubtful if he be τέλειος in the sense of single-mindedness. It is not a question of one more thing to do, but of the state of the heart, which the suggestion to sell off will test. The invitation to become a disciple is seriously meant. Jesus, who repelled some offering themselves, thinks so well of this man as to desire him for a disciple. He makes the proposal hopefully. Why should so noble a man not be equal to the sacrifice? He makes it with the firm belief that in no other way can this man become happy. noblesse oblige. The nobler the man, the more imperative that the heroic element in him have full scope. A potential apostle, a possible Paul even, cannot be happy as a mere wealthy merchant or landowner. It is “a counsel of perfection,” but not in the ascetic sense, as if poverty were the sure way to the higher Christian life; rather in the sense of the adage: of him to whom much is given shall much be required.

Verse 22
Matthew 19:22. ἀπῆλθεν: he would have to go away in any case, even if he meant to comply with the advice in order to carry it into effect. But he went away λυπούμενος, in genuine distress, because placed in a dilemma between parting with wealth and social position, and forfeiting the joy of disciplehood under an admired Master. What was the final issue? Did “the thorns of avarice defile the rich soil of his soul” (Euthy.), and render him permanently unfruitful, or did he at last decide for the disciple life? At the worst see here the miscarriage of a really noble nature, and take care not to fall into the vulgar mistake of seeing in this man a Pharisee who came to tempt Jesus, and who in professing to have kept the commandments was simply a boastful liar. (So Jerome: “Non voto discentis sed tentantis interrogat … mentitur adolescens”.)

Verse 23
Matthew 19:23. ἀμὴν, introduces as usual a solemn utterance.— πλούσιος: the rich man is brought on the stage, not as an object of envy or admiration, which he is to the worldly-minded, but as an object of commiseration.— δυσκόλως εἰσελεύσεται, etc.: because with difficulty shall he enter the Kingdom of Heaven. This is stated as a matter of observation, not without sympathy, and not with any intention to pronounce dogmatically on the case of the inquirer who had just departed, as if he were an absolutely lost soul. His case suggested the topic of wealth as a hindrance in the divine life.— δυσκόλως: the adjective δύσκολος means difficult to please as to food ( δυς, κόλον), hence morose; here used of things, occurs only in this saying in N. T.

Verses 23-27
Matthew 19:23-27. Conversation ensuing (Mark 10:23-27; Luke 18:24-27).

Verse 24
Matthew 19:24. πάλιν δὲ λέγω: reiteration with greater emphasis. The strong language of Jesus here reveals a keen sense of disappointment at the loss of so promising a man to the ranks of disciplehood. He sees so clearly what he might be, were it not for that miserable money.— εὐκοπώτερον, etc.: a comparison to express the idea of the impossible. The figure of a camel going through a needle-eye savours of Eastern exaggeration. It has been remarked that the variation in the parallel accounts in respect to the words for a needle and its eye shows that no corresponding proverb existed in the Greek tongue (Camb. G. T.). The figure is to be taken as it stands, and not to be “civilised” (vide H. C.) by taking κάμηλος (or κάμιλος, Suidas) = a cable, or the wicket of an Oriental house. It may be more legitimate to try to explain how so grotesque a figure could become current even in Palestine. Furrer suggests a camel driver leaning against his camel and trying to put a coarse thread through the eye of a needle with which he sews his sacks, and, failing, saying with comical exaggeration: I might put the camel through the eye easier than this thread (Tscht., für M. und R.).— τρήματος from τιτράω, to pierce.— ῥαφίδος, a word disapproved by Phryn., who gives βελόνη as the correct term. But vide Lobeck’s note, p. 90. It is noticeable that Christ’s tone is much more severe in reference to wealth than to wedlock. Eunuchism for the kingdom is optional; possession of wealth on the other hand seems to be viewed as all but incompatible with citizenship in the kingdom.

Verse 25
Matthew 19:25. ἐξεπλήσσοντο σφόδρα: the severity of the Master’s doctrine on wealth as on divorce (Matthew 19:12) was more than the disciples could bear. It took their breath away, so to speak.— τίς ἄρα, etc.: it seemed to them to raise the question as to the possibility of salvation generally. The question may represent the cumulative effect of the austere teaching of the Master since the day of Caesarea. The imperfect tense of ἐξεπλήσσοντο may point to a continuous mood, culminating at that moment.

Verse 26
Matthew 19:26. ἐμβλέψας denotes a look of observation and sympathy. Jesus sees that He has made too deep an impression, depressing in effect, and hastens to qualify what He had said: “with mild, meek eye soothing their scared mind, and relieving their distress” (Chrys., Hom. lxiii.).— παρὰ ἀνθρώποις, etc.: practically this reflection amounted to saying that the previous remark was to be taken cum grano, as referring to tendency rather than to fact. He did not mean that it was as impossible for a rich man to be saved as for a camel to pass through a needle-eye, but that the tendency of wealth was to act powerfully as an obstructive to the spiritual life.

Verse 27
Matthew 19:27. εἶπεν δὲ π.: from depression the disciples, represented by Peter, pass to self-complacent buoyancy—their natural mood.— ἰδοὺ points to a fact deserving special notice in view of the recent incident.— ἡμεῖς, we, have done what that man failed to do: left all and followed Thee.— τί ἄρα, etc.: a question not given in Mk. and Lk., but implied in Peter’s remark and the tone in which it was uttered: what shall be to us by way of recompense? Surely we shall attain what seems so hard for some to reach.

Verses 27-30
Matthew 19:27-30. A reaction (Mark 10:28-31; Luke 18:28-30).

Verse 28
Matthew 19:28. ἀμὴν: introducing a solemn statement.— ὑμεῖς οἱ ἀκ.: not a nominative absolute (Palairet, Observ.), but being far from the verb, ὑμεῖς is repeated (with καὶ) after καθίσεσθε.— ἐν τ. παλινγενεσίᾳ to be connected with καθίσεσθε following. This is a new word in the Gospel vocabulary, and points to the general renewal—“re-genesis (nova erit genesis cui praeerit Adamus ii., Beng.)”—in the end of the days, which occupied a prominent place in Jewish apocalyptic hopes. The colouring in this verse is so strongly apocalyptic as to have suggested the hypothesis of interpolation (Weizsäcker), or of a Jewish-Christian source (Hilgenfeld). It is not in the parallels, but something similar occurs in Luke 22:30. Commentators translate this promise, so strongly Jewish in form, into Christian ideas, according to their taste, reading into it what was not there for the disciples when it was spoken.

Verse 29
Matthew 19:29. eneral promise for all faithful ones.— ἀδελφούς, etc.: detailed specification of the things renounced for Christ.— πολλαπλασίονα λήψεται: shall receive manifoldly the things renounced, i.e., in the final order of things, in the new-born world, as nothing is said to the contrary. Mk. and Lk. make the compensation present.— καὶ ζωὴν αἰώνιον: this higher boon, the summum bonum, over and above the compensation in kind. Here the latter comes first; in chap. Matthew 6:33 the order is reversed.

Verse 30
Matthew 19:30. πολλοὶ δὲ ἔσονται, etc., but many first ones shall be last, and last ones first. Fritzsche reverses the meaning = many being last shall be first, so making it accord with Matthew 20:16. The words are so arranged as to suggest taking πρῶτ. ἔσχ. and ἔσχ. πρῶτ. as composite ideas, and rendering: many shall be first-lasts, and last-firsts = there shall be many reversals of position both ways. This aphorism admits of many applications. There are not only many instances under the same category but many categories: e.g., first in this world, last in the Kingdom of God (e.g., the wealthy inquirer and the Twelve); first in time, last in power and fame (the Twelve and Paul); first in privilege, last in Christian faith (Jews and Gentiles); first in zeal and self-sacrifice, last in quality of service through vitiating influence of low motive (legal and evangelic piety). The aphorism is adapted to frequent use in various connections, and may have been uttered on different occasions by Jesus (cf. Luke 13:30 : Jew and Gentile), and the sphere of its application can only be determined by the context. Here it is the last of those above indicated, not the first, as Weiss holds, also Holtzmann (H. C.), though admitting that there may be reference also to the self-complacent mood of Peter. The δὲ after πολλοὶ implies that this is the reference. It does not introduce a new subject, but a contrasted view of the same subject. The connection of thought is: self-sacrifice such as yours, Peter, has a great reward, but beware of self-complacency, which may so vitiate the quality of service as to make one first in sacrifice last in the esteem of God.

20 Chapter 20 

Verse 1
Matthew 20:1. ὁμοία γὰρ etc.: γὰρ points back to previous sentence about first-lasts and last-firsts.— ἀνθ. οἰκοδ.: vide Matthew 13:52.— ἅμα πρωῒ: at early dawn (similar use of ἅμα in classics), at the beginning of the day, which was reckoned from six to six.— μισθώσασθαι: hiring has a prominent place in this parable, at the first, third, sixth, ninth, eleventh hour. Why so many servants wanted that day? This feature obtains natural probability by conceiving that it is the season of grape-gathering, which must be done at the proper time and promptly; the more hands the better (Koetsveld, De Gelijk.).

Verses 1-16
Matthew 20:1-16. Parable of the hours, peculiar to Mt., and, whatever its real connection as spoken by Jesus, to be interpreted in relation to its setting as here given, which is not impossible. The parable is brought in as illustrating the aphorism in Matthew 19:30.

Verse 2
Matthew 20:2. ἐκ δηναρίου: on the basis of a penny; the agreement sprang out of the offer, and acceptance, of a denarius as a day’s wage (so Meyer, Weiss, etc.).— τὴν ἡμέραν = per diem, only a single day is contemplated in the parable.

Verse 3
Matthew 20:3. τρίτην ὥ.: the article τὴν before τρίτην in T. R., omitted in W. H(111), is not necessary before an ordinal.— ἑστῶτας ἐ. τ. ἀγ.: the marketplace there as here, the place where masters and men met.— ἀργούς (a and ἔργον), not = idle in habit, but unemployed and looking for work.

Verse 4
Matthew 20:4. καὶ ὑμεῖς: he had got a fair number of workers in the morning, but he is pleased to have more for an urgent piece of work. The expression has reference to the Master’s mood rather than to the men’s knowledge of what had taken place at the first hour.— ὃ ἐὰν δίκαιον: no bargain this time, only a promise of fair equitable dealing, will be just at least, give in proportion to length of service; privately intends to do more, or at least is that way inclined.

Verse 5
Matthew 20:5. ἐποίησεν ὡσαύτως: repetition of the action at sixth and ninth hours; more men still on similar footing.

Verse 6
Matthew 20:6. περὶ δὲ τὴν ἑνδεκ.: the δὲ marks this final procedure as noteworthy. We begin to wonder at all this hiring, when we see it going on even at the last hour. Is the master a humorist hiring out of benevolence rather than from regard to the exigencies of the work? Some have thought so (Olshausen, Goebel, Koetsveld), and there seems good ground for the suggestion, though even this unusual procedure may be made to appear probable by conceiving the master as anxious to finish the work on hand that day, in which case even an hour’s work from a sufficient number of willing hands may be of value.— τί ὧδε ἑστήκατε, etc., why stand ye here ( ἑστήκ., perfect active, neuter in sense, and used as a present) all the day idle? The question answers itself: no man would stand all the day in the market-place idle unless because he wanted work and could not get it.

Verse 7
Matthew 20:7. ὑπάγετε καὶ ὑμεῖς: these words said this time with marked emphasis = you too go, though it be so late. This employer would probably be talked of among the workers as a man who had a hobby—a character; they might even laugh at his peculiar ways. The clause about payment in T. R. is obviously out of place in this case. The pay the last gang were entitled to was not worth speaking about.

Verse 8
Matthew 20:8. ἀρξάμενος: a pregnant word, including not only the commencement of the process of paying but its progress. There is an ellipsis, καὶ ἐλθὼν being understood before ἔως (Kypke). Grotius thinks this does not really mean beginning with the last comers, but without regard to order of coming in, so that no one should be overlooked. He fails to see that the idiosyncrasy of the master is a leading point, indeed the key to the meaning of the parable. This beginning with the last is an eccentricity from an ordinary everyday-life point of view. The master chooses to do so: to begin with those who have no claims.

Verses 8-12
Matthew 20:8-12. The evening settlement.

Verse 9
Matthew 20:9. ἀνὰ δηνάριον, a denarius each; ἀνὰ is distributive = “accipiebant singuli denar.”. For this use of ἀνὰ vide Herrmann’s Viger, p. 576.

Verse 10
Matthew 20:10. οἷ πρῶτοι: the intermediates passed over, as non-essential to the didactic purpose, we arrive at the first, the men hired on a regular bargain in the morning.— ἐνόμισαν: they had noticed the paying of the last first, and had curiously watched to see or hear what they got, and they come with great expectations: twelve hours’ work, therefore twelve times the sum given to the one-hour men.— καὶ αὐτοί: surprising! only a penny! What a strange, eccentric master! He had seen expectation in their faces, and anticipated with amusement their chagrin. The money was paid by the overseer, but he was standing by enjoying the scene.

Verse 11
Matthew 20:11. ἐγόγγυζον: imperfect; the grumbling went on from man to man as they were being paid; to the overseer, but at ( κατὰ) the master, and so that he could overhear.

Verse 12
Matthew 20:12. heir grievous complaint.— οὗτοι, these, with a workman’s contempt for a sham-worker.— ἐποίησαν. Some (Wetstein, Meyer, Goebel, etc.) render, spent = they put in their one hour: without doing any work to speak of. The verb is used in this sense (e.g., Acts 15:33), and one is strongly tempted to adopt this rendering as true to the contemptuous feeling of the twelve-hour men for the one-hour men. Kypke remarks against it that if ἐποίησαν had been meant in this sense = “commorati sunt,” the word ὧδε = ἐν τῷ ἀμπελῶνι would have been added. Perhaps the strongest reason against it is that the one-hour men had worked with such good will (that goes without saying) that even prejudiced fellow-workers could not ignore the fact. So we must take ἐποίησαν = worked.— τὸ βάρος, τὸν καύσωνα: these the points of their case: not that they had worked hard while the others had not, but that they had borne the burden of a whole day’s work, and worked through the heat of the day, and now came to be paid, weary and sweat-stained. (Some take καύσωνα as referring to the sirocco or south-east wind; hot, dry and dust-laden. On the winds of Palestine, vide Benzinger, Heb. Arch., p. 30.) What was one hour in the late afternoon, however hard the last comers worked, to that! And yet they are made equal ( ἴσους)! Surely good ground for complaint!

Verse 13
Matthew 20:13. ἐνὶ, to one of them. It would have been undignified to make a speech in self-defence to the whole gang. That would have been to take the matter too seriously. The master selects a man, and quietly speaks his mind to him.— ἑταῖρε, friend, comrade; familiar and kindly. Cf. Luke 15:31.

Verses 13-15
Matthew 20:13-15. The master’s reply.

Verse 14
Matthew 20:14. ἆρον τὸ σὸν, take thine, thy stipulated denarius. It looks as if this particular worker had refused the penny, or was saucily handing it back.— θέλω, I choose, it is my pleasure; emphatically spoken. Summa hujus verbi potestas, Beng.— τούτῳ τ. ἐσχ.: one of the eleventh-hour men singled out and pointed to.

Verse 15
Matthew 20:15. οὐκ ἔξεστι: right asserted to act as he chooses in the matter.— ἐν τοῖς ἐμοῖς, in matters within my own discretion—a truism; the question is: what belongs to that category? Fritzsche and De Wette render: in my own affairs; Meyer: in the matter of my own property.— ἢ (W.H(112)) introduces an alternative mode of putting the case, which explains how the complainants and the master see the matter so differently, they seeing in it an injustice, he a legitimate exercise of his discretion.— πονηρός, vide on Matthew 6:22-24.— ἀγαθός, generous; doing more than justice demands. So Bengel. Cf. Romans 5:7 for the distinction between δίκαιος and ἀγαθός.

Verse 16
Matthew 20:16. Christ here points the moral of the parable = Matthew 19:30, the terms ἔσχατοι πρῶτοι changing places, the better to suit the story. The meaning is not: the last as the first, and the first as the last, all treated alike. True, all get the same sum; at least the last and first do, nothing being said of those between; but the point of the parable is not that the reward is the same. The denarius given to all is not the central feature of the story, but the will of the master, whose character from a commercial point of view is distinctly eccentric, and is so represented to make it serve the didactic purpose. The method of this master is commercially unworkable; combination of the two systems of legal contract and benevolence must lead to perpetual trouble. All must be dealt with on one footing. And that is what it will come to with a master of the type indicated. He will abolish contract, and engage all on the footing of generously rewarding generous service. The parable does not bring this out fully, as it gives the story only of a single day. It suggests rather than adequately illustrates its own moral, which is that God does not love a legal spirit. In the parable the men who worked on contract, and, as it came out at the end, in a legal temper, got their penny, but what awaits them in future is not to be employed at all. Work done in a legal spirit does not count in the Kingdom of God. In reward it is last, or even nowhere. This is the trend of the parable, and so viewed it has a manifest connection with Peter’s self-complacent question. On this parable vide my Parabolic Teaching of Christ.

Verse 17
Matthew 20:17. ἀναβαίνων: going up from Peraea to the ridge on which the Holy City stood. The reading μέλλων ἀναβ. may indicate that they are already on the west side of the Jordan, and about to commence the ascent (Weiss-Meyer).— εἰς ἰεροσόλυμα: face being now turned directly towards Jerusalem, thought naturally turns to what is going to happen there.— κατʼ ἰδίαν: there is a crowd of pilgrims going the same way, so Jesus must take aside His disciples to speak on the solemn theme what is specially meant for their ear.— ἐν τῇ ὁδῷ, in the way, vide Mk.’s description, which is very graphic.

Verses 17-19
Matthew 20:17-19. Third prediction of the passion (Mark 10:32-34; Luke 18:31-34).—The first in Matthew 16:21; the second in Matthew 17:22. In the first it was stated generally that Jesus was about πολλὰ παθεῖν. Here the πολλὰ are detailed. In the second mention was made of betrayal ( παραδίδοται, Matthew 17:22) into the hands of men. Here the “men” resolve into priests, scribes, and Gentiles.

Verse 18
Matthew 20:18. ἰδού, ἀναβαίνομεν! a memorable fateful anabasis! It excites lively expectation in the whole company, but how different the thoughts of the Master from those of His followers!— κατακρινοῦσι, they shall sentence Him to death; a new feature.

Verse 19
Matthew 20:19. ἐμπαῖξαι, μαστιγῶσαι, σταυρῶσαι, mock, scourge, crucify; all new features, the details of the πολλὰ παθεῖν. Note the parts assigned to the various actors: the Jews condemn, the Gentiles scourge and crucify.

Verse 20
Matthew 20:20. τότε (in Mk. the vaguer καὶ), then; let us hope not quite immediately after, but it need not have been long after. How soon children forget doleful news and return to their play; a beneficent provision of nature in their case, that grief should be but a summer shower. Or did James and John with their mother not hear the sad announcement, plotting perhaps when the Master was predicting?— ἡ μήτηρ: in Mk. the two brothers speak for themselves, but this representation is true to life. Mothers can be very bold in their children’s interest.— αἰτοῦσα, begging; the petitioner a woman and a near relative, not easy to resist.— τι: vague; no verbal indication as yet what is wanted; her attitude showed she had a request to make, the manner revealing that it is something important, and also perhaps that it is something that should not be asked.

Verses 20-28
Matthew 20:20-28. The two sons of Zebedee (Mark 10:35-45).

Verse 21
Matthew 20:21. εἰπὲ ἵνα: vide on Matthew 4:3.— καθίσωσιν, etc. = let them have the first places in the kingdom, sitting on Thy right and left hand respectively. After ἐκ δεξιῶν, ἐξ εὐωνύμων, μερῶν is understood = on the right and left parts. Vide Bos, Ellipses Graecae, p. 184, who cites an instance of the latter phrase from Diod. Sic. So this was all that came out of the discourse on child-likeness! (Matthew 18:3 ff.). But Jesus had also spoken of thrones in the new Genesis, and that seems to have fired their imagination and stimulated their ambition. And “the gentle and humble” John was in this plot! Conventional ideas of apostolic character need revision.

Verse 22
Matthew 20:22. Jesus meets this bold petition as He met the scribe’s offer of discipleship (Matthew 8:19), aiming at disenchantment by pointing out what it involved: throne and suffering going together.— τὸ ποτήριον, the cup, emblem of both good and evil fortune in Hebrew speech (Psalms 11:6; Psalms 23:5); here of suffering.— δυνάμεθα, we are able; the prompt, decided answer of the two brothers to whom Jesus had addressed His question. Had they then laid to heart what Jesus had said shortly before concerning His passion, and subsequent resurrection, and made up their minds to share His sufferings that they might so gain a high place in the kingdom? Had they already caught the martyr spirit? It is possible. But it is also possible that they spoke without thinking, like Peter on the hill.

Verse 23
Matthew 20:23. τὸ μὲν π. μ. πίεσθε, as for my cup, ye shall drink of it: predictive of the future fact, and also conferring a privilege = I have no objection to grant you companionship in my sufferings; that favour may be granted without risk of abuse.— τὸ δὲ καθίσαι, etc., but as for sitting on right and left, hand that is another affair.— οὐκ ἔστιν ἐμὸν δοῦναι = is not a matter of mere personal favour: favouritism has no place here; it depends on fitness. That is the meaning of the last clause, οἷς ἡτοίμασται ὑ. τ. π. μ. = it is not an affair of arbitrary favour on the part of the Father any more than on my part. Thrones are for those who are fit to sit on them, and prepared by moral trial and discipline to bear the honour worthily: τοῖς ἀπὸ τῶν ἔργων δυναμένοις γενέσθαι λομπροῖς—Chrys., Hom. lxv. The same Father illustrates supposing an ἀγωνοθέτης to be asked by two athletes as assign to them the crowns of victory, and replying: “it is not mine to give, but they belong to those for whom they are prepared by struggle and sweat” ( ἀπὸ τῶν πόνων καὶ τῶν ἱδρώτων).

Verse 24
Matthew 20:24. οἱ δέκα: the Twelve were all on one moral level, not one superior to ambitious passion, or jealousy of it in another. Therefore the conduct of the two greatly provoked the ten.— ἠγανάκτησαν Passow derives from ἄγαν and ἄγω, and gives as original sense to be in a state of violent excitement like new wine fermenting. The ten were “mad” at the two; pitiful exhibition in the circumstances, fitted to make Jesus doubt His choice of such men. But better were not to be found.

Verses 24-28
Matthew 20:24-28. Commotion in the disciple-circle.

Verse 25
Matthew 20:25. προσκαλεσάμενος: Jesus had to call them to Him, therefore they had had the decency not to quarrel in His presence. Magistro non praesente, Beng.— κατακυριεύουσιν: in the Sept(113) used in the sense of rule, Genesis 1:28, Psalms 72:8; here the connection requires the idea of “lording it over,” the κατὰ having intensive force; so also in the ἅπ. λεγ. κατεξουσιάζουσιν, following = play the tyrant.— τῶν ἐθνῶν: from these occasional references to the outside peoples we get Christ’s idea of the Pagan world; they seek material good (Matthew 6:32), use repetition in prayer (Matthew 6:7), are subject to despotic rule.— οἱ μεγάλοι, the grandees.— αὐτῶν after the two verbs in both cases refers to the ἐθνῶν. Grotius takes the second as referring to the ἄρχοντες, and finds in the passage this sense: the rulers, monarchs, lord it over the people, and their grandees lord it over them, the rulers, in turn; a picture certainly often true to life. Perhaps the intention is to suggest that the rule of the magnates is more oppressive than that of their royal masters: they strain their authority. “Ipsis saepe dominis imperantiores,” Beng.

Verse 26
Matthew 20:26. οὐχ οὔτως ἐστὶν ἐ. ὑ. It is not so among you. The ἔσται of T. R. is probably conformed to the two following ἔσται, but it is true to the meaning. Jesus speaks of a state of matters He desires, but which does not yet exist. The present spirit of the Twelve is essentially secular and pagan.— μέγας, διάκονος: greatness by service the law of the Kingdom of God, whereby greatness becomes another thing, not self-asserted or arrogated, but freely conceded by others.

Verse 27
Matthew 20:27. πρῶτος may be a synonym for μέγας = μέγιστος (De W.) and δοῦλος for διάκονος; or in both cases increased emphasis may be intended, πρῶτος pointing to a higher place of dignity, δοῦλος to a lower depth of servitude. Burton (M. and T. in N.T., § 68) finds in the two ἔσται in Matthew 20:26-27 probable instances of the third person future used imperatively.

Verse 28
Matthew 20:28. ὤσπερ, καὶ γὰρ in Mk.; both phrases introducing reference to the summum exemplum (Bengel) in an emphatic way.— περ lends force to ὡς = even as, observe.— ὁ ὑ. τ. ἀνθρώπου: an important instance of the use of the title. On the principle of defining by discriminating use it means: the man who makes no pretensions, asserts no claims.— οὐκ ἦλθε points to the chief end of His mission, the general character of His public life: not that of a Pretender but that of a Servant.— δοῦναι τὴν ψυχὴν, to give His life, to that extent does the service go. Cf. Philippians 2:8 : μέχρι θανάτου, there also in illustration of the humility of Christ. It is implied that in some way the death of the Son of Man will be serviceable to others. It enters into the life plan of the Great Servant.— λύτρον, a ransom, characterises the service, another new term in the evangelic vocabulary, suggesting rather than solving a theological problem as to the significance of Christ’s death, and admitting of great variety of interpretation, from the view of Origen and other Fathers, who regarded Christ’s death as a price paid to the devil to ransom men from bondage to him, to that of Wendt, who finds in the word simply the idea that the example of Jesus in carrying the principle of service as far as to die tends by way of moral influence to deliver men’s minds from every form of spiritual bondage (Die Lehre Jesu, ii. 510–517). It is an interesting question, What clue can be found in Christ’s own words, as hitherto reported, to the use by Him on this occasion of the term λύτρον, and to the sense in which He uses it? Wendt contends that this is the best method of getting at the meaning, and suggests as the most congenial text Matthew 11:28-30. I agree with him as to method, but think a better clue may be found in Matthew 17:27, the word spoken by Jesus in reference to the Temple Tax. That word began the striking course of instruction on humility, as this word (Matthew 20:28) ends it, and the end and the beginning touch in thought and language. The didrachmon was a λύτρον (Exodus 30:12), as the life of the Son of Man is represented to be. The tax was paid ἀυτὶ ἐμοῦ καὶ σοῦ. The life is to be given ἀντὶ πολλῶν. Is it too much to suppose that the Capernaum incident was present to Christ’s mind when He uttered this striking saying, and that in the earlier utterance we have the key to the psychological history of the term λύτρον? On this subject vide my book The Kingdom of God, pp. 238–241.

Verse 29
Matthew 20:29. ἀπὸ ἰεριχὼ, from Jericho, an important town every way; “the key—the ‘Chiavenna’—of Palestine to any invader from this quarter” (Stanley, Sinai and Palestine, p. 305; the whole account there given should be read), situated in an oasis in the Judaean desert, caused by streams from the mountains above and springs in the valley; with a flourishing trade and fine buildings, Herod’s palace included; two hours distant from the Jordan; from thence to the summit a steep climb through a rocky ravine, haunt of robbers.— ὄχλος πολύς, a great crowd going to the feast in Jerusalem.

Verses 29-34
Matthew 20:29-34. Blind men (man) at Jericho (Mark 10:46-52, Luke 18:35-43). The harmonistic problems as to the locality of this incident (leaving Jericho, Mt. and Mk.; entering, Lk.) and the number of persons healed (one Mk. and Lk., two Mt.) may be left on one side, as also the modern critical attempts to account for the origin of the discrepancies. Those interested may consult for the former Keil and Nösgen, for the latter Holtz., H.C., and Weiss-Meyer.

Verse 30
Matthew 20:30. ἀκούσαντες, etc. Luke explains that the blind man learnt that Jesus was passing in answer to inquiry suggested by the noise of a crowd. He knew who Jesus was: the fame of Jesus the Nazarene (Mk. and Lk.), the great Healer, had reached his ear.— υἱὸς δ.: popular Messianic title (Matthew 9:27, Matthew 15:22).

Verse 31
Matthew 20:31. ἐπετίμησεν: same word as in Matthew 19:13, and denoting similar action to that of the disciples in reference to the children, due to similar motives. Officious reverence has played a large part in the history of the Church and of theology.— μεῖζον ἔκραζον, they cried out the more; of course, repression ever defeats itself; μεῖζον, adverb, here only in N.T.

Verse 32
Matthew 20:32. ἐφώνησεν might mean “addressed them” (Fritzsche), but “called them” seems to suit the situation better; cf. the parallels.— τί θέλετε, etc., what do you wish me to do for you? Not a superfluous question; they were beggars as well as blind; they might want alms (vide Mark 10:46). Mt. says nothing about their being beggars, but the question of Jesus implies it.

Verse 33
Matthew 20:33. ἴνα ἀνοιγῶσιν οἱ ὀφ. They desire the greater benefit, opening of their eyes, which shows that the eyes of their mind were open as to Christ’s power and will.— ἀνοιγῶσιν, 2nd aorist subjunctive, for which the T. R. has the more common 1st aorist.

Verse 34
Matthew 20:34. σπλαγχνισθεὶς. Note the frequent reference to Christ’s pity in this gospel (Matthew 9:36, Matthew 14:14, Matthew 15:32, and here).— τῶν ὀμμάτων, a synonym for ὀφθαλμῶν, as if with some regard to style which the scribes might have been expected to appreciate, but have not ( ὀφθ., thrice, T.R.). ὄμμα is poetic in class. Greek.— ἠκολούθησαν, they followed Him, like the rest, without guide (sine hodego, Beng.), so showing at once that their eyes were opened and their hearts grateful.

21 Chapter 21 

Verse 1
Matthew 21:1, ὅτε ἤγγισαν ἐ. ἱ., when, etc. The evangelist does not, like a modern tourist, make formal announcement of the arrival at a point near Jerusalem when the Holy City came first into view, but refers to the fact in a subordinate clause. The manner of entry is the more important matter for him.— εἰς βηθφαγὴ, to Bethphage = the house of figs, mentioned here and in the synoptical parallels, nowhere else in O. or N. T., but from Talmudic sources appears to have been a better known and more important place than Bethany (Buxtorf, Talm. Lex., p. 1691). No trace of it now.— εἰς τ. ὄ. τ. ἐλαιῶν, to the Mount of Olives; the εἰς, in all the three phrases used to define the position, means near to, towards, not into.— τότε, then, introducing what for the evangelist is the main event. Bengel’s comment is: vectura mysterii plena innuitur. It is possible to import too much mystery into the incident following.

Verses 1-11
Matthew 21:1-11. The entry (Mark 11:1-11, Luke 19:29-44).

Verse 2
Matthew 21:2. εἰς τὴν κώμην: that is, naturally, the one named, though if we take εἰς before βηθφαγὴ as = into, it might be Bethany, on the other side of the valley. Some think the two villages were practically one (Porter, Handbook for Syria and Palestine, p. 180).— ὄνον δ. καὶ πῶλον, a she-ass with her foal, the latter alone mentioned in parall.; both named here for a reason which will appear.— λύσαντες ἀγάγετε, loose and bring; without asking leave, as if they were their own.

Verse 3
Matthew 21:3. ἐάν τις, etc. Of course it was to be expected that the act would be challenged.— ἐρεῖτε, ye shall say, future with imperative force.— ὅτι, recitative, introducing in direct form the words of the Master.— ὸ κύριος, the Lord or Master; not surely = Jehovah (Alford, G. T.), but rather to be taken in same sense as in Matthew 8:25, or in Matthew 21:30 of this chap.— αὐτῶν χρείαν ἔχει, hath need of them; in what sense? Looking to the synop. narratives alone, one might naturally infer that the need was physical, due to the fatigue of a toilsome, tedious ascent. But according to the narrative in 4th Gospel the starting point of the day’s journey was Bethany (Matthew 12:1; Matthew 12:12). The prophetic reference in Matthew 21:4 suggests a wholly different view, viz., that the animals were needed to enable Jesus to enter Jerusalem in a manner conformable to prophetic requirements, and worthy of the Messianic King. One is conscious of a certain reluctance to accept this as the exclusive sense of the χρεία. Lutteroth suggests that Jesus did not wish to mix among the crowd of pilgrims on foot lest His arrival should be concealed and the interest awakened by His presence lessened.

Verse 4
Matthew 21:4. ἵνα πληρωθῇ: is to be taken here as always in this Gospel, in its strictly final sense. Such is the view of the evangelist and the view he wishes his readers to take. But it does not follow from this that Christ’s whole action proceeded from a conscious intention to fulfil a prophecy. On the contrary, the less intention on His part the greater the apologetic value of the correspondence between prophecy and fact. Action with intention might show that He claimed to be, not that He was, the Messiah. On the other hand, His right to be regarded as the Messiah would have stood where it was though He had entered Jerusalem on foot. That right cannot stand or fall with any such purely external circumstance, which can at best possess only the value of a symbol of those spiritual qualities which constitute intrinsic fitness for Messiahship. But Jesus, while fully aware of its entirely subordinate importance, might quite conceivably be in the mood to give it the place of a symbol, all the more that the act was in harmony with His whole policy of avoiding display and discouraging vulgar Messianic ideas and hopes. There was no pretentiousness in riding into Jerusalem on the foal of an ass. It was rather the meek and lowly One entering in character, and in a character not welcome to the proud worldly-minded Jerusalemites. The symbolic act was of a piece with the use of the title “Son of Man,” shunning Messianic pretensions, yet making them in a deeper way.

Verse 5
Matthew 21:5. he prophetic quotation, from Zechariah 9:9, prefaced by a phrase from Isaiah 62:11, with some words omitted, and with some alteration in expression as compared with Sept(114)
Verses 7-11
Matthew 21:7-11. τὴν ὄνον καὶ τὸν πῶλον: that both were brought is carefully specified in view of the prophetic oracle as understood by the evangelist to refer to two animals, not to one under two parallel names.— ἐπέθηκαν: the two disciples spread their upper garments on the two beasts, to make a seat for their Master.— καὶ ἐπεκάθισεν ἐπ. αὐτῶν: if the second αὐτῶν be taken to have the same reference as the first the meaning will be that Jesus sat upon both beasts (alternately). But this would require the imperfect of the verb instead of the aorist. It seems best, with many ancient and modern interpreters, to refer the second αὐτῶν to the garments, though on this view there is a certain looseness in the expression, as, strictly speaking, Jesus would sit on only one of the mantles, if He rode only on one animal. Fritzsche, while taking the second ἀ. as referring to ἱμάτια, thinks the evangelist means to represent Jesus as riding on both alternately.

Verse 8
Matthew 21:8. ὁ δὲ πλεῖστος ὄχλος, etc., the most part of the crowd, follow the example of the two disciples, and spread their upper garments on the way, as it were to make a carpet for the object of their enthusiasm, after the manner of the peoples honouring their kings (vide Wetstein, ad loc.).— ἄλλοι δὲ ἔκοπτον: others, a small number comparatively, took to cutting down branches of trees and scattering them about on the way. Had they no upper garments, or did they not care to use them in that way? The branches, if of any size, would not improve the road, neither indeed would the garments. Lightfoot, perceiving this—“hoc forsan equitantem prosterneret”—thinks they used garments and branches to make booths, as at the feast of tabernacles. It was well meant but embarrassing homage.

Verse 9
Matthew 21:9. οἱ ὄχλοι: the crowd divided into two, one in front, one in rear, Jesus between.— ἔκραζον: lip homage followed the carpeting of the way, in words borrowed from the Psalter (Psalms 118:25-26), and variously interpreted by commentators.— ὡσαννὰ τῷ υἱῷ δ. Hosanna (we sing) to the son of David (Bengel).— εὐλογημένος, etc. (and we say), “Blessed, etc.,” repeating words from the Hallel used at the passover season.— ὡσαννὰ ἐν τοῖς ὑψίστοις = may our Hosanna on earth be echoed and ratified in heaven! All this homage by deed and word speaks to a great enthusiasm, the outcome of the Galilean ministry; for the crowd consists of Galileans. Perhaps the incident at Jericho, the healing of the blind men, and the vociferated title Son of David with which they saluted the Healer, gave the keynote. A little matter moves a crowd when it happens at the right moment. The mood of a festive season was on them.

Verse 10
Matthew 21:10. ἐσείσθη: even Jerusalem, frozen with religious formalism and socially undemonstrative, was stirred by the popular enthusiasm as by a mighty wind or by an earthquake ( σεισμός), and asked (Matthew 21:11), τίς οὗτος;— ὁ προφήτης, etc.: a circumstantial answer specifying name, locality, and vocation; not a low-pitched answer as Chrys. (and after him Schanz) thought ( χαμαίζηλος ἦν αὐτῶν ἡ γνώμη, καὶ ταπεινὴ καὶ σεσυρμένη, Hom. lxvi.), as if they were ashamed of their recent outburst of enthusiasm. Rather spoken with pride = the man to whom we have accorded Messianic honours is a countryman of ours, Jesus, etc.

Verse 12
Matthew 21:12. εἰσῆλθεν, etc. He entered the Temple. When? Nothing to show that it was not the same day (vide Mk.).— ἐξέβαλεν. The fourth Gospel (Matthew 2:14 f.) reports a similar clearing at the beginning of Christ’s ministry. Two questions have been much discussed. Were there one or two acts of this kind? and if only one was it at the beginning or at the end as reported by the Synop.? However these questions may be decided, it may be regarded as one of the historic certainties that Jesus did once at least and at some time sweep the Temple clear of the unholy traffic carried on there. The evangelists fittingly connect the act with the first visit of Jesus to Jer. they report—protest at first sight!— πάντας τοὺς πωλ. καὶ ἀγ.: the article not repeated after καὶ. Sellers and buyers viewed as one company—kindred in spirit, to be cleared out wholesale.— τὰς τραπέζας, etc.: these tables were in the court of the Gentiles, in the booths (tabernae) where all things needed for sacrifice were sold, and the money changers sat ready to give to all comers the didrachma for the temple tax in exchange for ordinary money at a small profit.— κολλυβιστῶν, from κόλλυβος, a small coin, change money, hence agio; hence our word to denote those who traded in exchange, condemned by Phryn., p. 440, while approving κόλλυβος. Theophy. says: κολλυβισταί εἰσιν οἱ παρʼ ἡμῖν λεγόμενοι τραπεζῖται· κόλλυβος γὰρ εἶδός ἐστι νομίσματος εὐτελῆς, ὥσπερ ἔχομεν τυχὸν ἡμεῖς τοὺς ὀβολοὺς ἢ τὰ ἀργύρια (vide Hesychius and Suicer).— τὰς περιστεράς, doves, the poor man’s offering. The traffic was necessary, and might have been innocent; but the trading spirit soon develops abuses which were doubtless rampant at that period, making passover time a Jewish “Holy Fair,” a grotesque and offensive combination of religion with shady morality.

Verses 12-17
Matthew 21:12-17. Jesus visits the Temple (Mark 11:11; Mark 11:15-19, Luke 19:45-48).

Verse 13
Matthew 21:13. γέγραπται, it stands written, in Isaiah 56:7; from the Sept(115) but with omission of πᾶσιν τοῖς ἔθνεσιν, retained in Mk., and a peculiarly appropriate expression in the circumstances, the abuse condemned having for its scene the court of the Gentiles.— σπήλαιον λῃστῶν, a den of robbers, a strong expression borrowed from another prophet (Jeremiah 7:11), pointing probably to the avarice and fraud of the traders ( τὸ γὰρ φιλοκερδὲς ληστρικὸν πάθος ἐστί, Theophy.), taking advantage of simple provincials. This act of Jesus has been justified by the supposed right of the zealot (Numbers 25:6; Numbers 25:13), which is an imaginary right: “ein unfindbar Artikel” (Holtz., H. C.), or by the reforming energy befitting the Messiah (Meyer). It needed no other justification than the indignation of a noble soul at sight of shameless deeds. Jesus was the only person in Israel who could do such a thing. All others had become accustomed to the evil.

Verse 14
Matthew 21:14. τυφλοὶ καὶ χωλοὶ: that the blind and lame in the city should seek out Jesus is perfectly credible, though reported only by Mt. They would hear of the recent healing at Jericho, and of many other acts of healing, and desire to get a benefit for themselves.

Verses 14-17
Matthew 21:14-17, peculiar to Mt.

Verse 15
Matthew 21:15. τὰ θαυμάσια: here only in N.T., the wonderful things, a comprehensive phrase apparently chosen to include all the notable things done by Jesus (Meyer), among which may be reckoned not only the cures, and the cleansing of the temple, but the enthusiasm which He had awakened in the crowd, to the priests and scribes perhaps the most offensive feature of the situation.— τοὺς παῖδας, etc.: the boys and girls of the city, true to the spirit of youth, caught up and echoed the cry of the pilgrim crowd and shouted in the temple precincts: “Hosanna, etc.”. ἠγανάκτησαν, they were piqued, like the ten (Matthew 20:24).

Verse 16
Matthew 21:16. ἀκούεις, etc.: the holy men attack the least objectionable phenomenon because they could do so safely; not the enthusiasm of the crowd, the Messianic homage, the act of zeal, all deeply offensive to them, but the innocent shouts of children echoing the cry of seniors. They were forsooth unseemly in such a place! Hypocrites and cowards! No fault found with the desecration of the sacred precincts by an unhallowed traffic.— ναί, yes, of course: cheery, hearty, yea, not without enjoyment of the ridiculous distress of the sanctimonious guardians of the temple.— οὐδ. ἀνέγνωτε as in Matthew 19:4 : felicitous citation from Psalms 8:3, not to be prosaically interpreted as if children in arms three or four years old, still being suckled according to the custom of Hebrew mothers, were among the shouting juniors. These prompt happy citations show how familiar Jesus was with the O. T.

Verse 17
Matthew 21:17. βηθανίαν, Bethany, 15 stadia from Jerusalem (John 11:18), resting place of Jesus in the Passion week—true friends there (vide Stanley, S. and P.).— ηὐλίσθη, passed the night; surely not in the open air, as Wetstein and Grotius think. At passover time quarters could not easily be got in the city, but the house of Martha and Mary would be open to Jesus (cf. Luke 21:37).

Verse 18
Matthew 21:18. ἐπείνασε, He felt hungry. The fact seems to favour the hypothesis of a bivouac under the sky overnight. Why should one be hungry leaving the hospitable house of friends? (vide Mk.). This was no difficulty for the Fathers who regarded the hunger as assumed ( σχηματίζεται πεινᾶν, Euthy.).

Verses 18-22
Matthew 21:18-22. The barren fig tree (Mark 11:12-14; Mark 11:19-26).—The story of two morning journeys from Bethany to Jerusalem (vide Mk.) is here compressed into one.

Verse 19
Matthew 21:19. συκῆν μίαν: εἶς in late Greek was often used for τις, but the meaning here probably is that Jesus looking around saw a solitary fig tree.— ἐπὶ τῆς ὁδοῦ, by the wayside, not necessarily above (Meyer).— ἦλθεν ἐπʼ αὐτήν, came close to it, not climbed it (Fritzsche).— εἰ μὴ φύλλα: leaves only, no fruit. Jesus expected to find fruit. Perhaps judging from Galilean experience, where by the lake-shore the fig time was ten months long (Joseph., Bell. J., iii. 108. Vide Holtz., H. C.), but vide on Mark 11:13.— οὐ μηκέτι, etc.: according to some writers this was a prediction based on the observation that the tree was diseased, put in the form of a doom. So Bleek, and Furrer who remarks: “Then said He, who knew nature and the human heart, ‘This tree will soon wither’; for a fig tree with full leaf in early spring without fruit is a diseased tree” (Wanderungen. p. 172).— καὶ ἐξ. παραχρῆμα, cf. Mk.’s account.

Verse 20
Matthew 21:20. οἱ μαθηταὶ, etc.: the disciples wondered at the immediate withering of the tree. Did they expect it to die, as a diseased tree, gradually?

Verse 21
Matthew 21:21 contains a thought similar to that in Matthew 17:20, .v.— τὸ τῆς συκῆς, the matter of the fig tree, as if it were a small affair, not worth speaking about. The question of the disciples did not draw from Jesus explanations as to the motive of the malediction. The cursing of the fig tree has always been regarded as of symbolic import, the tree being in Christ’s mind an emblem of the Jewish people, with a great show of religion and no fruit of real godliness. This hypothesis is very credible.

Verse 23
Matthew 21:23. ἐλθόντος αὐτοῦ ἐ. τ. ἱ.: coming on the second day to the temple, the place of concourse, where He was sure to meet His foes, nothing loath to speak His mind to them.— διδάσκοντι: yet He came to teach, to do good, not merely to fight.— ἐν ποίᾳ ἐξουσίᾳ, by what sort of authority? the question ever asked by the representatives of established order and custom at epoch-making initiators. So the Judaists interrogated St. Paul as to his right to be an apostle.— ταῦτα, vague (cf. Matthew 11:25) and comprehensive. They have in view all the offences of which Jesus had been guilty, throughout His ministry—all well known to them—whatever He had done in the spirit of unconventional freedom which He had exhibited since His arrival in Jerusalem.— καὶ τίς: the second question is but an echo of the first: the quality of the authority ( ποίᾳ) depends on its source.— ταύτην, this authority, which you arrogate, and which so many unhappily acknowledge. It was a question as to the legitimacy of an undeniable influence. That spiritual power accredits itself was beyond the comprehension of these legalists.

Verses 23-27
Matthew 21:23-27. Interrogation as to authority (Mark 11:27-33, Luke 20:1-8), wherewith suitably opens the inevitable final conflict between Jesus and the religious leaders of the people.

Verse 24
Matthew 21:24. esus replies by an embarrassing counter-question as to the ministry of the Baptist.— λόγον ἔνα, hardly: one question for your many (Beng.) rather: a question, or thing, one and the same (cf. for εἶς in this sense Genesis 41:25-26; 1 Corinthians 3:8; 1 Corinthians 11:5), an analogous question as we should say; one answer would do for theirs and for His.

Verse 25
Matthew 21:25. τὸ βάπτισμα τὸ ἰ., the baptism as representing John’s whole ministry.— ἐξ οὐρ. ἢ ἐξ ἀνθ., from heaven or from men? The antithesis is foreign to legitimist modes of thought, which would combine the two: from heaven but through men; if not through men not from heaven. The most gigantic and baleful instance of this fetish in modern nines is the notion of church sacraments and orders depending on ordination. On the same principle St. Paul was no apostle, because his orders came to him “not from men nor by man,” Galatians 1:1.— ἐὰν εἴπωμεν, etc. The audible and formal answer of the scribes was οὐκ οἴδαμεν, in Matthew 21:27. All that goes before from ἐὰν to προφήτην is the reasoning on which it was based, either unspoken ( παρʼ or ἐν ἑαυτοῖς, Mt.) or spoken to each other ( πρός, Mark 11:31); not likely to have been overheard, guessed rather from the puzzled expression on their faces.— οὐκ ἐπιστεύσατε: the reference here may be to John’s witness to Jesus, or it may be general = why did ye not receive his message as a whole?

Verse 26
Matthew 21:26. ἐὰν δὲ, etc.: the mode of expression here is awkward. Meyer finds in the sentence an aposiopesis = “if we say of men—we fear the people”. What they mean is: we must not say of men, because we fear, etc. (cf. Mk.).

Verse 27
Matthew 21:27. οὐδὲ ἐγὼ, etc.: Jesus was not afraid to answer their question, but He felt it was not worth while giving an answer to opportunists.

Verse 28
Matthew 21:28. τῷ ἀμπελῶνι: constant need of work in a vineyard, and of superintendence of workers.

Verses 28-32
Matthew 21:28-32. Parable of the two sons, in Mt. only, introduced by the familiar formula, τί δὲ ὑμῖν δοκεῖ (Matthew 17:25, Matthew 18:12), and having for its aim to contrast the conduct of the Pharisees towards the Baptist with that of the publicans. And as the publicans are simply used as a foil to bring out more clearly the Pharisaic character, the main subject of remark, it is highly probable that the son who represents the Pharisee was mentioned first, and the son who represents the publican second; the order in which they stand in (116), and adopted by W. and H(117) The parable, therefore, should read thus: “A certain man had two sons. He said to one, Go work, etc. He replied, Yes, sir, and went not. To the other he said the same. He replied, I will not, and afterwards went.”

Verse 29
Matthew 21:29. ἐγώ: laconic and emphatic as if eager to obey— κύριε, with all due politeness, and most filial recognition of paternal authority, the two words = our “Yes, sir”.

Verse 30
Matthew 21:30. οὐ θέλω, I will not, I am not inclined; rude, sulky, unmannerly, disobedient, and making no pretence to filial loyalty.

Verse 31
Matthew 21:31. o the question, Who did the will of the father? the answer, when the parable is arranged as above, must, of course, be ὁ ὕστερος; the nay-sayer, not the yea-sayer. It is a wonder any answer was given at all when the purport of the parable was so transparent.— ἀμὴν λέγω ὑ.: introducing here, as always, a very important assertion. The statement following would give deadly offence to the Pharisees.— τελῶναι, πόρναι, the publicans and the harlots, the two socially lowest classes. Jesus speaks here from definite knowledge, not only of what had happened in connection with the Baptist ministry, but of facts connected with His own. He has doubtless reminiscences of the “Capernaum mission” (chap. Matthew 8:9-13) to go upon.— προάγουσιν, go before, anticipate ( προλαμβάνουσιν, Euthy.), present tense: they are going before you now; last first, first last. Chrysostom, in Hom. lxvii., gives an interesting story of a courtesan of his time in illustration of this.

Verse 32
Matthew 21:32. ἐν ὁδῷ δικαιοσύνης: not merely in the sense of being a good pious man with whose life no fault could be found (Meyer; the Fathers, Chrys., Euthy., Theophy.), but in the specific sense of following their own legal way. John was a conservative in religion not less than the Pharisees. He differed from them only by being thoroughly sincere and earnest. They could not, therefore, excuse themselves for not being sympathetic towards him on the ground of his being an innovator, as they could with plausibility in the case of Jesus. The meaning thus is: He cultivated legal piety like yourselves, yet, etc.— ὑμεῖς δὲ ἰδόντες, when ye saw how the sinful took John’s summons to repent ye did not even late in the day follow their example and change your attitude. They were too proud to take an example from publicans and harlots.— τοῦ πιστεῦσαι, inf. of result with τοῦ.

Verse 33
Matthew 21:33. ἄλλην π. ἀ., hear another parable; spoken at the same time, and of kindred import. The abrupt introduction betrays emotion. Jesus is aware that He has given mortal offence, and here shows His knowledge by foreshadowing His own doom. The former parable has exposed the insincerity of the leaders of Israel, this exposes their open revolt against even divine authority.— ἀμπελῶνα: it is another vineyard parable. They were both probably extemporised, the one suggesting the other, the picture of non doing calling up the companion picture of mis doing.— φραγμὸν α. περιέθηκε, etc.: detailed description of the pains taken by the landlord in the construction of the vineyard, based on Isaiah’s song of the vineyard (chap. Matthew 5:2), all with a view to fruitfulness, and to fruit of the best kind; for the owner, at least, is very much in earnest: a hedge to protect against wild beasts, a press and vat that the grapes may be squeezed and the juice preserved, a tower that the ripe fruit may not be stolen.— ἐξέδετο, let it out on hire; on what terms—whether for a rent in money or on the metayer system, produce divided between owner and workers—does not here appear. The latter seems to be implied in the parallels (Mark 12:2, ἀπὸ τῶν καρπῶν, Luke 20:10, ἀπὸ τοῦ καρποῦ).— ἀπεδήμησεν, went abroad, to leave them freedom, and also to give them time; for the newly planted vines would not bear fruit for two or three years. No unreasonableness in this landlord.

Verses 33-46
Matthew 21:33-46. Parable of the rebellious vine-dressers (Mark 12:1-12, Luke 20:9-19).

Verse 34
Matthew 21:34. καιρὸς: not merely the season of the year, but the time at which the new vines might be expected to bear.— τοὺς καρποὺς: the whole, apparently implying a money rent. The mode of tenure probably not thought of by this evangelist.— αὐτοῦ should probably be referred to the owner, not to the vineyard = “his fruits,” as in A. V(118)
Verse 35
Matthew 21:35. λαβόντες οἱ γ., etc. The husbandmen treat the messengers in the most barbarous and truculent manner: beating, killing, stoning to death; highly improbable in the natural sphere, but another instance in which parables have to violate natural probability in order to describe truly men’s conduct in the spiritual sphere. On ἐδείραν Kypke re-remarks: the verb δέρειν for verberare is so rare in profane writers that some have thought that for ἔδειραν should be read ἔδῃραν, from δαίρω.

Verse 36
Matthew 21:36. πλείονας τ. π., more than the first. Some take πλ. as referring to quality rather than number: better than the former (Bengel, Goebel, etc.), which is a legitimate but not likely rendering. The intention is to emphasise the number of persons sent (prophets).— ὡσαύτως: no difference in the treatment; savage mood chronic.

Verse 37
Matthew 21:37. ὕστερον, not afterwards merely, but finally, the last step was now to be taken, the mission of the son and heir; excuses conceivable hitherto: doubt as to credentials, a provoking manner in those sent, etc.; not yet conclusively proved that deliberate defiance is intended. The patient master will make that clear before taking further steps.— ἐντραπήσονται (pass. for mid.), they will show respect to. It is assumed that they will have no difficulty in knowing him.

Verse 38
Matthew 21:38. ἰδόντες: neither have they; they recognise at once the son and heir, and resolve forthwith on desperate courses, which are at once carried out. They eject the son, kill him, and seize the inheritance. The action of the parable is confined to a single season, the messengers following close on each other. But Jesus obviously has in His eye the whole history of Israel, from the settlement in Canaan till His own time, and sees in it God’s care about fruit (a holy nation), the mission of the successive prophets to insist that fruit be forthcoming, and the persistent neglect and disloyalty of the people. Neglect, for there was no fruit to give to the messengers, though that does not come out in the parable. The picture is a very sombre one, but it is broadly true. Israel, on the whole, had not only not done God’s will, but had badly treated those who urged her to do it. She killed her prophets (Matthew 23:37).

Verses 40-46
Matthew 21:40-46. Application.— ὅταν οὖν ἔλθῃ ὁ κ., etc.: what would you expect the owner to do after such ongoings have been reported to him? Observe the subjunctive after ὅταν compared with the indicative ἤγγισεν after ὅτε, Matthew 21:34. ὅτε points to a definite time past, ὅταν is indefinite (vide Hermann, Viger, p. 437).

Verse 41
Matthew 21:41. λέγουσι, they say: who? the men incriminated, though they could not but see through the thin veil of the allegory. In Mk. and Lk. the words appear to be put into Christ’s mouth.— κακοὺς κακῶς ἀπολέσει: a solemn fact classically expressed (“en Graeci sermonis peritiam in Matthaco”—Raphel, Annot.) = He will badly destroy bad men.— οἵτινες, such as; he will give out the vineyard to husbandmen of a different stamp.— τ. κ. ἐν τοῖς καιροῖς αὐτῶν: the fruits in their (the fruits’) seasons, regularly year by year.

Verse 42
Matthew 21:42. οὐδέποτε ἀνέγνωτε, etc.: another of Christ’s impromptu felicitous quotations; from Psalms 118:22-23 (Sept(119)). This quotation contains, in germ, another parable, in which the ejected and murdered heir of the former parable becomes the rejected stone of the builders of the theocratic edifice; only, however, to become eventually the accepted honoured stone of God. It is an apposite citation, because probably regarded as Messianic by those in whose hearing it was made (it was so regarded by the Rabbis—Schöttgen, ad loc.), and because it intimated to them that by killing Jesus they would not be done with Him.

Verse 43
Matthew 21:43. διὰ τοῦτο, introducing the application of the oracle, and implying that the persons addressed are the builders = therefore.— ἡ βασιλεία τ. θ.: the doom is forfeiture of privilege, the kingdom taken from them and given to others.— ἔθνει, to a nation; previously, as Paul calls it, a no nation ( οὐκ ἔθνει, Romans 10:19), the reference being, plainly, to the heathen world.— ποιοῦντι τ. κ. α.: cf. Matthew 3:8; Matthew 3:10; Matthew 7:17, bringing forth the fruits of it (the kingdom). The hope that the new nation will bring forth the fruit is the ground of the transference. God elects with a view to usefulness; a useless elect people has no prescriptive rights.

Verse 44
Matthew 21:44. his verse, bracketed by W. H(120), found in the same connection in Lk. (Luke 20:18), looks rather like an interpolation, yet it suits the situation, serving as a solemn warning to men meditating evil intentions against the Speaker.— ὁ πεσὼν: he who falls on the stone, as if stumbling against it (Isaiah 8:14).— συνθλασθήσεται, shall be broken in pieces, like an earthen vessel falling on a rock. This compound is found only in late Greek authors.— ἐφʼ ὃν δʼ ἂν πέσῃ, on whom it shall fall, in judgment. The distinction is between men who believe not in the Christ through misunderstanding and those who reject Him through an evil heart of unbelief. Both suffer in consequence, but not in the same way, or to the same extent. The one is broken, hurt in limb; the other crushed to powder, which the winds blow away.— λικμήσει, from λικμός, a winnowing fork, to winnow, to scatter to the winds, implying reduction to dust capable of being so scattered = grinding to powder (conteret, Vulg(121)). For the distinction taken in this verse, cf. chaps. Matthew 11:6; Matthew 12:31-32.

Verse 45
Matthew 21:45. he priests and Pharisees of course perceived the drift of these parabolic speeches about the two sons, the vine-dressers, and the rejected stone, and (Matthew 21:46) would have apprehended Him on the spot (Luke 20:19) had they not feared the people.— ἐπεὶ, since, introducing the reason of the fear, same as in Matthew 21:26.— εἰς προφήτην = ὡς π., Matthew 21:26, and in Matthew 14:5, also in reference to John. On this use of εἰς vide Winer, § 32, 4, b.

22 Chapter 22 

Verse 1
Matthew 22:1. ἐν παραβολαῖς, the plural does not imply more than one parable, but merely indicates the style of address = parabolically.

Verses 1-14
Matthew 22:1-14. The royal wedding.—This parable is peculiar to Mt., and while in some respects very suitable to the situation, may not unreasonably be suspected to owe its place here to the evangelist’s habit of grouping kindred matter. The second part of the parable referring to the man without a wedding robe has no connection with the present situation, or with the Pharisees who are supposed to be addressed. Another question has been much discussed, viz., whether this parable was spoken by Jesus at all on any occasion, the idea of many critics being that it is a parable of Christ’s reconstructed by the evangelist or some other person, so as to make it cover the sin and fate of the Jews, the calling of the Gentiles, and the Divine demand tor righteousness in all recipients of His grace. The resemblance between this parable and that of the Supper, in Luke 14:16-24, is obvious. Assuming that Jesus uttered a parable of this type, the question arises: which of the two forms given by Mt. and Lk. comes nearer to the original? The general verdict is in favour of Luke’s. As to the question of the authenticity of Mt.’s parable, the mere fact that the two parables have a common theme and many features similar is no proof that both could not proceed from Jesus. Why should not the later parable be the same theme handled by the same Artist with variations so as to make it serve a different while connected purpose, the earlier being a parable of Grace, the later a parable of Judgment upon grace despised or abused? If the didactic aim of the two parables was as just indicated, the method of variation was preferable to the use of two parables totally unconnected. “What is common gives emphasis to what is peculiar, and bids us mark what it is that is judged” (The Parabolic Teaching of Christ, p. 463). The main objections to the authenticity of the parable are its allegorical character, and its too distinct anticipation of history. The former objection rests on the assumption that Jesus uttered no parables of the allegorical type. On this, vide remarks on the parable of the Sower, chap. 13.

Verse 2
Matthew 22:2. γάμους, a wedding feast; plural, because the festivities asted for days, seven in Judges 14:17. The suggestion that the feast is connected with the handing over of the kingdom to the son (“quem pater successorem declarare volebat,” Kuinoel) is not to be despised. The marriage and recognition of the son as heir to the throne might be combined, which would give to the occasion a political significance, and make appearance at the marriage a test of loyalty. Eastern monarchs had often many sons by different wives, and heirship to the throne did not go by primogeniture, but by the pleasure of the sovereign, determined in many cases by affection for a favourite wife, as in the case of Solomon (Koetsveld, de Gelijk.)

Verse 3
Matthew 22:3. καλέσαι τοὺς κεκλημένους, to invite the already invited. This second invitation seems to accord with Eastern custom (Esther 6:14). The first invitation was given to the people of Israel by the prophets in the Messianic pictures of a good time coming. This aspect of the prophetic ministry was welcomed. Israel never responded to the prophetic demand for righteousness, as shown in the parable of the vine-dressers, but they were pleased to hear of God’s gracious visitation in the latter days, to be invited to a feast in the indefinite future time. How they would act when the feast was due remained to be seen.— τοὺς δούλους, the servants, are John the Baptist and Jesus Himself, whose joint message to their generation was: the Kingdom of Heaven is at hand, feast time at length arrived.— οὐκ ἤθελον ἐλθεῖν. Israel in all her generations had been willing in a general way, quite intending to come; and the generation of John and Jesus were also willing in a general way, if it had only been the right son who was going to be married. How could they be expected to accept the obscure Nazarene for Bridegroom and Heir?

Verse 4
Matthew 22:4. ἄλλους δούλους refers to the apostles whose ministry gave to the same generation a second chance.— εἴπατε: the second set of messengers are instructed what to say; they are expected not merely to invite to but to commend the feast, to provoke desire.— ἰδού, to arrest attention.— ἄριστόν μου, the midday meal, as distinct from δεῖπνον, which came later in the day (vide Luke 14:12, where both are named = early dinner and supper). With the ἄριστον the festivities begin.— ἡτοίμακα, perfect, I have in readiness.— ταῦροι, σιτιστὰ, bulls, or oxen, and fed beasts: speak to a feast on a vast scale.— τεθυμένα, slain, and therefore must be eaten without delay. The word is often used in connection with the slaying of sacrificial victims, and the idea of sacrifice may be in view here (Koetsveld).— πάντα, etc.: all things ready, come to the feast. This message put into the mouths of the second set of servants happily describes the ministry of the apostles compared with that of our Lord, as more urgent or aggressive, and proclaiming a more developed gospel. “They talked as it were of oxen and fed beasts and the other accompaniments of a feast, with an eloquence less dignified, but more fitted to impress the million with a sense of the riches of Divine grace” (The Parabolic Teaching of Christ).

Verses 5-7
Matthew 22:5-7. οἱ δὲ ἀμελήσαντες ἀπῆλθον. The Vulgate resolves the participle and translates: “neglexerunt et abierunt,” so also the A.V(122) and R.V(123); justly, for the participle points out the state of mind which gave rise to the conduct specified. They treated the pressing invitations and glowing descriptions of the servants with indifference.— ὃς μὲν, ὃς δὲ: this one to his own ( ἴδιον for αὐτοῦ = proprius for suus) field, that one to his trading ( ἐμπορίαν here only in N. T. Cf. Lk. at this point).

Verse 6
Matthew 22:6. λοιποὶ, the rest, as if οἱ ἀμελήσαντες were only a part, the greater part, of the invited, while the expression by itself naturally covers the whole. Weiss finds in λοιποὶ a trace of patching: the parable originally referred to the people of Israel as a whole, but Mt. introduced a reference to the Sanhedrists and here has them specially in view as the λοιποὶ. Koetsveld remarks on the improbability of the story at this point: men at a distance—rulers of provinces—could not be invited in the morning with the expectation of their being present at the palace by mid-day. So far this makes for the hypothesis of remodelling by a second hand. But even in Christ’s acknowledged parables improbabilities are sometimes introduced to meet the requirements of the case; e.g., in Lk.’s version of the parable all refuse.— κρατήσαντες … ὕβ. καὶ ἀπέκτειναν: acts of open rebellion inevitably leading to war. This feature, according to Weiss, lies outside the picture. Not so, if the marriage feast was to be the occasion for recognising the son as heir. Then refusal to come meant withholding homage, rebellion in the bud, and acts of violence were but the next step.

Verse 7
Matthew 22:7. τὰ στρατεύματα: the plural appears surprising, but the meaning seems to be, not separate armies sent one after another, but forces.— ἀπώλεσε, ἐνέπρησεν: the allegory here evidently refers to the destruction of Jerusalem; no argument against authenticity, if Matthew 24:2 be a word of Jesus. Note that the destruction of Jerusalem is represented as taking place before the calling of those without = the Gentiles. This is not according to the historic fact. This makes for authenticity, as a later allegorist would have been likely to observe the historical order (vide Schanz).

Verses 8-10
Matthew 22:8-10. τότε: after the second set of servants, as many as survived, had returned and reported their ill-success.— λέγει, he says to them.— ἔτοιμος, ready, and more.

Verse 9
Matthew 22:9. ἐπὶ τὰς διεξόδους is variously interpreted: at the crossing-places of the country roads (Fritzsche, De Wette, Meyer, Goebel); or at the places in the city whence the great roads leading into the country start (Kypke, Loesner, Kuinoel, Trench, Weiss). “According as we emphasisc one or other prep. in the compound word, either: the places whence the roads run out, or Oriental roads passing into the city through gates” (Holtz, H. C.). The second view is the more likely were it only because, the time pressing, the place where new guests are to be found must be near at hand. In the open spaces of the city, strangers from the country as well as the lower population of the town could be met with; the foreign element = Gentiles, mainly in view.

Verse 10
Matthew 22:10. πονηρούς τε καὶ ἀγαθούς: not in the mood to make distinctions. τε connects πον. and ἁγαθ. together as one company = all they found, of all sorts, bad or good, the market-place swept clean.— ἐπλήσθη, was filled; satisfactory after the trouble in getting guests at all.— νυμφὼν, the marriage dining-hall; in Matthew 9:15 the brideshamber.

Verse 11
Matthew 22:11. θεάσασθαι: we are not to suppose that the king came in to look out for offenders, but rather to show his countenance to his guests and make them welcome.— ἄνθρωπον, etc.: while he was going round among the guests smiling welcome and speaking here and there a gracious word, his eye lighted on a man without a wedding robe. Only one? More might have been expected in such a company, but one suffices to illustrate the principle.— οὐκ ἐνδεδ.: we have here an example of occasional departure from the rule that participles in the N. T. take μή as the negative in all relations.

Verses 11-14
Matthew 22:11-14. The man without a wedding garment.—Though this feature has no connection with the polemic against the Sanhedrists, it does not follow, as even Weiss (Matthäus-Evang.) admits, that it was not an authentic part of a parable spoken by Jesus. It would form a suitable pendant to any parable of grace, as showing that, while the door of the kingdom is open to all, personal holiness cannot be dispensed with.

Verse 12
Matthew 22:12. ἑταῖρε, as in Matthew 20:13.— πῶς εἰσῆλθες ὦδε: the question might mean, By what way did you come in? the logic of the question being, had you entered by the door you would have received a wedding robe like the rest, therefore you must have come over a wall or through a window, or somehow slipped in unobserved (Koetsveld). This assumes that the guests were supplied with robes by the king’s servants, which in the circumstances is intrinsically probable. All had to come in a hurry as they were, and some would have no suitable raiment, even had there been time to put it on. What the custom was is not very clear. The parable leaves this point in the background, and simply indicates that a suitable robe was necessary, however obtained. The king’s question probably means, how dared you come hither without, etc.?— μὴ ἔχων: μὴ this time, not οὐ, as in Matthew 22:11, implying blame. Euthymius includes the question as to how the man got in among the matters not to be inquired into, διὰ τὴν αὐτονομίαν (freedom) τῆς παραβολῆς.— ὁ δὲ ἐφιμώθη, he was dumb, not so much from a sense of guilt as from confusion in presence of the great king finding fault, and from fear of punishment.

Verse 13
Matthew 22:13. τοῖς διακόνοις, the servants waiting on the guests, cf. Luke 22:27, John 2:5.— δήσαντες, ἐκβάλετε: disproportionate fuss, we are apt to think, about the rude act of an unmannerly clown. Enough surely simply to turn him out, instead of binding him hand and foot as a criminal preparatory to some fearful doom. But matters of etiquette are seriously viewed at courts, especially in the East, and the king’s temper is already ruffled by previous insults, which make him jealous for his honour. And the anger of the king serves the didactic aim of the parable, which is to enforce the lesson: sin not because grace abounds. After all the doom of the offender is simply to be turned out of the festive chamber into the darkness of night outside.— ἐκεῖ ἔσται, etc.: stock-phrase descriptive of the misery of one cast out into the darkness, possibly no part of the parable. On this expression Furrer remarks: “How weird and frightful, for the wanderer who has lost his way, the night, when clouds cover the heavens, and through the deep darkness the howling and teeth grinding of hungry wolves strike the ear of the lonely one! Truly no figure could more impressively describe the anguish of the God-forsaken” (Wanderungen, p. 181).

Verse 14
Matthew 22:14. πολλοὶ γὰρ: if, as γὰρ might suggest, the concluding aphorism referred exclusively to the fate of the unrobed guest, we should be obliged to conclude that the story did not supply a good illustration of its truth, only one out of many guests called being rejected. But the gnome really expresses the didactic drift of the whole parable. From first to last many were called, but comparatively few took part in the feast, either from lack of will to be there or from coming thither irreverently.

Verse 15
Matthew 22:15. τότε, then, with reference to Matthew 21:46, when the Sanhedrists were at a loss how to get Jesus into their power.— συμβούλιον ἔλαβον may refer either to process: consulting together; or to result: formed a plan.— ὅπως, either how (quomodo, Beza, wie, 11. C.), which, however, would more naturally take the future indicative (Fritzsche), or, better, in order that.— παγιδεύσωσιν, they might ensnare, an Alexandrine word, not in classics, here and in Sept(124) (vide Ecclesiastes 9:12).— ἐν λόγῳ, by a word, either the question they were to ask ( διʼ ἐρωτήσεως, Euthy.), or the answer they hoped He would give (Meyer). For the idea, cf. Isaiah 29:21.

Verses 15-22
Matthew 22:15-22. The tribute question (Mark 12:13-17, Luke 20:20-26).—In this astute scheme the Sanhedrists, according to Mk., were the prime movers, using other parties as their agents. Here the Pharisees act on their own motion.

Verse 16
Matthew 22:16. ἀποστέλλουσιν, as in Mark 12:13; there intelligible, here one wonders why the sent of Mk. should be senders of others instead of acting themselves. The explanation may be that the leading plotters felt themselves to be discredited with Jesus by their notorious attitude, and, therefore, used others more likely to succeed. More than fault-finding is now intended—even to draw Jesus into a compromising utterance.— τοὺς μαθητὰς ἀ., disciples, apparently meant to be emphasised; i.e., scholars, not masters; young men, presumably not incapable of appreciating Jesus, in whose case a friendly feeling towards Him was not incredible, as in the case of older members of the party.— μετὰ τ. ἡρῳδιανῶν, with Herodians, named here only in Mat., associated with Sadducees in Mark 8:15; why so called is a matter of conjecture, and the guesses are many: soldiers of Herod (Jerome); courtiers of Herod (Fritzsche, following Syr. ver.); Jews belonging to the northern tetrarchies governed by members of the Herod family (Lutteroth); favourers of the Roman dominion (Orig., De W., etc.); sympathisers with the desire for a national kingdom so far gratified or stimulated by the rule of the Herod family. The last the most probable, and adopted by many: Wetstein, Meyer, Weiss, Keil, Schanz, etc. The best clue to the spirit of the party is their association with the Pharisees here. It presumably means sympathy with the Pharisees in the matter at issue; i.e., nationalism versus willing submission to a foreign yoke; only not religious or theocratic, as in case of Pharisees, but secular, as suited men of Sadducaic proclivities. The object aimed at implies such sympathy. To succeed the snare must be hidden. Had the two parties been on opposite sides Jesus would have been put on His guard. The name of this party probably originated in a kind of hero worship for Herod the Great. Vide on Matthew 16:1.— λέγοντας, etc., the snare set with much astuteness, and well baited with flattery, the bait coming first.— διδάσκαλε, teacher, an appropriate address from scholars in search of knowledge, or desiring the solution of a knotty question.— οἴδαμεν, we know, everybody knows. Even Pharisees understood so far the character of Jesus, as here appears; for their disciples say what they have been instructed to say. Therefore their infamous theory of a league with Beelzebub (Matthew 12:24) was a sin against light; i.e., against the Holy Ghost. Pharisaic scholars might even feel a sentimental, half-sincere admiration for the character described, nature not yet dead in them as in their teachers. The points in the character specified are—(1) sincerity— ἀληθὴς; (2) fidelity, as a religious teacher— καὶ τ. ὁ τ. θ. ἐν ἀληθείᾳ διδάσκεις; (3) fearlessness— οὐ μέλει, etc.; (4) no respecter of persons— οὐ βλέπεις, etc. = will speak the truth to all and about all impartially. The compliment, besides being treacherous, was insulting, implying that Jesus was a reckless simpleton who would give Himself away, and a vain man who could be flattered. But, in reality, they sinned in ignorance. Such men could not understand the character of Jesus thoroughly: e.g., His humility, His wisdom, and His superiority to partisan points of view.

Verse 17
Matthew 22:17. εἰπὸν οὖν, etc.: the snare, a question as to the lawfulness in a religious point of view ( ἔξεστι—fas est, Grotius) of paying tribute to Caesar. The question implies a possible antagonism between such payment and duty to God as theocratic Head of the nation. Vide Deuteronomy 17:15.— ἢ οὔ: yes or no? they expect or desire a negative answer, and they demand a plain one—responsum rotundum, Bengel; for an obvious reason indicated by Lk. (Luke 20:20). They demanded more than they were ready to give, whatever their secret leanings; no fear of them playing a heroic part.

Verse 18
Matthew 22:18. πονηρίαν, ὑποκριταί, wickedness, hypocrites; the former the evangelist’s word, the latter Christ’s, both thoroughly deserved. It was a wicked plot against His life veiled under apparently sincere compliments of young inquirers, and men of the world who posed as admirers of straightforwardness.

Verses 18-22
Matthew 22:18-22. Christ’s reply and its effect.

Verse 19
Matthew 22:19. τὸ νόμισμα (Latin numisma, here only in N. T.) τοῦ κήνσου, the current coin of the tribute, i.e., in which the tribute was paid, a roundabout name for a denarius (Mark).— δηνάριον, a Roman coin, silver, in which metal tribute was paid (Pliny, N. H., 33, 3, 15; Marquardt, Röm. Alt., 3, 2, 147).

Verse 20
Matthew 22:20. ἡ εἰκὼν: the coin produced bore an image; perhaps not necessarily, though Roman, as the Roman rulers were very considerate of Jewish prejudices in this as in other matters (Holtzmann, H. C.), but at passover time there would be plenty of coins bearing Caesar’s image and inscription to be had even in the pockets of would-be zealots.

Verse 21
Matthew 22:21. ἀπόδοτε, the ordinary word for paying dues (Meyer), yet there is point in Chrysostom’s remark: οὐ γάρ ἐστι τοῦτο δοῦναι, ἀλλʼ ἀποδοῦναι· καὶ τοῦτο καὶ ἀπὸ τῆς εἰκόνος, καὶ ἀπὸ τῆς ἐπιγραφῆς δείκνυται (H. lxx.). The image and inscription showed that giving (Matthew 22:17) tribute to Caesar was only giving back to him his own. This was an unanswerable argumentum ad hominem as addressed to men who had no scruple about using Caesar’s coin for ordinary purposes, but of course it did not settle the question. The previous question might be raised, Had Caesar a right to coin money for Palestine, i.e., to rule over it? The coin showed that he was ruler de facto, but not necessarily de jure, unless on the doctrine that might is right. The really important point in Christ’s answer is, not what is said but what is implied, viz., that national independence is not an ultimate good, nor the patriotism that fights for it an ultimate virtue. This doctrine Jesus held in common with the prophets. He virtually asserted it by distinguishing between the things of Caesar and the things of God. To have treated these as one, the latter category absorbing the former, would have been to say: The kingdom of God means the kingdom restored to Israel. By treating them as distinct Jesus said in effect: The kingdom of God is not of this world, it is possible to be a true citizen of the kingdom and yet quietly submit to the civil rule of a foreign potentate. This is the permanent didactic significance of the shrewd reply, safe and true (tutum et verum, Bengel), by which Jesus outwitted His crafty foes.

Verse 22
Matthew 22:22. ἐθαύμασαν, wondered; the reply a genuine surprise, they had not thought it possible that He could slip out of their hands so completely and so easily.

Verse 23
Matthew 22:23. προσῆλθον, approached, but with different intent, aiming at amusement rather than deadly mischief. Jesus was of no party, and the butt of all the parties.— λέγοντες, with οἱ, introduces the creed of the Sadducees; without it, what they said to Jesus. They came and said: We do not believe in the resurrection, and we will prove to you its absurdity. This is probably Mt.’s meaning. He would not think it necessary to explain the tenets of the Sadducees to Jewish readers.

Verses 23-33
Matthew 22:23-33. The Sadducaic puzzle (Mark 12:18-27, Luke 20:27-38).

Verse 24
Matthew 22:24. ΄ωσῆς εἶπεν, what is put into the mouth of all is a free combination of Deuteronomy 25:5-6, with Genesis 38:8. In the latter text the Sept(125) has ἐπιγαμβρεύσαι for the Heb. יַבֵּם = to perform the part of a levir (Latin for brother-in-law) by marrying a deceased brother’s widow having no children. An ancient custom not confined to Israel, but practised by Arabians and other peoples (vide Ewald, Alterthümer, p. 278; Benzinger, H. A, p. 345).

Verse 25
Matthew 22:25. παρʼ ἡμῖν: this phrase “with us,” in Matthew only, seems to turn an imaginary case into a fact (Holtz., H. C.). A fact it could hardly be. As Chrys. humorously remarks, after the second the brothers would shun the woman as a thing of evil omen ( οἰωνίσαντο ἂν τὴν γυναῖκα, H. lxx.).

Verse 26
Matthew 22:26. ἕως τῶν ἑπτά till the seven, i.e., till the number was exhausted by death. “Usque eo dum illi septem extincti essent” (Fritzsche).

Verse 28
Matthew 22:28. οὖν, introducing the puzzling question based on the case stated.— γυνή either subject = whose will the woman be? or better, the article being wanting, predicate = whose wife will she be? Cf. Luke, where γυνή is used twice.— πάντες γὰρ ἐ. α., all had her, and therefore (such is the implied thought) all had equal rights. Very clever puzzle, but not insuperably difficult even for Talmudists cherishing materialistic ideas of the resurrection life, who gave the first husband the prior claim (Schöttgen).

Verse 29
Matthew 22:29. πλανᾶσθε, ye err, passionless unprovocative statement, as if speaking indulgently to ignorant men.— μὴ εἰδότες, etc.: doubly ignorant; of the Scriptures and of God’s power, the latter form of ignorance being dealt with first.

Verses 29-33
Matthew 22:29-33. Christ’s answer.—One at first wonders that He deigned to answer such triflers; but He was willing meekly to instruct even the perverse, and He never forgot that there might be receptive earnest people within hearing. The Sadducees drew from Him one of His great words.

Verse 30
Matthew 22:30. ἐν γὰρ τ. ἀναστάσει might be rendered, with Fritzsche, in the resurrection life or state, though in strictness the phrase should be taken as in Matthew 22:28.— ὡς ἄγγελοι, as angels, so far as marriage is concerned, not necessarily implying sexlessness as the Fathers supposed.— ἐν τῷ οὐρανῷ refers to the resurrected dead (Weiss), not to angels (Meyer) = they live an angelic life in heaven; by the transforming power of God.

Verse 31
Matthew 22:31. hus far of the mode, now of the fact of resurrection.— οὐκ ἀνέγνωτε, have ye not read? Many times, but not with Christ’s eyes. We find what we bring.— τὸ ῥηθὲν ὑμῖν, that said to you; to Moses first, but a word in season for the Sadducaic state of mind.

Verse 32
Matthew 22:32. ἐγώ εἰμι, etc., quoted from Exodus 3:6. The stress does not lie on εἰμι, to which there is nothing corresponding in the Hebrew, bat on the relation implied in the title: God of Abraham. Note in this connection the repetition of the Divine name before each of the patriarchal names, and here the article ὁ before θεὸς each time (not so in Sept(126)). The idea is that the Eternal could not stand in such intimate connection with the merely temporal. The argument holds a fortiori in reference to Christ’s name for God, Father, which compels belief in human immortality, and in the immortality of all, for God is Father of all men, whereas the text quoted might avail in proof only of the immortality of the great ones, the heroes of the race.— οὐκ ἔστιν ὁ θεὸς, with the article θεὸς is subject, and the idea: God does not belong to the dead; without, it would be predicate = He is not a God of the dead. On second θεὸς vide critical notes.

Verse 34
Matthew 22:34. ἀκούσαντες, hearing; not without pleasure, if also with annoyance, at the uniform success of Jesus.— ἐφίμωσεν: silenced, muzzled, from φιμός, a muzzle (Matthew 22:12, used in literal sense in Deuteronomy 25:4).

Verses 34-40
Matthew 22:34-40. The great commandment (Mark 12:28-34).—In a still more marked degree than in the case of the man in quest of eternal life, Mk.’s account presents the subject of this incident in a more favourable light than that of Mt. The difference must be allowed to stand. Mk.’s version is welcome as showing a good side even in the scribe or Pharisee world.

Verse 35
Matthew 22:35. εἷς ἐξ αὐτῶν one of the men who met together to consult, after witnessing the discomfiture of the scribes, acting in concert with them, and hoping to do better.— νομικὸς: here only in Mt., several times in Lk. for the scribe class = a man well up in the law.

Verse 36
Matthew 22:36. ποία ἐντολὴ: what sort of a commandment? it is a question not about an individual commandment, but about the qualities that determine greatness in the legal region. This was a question of the schools. The distinction between little and great was recognised (vide chap. Matthew 5:19), and the grounds of the distinction debated (vide Schöttgen, ad loc., who goes into the matter at length). Jesus had already made a contribution to the discussion by setting the ethical above the ritual (Matthew 15:1-20, cf. Matthew 19:18-22).

Verse 37
Matthew 22:37. ἀγαπήσεις, etc. Jesus replies by citing Deuteronomy 6:5, which inculcates supreme, devoted love to God, and pronouncing this the great ( μεγάλη) and greatest, first ( πρώτη) commandment. The clauses referring to heart, soul, and mind are to be taken cumulatively, as meaning love to the uttermost degree; with “all that is within” us ( πάντα τὰ ἐντός μου, Psalms 103:1). This commandment is cited not merely as an individual precept, but as indicating the spirit that gives value to all obedience.

Verse 39
Matthew 22:39. δευτέρα: a second commandment is added from Leviticus 19:18, enjoining loving a neighbour as ourselves. According to T. R., this second is declared like to the first ( ὁμοία αὐτῇ). The laconic reading of (127) ( δευτ. ὁμοίως) amounts to the same thing = the second is also a great, first commandment, being, though formally subordinate to the first, really the first in another form: love to God and love to man one. Euthy. Zig. suggests that Jesus added the second commandment in tacit rebuke of their lack of love to Himself.

Verse 40
Matthew 22:40. ὁ. ὁ νόμος κρέμαται. Jesus winds up by declaring that on these two hangs, is suspended, the whole law, also the prophets = the moral drift of the whole O. T. is love; no law or performance of law of any value save as love is the soul of it. So Jesus soars away far above the petty disputes of the schools about the relative worth of isolated precepts; teaching the organic unity of duty.

Verses 41-46
Matthew 22:41-46. Counter question of Jesus (Mark 12:35-37; Luke 20:41-44).—Not meant merely to puzzle or silence foes, or even to hint a mysterious doctrine as to the Speaker’s person, but to make Pharisees and scribes, and Sanhedrists generally, revise their whole ideas of the Messiah and the Messianic kingdom, which had led them to reject Him.

Verse 42
Matthew 22:42. τί ὑμῖν δοκεῖ; what think you? first generally of the Christ ( περὶ τ. χ.); second more particularly as to His descent ( τίνος υἱός ἐστι).— τοῦ δαβίδ, David’s, the answer expected. Messiah must be David’s son: that was the great idea of the scribes, carrying along with it hopes of royal dignity and a restored kingdom.

Verse 43
Matthew 22:43. πῶς οὖν, etc.: the question is meant to bring out another side of Messiah’s relation to David, based on an admittedly Messianic oracle (Psalms 110:1), and overlooked by the scribes. The object of the question is not, as some have supposed, to deny in toto the sonship, but to hint doubt as to the importance attached to it. Think out the idea of Lordship and see where it will lead you, said Jesus in effect. The scribes began at the wrong end: at the physical and material, and it landed them in secularity. If they had begun with Lordship it would have led them into the spiritual sphere, and made them ready to accept as Christ one greater than David in the spiritual order, though totally lacking the conventional grandeur of royal persons, only an unpretending Son of Man.

23 Chapter 23 

Verse 1
Matthew 23:1. τοῖς ὄχλοις καὶ τ. μαθηταῖς: the discourse is about scribes and Pharisees, but the audience is conceived to consist of the disciples and the people. Meyer describes the situation thus: in the foreground Jesus and His disciples; a little further off the ὄχλος; in the background the Pharisees.

Verses 1-12
Matthew 23:1-12. Introduction to the discourse.

Verse 2
Matthew 23:2. ἐπὶ τ. ΄. καθέδρας, on the seat of Moses, short for, on the seat of a teacher whose function it was to interpret the Mosaic Law. The Jews spoke of the teacher’s seat as we speak of a professor’s chair.— ἐκάθισαν, in effect, a gnomic aorist = solent sedere (Fritzsche), not a case of the aorist used as a perfect = have taken and now occupy, etc. (Erasmus). Burton (Syntax) sees in this and other aorists in N. T. a tendency towards use of aorist for perfect not yet realised: “rhetorical figure on the way to become grammatical idiom, but not yet become such,” § 55.— οἱ φαρ. Wendt (L. J., i., 186) thinks this an addition by the evangelist, the statement strictly applying only to the scribes.

Verse 3
Matthew 23:3. εἴπωσιν, say, in the sense of enjoining; no need therefore of τηρεῖν as in T. R.— ποιήσατε καὶ τηρεῖτε: The natural order if the previous τηρεῖν be omitted. The diverse tenses are significant, the former pointing to detailed performance, the latter to habitual observance. Christ here recognises the legitimacy of the scribal function of interpretation in a broad way, which may appear too unqualified and incompatible with His teaching at other times (Matthew 15:1-20) (so Holtz., H. C.). Allowance must be made for Christ’s habit of unqualified statement, especially here when He is going to attack in an uncompromising manner the conduct of the Jewish doctors. He means: as teachers they have their place, but beware of following their example.

Verse 4
Matthew 23:4 illustrates the previous statement.— δεσμεύουσι, tc., they bind together, like sheaves, heavy backloads of rules. Think, e.g., of the innumerable rules for Sabbath observance similar to that prohibiting rubbing ears of corn as work—threshing.— δυσβάστακτα may be a spurious reading imported from Luke 11:46, but it states a fact, and was doubtless used by Jesus on some occasion. It shows by the way that He had no thought of unqualified approval of the teaching of the scribes.— ἐπὶ τ. ὤμους, on the shoulders, that they may feel the full weight, demanding punctual compliance.— αὐτοὶ δὲ τ. δακτύλῳ, etc., they are not willing to move or touch them with a finger; proverbial (Elsner) for “will not take the smallest trouble to keep their own rules”. A strong statement pointing to the subtle ways of evading strict rules invented by the scribes. “The picture is of the merciless camel or ass driver who makes up burdens not only heavy, but unwieldy and so difficult to carry, and then placing them on the animal’s shoulders, stands by indifferent, raising no finger to lighten or even adjust the burden” (Carr, C. G. T.).

Verse 5
Matthew 23:5. πάντα δὲ, etc., in so far as they comply with their rules they act with a view to be seen of men. This is a repetition of an old charge (Matthew 6).— πλατύνουσι γὰρ, etc.: illustrative instances drawn from the phylacteries and the tassels attached to the upper garment, the former being broadened, the latter lengthened to attract notice. The phylacteries ( φυλακτήρια) were an admirable symbol at once of Pharisaic ostentation and Pharisaic make-believe. They were little boxes attached to the forehead and the left arm near the heart, containing pieces of parchment with certain texts written on them (Exodus 13:1-16; Deuteronomy 6:4-10; Deuteronomy 11:13-22) containing figurative injunctions to keep in memory God’s laws and dealings, afterwards mechanically interpreted, whence these visible symbols of obedience on forehead and arm. The size of the phylacteries indexed the measure of zeal, and the wearing of large ones was apt to take the place of obedience. It was with the Pharisees as with Carlyle’s advertising hatter, who sent a cart through the street with a huge hat in it instead of making good hats. For details on phylacteries and fringes consult works on Jewish antiquities. Lund, Jüdiscken Heiligthümer (1701), has a chapter (p. 796) on the dress of the Pharisees with pictorial illustrations. It has been discussed whether the name φυλ. points to the keeping of the law or to the use of these things as amulets to ward off harm. The former was doubtless originally in view, but the superstitious abuse would soon creep in. The word is the equivalent in Hellenistic Greek for the Chaldee תפלין, prayers.

Verses 5-7
Matthew 23:5-7. The foregoing statement is of course to be taken cum grano. Teachers who absolutely disregarded their own laws would soon forfeit all respect. In point of fact they made a great show of zeal in doing. Jesus therefore goes on to tax them with acting from low motives.

Verse 6
Matthew 23:6. πρωτοκλισίαν: with religious ostentation goes social vanity, love of the first place at feasts, and first seats ( πρωτοκαθεδρίας) in synagogues; an insatiable hunger for prominence.

Verse 7
Matthew 23:7. τοὺς ἀσπασμοὺς, the (usual) salutations, in themselves innocent courtesies, but coveted because offered in public places, and as demonstrations of respect.— ῥαββί, literally, my great one, like the French monsieur; in Christ’s time a new title of honour for the Jewish doctors (vide Lightfoot, Ewald. Gesch. Christi, p. 305; Schürer, ii., p. 315, who says the title came into use after the time of Christ).

Verse 8
Matthew 23:8. ὑμεῖς, you, emphatic: the Twelve, an earnest aside to them in especial (an interpolation by the evangelist, Weiss-Meyer), be not ye called Rabbi.— μὴ κληθῆτε, “Do not seek to be called, if others call you this it will not be your fault”. Euthy. Zig.

Verse 9
Matthew 23:9. πατέρα = abba, another title of honour for the Rabbis (Schöttgen). The clause is to be translated: a father of you call not upon earth = do not pronounce this sacred name with reference to men. Vide Winer, § 64, 4, and cf. Hebrews 3:13.

Verse 10
Matthew 23:10. καθηγηταί, kindred with ὁδηγοὶ (Matthew 23:16), guides, leaders in thought, desiring abject discipleship from followers. Gradatio: Rabbi, pater, ductor, Beng. The threefold counsel shows the intensely anti-prelatic spirit of Jesus. In spite of this earnest warning the love of pre-eminence and leadership has prevailed in the Church to the detriment of independence, the sense of responsibility, and loyalty to God.— ὁ χριστός: in this place though not in Matthew 23:8 a part of the true text, but possibly an addition by the evangelist (“a proof that Matthew here speaks, not Jesus,” H. C.).

Verse 11-12
Matthew 23:11-12, epeat in substance the teaching of Matthew 20:26 : Matthew 18:4; worth repeating and by no means out of place here.

Verses 13-31
Matthew 23:13-31. The seven woes.—There are eight, if we count that in Matthew 23:13 of T. R., but as this ver. is omitted in the best MSS. and appears to be a gloss from Mk. and Lk. I do not count it. Vide notes on Mark 12:40. These woes seem to be spoken directly to the scribes and Pharisees. Weiss regards this as a rhetorical apostrophe, the disciples being the real audience throughout.

Verse 14
Matthew 23:14. ὑποκριταί. Vide at Matthew 6:2. This epithet is applied to the scribes and Pharisees in each of the woes with terrific iteration.— κλείετε, ye shut the gates or the doors of the Kingdom of God, conceived as a city or palace. This the real effect of their action, not the ostensible. They claimed to be opening the Kingdom while really shutting it, and therein lay their hypocrisy.— ἔμπροσθεν τ. ἀ.: as it were in men’s faces, when they are in the act of entering.— ὑμεῖς γὰρ, etc. Cf. Matthew 5:20. They thought themselves certainly within, but in the judgment of Jesus, with all their parade of piety, they were without.— τ. εἰσερχομένους, those in the mood to enter, in the act of entering; the reference is to sincere seekers after God, and the statement is that the scribes were the worst advisers such persons could go to: the effect of their teaching would be to keep them out. This is the position implied throughout the Sermon on the Mount and in Matthew 11:28-30.

Verse 15
Matthew 23:15. he second woe is the complement of the first: it represents the false guides, as, while utterly incompetent for the function, extremely eager to exercise it.— περιάγετε, ye move about, intransitive, the accusative following being governed by περὶ.— τ. ξηρὰν, the dry (land), sometimes ὑγρὰ is similarly used for the sea (examples in Elsner). Cf. ψυχρόν for cold water in Matthew 10:42. To compass sea and land is proverbial for doing anything with great zeal.— π. ἕνα προσήλυτον, to make a single proselyte. The zeal here ascribed to the Pharisees seems in one sense alien to their character as described in Luke 18:11. One would expect them rather to be pleased to be a select few superior to all others than to be animated with a burning desire to gain recruits whether from Jews or from Gentiles. For an elaborate discussion of the question as to the existence of the proselytising spirit among the Jews vide Danz’s treatise in Meuschen, Nov. Test. ex Tal. illustratum, p. 649. Vide also Wetstein, ad loc. Wünsche (Beiträge, p. 285) cites passages from the Talmud to prove that the Pharisees, far from being addicted to proselytising, were rather reserved in this respect. He concludes that Matthew 23:15 must refer not to making proselytes to Judaism from Gentiles, but to making additions to their sect from among Jews (Sectirerei). This, however, is against the meaning of προσήλυτος. Assuming the fact to have been as stated, the point to be noted is that the Pharisees and scribes aimed chiefly, not at bringing men into the Kingdom of God, but into their own coterie.— διπλότερον ὑ., twofold more, duplo quam, Vulgate. Kypke, while aware that the comparative of διπλοῦς ( διπλότερος) does not occur in profane writers, thinks it is used here in the sense of deceitful, and renders, ye make him a son of gehenna, more fraudulent, more hypocritical than yourselves. Briefly the idea is: the more converted the more perverted, “je bekehrter desto verkehrter” (Holtz., H. C.).

Verse 16
Matthew 23:16. ὁδηγ. τυφλοί, blind guides, not only deceivers but deceived themselves, lacking spiritual insight even in the simplest matters. Three instances of their blindness in reference to oaths are directly or indirectly indicated: oaths by the temple and the gold of the temple, by the altar and the offerings on it, by heaven and the throne of God therein. The principle underlying Rabbinical judgments as to the relative value of oaths seems to have been: the special form more binding than the general; therefore gold of the temple more than the temple, sacrifice on altar more than altar, throne of God in heaven more than heaven. Specialising indicated greater earnestness. Whether these forms of oath were actually used or current, and what precisely they meant, e.g., gold of the temple: was it ornament, utensil, or treasure? is immaterial. They may have been only hypothetical forms devised to illustrate an argument in the schools.— οὐδέν ἐστι, ὀφείλει: the formulae for non-binding and binding oaths; it is nothing (the oath, viz.); he is indebted, bound to performance = חיוב.

Verses 16-22
Matthew 23:16-22. The third woe refers to the Jesuitry of the scribes in the matter of oaths; the point emphasised, however, is their stupidity in this part of their teaching (cf. Matthew 5:33 f.), where Christ’s teaching is directed against the use of oaths at all.

Verse 17
Matthew 23:17. τίς γὰρ μείζων: Jesus answers this question by asserting the opposite principle to that laid down by the Rabbis: the general includes and is more important than the particular, which He applies to all the three cases (Matthew 23:17; Matthew 23:19; Matthew 23:22). This is the more logical position, but the main point of difference is moral. The tendency of the Rabbis was to enlarge the sphere of insincere, idle, meaningless speech. Christ’s aim was to inculcate absolute sincerity = always mean what you say; let none of your utterances be merely conventional generalities. Be as much in earnest when you say “by the temple” as when you say “by the gold of the temple”; rather be so truthful that you shall not need to say either.

Verse 23-24
Matthew 23:23-24. The fourth woe refers to tithe-paying (Luke 11:42).— ἀποδεκατοῦτε: a Hellenistic word = ye pay tithes, as in Genesis 28:22; to take tithes from in Hebrews 7:5-6.— ἡδύοσμον, ἄνηθον, κύμινον: garden herbs—mint (literally, sweet smelling), dill, also aromatic, cumin (Kümmel, German) with aromatic seeds. All marketable commodities, used as condiments, or for medicinal purposes, presumably all tithable, the point being not that the Pharisees were wilful in tithe-paying, but that they were extremely scrupulous. Vide articles in Smith’s Dictionary of the Bible. The Talmud itself, however, in a sentence quoted by Lightfoot (“decimatio oleorum est a Rabbinis”) represents tithing of herbs as a refinement of the Rabbis.— τὰ βαρύτερα: either, the weightier, in the sense of Matthew 22:36 (Meyer), or the more difficult to do, in the sense of Matthew 23:4 (Weiss after Fritzsche). The idea seems to be: they made a great show of zeal in doing what was easy, and shirked the serious and more arduous requirements of duty.— τ. κρίσιν, righteous judgment, implying and = the love of righteousness, a passion for justice.— τὸ ἔλεος, neuter, after the fashion of later Greek, not τὸν ἔλεον, as in T. R.: mercy; sadly neglected by Pharisees, much insisted on by Jesus.— τ. πίστιν, faith, in the sense of fidelity, true-heartedness. As a curiosity in the history of exegesis may be cited the use of this text by Schortinghuis, a Dutch pietist of the eighteenth century, in support of the duty of judging the spiritual state of others ( κρίσιν)! vide Ritschl, Geschichte des Pietismus, i., 329.— ταῦτα the greater things last mentioned.— ἔδει, it was your duty to do.— κἀκεῖνα, and those things, the tithings, etc.: this the secondary duty; its subordinate place might be brought out by rendering: “while not neglecting to pay tithes as scrupulously as you please”. Bengel thinks ταῦτα and ἐκεῖνα here refer not to the order of the words but to the relative importance of the things (“non pro serie verborum, sed pro ratione rerum”). On this view “these” means tithe-paying.

Verse 24
Matthew 23:24. διϋλίζοντες ( διὰ and ὕλη, Passow), a little used word, for which Hesychius gives as a synonym, διηθέω, to strain through.— τὸν κώνωπα, τὴν κάμηλον, the gnat, the camel: article as usual in proverbial sayings. The proper object of the former part is οἶνον: straining the wine so as to remove the unclean midge. Swallowing the camel is a monstrous supposition, but relevant, the camel being unclean, chewing the cud but not parting the hoof (Leviticus 11:4). The proverb clinches the lesson of the previous verse.

Verse 25-26
Matthew 23:25-26. Fifth woe, directed against externalism (Luke 11:39-41).— τῆς παροψίδος, the dish, on which viands were served. In classics it meant the meat, not the dish ( τὸ ὄψον οὐχὶ δὲ τὸ ἀγγεῖον, Phryn., p. 176). Rutherford (New Phryn., p. 265) remarks that our word “dish” has the same ambiguity.— ἔσωθεν δὲ γέμουσιν ἐξ: within both cup and plate are full of, or from. ἐκ is either redundant or it points to the fulness as resulting from the things following: filled with wine and meat purchased by the wages of unrighteousness: luxuries acquired by plunder and licence. The verb γέμουσι occurs again in Matthew 23:27 without ἐκ, and this is in favour of the second view. But on the other hand in Matthew 23:26 the vessels are conceived of as defiled by ἁρπαγή and ἀκρασία, therefore presumably as filled with them. Here as in Matthew 6:22-23, the physical and ethical are mixed in the figure.

Verse 26
Matthew 23:26. φαρισαῖε τυφλέ: change from plural to singular with increased earnestness, and a certain friendliness of tone, as of one who would gladly induce the person addressed to mend his ways.— καθάρισον: if ἐξ, Matthew 23:25, is taken = by, then this verb will mean: see that the wine in the cup be no more the product of robbery and unbridled desire for other people’s property (Weiss and Meyer). On the other view, that the cup is filled with these vices, the meaning will be, get rid of them.— ἵνα γένηται, etc., in order that the outside may become clean. The ethical cleanness is conceived of as ensuring the ceremonial. Or, in other words, ethical purity gives all the cleanness you need (“all things are clean unto you,” Luke 11:41). Practically this amounts to treating ceremonial cleanness as of little account. Christ’s way of thinking and the Pharisaic were really incompatible.

Verse 27
Matthew 23:27. παρομοιάζετε, in (128) ὁμοιάζετε, under either form an hapaxleg.— κεκονιαμένοις (from κονία, dust, slaked lime), whitewashed, referring to the practice of whitewashing the sepulchres in the month Adar, before passover time, to make them conspicuous, inadvertent approach involving uncleanness. They would be wearing their fresh coat just then, so that the comparison was seasonable (vide Wetstein, ad loc.).— ἔξωθεν, ἔσωθεν, again a contrast between without and within, which may have suggested the comparison.— ὡραῖοι, fair, without; the result but not the intention in the natural sphere, the aim in the spiritual, the Pharisee being concerned about appearance (chap. 6).— ὀστέων, etc., revolting contrast: without, quite an attractive feature in the landscape; within, only death-fraught loathsomeness.

Verse 27-28
Matthew 23:27-28. Sixth woe, referring to no special Pharisaic vice, but giving a graphic picture of their hypocrisy in general (cf. Luke 11:44).

Verse 28
Matthew 23:28. οὕτω, etc.: the figure apposite on both sides; the Pharisaic character apparently saintly; really inwardly, full of godlessness and immorality ( ἀνομίας), the result being gross systematic hypocrisy.

Verse 29
Matthew 23:29. οἰκοδομεῖτε, may point to repair or extension of old buildings, or to new edifices, like some modern monuments, the outcome of dilettante hero-worship.— τάφους, μνημεῖα, probably synonyms, though there may have been monuments to the dead apart from burying places, to which the former word points.— προφητῶν and δικαίων are also practically synonymous, though the latter is a wider category.— κοσμεῖτε points to decoration as distinct from building operations. Fürrer (Wanderungen, p. 77) suggests that Jesus had in view the tomb of Zechariah, the prophet named in the sequel, in the valley of Jehoshaphat, which he describes as a lovely little temple with ornamental half and quarter pillars of the Ionic order.

Verses 29-33
Matthew 23:29-33. Final woe (Luke 11:47-48), dealing with yet another phase of hypocrisy and a new form of the contrast between without and within; apparent zeal for the honour of deceased prophets, real affinity with their murderers.

Verse 30
Matthew 23:30. λέγετε: they not merely thought, or said by deed, but actually so pointed the moral of their action, not trusting to others to draw the inference.— ἤμεθα, not in classics, ἤμην the usual form of sing. in N. T. being also rare; the imperfect, but must be translated in our tongue, “if we had been”. For the imperfect, used when we should use a pluperfect, vide Matthew 14:4, and consult Burton, § 29.— οὐκ ἄν ἤμεθα, the indicative with ἂν, as usual in suppositions contrary to fact, vide Burton, § 248.

Verse 31
Matthew 23:31. ὥστε, with indicative expressing result = therefore.— ἑαυτοῖς, to and against yourselves. Jesus reads more meaning into their words than they intended: “our fathers”; yes! they are your fathers, in spirit as well as in blood.

Verse 32
Matthew 23:32. καὶ, and, as ye have called yourselves their sons, so show yourselves to be such indeed (Weiss).— πληρώσατε. The reading πληρώσετε is due to shrinking from the idea conveyed by the imperative. To the same cause is due the permissive (Grotius al.) or ironical (De W.) senses put upon the imperative. Christ means what He says: “Fill up the measure of your fathers; crown their misdeeds by killing the prophet God has sent to you. Do at last what has long been in your hearts. The hour is come.”

Verse 33
Matthew 23:33. wful ending to a terrific charge, indicating that the men who are predestined to superlative wickedness are appropriately doomed to the uttermost penalty.— ὄφεις, γεν. ἐχιδνῶν; already stigmatised as false, fools, blind, they are now described as venomous, murderous in thought and deed. Cf. Matthew 3:7.— πῶς φύγητε, the deliberative subjunctive. “The verb of a deliberative question is most frequently in the first person, but occasionally in the second or third. Matthew 23:33, Romans 10:14.”—Burton, § 170.

Verse 34
Matthew 23:34. διὰ τοῦτο. The sense requires that this be connected with both Matthew 23:32-33. The idea is that all God’s dealings with Israel have been arranged from the first so as to ensure that the generation addressed shall fill up the measure of Israel’s guilt and penalty. The reference of ἀποστέλλω is not confined to what had been done for that generation. It covers all the generations from Abel downwards. The form in which the thought is expressed at first creates a contrary impression: ἐγὼ ἀποστέλλω. But either the ἐγὼ is used in a supra-historical sense, or it must be regarded as a somewhat unsuitable word, and the correct expression of the source found in Luke’s ἡ σοφία τοῦ θεοῦ εἶπεν, what follows becoming thus a quotation, either in reality from some unknown writing, as many think, or in the conception of the speaker. I see no insuperable difficulty in taking Mt.’s form as the original. Olshausen conceives of Jesus as speaking, not as a personality involved in the limits of temporal life, but as the Son of God, as the essential wisdom of God. The ἐγὼ might be justified without this high reference to the Divinity of Jesus, as proceeding from His prophetic consciousness in an exalted state of mind. The prophet habitually spoke in the name of God. Jesus also at such a great moment might speak, as it were impersonally, in the name of God, or of wisdom. Resch, Agrapha, p. 274 ff., endeavours to show that “the wisdom of God” was, like “the Son of Man,” one of the self-designations of Jesus. Whether that be so or not, I think it is clear from this passage, and also from Matthew 11:28-30 (vide remarks there), that He did sometimes, as it were, personate wisdom. The present ἀποστέλλω, regards the history of Israel sub specie aeternitatis, for which the distinction of present and past does not exist.— προφήτας, etc.: these names for the Sent clearly show that past and present are both in view. It is not merely the apostles, γραμματεῖς (cf. Matthew 13:52) = ἀποστόλους, Luke 11:49, that are in view.— σταυρώσετε, a hint at the impending tragic event, the Speaker one of the Sent.— καὶ ἐξ αὐτῶν, etc.: a glance at the fortunes of the Twelve. Cf. chap. Matthew 10:16-23.

Verses 34-36
Matthew 23:34-36. Peroration (Luke 11:49-51).

Verse 35
Matthew 23:35. ὅπως ἔλθῃ: divine intention read in the light of result. God sent messengers that they might be killed, and that Israel by killing them might deserve to suffer in the final generation wrath to the uttermost. Vide on Matthew 22:7.— αἴμα, thrice named: “ter hoc dicitur uno hoc versu magna vi,” Bengel.— ἀπὸ τ. ἁ., etc., from the blood of Abel, the first martyr, mentioned in the first book of the Hebrew Bible, to the blood of Zechariah, the prophet named in the last book (2 Chronicles 24:20-22).— υἱοῦ βαραχίου, the designation of the last but one of the minor prophets, applied here to the other Zechariah, by inadvertence either of the evangelist or of an early copyist.— ὃν ἐφονεύσατε, whom ye (through your spiritual ancestors) slew; fact as stated in 2 Chronicles 24:21.

Verse 36
Matthew 23:36. ἀμὴν: solemn introduction of a statement terrible to think of: sins of countless generations accumulating for ages, and punished in a final representative generation; true, however terrible.

Verse 37
Matthew 23:37. ἱερουσαλήμ, the Hebrew form of the name, exceptional in Mt., very appropriate to the solemn situation. Twice spoken; why? “It is the fashion of one pitying, bewailing, and greatly loving,” Chrys.— ἀποκτείνουσα, λιθοβολοῦσα: present participles, denoting habit and repute, now and always behaving so—killing, stoning.— πρὸς αὐτήν, to her, not to thee, because the participles are in the nominative, while ἱερουσαλήμ is vocative: “exemplum compellationis per vocativum ad quam deinceps non amplius spectatur” (Fritzsche). Grotius regards the transition from second to third person as an Orientalism.— ποσάκις, how often; on this word has been based the inference of frequent visits to Jerusalem not mentioned in the Synoptics. But the allusion may be to the whole history of Israel (so Orig., Hil., Jer.,) and to the whole people, as the children of the metropolis, the Speaker still continuing to speak in the name of God, as in Matthew 23:34, and including Himself among God’s agents.— ὄρνις, a bird or fowl; after Plato, a hen; so here, the emblem of anxious love. θερμὸν τὸ ζῶον περὶ τὰ ἔκγονα, Chrys. She gathers her chickens under her wings for protection against impending danger. This Jesus and all the prophets desired to do; a truth to be set over against the statement in Matthew 23:34-35, which seems to suggest that God’s aim was Israel’s damnation.— τὰ νοσσία (Attic, νεοσσία: form disapproved by Phryn., p. 206), her brood of young birds. Cf. Psalms 84:4, where, as here, a pathetic use is made of the emblem.— οὐκ ἠθελήσατε, ye would not, though I would ( ἠθέλησα). Man’s consent necessary.

Verses 37-39
Matthew 23:37-39. Apostrophe to the Holy City (Luke 13:34).— εἶτα πρὸς τὴν πόλιν ἀποστρέφει τὸν λόγον. Chrys., H. lxxiv.

Verse 38
Matthew 23:38. ἰδοὺ, etc., solemn, sorrowful abandonment of the city to its fate.— ἀφίεται ὑμῖν, spoken to the inhabitants of Israel.— ὁ οἶκος ὑ., your house, i.e., the city, not the temple; the people are conceived of as one family.— ἔρημος, wanting in (129) (130), and omitted by W.H(131), is not necessary to the sense. The sentence is, indeed, more impressive without it: “Behold your house is abandoned to your care: those who would have saved you giving up further effort”. What will happen left to be imagined; just what ἔρημος expresses—desolation.

Verse 39
Matthew 23:39. ἀπʼ ἄρτι, from this moment, Christ’s prophetic work done now: it remains only to die.— ἕως ἂν εἴπητε: a future contingency on which it depends whether they shall ever see Him again (Weiss in Meyer). He will not trouble them any more till their mood change and they be ready to receive Him with a Messianic salutation.

The exquisite finish of this discourse, in the case of ordinary orators, would suggest premeditation and even writing. We have no means of knowing to what extent Jesus had considered beforehand what He was to say on this momentous occasion. The references to the whited sepulchres and the tombs of the prophets show that the speech was in part at least an extempore utterance.

24 Chapter 24 

Verse 1
Matthew 24:1. ἐξελθὼν, going out from the temple, within whose precincts the foregoing anti-Pharisaic manifesto had been spoken. The position assigned to ἀπὸ τοῦ ἱεροῦ before the verb, ἐπορ. in the best MSS., suggests connection with ἐξελθὼν. Some, however (Weiss, Schanz, etc.), insist that the words must be taken with ἐπορ. to give to the latter a definite sense. In reality they go along with both, the full meaning being: going out from the temple. He was going away from it, when, etc.— ἐπορεύετο: the imperfect, indicating an action in progress when something else happened. There is an emphasis on the idea of the verb. He was going away, like one who did not mean to return. Hence the action of the disciples next reported.— ἐπιδεῖξαι: they came to their Master, going before in a deeply preoccupied mood, and tried to change the gloomy current of His thoughts by inviting Him to look back at the sacred structure; innocent, woman-like but vain attempt.— τὰς οἰκοδομὰς: the whole group of buildings belonging to the holy house; magnificent, splendid, as described by Josephus (B. J., v., 5, 6), appearing to one approaching from a distance like a snow mountain ( ὄρει χιόνος πλήρει) topped with golden pinnacles, which for forty years, in his Napoleonic passion for architecture, Herod the Great had been building to the glory of God and of himself.

Verses 1-3
Matthew 24:1-3. Introduction (cf. Mark 13:1-4; Luke 21:5-7).

Verse 2
Matthew 24:2. ὁ δὲ ἀποκ., but, adversatively. He answered, in a mood entirely different from theirs.— οὐ βλέπετε; do you not see all these things? = you ask me to look at them, let me ask you in turn to take a good look at them.— ταῦτα: these things, not buildings, implying indifference to the splendours admired by the disciples.— οὐ μὴ ἀφεθῇ, etc.: not an exact description ex eventu, but a strong statement of coming destruction (by fire) in prophetically coloured language (Micah 3:12; Jeremiah 26:18). So Holtz., H.C.

Verse 3
Matthew 24:3. n interval of silence would naturally follow so stern a speech. This verse accordingly shows us Jesus with His disciples now on the other side of the Kidron, and sitting on the slope of Olivet, with face turned towards Jerusalem; Master and disciples sitting apart, and thinking their own thoughts. Satisfied that the Master means what He has said, and not daring to dispute His prophetic insight, they accept the fate predicted for Jerusalem, and now desire to know the when and how.— κατʼ ἰδίαν looks as if borrowed from Mk., where it refers to four of the disciples coming apart from the rest. It goes without saying that none but the Twelve were there.— τί τὸ σημεῖον τ. σ. π., etc. The questioners took for granted that all three things went together: destruction of temple, advent of Son of Man, end of the current age. Perhaps the association of the three helped them to accept the first as a fact. Weizsäcker (Untersuchungen, p. 549, note 1) suggests that the second and third questions are filled in by the evangelist to correspond with the answer. So also Weiss in Meyer. The main subject of interrogation is the predicted ruin: when will it happen, and how shall it be known when it is at hand, so as to be prepared for it? Cf. Mk. and Lk., where this alone is the subject of question.— παρουσία (literally presence, second presence) and συντέλεια τοῦ αἰῶνος are the technical terms of the apostolic age, for the second advent of Christ and the close of the present order of things, and they occur in Mt. only, so far as the Gospels are concerned. Do not the ideas also belong to that age, and are not the questions here put into the mouth of the Twelve too advanced for disciples?

Verses 4-14
Matthew 24:4-14. Signs prelusive of the end. (Mark 13:5-13, Luke 21:8-19).

Matthew 24:4. βλέπετε: again (vide Matthew 24:2), but here = see to it, take heed. Cf. Hebrews 3:12.— πλανήσῃ, lest any one deceive you; striking the practical ethical keynote of the whole discourse: its aim not to gratify curiosity, but to guard against deception and terror ( μὴ θροεῖσθε, Matthew 24:6)—heads cool, hearts brave, in a tragic epoch.

Verse 5
Matthew 24:5. πολλοὶ γὰρ ἐλεύσονται, etc., the first omen the advent of pseudo-Messiahs. This first mentioned, quite naturally. Ruin of Jerusalem and the nation will come through revolt against Rome, and the deepest cause of revolt will be the Messianic hope as popularly understood. Volcanic outbursts of Messianic fanaticism inevitable, all the more that they have rejected the true spiritual Christ. Josephus testifies that this was the chief incentive to war against Rome (B. J., vi. 54). The aim of the popular Messianic hope was independence, and all leaders of movements having that goal in view came in the name of “Christs,” whether they formally assumed that name or not. It is doubtful if any did before the destruction of Jerusalem, but that does not falsify Christ’s prediction, which is expressed in terms of an idea rather than in technical terms suggested by fact. It is not a vaticinium ex eventu; yet strictly true, if we understand by one coming in the name of Christ a leader of the fight for liberty (vindicem libertatis, Grotius).— πολλοὺς πλανήσουσιν. The political Christs, leaders of the war against Rome, deceived the bulk of the people. Jesus wished His followers to hold entirely aloof from the movement. To warn them against sympathising with it was by no means superfluous (vide Luke 24:21, Acts 1:6).

Verse 6
Matthew 24:6. econd sign: wars.— πολέμους καὶ ἀκοὰς π.: vague phrase suitable to the prophetic style, not ex eventu; well rendered in A. V(132) “wars and rumours of wars” = wars near and remote (Bengel, Meyer), or better: “actual and threatened” (Speaker’s Com.). The reference is not to wars anywhere in the world, but to those in the Holy Land, arising, as they were sure sooner or later to do, out of Messianic fanaticisms. Christ speaks not out of foreknowledge of the actual facts as reported by contemporary historians and collected by modern commentators (Grotius, etc.), but by prophetic logic: given Messianic hopes misdirected, hence wars, hence ruin.— μελλήσετε, future of a verb, whose very meaning points to the future: ye will be about to hear, by-and-by, not for a while; often delusive times of peace before tragic times of war. Vide Carlyle’s French Revolution, book i.— ὁρᾶτε, μὴ θροεῖσθε, see, be not scared out of your wits ( θροέω, originally = cry aloud; later use = to terrify, as if with a scream; here passive in neuter sense). This reference to coming wars of liberation was natural, and necessary if the aim was to fortify disciples against future events. Nevertheless at this point, in the opinion of many critics, begins the so-called “Jewish apocalypse,” which Mk. and after him Mt. and Lk. have interwoven with the genuine utterance of Jesus. The latter embraces all about false Christs and apostolic tribulations (Matthew 24:4-5; Matthew 24:9-14; Matthew 24:22-23), the former all about war, flight, and the coming of the Son of Man with awful accompaniments (Matthew 24:7-8; Matthew 24:15-22; Matthew 24:29-31). Vide Wendt, L. J., i., p. 10 f., where the two series are given separately, from Mk., following in the main Weiffenbach. This critical analysis is ingenious but not convincing. Pseudo-Christs in the sense explained and wars of liberation went together in fact, and it was natural they should go together in prophetic thought. The political Messiahs divorced from the politics become mere ghosts, which nobody need fear.— δεῖ γὰρ γ. Their eventual coming is a divine necessity, let even that consideration act as a sedative; and for the rest remember that the beginning of the tragedy is not the end— ἀλλʼ οὔπω τ. τ.: the end being the thing inquired about—the destruction of the temple and all that went along with it.

Verse 7
Matthew 24:7. urther development of the war-portent, possibly here the prophetic range of vision widens beyond the bounds of Palestine, yet not necessarily. In support of limiting the reference to Palestine Kypke quotes from Josephus words describing the zealots as causing strife between people and people, city and city, and involving the nation in civil war (B. J., iv., 6).— λιμοὶ καὶ λοιμοί, famines and pestilences, the usual accompaniments of war, every way likely to be named together as in T. R.— καὶ σεισμοὶ, and earthquakes, representing all sorts of unusual physical phenomena having no necessary connection with the political, but appealing to the imagination at such times, so heightening the gloom. Several such specified in commentaries (vide, e.g., Speaker’s C., and Alford, from whom the particulars are quoted), but no stress should be laid on them.— κατὰ τόπους: most take this as meaning not earthquakes passing from place to place (Meyer) but here and there, passim. vide Elsner and Raphel, who cite classic examples. Grotius enumerates the places where they occurred.

Verse 8
Matthew 24:8. πάντα δὲ: yet all these but a beginning of pains. It is not necessary to find here an allusion to the Rabbinical idea of the birth pangs of Messiah, but simply the use of a natural and frequent Biblical emblem for distress of any sort. As to the date of the Rabbinical idea vide Keil. The beginning: such an accumulation of horrors might well appear to the inexperienced the end, hence the remark to prevent panic.

Verse 9
Matthew 24:9. θλίψιν, from θλίβω, originally pressure ( στένωσις, Hesychius), in N. T. tropical, pressure from the evils of life, affliction. Again in Matthew 24:29, in reference to the Jewish people. The apostles also are to have their thlipsis.— ἀποκτενοῦσιν ὑμᾶς, they will kill you. Luke 21:16 has “some of you” ( ἐξ ὑμῶν). Some qualification of the blunt statement is needed; such as: they will be in the mood to kill you (cf. John 16:2).— τῶν ἐθνῶν: not in Mark, universalising the statement = hated by all the nations, not Jews only.

Verses 9-14
Matthew 24:9-14. Third sign, drawn from apostolic experiences. This passage Weiss regards as an interpolation into the prophetic discourse by Matthew following Mark. It certainly resembles Matthew 10:17-22 (much less, however, than the corresponding passage in Mk.), and individual phrases may be interpolations: but something of the kind was to be expected here. The disciples were not to be mere spectators of the tragedy of the Jewish nation destroying itself. They were to be active the while, preaching the gospel of the kingdom, propagating the new faith, bringing in a new world. Jesus would have them go on with their work undistracted by false enthusiasms, or warlike terrors, and to this end assures them that they will have both to do and to suffer a great deal before the final crisis of Jerusalem comes. The ground of this prophetic forecast as to their experience is faith that God will not allow the work He (Jesus) has inaugurated to perish. The gospel will be preached widely, with whatever tribulations to the preachers.

Verse 10
Matthew 24:10. σκανδαλισθήσονται: natural sequel of apostolic tribulation, many weak Christians made to stumble (vide Matthew 13:21); this followed in turn by mutual treachery and hatred ( καὶ ἀλλήλους, etc.).

Verse 11
Matthew 24:11. ψευδοπροφῆται, false prophets. The connection requires that these should be within the Christian community (otherwise in Matthew 24:24), giving false presentations of the faith with corrupt motives. A common feature in connection with new religious movements (vide on Matthew 7:15).

Verse 12
Matthew 24:12. ἀνομίαν. Weiss and Holtzmann (H. C.) take this in the specific sense of antinomianism, a libertine type of Christianity preached by the false prophets or apostles, the word in that sense of course to be credited to the evangelist. The word as used by Christ would naturally bear the general sense of godlessness or iniquity. We may wonder at the use of such a word in connection with nascent Christianity. It would require a considerable time to make room for such degeneracy. But the very point Jesus wishes to impress is that there will be room for that before the final crisis of Israel comes.— ψυγήσεται, etc., will cool the love of many. ψ. is an hapax leg. 2nd future passive of ψύχω, to breathe. One of the sad features of a degenerate time is that even the good loose their fervour.— ἀγάπη, love of the brotherhood, here only in this sense in Synoptical Gospels, the distinctive virtue of the Christian, with a new name for a new thing.

Verse 13
Matthew 24:13. ὁ ὑπομείνας, he that endureth; the verb used absolutely without object. The noun ὑπομονή is another of the great words of the N. T. Love and Patience, primary virtues of the Christian: doing good, bearing ill. The endurance called for is not merely in love (Fritzsche), but in the faith and life of a Christian in face of all the evils enumerated.— εἰς τέλος, to the end, i.e., of the θλίψις, as long as there are trials to endure.— σωθήσεται, shall be saved in the sense of Matthew 16:25. The implied truth underlying this test is that there will be ample time for a full curriculum of trial testing character and sifting the true from the false or temporary Christian.

Verse 14
Matthew 24:14 asserts the same thing with regard to the preaching of the gospel of the kingdom: time for preaching it in the whole world, o all nations, before the end. Assuming that the terminus is the same this statement seems inconsistent with that in Matthew 10:23. But the aim is different in the two cases. On the earlier occasion Jesus wished to ensure that all Israel should hear the gospel before the end came; therefore He emphasised the shortness of the time. Here He wishes to impress on the disciples that the end will not be for a good while; therefore He emphasises the amount of preaching that can be done. Just on this account we must not strain the phrases ἐν ὅλῃ τ. οἰκ., πᾶσιν τοῖς ἔθ. They simply mean: extensively even in the heathen world. But they have the merit of setting before the disciples a large programme to occupy their minds and keep them from thinking too much of the coming catastrophe.

Verses 15-22
Matthew 24:15-22. The end at last (Mark 13:14-20, Luke 21:20-24).— ὅταν οὖν, when therefore, referring partly to the preceding mention of the end, partly to the effect of the whole preceding statement: “This I have said to prevent premature alarm, not, however, as if the end will never come; it will, when therefore, etc.”; the sequel pointing out the sign of the end now near, and what to do when it appears.— τὸ βδέλυγμα τῆς ἐρημώσεως: this the awful portent; what? The phrase is taken from Daniel as expressly stated in following clause ( τὸ ῥηθὲν, etc.), vide Daniel 9:27; Daniel 11:31; Daniel 12:11. There and in 1 Maccabees 1:54 it seems to refer to some outrage on Jewish religious feeling in connection with the temple ( ᾠκοδόμησαν β. ἐρ. ἐπὶ τὸ θυσιαστήριον are the words in 1 Maccabees 1:54, similarly in Matthew 6:7). In a Jewish apocalypse, which this passage is by some supposed to form a part of, it might be expected to bear a similar meaning, a technical sense for a stereotyped expression. Not so on the lips of Jesus, who was not the slave of phrases but their master, using them freely. Then as employed by Him it must point to some broad, easily recognisable fact, which His followers could at once see and regard as a signal for flight; a fact not merely shocking religious feeling but threatening life, which He would have no disciple sacrifice in a cause with which they could have no sympathy. Then finally, true to the prophetic as distinct from the apocalyptic style, it must point to something revealing prophetic insight rather than a miraculous foresight of some very special circumstance connected with the end. This consideration shuts out the statue of Titus or Caligula or Hadrian (Jerome), the erection of a heathen altar, the atrocities perpetrated in the temple by the Zealots, etc. Luke gives the clue (Matthew 24:20). The horror is the Roman army, and the thing to be dreaded and fled from is not any religious outrage it may perpetrate, but the desolation it will inevitably bring. That is the emphatic word in the prophetic phrase.— ἐρημώσεως is genitive of apposition = the horror which consists in desolation of the land. The appearance of the Romans in Palestine would at once become known to all. And it would be the signal for flight, for it would mean the end near, inevitable and terrible.— ἐν τόπῳ ἁγίῳ, one naturally thinks of the temple or the holy city and its environs, but a “holy place” in the prophetic style might mean the holy land. And Jesus can hardly have meant that disciples were to wait till the fatal hour had come.— ὁ ἀναγινώσκων, etc.: this is most likely an interpolated remark of the evangelist bidding his readers note the correspondence between Christ’s warning word and the fact. In Christ’s own mouth it would imply too much stress laid on Daniel’s words as a guide, which indeed they are not. In Mark there is no reference to Daniel, therefore the reference there must be to the gospel (on this verse consult Weiss-Meyer).

Verse 16
Matthew 24:16. οἱ ἐν τῇ ἰ., those in Judaea who have no part in the struggle, with special reference to disciples of Jesus. There would naturally be some in the city, therefore the counsel to fly must refer to a point of time antecedent to the commencement of the siege.— ἐπὶ τὰ ὄρη, to the mountains outside of Judaea, i.e., east of the Jordan; general as befits prophetic speech. The actual place of refuge was Pella, as we learn from Eusebius, H. E., iii., 5, 3.

Verse 17-18
Matthew 24:17-18. ividly express the urgency of the flight.— ὁ ἐπὶ τ. δ., etc., the man on the house top must fly without stopping to get articles of value in the house down the outside stair and off.— τὰ ἐκ τ. οἰκ., elliptical = the things in his house, from his house.— ὁ ἐν τῷ ἀγρῷ, let the man in the field, on hearing the fatal report, fly in his tunic, not returning home for his upper robe. “No man works in his mantle, the peasant leaves it at home, now as in Christ’s time” (Furrer, Wanderungen, p. 117).

Verse 19-20
Matthew 24:19-20 describe the pathos of the situation: woe to women with child, hey cannot get rid of their burden; and to women nursing, they cannot abandon their children as men can their money or their clothes ( διὰ τὸν δεσμὸν τῆς φύσεως, Euthy. Cf. Chrys. and Theophy.). A touch this worthy of Jesus, sign mark of genuineness.

Verse 20
Matthew 24:20. προσεύχεσθε, etc. ( ἵνα μὴ with subjunctive instead of infinitive as often in N. T. after verbs of exhorting, etc.), pray that your flight be not in winter ( χειμῶνος, gen. time in wh.) or on the Sabbath ( σαββάτῷ, dat., pt. of time). The Sabbatarianism of this sentence is a sure sign that it was not uttered by Jesus, but emanated from a Jewish source, say many, e.g., Weizsäcker (Untersuchungen, p. 124), Weiffenbach (Wiederkunftsgedanke, i., p. 103) approving. But Jesus could feel even for Sabbatarians, if they were honest, as for those who, like John’s disciples, fasted.

Verse 21
Matthew 24:21 represents it as unparalleled before or after, n terms recalling those of Daniel 12:1; Matthew 24:22 as intolerable but for the shortness of the agony.— ἐκολοβώθησαν (from κολοβός, κόλος, mutilated) literally to cut off, e.g., hands or feet, as in 2 Samuel 4:12; here figuratively to cut short the time: nisi breviati fuissent (Vulgate). The aorist here, as in next clause ( ἐσώθη), is used proleptically, as if the future were past, in accordance with the genius of prophecy.— οὐκ ἂν, etc.: the οὐκ must be joined to the verb, and the meaning is: all flesh would be not saved; joined to πᾶσα the sense would be not all flesh, i.e., only some, would be saved.— ἐσώθη refers to escape from physical death; in Matthew 24:13 the reference is to salvation in a higher sense. This is one of the reasons why this part of the discourse is regarded as not genuine. But surely Jesus cared for the safety both of body and soul (vide Matthew 10:22; Matthew 10:30). The epistle of Barnabas (iv.) contains a passage about shortening of the days, ascribed to Enoch. Weizsäcker (Untersuchungen, p. 125) presses this into the service of the Jewish apocalypse hypothesis.— διὰ δὲ τ. ἐκλεκτοὺς: the use of this term is not foreign to the vocabulary of Jesus (vide Matthew 22:14), yet it sounds strange to our ears as a designation for Christians. It occurs often in the Book of Enoch, especially in the Similitudes. The Book begins: “The words of the blessing of Enoch, wherewith he blessed the elect and righteous who will be living in the day of tribulation when all the wicked and godless are removed” (vide Charles, The Book of Enoch, p. 58). The idea attaching to the word here seems to be: those selected for deliverance in a time of general destruction = the preserved. And the thought expressed in the clause is that the preserved are to be preservers. Out of regard to their intercessions away amid the mountains, the days of horror will be shortened. A thought worthy of Jesus.

Verse 21-22
Matthew 24:21-22. he extremity of the distress.

Verses 23-28
Matthew 24:23-28. False Christs again (Mark 13:21-23, Luke 17:23-24; Luke 17:37).

Verse 24
Matthew 24:24. ψευδόχριστοι, in the same sense as in Matthew 24:5; there referred to as the cause of all the trouble, here as promising deliverance from the trouble they, or their like, have created. What would one not give for a Deliverer, a Messiah at such a dire crisis! The demand would create the supply, men offering themselves as Saviours from Rome’s power, with prophets ( ψευδοπροφῆται) preaching smooth things, and assuring a despairing people of deliverance at the last hour.— μὴ πιστεύσητε, says Jesus (Matthew 24:23), do not believe them: no salvation possible; listen not, but flee.— καὶ δώσουσιν, etc., and will give great signs and wonders. The words recall Deuteronomy 13:1. Desperate situations require a full use of all possible powers of persuasion: signs and wonders, or the pretence of them: easily accepted as such by a fanaticised multitude, and sometimes so clever and plausible as to tempt the wise to credence.— ὥστε, with infinitive to express tendency; often inclusive of result, but not here.— εἰ δυνατὸν, if possible, the implication being that it is not. If it were the consequence would be fatal. The “elect” ( τοὺς ἐκλεκτούς)—selected by Providence for safety in the evil day—would be involved in the general calamity. Christians, at Israel’s great crisis, were to be saved by unbelief in pseudo-messiahs and pseudo-prophets.

Verse 25
Matthew 24:25. ἰδοὺ π. ὑ., emphatic nota bene, showing that there will be real danger of misplaced fatal confidences. Hence further expatiation on the topic in Matthew 24:26-28 in graphic, pithy, laconic speech.

Verse 26
Matthew 24:26. ἐν τῇ ἐρήμῳ, a likely place for a Christ to be (Moses, Israel’s first deliverer).— μὴ ἐξέλθητε, go not out (cf. Matthew 11:7-9).— ἐν τοῖς ταμείοις (vide Matthew 6:6), in the secret chambers, the plural indicating the kind of place, not any particular place. Both expressions—in the desert, in the secret recesses—point to non-visibility. The false prophets bid the people put their faith in a Messiah not in evidence, the Great Unseen = “The hour is come, and the man is somewhere, out of view, not far away, take my word for it”. Interpreters who seek for exact historical fulfilments point to Simon son of Gioras, and John of Giscala: the former the Messiah in the desert of Tekoah, gathering a confiding multitude about him; the latter the Messiah in the secret places, taking possession of the interior part of the temple with its belongings in the final struggle (vide Josephus, B. J., iv., 9, 5 and 7; Matthew 24:6; Matthew 24:1, and Lutteroth, ad loc.).

Verse 27
Matthew 24:27. ὥσπερ γὰρ, etc.: the coming of the true Messiah, identified with the Son of Man, compared to the lightning, to suggest a contrast between Him and the false Christs as to visibility, and enforce the counsel to pay no heed to those who say: He is here, or He is there.

Verse 28
Matthew 24:28. πτῶμα, carcase, as in Matthew 14:12, q.v.— ἀετοί, eagles, doubtless the carrion vultures are meant. The reference of this proverbial saying, as old as the book of Job (Job 39:30), in this place is not clear. In the best text it comes in without connecting particle, the γὰρ of T. R. being wanting. If we connect it with Matthew 24:27 the idea will be that Messiah’s judicial function will be as universal as His appearance (Meyer and Weiss). But does not Matthew 24:28 as well as Matthew 24:27 refer to what is said about the false Christs, and mean: heed not these pretended Saviours; Israel cannot be saved: she is dead and must become the prey of the vultures? (So Lutteroth.) In this view the Jewish people are the carcase and the Roman army the eagles.

Verse 29
Matthew 24:29. εὐθέως. Each evangelist expresses himself here in his own way, Lk. most obviously adapting his words to suit the fact of a delayed parusia. Mt.’s word naturally means: immediately, following close on the events going before, the thlipsis of Jerusalem. One of the ways by which those to whom εὐθέως is a stumbling block strive to evade the difficulty is to look on it as an inaccurate translation by the Greek Matthew of פִתְאֹם, supposed to be in Hebrew original. So Schott, Comm. Ex. Dog.— ὁ ἥλιος … σαλευθήσονται: a description in stock prophetic phrases (Isaiah 13:9; Isaiah 34:4, Joel 3:15, etc.) of what seems to be a general collapse of the physical universe. Is that really what is meant? I doubt it. It seems to me that in true prophetic Oriental style the colossal imagery of the physical universe is used to describe the political and social consequences of the great Jewish catastrophe: national ruin, breaking up of religious institutions and social order. The physical stands for the social, the shaking of heaven for the shaking of earth (Haggai 2:6); or in the prophetic imagination the two are indissolubly blended: stars, thrones, city walls, temples, effete religions tumbling down into one vast mass of ruin. If this be the meaning εὐθέως is to be strictly taken.— θέγγος, applicable to both sun and moon, but oftener applied to the moon or stars; φῶς oftenest to the sun, but also to the moon. Vide Trench, Syn., p. 163.

Verses 29-31
Matthew 24:29-31. The coming of the Son of Man (Mark 13:24-27, Luke 21:25-28).—Thus far the eschatological discourse has been found to bear on the predicted tragic end of Jerusalem. At this point the παρουσία, which, according to the evangelist, was one of the subjects on which the disciples desired information, becomes the theme of discourse. What is said thereon is so perplexing as to tempt a modern expositor to wish it had not been there, or to have recourse to critical expedients to eliminate it from the text. But nothing would be gained by that unless we got rid, at the same time, of other sayings of kindred character ascribed to Jesus in the Gospels. And there seems to be no reason to doubt that some such utterance would form a part of the eschatological discourse, even if the disciples did not ask instruction on the subject. The revelation as to the last days of Israel naturally led up to it, and the best clue to the meaning of the Parusia-logion may be to regard it as a pendant to that revelation.

Verse 30
Matthew 24:30. καὶ τότε. Amid the general crash what longing would arise in Christian hearts for the presence of the Christ! To this longing the announcement introduced by these words “and then” responds.— τὸ σημεῖον τ. υἱ. τ. ἀ. The question what is this sign has greatly perplexed commentators, who make becoming confessions of ignorance. “We must not be positive in conjecturing,” Morison. “What this shall be it is vain to conjecture,” Cambridge N. T. Is the reference not to Daniel 7:13, “one like the Son of Man,” and the meaning: the sign which is the Son of Man, τ. υ. τ. ἀ. being genitive of appos.? So Weiss after Storr and Wolf.—(“ σημεῖον υἱοῦ, similis est illis quibus profani passim utuntur quando dicunt βία ἡρακλέος,” i.e., “vis Herculis seu ipse Hercules,” Wolf, Curae Phil.) Christ His own sign, like the lightning or the sun, self-evidencing.— καὶ τότε κόψονται, etc.: a clause not in Mk. and obscure in meaning; why mourn? because they recognise in the coming One their Judge? or because they see in Him one who had been despised and rejected of men, and penitently (taking the sin home to themselves) acknowledge His claims? (“believed on in the world,” 1 Timothy 3:16).— ἐρχόμενον … πολλῆς, description of the coming, here as in Matthew 16:27, Matthew 26:64, in terms drawn from Daniel 7:13.

Verse 31
Matthew 24:31. μετὰ σάλπιγγος φ. μ., with a trumpet of mighty sound, another stock phrase of prophetic imagery (Isaiah 27:13).— καὶ ἐπισυνάξουσι τοὺς ἐκλεκτοὺς α., and they (the angels or messengers) shall collect the elect (as in Matthew 24:22; Matthew 24:24), showing that the advent is described in terms suited to the situation previously depicted. The Christ comes for the comfort of those preserved from the general ruin.— ἐκ τῶν τ. ἀνέμων: not merely from the mountains east of the Jordan, but from every quarter of the arth where faithful souls are found; tho of Isaiah 27:13 again audible here.- ἀπʼ ἄκρων, etc., echo of phrases in Deuteronomy 30:4, Psalms 19:7. This Parusialogion is not to be regarded as a didactic statement, but simply as a λόγος παρακλήσεως for the comfort of anxious spirits. With that aim it naturally places the Parusia within the reach of those it is designed to comfort. After the ruin of Israel there is no history; only the wind-up. Jerusalem destroyed, the curtain falls. Christ’s didactic words suggest another aspect, a delayed Parusia, vide on Matthew 16:28. From the foregoing exposition it appears that the coming of the Son of Man is not to be identified with the judgment of Jerusalem, but rather forms its preternatural background.

Verse 32
Matthew 24:32. ἀπὸ τῆς συκῆς, etc., from the fig tree learn its parable, rapid condensed speech befitting the tense state of mind; learn from that kind of tree (article generic) the lesson it can teach with regard to the moral order: Tender branch, young leaf = summer nigh. Schott, Comm. Ex. Dog., p. 125, renders ἀπὸ τ. σ. ope ficus = ficum contemplando. On the form εκφυη vide notes on Mk.

Verses 32-36
Matthew 24:32-36. Parabolic close (Mark 13:28-32, Luke 21:29-33).

Verse 33
Matthew 24:33. οὕτως κ. ὑ, so do ye also when ye see all these things, recognise that it is nigh, at the doors. What are “these things”? what “it”? The former are the things mentioned in Matthew 24:15-21 ( ὅταν οὖν ἴδητε, Matthew 24:15), the latter is the παρουσία.

Verse 34
Matthew 24:34 Solemn assurance that the predicted will come to pass.— πάντα ταῦτα is most naturally taken to mean the same things as in Matthew 24:33, he main subject of the discourse, the impending destruction of the Jewish state. Jesus was quite certain that they would happen within the then living generation ( ἡ γενεὰ αὕτη), not merely through miraculous foresight but through clear insight into the moral forces at work.

Verse 35
Matthew 24:35. eclaration similar to that in chap. Matthew 5:18 concerning the validity of the law.

Verse 36
Matthew 24:36. περὶ δὲ τῆς ἡμέρας ἐκείνης καὶ τῆς ὥρας, of that day and hour. The reference is to the coming of the Son of Man, the expression throughout the N. T. having the value of an “indisputable fixed terminus technicus,” Weiffenbach, Wiederkunftsgedanke, p. 157.— οὐδεὶς οἶδεν, no one knows, a statement made more emphatic by application to the angels of heaven, and even to the Son ( οὐδὲ ὁ υἱός). The meaning is not that Jesus disclaims even for Himself knowledge of the precise day, month, or year of what in Matthew 24:34 He has declared will happen within the present generation; whether, e.g., the crisis of the war would be in 69 or 70 A.D. That is too trivial a matter to be the subject of so solemn a declaration. It is an intimation that all statements as to the time of the παρουσία must be taken in a qualified sense as referring to a subject on which certain knowledge is not attainable or even desirable. It looks like Jesus correcting Himself, or using two ways of speaking, one for comfort (it will be soon), and one for caution (it may not be so soon as even I think or you expect). His whole manner of speaking concerning the second advent seems to have two faces; providing on the one hand for the possibility of a Christian era, and on the other for an accelerated Parusia.

Verse 37
Matthew 24:37. αἱ ἡμέραι τ. νῶε, the history of Noah used to illustrate the uncertainty of the Parusia.

Verses 37-42
Matthew 24:37-42. Watch therefore (cf. Luke 17:26-30; Luke 17:34-36).

Verse 38
Matthew 24:38. ἦσαν with the following participles is not an instance of the periphrastic imperfect. It rather stands by itself, and the particles are descriptive predicates. Some charge these with sinister meaning: τρώγοντες, hinting at gluttony because often used of beasts, though also, in the sense of eating, of men (John 6:58; John 13:18). So Beza and Grotius; γαμοῦντες καὶ γαμίζοντες, cuphemistically pointing at sexual licences on both sides (Wolf, “omnia vagis libidinibus miscebantur”). The idea rather seems to be that all things went on as usual, as if nothing were going to happen. In the N. T., and especially in the fourth Gospel, τρώγω seems to be used simply as a synonym for ἐσθίω. In like manner all distinction between ἐσθίειν and χορτάζεσθαι (= to feed cattle in classics) has disappeared. Vide Mark 7:27-28, and consult Kennedy, Sources of New Testament Greek, p. 82.

Verse 39
Matthew 24:39. οὐκ ἔγνωσαν, they did not know, scil., that the flood was coming till it was on them.

Verse 40-41
Matthew 24:40-41 graphically illustrate the suddenness of the Parusia.— εἷς εἷς (Matthew 24:40) instead of εἷς ἑτέρος, o μία μία in Matthew 24:41. Of these idioms Herrmann in Viger (p. 6) remarks: “Sapiunt Ebraismum”.— παραλαμβάνεται, ἀφίεται, one is taken, one left. The reference may either be to the action of the angels, Matthew 24:31 (Meyer), or to the judicial action of the Son of Man seizing some, leaving free others (Weiss-Meyer). The sentences are probably proverbial (Schott), and the terms may admit of diverse application. However applied, they point to opposite destinies.— ἀλήθουσαι, grinding: ἀλήθω, late for ἀλέω, condemned by Phryn., p. 151.— ἐν τῷ μύλωνι (T. R.), in the mill house.— ἐ. τ. μύλῳ (W.H(133)), in or with the millstone. The reference is to a handmill, which required two to work it when grinding was carried on for a considerable time—women’s work (vide Robinson, i., 485; Furrer, Wand., p. 97; Benzinger, p. 85, where a figure is given).

Verse 42
Matthew 24:42. γρηγορεῖτε, watch, a frequently recurring exhortation, implying not merely an uncertain but a delayed Parusia, tempting to be off guard, and so making such repeated exhortations necessary.— ποίᾳ ἡμέρᾳ, on what sort of a day, early or late; so again in Matthew 24:43, at what sort of a watch, seasonable or unseasonable.

Verse 43
Matthew 24:43. γινώσκετε, observe, nota bene.— εἰ ᾔδει: supposition contrary to fact, therefore verbs in prot. and apod. indicative.— ὁ κλέπτης, admirably selected character. It is the thier’s business to keep people in the dark as to the time of his coming, or as to his coming at all.— οἰκοδεσπότης suggests the idea of a great man, but in reality it is a poor peasant who is in view. He lives in a clay house, which can be dug through (sun-dried bricks), vide διορυχθῆναι in last clause. Yet he is the master in his humble dwelling (cf. on Matthew 6:19).

Verses 43-51
Matthew 24:43-51. Two parables: the Thief and the Two Servants, enforcing the lesson: Watch!

Verse 45
Matthew 24:45. τίς, who, taken by Grotius, Kuinoel, Schott, etc. = εἴ τις, si quis, supposing a case. But, as Fritzsche points out, the article before π. δοῦλος is inconsistent with this sense.— πιστὸς, φρόνιμος: two indispensable qualities in an upper servant, trusty and judicious.— θεραπείας (T. R.), service = body of servants, οἰκετείας (B., W.H(134)), household = domestics.

Verse 46
Matthew 24:46 answers the question by felicitation.— μακάριος, mplying that the virtue described is rare (vide on chap. Matthew 5:3): a rare servant, who is not demoralised by delay, but keeps steadfastly doing his duty.— ἐπὶ π. τ. ὑπάρχουσι, this one among a thousand is fit to be put in charge of the whole of his master’s estate.

Verse 48
Matthew 24:48. he other side of the picture— ἐὰν δὲ … ἐκεῖνος: not the same individual, but a man placed in the same post (“cui eadem provincia sit demandata,” Schott).— χρονίζει (again in Matthew 25:5): the servant begins to reflect on the fact that his lord is late in coming, and is demoralised.— ἄρξηται, he (now) begins to play the tyrant ( τύπτειν) and to indulge in excess ( ἐσθίῃ καὶ πίνῃ, etc.). Long delay is necessary to produce such complete demoralisation.

Verse 50
Matthew 24:50. ἥξει: the master comes at last, and of course he will come unexpected. The delay has been so long that the unworthy servant goes on his bad way as if the master would never come at all.

Verse 51
Matthew 24:51. διχοτομήσει, he will cut him in sunder as with a saw, an actual mode of punishment in ancient times, and many commentators think that this barbarous penalty is seriously meant here. But this can hardly be, especially as in the following clause the man is supposed to be still alive. The probable meaning is: will cut him in two (so to speak) with a whip = thrash him, the base slave, unmercifully. It is a strong word, selected in sympathy with the master’s rage. So Schott: “verberibus multis eam castigavit”. Koetsveld, De Gelijk., p. 246, and Grimm (Thayer) but with hesitancy. Beza and Grotius interpret: will divide him from the family = dismiss him.— μετὰ τῶν ὑποκριτῶν, with the hypocrites, i.e., eye-servants, who make a great show of zeal under the master’s eye, but are utterly negligent behind his back. In Lk. the corresponding phrase is τῶν ἀπίστων, the unfaithful.

25 Chapter 25 

Verse 1
Matthew 25:1. τότε, then, connecting what follows in the evangelist’s mind with the time referred to in the previous parable, i.e., with the Parusia.— δέκα παρθένοις: ten virgins, not as the usual number—as to that no information is available—but as one coming readily to the mind of a Jew, as we might in a similar case say a dozen.— αἵτινες, such as; αἳ might have been used, but the tendency in N. T. and late Greek is to prefer ὅστις to ὅς.— τὰς λαμπάδας α., their torches consisting of a wooden staff held in the hand, with a dish at the top, in which was a piece of cloth or rope dipped in oil or pitch (vide Lightfoot, Hor. Heb.). Rutherford (New Phrynicus, p. 131) says that λαμπάδας is here used in the sense of oil lamps, and that in the common dialect λαμπάς became equivalent to λύχνος.— εἰς ὑπ ( ἀπ-) άντησιν: vide at Matthew 8:34.— τοῦ νυμφίου: the bridegroom, who is conceived of as coming with his party to the house of the bride, where the marriage feast is to take place, contrary to the usual though possibly not the invariable custom (Judges 14:10). The parable at this point seems to be adapted to the spiritual situation—the Son of Man coming again. Resch thinks καὶ τῆς νύμφης a true part of the original parable, without which it cannot be understood (Aussercanonische Paralleltexte zu Mt. und Mk., p. 300).

Verses 1-13
Matthew 25:1-13. Parable of the Ten Virgins, in Mt. only.

Verse 2
Matthew 25:2. πέντε μωραὶ, πέντε φρόνιμοι: equal numbers of both, not intended to represent the proportion in the spiritual sphere; foolish, wise, not bad and good, but imprudent and prudent, thoughtless and thoughtful. Even the “foolish” might be very attractive, lovable girls; perhaps might have been the favourites at the feast: for wisdom is apt to be cold; foolish first named in best MSS., and properly, for they play the chief rôle in the story, and are first characterised in the sequel.

Verse 3
Matthew 25:3. ἔλαιον: the statement about the foolish, indicating the nature or proof of their folly, is that they took their lamps but did not take oil. None? or only not a supply sufficient for an emergency—possible delay? Goebel (Die Parabeln Jesu) decides for the former view. His idea of the whole situation is this: the virgins meet at the bride’s house, there wait the announcement of the bridegroom’s approach, then for the first time proceed to light their lamps, whereupon the foolish find that there is nothing in the dish except a dry wick, which goes out shortly after being lighted. In favour of this view he adduces the consideration that the other alternative makes the wise too wise, providing for a rare occurrence. Perhaps, but on the other hand Goebel’s view makes the foolish too foolish, and also irrelevantly foolish, for in the case supposed they would have been at fault even if the bridegroom had not tarried. But the very point of the parable is to illustrate the effect of delay. On the various ways of conceiving the situation, vide The Parabolic Teaching of Christ.

Verse 4
Matthew 25:4. ἐν τοῖς ἀγγείοις: the wise took oil in the vessels, i.e., in vessels, with an extra supply, distinct from the cups at the top of the torches containing oil.

Verse 5
Matthew 25:5. χρονίζοντος τ. ν.: no reason given for delay, a possibility in natural life, the point on which the spiritual lesson, “be ready,” hinges.— ἐνύσταζαν, they nodded, aorist, because a transient state; ἐκάθευδον, and remained for some time in slumber, imperfect, because the state continuous. Carr (Camb. N. T.) cites Plato, Apol. Socr., as illustrating the discriminating use of the two verbs in reference to the two stages of sleep.— πᾶσαι, all, sleep in the circumstances perfectly natural and, everything being ready, perfectly harmless.

Verse 6
Matthew 25:6. ἰδοὺ ὁ νυμφίος: at length at midnight a cry is raised by some one not asleep—lo! the bridegroom; laconic, rousing, heard by all sleepers.— ἐξέρχεσθε εἰς ἀπάντησιν, go forth to meeting: no words that can be dispensed with here either. Go forth whence? from the bride’s house (Goebel); from some inn, or private dwelling on the way, whither they have turned in on finding that the bridegroom tarried (Bleek, Meyer, Weiss). On this point Goebel’s view it to be preferred.

Verse 7
Matthew 25:7. ἐκόσμησαν, trimmed, or proceeded to trim, for which the imperfect would have been more suitable. In the case of the five foolish it was an action attempted rather than performed, begun rather than completed.

Verse 8
Matthew 25:8. σβέννυνται, are going out, as in R.V(135)
Verse 9
Matthew 25:9. μήποτε, lest, implying, and giving a reason for, an unexpressed declinature. Kypke renders, perhaps, fortasse, citing examples from classics, also Loesner, giving examples from Philo. Elsner suggests that ὁρᾶτε or βλέπετε is understood before μήποτε. Schott, putting a comma after ὑμῖν, and omitting δὲ after πορεύεσθε, translates thus: lest perchance there be not enough for us and you, go rather to them that sell, etc. (“ne forte oleum neque nobis neque vobis sufficiat, abite potius,” etc.).— πορεύεσθε, etc.: this seems a cold, ungenerous suggestion on the part of the wise, and apparently untrue to what was likely to occur among girls at such a time. Could the oil really be got at such a time of night? and, supposing it could, would going not throw them out of the festivities? Augustine says: “non consulentium sed irridentium est ista responsio” (Serm. xc., iii., 8). More humanely, in the modern spirit, Koetsveld suggests that the marriage procession to music and song was very slow, and that there was a fair chance of overtaking it after the purchase (De Gelijk., p. 220). Let us hope so; but I fear we must fall back on the fact that “sudden emergencies bring into play a certain element of selfishness,” and take the advice of the wise as simply a refusal to be burdened with their neighbours’ affairs

Verse 10
Matthew 25:10. ἀπερχομένων, etc. The foolish took the advice and went to buy, and in so doing acted in character; foolish in that as in not having a good supply of oil. They should have gone on without oil, the great matter being to be in time. By reckoning this as a point in their folly we bring the foolish virgins into analogy with the foolish builder in chap. Matthew 7:26. Vide notes there, and also The Parabolic Teaching of Christ, p. 505 f. Of course, on this view the oil has no significance in the spiritual sphere. It plays a great part in the history of interpretation. For Chrys. and Euthy., the lamp = virginity, and the oil = pity, and the moral is: continence without charity worthless; a good lesson. “Nothing,” says the former, “is blinder than virginity without pity; thus the people are used to call the merciless dark ( σκοτεινούς),” Hom. lxxviii.— ἐκλείσθη ἡ θύρα, the door was shut, because all the guests were supposed to be within; no hint given by the wise virgins that more were coming. This improbable in the natural sphere.

Verse 11
Matthew 25:11. κύριε, κύριε, etc., master, master, open to us; a last, urgent, desperate appeal, knocking having preceded (Luke 13:25) without result. The fear that they are not going to be admitted has seized their hearts.

Verse 12
Matthew 25:12. οὐκ οἶδα ὑμᾶς, I do not know you; in the natural sphere not a judicial penalty for arriving too late, but an inference from the late arrival that those without cannot belong to the bridal party. The solemn tone, however ( ἀμὴν λ. ὑ.), shows that the spiritual here invades the natural. Pricaeus refers to Luke 11:7 as helping to understand the temper of the speech from within = do not trouble me, the door is shut.

Verse 13
Matthew 25:13. he moral, γρηγορεῖτε, watch; not directed against sleep (Matthew 25:5) but against lack of forethought. The reference of the parable to the Parusia, according to Weiss (Meyer), is imposed upon it by the evangelist.

Verse 14
Matthew 25:14. ὥσπερ: suggests a comparison between the parabolic history and the course of things in the kingdom, but the apodosis carrying out the comparison is omitted.— γὰρ implies that the point of comparison is in the view of the evangelist the same as in the preceding parable.— ἀποδημῶν, about to go abroad.— ἐκάλεσε, etc., called his own servants and delivered to them his means; not an unnatural or unusual proceeding introduced against probability for the sake of the moral lesson; rather the best thing he could do with his money in his absence, dividing it among carefully selected slaves, and leaving them to do their best with it. Investments could not then be made as now (vide Koetsveld, p. 254).

Verses 14-30
Matthew 25:14-30. Parable of the Talents (cf. Luke 19:11-28), according to Weiss (Mt.-Ev., 535) and Wendt (L. J., i., 145) not a Parusia-parable originally, but spoken at some other time, and inculcating, like the parable of the unjust steward, skill and fidelity in the use of earthly goods.

Verse 15
Matthew 25:15. πέντε, δύο, ἕν: the number of talents given in each case corresponded to the master’s judgment of the capacity ( δύναμιν) of each man. All were supposed to be trustworthy and more or less capable. Even one talent represented a considerable sum, especially for that period when a denarius was a day’s wage.— καὶ ἀπεδήμησεν, and then he went away. So ends the account of the master’s action.— εὐθέως should be connected with πορευθεὶς, whereby it gains significance as indicating the temper of the servant. He lost no time in setting about plans for trading, with the talents entrusted to him (so Fritzsche, Weiss, Schanz, and Holtz., H. C.).

Verse 16
Matthew 25:16. εἰργάσατο ἐν αὐτοῖς, traded in or with them, used in classics also in this sense but without any preposition before the dative of the material.— ἄλλα πέντε, other five, which speaks to a considerable period in the ordinary course of trade.

Verse 17
Matthew 25:17. ὡσαύτως, in like manner; that absolutely the same proportion between capital and gain should be maintained in the two cases was not likely but possible, and the supposition is convenient for the application.

Verse 18
Matthew 25:18. ὤρυξεν γῆν, dug up the earth, and hid the silver of his master. Not dishonest—the master had not misjudged as to that—but indolent, unenterprising, timid. What he did was often done for safety. The master might have done it himself, but he wanted increase as well as safety. In Lk.’s parable the same type of man buries his pound in a napkin. A talent was too large to be put up that way.

Verse 19
Matthew 25:19. πολὺν χρόνον: the master returns after a long time, an important expression in a parable relating to the Parusia, as implying long delay.— συναίρει λόγον, maketh a reckoning, as in Matthew 18:23.

Verses 19-23
Matthew 25:19-23.

Verse 20
Matthew 25:20. he first servant gives his report: bringing five and five, he presents them to his master, and says: ἴδε, as if inviting him to satisfy himself by counting.

Verse 21
Matthew 25:21. εὖ, well done! excellent! = εὖγε in classics, which is the approved reading in Luke 19:17. Meyer takes it as an adverb, qualifying πιστός, but standing in so emphatic a position at the head of the sentence and so far from the word it is supposed to qualify it inevitably has the force of an interjection— ἀγαθὲ καὶ πιστέ, devoted and faithful: two prime virtues in the circumstances. On the sense of ἀγαθός, vide Matthew 20:15.— ἐπὶ π. σε καταστήσω, I will set thee over many things. The master means to make extensive use of the talents and energy of one who had shown himself so enthusiastic and trustworthy in a limited sphere.— εἴσελθε ε. τ. χαρὰν τ. κ. σ. This clause seems to be epexegetical of the previous one, or to express the same idea under a different form. χαρά has often been taken as referring to a feast given on the occasion of the master’s return (so De Wette, Trench, etc.). Others (Reuss, Meyer, Weiss, Speaker’s Com.) take it more generally as denoting the master’s state of joy. Thus viewed, the word takes us into the spiritual sphere, the joy of the Lord having nothing in common with the affairs of the bank (Reuss, Hist. Ev.). Weiss thinks this second description of the reward proceeds from the evangelist interpreting the parable allegorically of Messiah’s return. But we escape this inference if we take the phrase “the joy of thy lord” as = the joy of lordship (herilis gaudii, Grotius, and Elsner after him). The faithful slave is to be rewarded by admission to fellowship in possession, partnership. Cf. μέτοχοι τοῦ χριστοῦ in Hebrews 3:14 = sharers (“fellows”) with Christ, not merely “partakers of Christ”.

Verse 23
Matthew 25:23. raise and recompense awarded to the second servant in identical terms: reward the same in recognition of equal devotion and fidelity with unequal ability a just law of the Kingdom of God, the second law bearing on “Work and Wages” there. For the first, vide on Matthew 20:1-16. Euthymius remarks ἴση ἡ τιμὴ διότι καὶ ἴση ἡ σπουδή.

Verse 24
Matthew 25:24. εἰληφώς, the perfect participle, instead of λαβὼν in Matthew 25:20, because the one fact as to him is that he is the man who has received a talent of which he has made no use. (So Weiss in Meyer.)— ἔγνων σε ὅτι, for ἔγνων ὅτι συ, by attraction.— σκληρὸς, “hard”: grasping, ungenerous, taking all to himself, offering no inducements to his servants, as explained in the proverbial expressions following: θερίζων, etc., reaping where you do not sow, and gathering where ( ὅθεν instead of ὅπου, a word signifying de loco, instead of a word signifying in loco; vide Kypke for other examples) you did not scatter with the fan = appropriating everything produced on his land by the labour of his servants, without giving them any share—no inducement to work for such a curmudgeon of a master: all toil, no pay. Compare this with the real character as revealed in: “Enter thou into the joy of lordship”.

Verses 24-30
Matthew 25:24-30.

Verse 25
Matthew 25:25. φοβηθεὶς, etc., fearing: loss of the talent by trade; he thought the one thing to make sure of in the case of such a master, was that what he had got might be safe.— ἐν τῇ γῇ: the primitive bank of security. Vide Matthew 13:44.— ἴδε ἔχεις τὸ σόν, see you have what belongs to you; no idea that the master was entitled not only to the talent, but to what it might earn.

Verse 26
Matthew 25:26 πονηρὲ (vide on Matthew 6:23), wicked” is too general a meaning: mean-spirited or grudging would suit the connection better.— πονηρὸς is the fitting reply to σκληρὸς, and the opposite of ἀγαθὸς. You call me hard, I call you a churl: with no heart for your work, unlike your fellow-servant who put his whole heart into his work.— ὀκνηρέ, slothful; a poor creature altogether: suspicious, timid, heartless, spiritless, idle.— ᾔδεις, etc.: a question, neither making an admission nor expressing surprise or anger, but leading up to a charge of inconsistency = If that was your idea of me, why then, etc.

Verse 27
Matthew 25:27. ἔδει, etc., you ought in that case to have cast my silver to the money-changers, or bankers. That could have been done without trouble or risk, and with profit to the master.— ἐγὼ, apparently intended to be emphatic, suggesting a distribution of offices between servant and master = yours to put it into the bank, mine to take it out. So Field (Otium Nor.), who, following a hint of Chrys., translates: “And I should have gone ( ἐλθὼν) to the bank and received back mine own (or demanded it) with interest”.— σὺν τόκῳ, literally, with offspring: a figurative name for interest on money.

Verse 28
Matthew 25:28. ἄρατε, etc., take the one talent from the man who made no use of it; and give it to the man who will make most use of it.

Verse 29
Matthew 25:29. eneral principle on which the direction rests pointing to a law of life, hard but inexorable.

Verse 30
Matthew 25:30. ἀχρεῖον, useless. Palairet renders injuriosum; Kypke, improbum. Being useless, he was both injurious and unjust. The useless man does wrong all round, and there is no place for him either in this world or in the Kingdom of God. His place is in the outer darkness.

Difference of opinion prevails as to whether this parable refers to the use of material goods for the Kingdom of God, or to the use of spiritual gifts. It is not, perhaps, possible to decide in ignorance of the historical occasion of the parable, nor is it necessary, as the same law applies.

Verse 31
Matthew 25:31. ὅταν δὲ, the description following recalls Matthew 24:30, to which the ὅταν seems to refer.

Verses 31-46
Matthew 25:31-46. The Judgment programme.—Much diversity of opinion has prevailed in reference to this remarkable passage; as to the subjects of the judgment, and the authenticity of this judgment programme as a professed logion of Jesus. Are the judged all mankind, Christian and non-Christian, or Christians only, or non-Christian peoples, including unbelieving Jews, or the Jewish people excluded? Even as early as Origen it was felt that there was room for doubt on such points. He says (Comm. in Ev. M.): “Utrum segregabuntur gentes omnes ab omnibus qui in omnibus generationibus fuerint, an illae tantum quao in consummatione fuerint derelictae, aut illae tantum quae crediderunt in Deum per Christum, et ipsae utrum omnes, an non omnes, non satis est manifestum. Tamen quibusdam videtur de differentiâ eorum, quae crediderunt haec esse dicta.” Recent opinion inclines to the view that the programme refers to heathen people only, and sets forth the principle on which they shall be judged. As to the authenticity of the logion critics hold widely discrepant views. Some regard it as a composition of the evangelists. So Pfleiderer, e.g., who sees in it simply the literary expression of a genial humane way of regarding the heathen on the part of the evangelist, an unknown Christian author of the second century, who had charity enough to accept Christlike love on the part of the heathen as an equivalent for Christian faith (Urchristenthum, p. 532). Holtzmann, H. C., also sees in it a second-hand composition, based on 4 Esdras 7:33–35, Apoc. Bar. 83:12. Weiss, on the other hand, recognises as basis an authentic logion of Jesus, setting forth love as the test of true discipleship, which has been worked over by the evangelist and altered into a judgment programme for heathendom. Wendt (L. J., p. 186) thinks that the logion in its original form was such a programme. This seems to be the most probable opinion.

Verse 32
Matthew 25:32. πάντα τὰ ἔθνη naturally suggests the heathen peoples as distinct from Jews, though the latter may be included, notwithstanding the fact that in one respect their judgment day had already come (Matthew 24:15-22).— ἀφοριεῖ: first a process of separation as in the interpretation of the parable of the tares (Matthew 13:40).— τά πρόβατα ἀπὸ τῶν ἐρίφων, the sheep from the young goats. Sheep and goats, though feeding together under the care of the same shepherd, seem of their own accord to separate into two companies. Tristram and Furrer bear witness to this.

Verse 33
Matthew 25:33. καὶ στήσει, etc., the bare placing of the parties already judges, the good on the right, the evil on the left; sheep, emblems of the former; goats, of the latter. Why? No profit from goats, much from sheep; from their wool, milk, lambs, says Chrys., Hom. lxxix. Lust and evil odour secure for the goat its unenviable emblematic significance, say others: “id animal et libidinosum et olidum” (Grotius). Lange suggests stubbornness as the sinister quality. More important is the point made by Weiss that the very fact that a separation is necessary implies that all were one flock, i.e., that the judged in the view of Jesus are all professing Christians, disciples true or false.

Verses 34-40
Matthew 25:34-40. οἱ εὐλογημένοι τοῦ πατρός μου, my Father’s blessed ones, the participle being in effect a substantive.— κληρονομήσατε, etc.: this clause Weiss regards as a proof that the parable originally referred to disciples, as for them only could the kingdom be said to be prepared from the foundation of the world. Wendt, holding the original reference to have been to the heathen, brackets the words from οἱ εὐλογ. to κόσμου as of doubtful authenticity.

Verse 35
Matthew 25:35. ἐπείνασα, ἐδίψησα, ξένος ἤμην: hungry, thirsty, a stranger. The claims created by these situations are universally recognised though often neglected; to respond to them is a duty of “common humanity”.— συνηγάγετέ με, ye received me (into your house) (cf. Judges 19:18,— οὐκ ἔστιν ἀνὴρ συνάγων με εἰς οἰκίαν) Meyer, Weiss, and others, with stricter adherence to the literal meaning of the word, render: ye gathered me into the bosom of your family; Fritzsche: ye admitted me to your table (“simul convivio adhibuistis”).

Verse 36
Matthew 25:36. γυμνὸς, ἠσθένησα, ἐν φυλακῇ: deeper degrees of misery demanding higher degrees of charity; naked = ill clad, relief more costly than in case of hunger or thirsty sick, calling for sympathy prompting to visits of succour or consolation; in prison, a situation at once discreditable and repulsive, demanding the highest measure of love in one who visits the prisoner, the temptation being strong to be ashamed of one viewed as a criminal, and to shrink from his cell, too often dark and loathsome.— ἐπεσκέψασθέ με, this verb is often used in the O. T. and N. T. in the sense of gracious visitation on the part of God (for פָּקַד in Sept(136)) (vide Luke 1:78, and the noun ἐπισκοπή in Luke 19:44).

Verse 37
Matthew 25:37. κύριε: not necessarily spoken by disciples supposed to know or believe in Jesus (Weiss). The title fits the judicial dignity of the person addressed by whomsoever used. In disclaiming the praise accorded, those who call the Judge κύριος virtually deny personal acquaintance with Him.

Verse 40
Matthew 25:40 ἐφʼ ὅσον, n so far as = καθʼ ὅσον (Hebrews 7:20), used of time in Matthew 9:15.— ἑνὶ … ἐλαχίστων, the Judge’s brethren spoken of as a body apart, not subjects, but rather instruments, of judgment. This makes for the non-Christian position of the judged. The brethren are the Christian poor and needy and suffering, in the first place, but ultimately and inferentially any suffering people anywhere. Christian sufferers represent Christ, and human sufferers represent Christians.— τῶν ἐλαχίστων seems to be in apposition with ἀδελφῶν, suggesting the idea that the brethren of the Son of Man are the insignificant of mankind, those likely to be overlooked, despised, neglected (cf. Matthew 10:42, Matthew 18:5).

Verses 41-46
Matthew 25:41-46. κατηραμένοι, cursed, not the cursed ( οἱ wanting), and without τοῦ πατρός μου. God has no cursed ones.— εἰς τὸ πῦρ, etc., the eternal fire is represented as prepared not for the condemned men, but for the devil and his angels. Wendt brackets the clause κατηραμένοι … ἀγγέλοις αὐτοῦ to suggest that as Jesus spoke it the passage ran: go away from me, for I was hungry, etc.

Verse 42-43
Matthew 25:42-43, imply negative all the statements contained in Matthew 25:35-36.

Verse 44
Matthew 25:44 repeats in summary form the reply of the δίκαιοι, utatis mutandis, rapidly enumerating the states of need, and disclaiming, with reference to all, neglect of service, οὐ διηκονήσαμέν σοι; Matthew 25:45 repeats Matthew 25:40 with the omission of τῶν ἀδελφῶν μου and the addition of οὐκ before ἐποιήσατε.

Verse 46
Matthew 25:46. κόλασιν, here and in 1 John 4:18 ( ὁ φόβος κόλασιν ἔχει), from κολάζω = mutilation or pruning, hence suggestive of corrective rather than of vindictive punishment as its tropical meaning. The use of this term in this place is one of the exegetical grounds rested on by those who advocate the “larger hope”. Another is the strict meaning of αἰώνιος: agelong, not everlasting. From the combination results the phrase: agelong, pruning, or discipline, leaving room for the hope of ultimate salvation. But the doctrine of the future states must ultimately rest on deeper considerations than those supplied by verbal interpretation. Weiss (Mt.-Evang.) and Wendt (L. J.) regard Matthew 25:46 as an interpolation by the evangelist.

The doctrine of this passage is that love is the essence of true religion and the ultimate test of character for all men Christian or non-Christian. All who truly love are implicit Christians. For such everywhere the kingdom is prepared. They are its true citizens and God is their Father. In calling those who love the Father’s blessed ones Jesus made an important contribution to the doctrine of the Fatherhood, defining by discriminating use the title “Father”.

26 Chapter 26 

Verse 1
Matthew 26:1. πάντας τ. λόγους τούτους, all these sayings, most naturally taken as referring to the contents of chaps. 24, 25, though a backward glance at the whole of Christ’s teaching is conceivable. Yet in case of such a comprehensive retrospect why refer only to words? Why not to both dicta et facta?

Verse 1-2
Matthew 26:1-2 contain a prediction by Jesus two days before Passover of His approaching death; Matthew 26:3-5 a notice of a consultation by the authorities as to how they might compass His death. n the parallels the former item appears as a mere date for the latter, the prediction being eliminated.

Verses 1-5
Matthew 26:1-5. Introductory (Mark 14:1-2, Luke 22:1-2).

Verse 2
Matthew 26:2. τὸ πάσχα, used both of festival, as here, and of victim, as in Matthew 26:17. The Passover began on the 14th of Nisan; it is referred to here for the first time in our Gospel.— παραδίδοται, present, either used to describe vividly a future event (Burton, M. T., § 15) or to associate it with the feast day as a fixture ( γίνεται), “calendar day and divine decree of death fixed beyond recall” (Holtz., H. C.), or to imply that the betrayal process is already begun in the thought of the false-hearted disciple.

Verse 3
Matthew 26:3. τότε, two days before Passover.— συνήχθησαν points to a meeting of the Sanhedrim.— εἰς τὴν αὐλὴν denotes the meeting place, either the palace of the high priest in accordance with the use of αὐλή in later Greek (Weiss), or the court around which the palatial buildings were ranged (Meyer) = atrium in Vulgate, followed by Calvin. In the latter case the meeting would be informal. In any case it was at the high priest’s quarters they met: whereupon Chrys. remarks: “See the inexpressible corruption of Jewish affairs. Having lawless proceedings on hand they come to the high priest seeking authority where they should encounter hindrance” (Hom. lxxix.).— καϊάφα, Caiaphas, surname, Joseph his name, seventeen years high priest (vide Joseph. Ant., 18, 2, 2; 4, 3).

Verse 4
Matthew 26:4. ἵνα with subjunctive after a verb of effort or plan; in classic Greek oftener ὅπως with future indicative (Burton, § 205).— δόλῳ by, craft, a method characteristic of clerics; indigna consultatio (Bengel); cowardly and merciless.

Verse 5
Matthew 26:5. ἔλεγον δὲ: δὲ points back to Matthew 26:1, which fixes the passion in Passover time, while the Sanhedrists thought it prudent to keep off the holy season for reason given.— μὴ, etc., to avoid uproar apt to happen at Passover time, Josephus teste (B. J., i., 4, 3).

Verse 6
Matthew 26:6. τοῦ δὲ ἰησοῦ, etc.: indicates the scene, in Bethany, and in the house of Simon known as the leper (the one spoken of in Matthew 8:2?). The host of Luke 7:36 ff. was a Simon. On the other hand, the host of John 12:1 f., or at least a prominent guest, was Lazarus, brother of Martha and Mary. This and other points of resemblance and difference raise the question: do all the four evangelists tell the same story in different ways? On this question endless diversity of opinion has prevailed. The probability is that there were two anointings, the one reported with variations by Mt., Mk., and John, the other by Lk.; and that the two got somewhat mixed in the tradition, so that the precise details of each cannot now be ascertained. Happily the ethical or religious import of the two beautiful stories is clear.

Verses 6-13
Matthew 26:6-13. Anointing in Bethany (Mark 14:3-9, cf. John 12:1-11). Six days before Passover in John; no time fixed in Mt. and Mk. Certainly within Passion week. The thing chiefly to be noted is the setting of this pathetic scene, between priestly plotting and false discipleship. “Hatred and baseness on either hand and true love in the midst” (Training of the Twelve).

Verse 7
Matthew 26:7. ἀλάβαστρον, an “alabaster” (vase), the term, originally denoting the material, being transferred to the vessel made of it, like our word “glass” (Speaker’s Com.), in common use for preserving ointments (Pliny, N.H., iii., 3). An alabaster of nard ( μύρου) was a present for a king. Among five precious articles sent by Cambyses to the King of Ethiopia was included a μύρου ἀλάβ. (Herod., iii., 20). On this ointment and its source vide Tristram, Natural History of the Bible, p. 484 (quoted in notes on Mk.).— βαρυτίμου (here only in N. T.), of great price; this noted to explain the sequel.— κεφαλῆς: she broke the vase and poured the contents on the head of Jesus, feet in John; both possible; must be combined, say the Harmonists.

Verse 8
Matthew 26:8. ἠγανάκτησαν, as in Matthew 20:24. The disciple-circle experienced various annoyances from first to last: Syrophenician woman, mothers and children, ambition of James and John, Mary of Bethany. The last the most singular of all. Probably all the disciples disapproved more or less. It was a woman’s act, and they were men. She was a poet and they were somewhat prosaic.— ἀπώλεια, waste, a precious thing thrown away. To how many things the term might be applied on similar grounds! The lives of the martyrs, e.g., cui bono? That is the question; not so easily answered as vulgar utilitarians think. Beside this criticism of Mary place Peter’s revolt against the death of Jesus (Matthew 16:22).

Verse 9
Matthew 26:9. δοθῆναι, etc., to be given (the proceeds, subject easily understood) to the poor. How much better a use than to waste it in the expression of a sentiment!

Verse 10
Matthew 26:10. γνοὺς, perceiving though not hearing. We have many mean thoughts we would be ashamed to speak plainly out.— τί κόπους παρέχετε, etc., why trouble ye the woman? a phrase not frequent in classic authors, though similar ones occur, and even this occasionally (vide Kypke); found not only here but in Luke 11:7; Luke 18:5, Galatians 6:17, the last place worthy to be associated with this; St. Paul and the heroine of Bethany kindred spirits, liable to “troubles” from the same sort of people and for similar reasons.— καλὸν, noble, heroic: a deed done under inspiration of uncalculating love.

Verse 11
Matthew 26:11 suggests a distinction between general ethical categories and duties arising out of special circumstances. ommon men recognise the former. It takes a genius or a passionate lover to see and swiftly do the latter. Mary saw and did the rare thing, and so achieved an ἔργον καλὸν.— ἐμὲ δὲ οὐ π., “a melancholy litotes” (Meyer).

Verse 12
Matthew 26:12. πρὸς τὸ ἐνταφ., to prepare for burial by embalming; so near is my death, though ye thought not of it: effect of the woman’s act, not her conscious purpose. The Syriac version introduces a quasi. She meant nothing but to show her love, quickened possibly by instinctive foreboding of ill. But an act done in that spirit was the best embalming of Christ’s body, or rather of His act in dying, for the two acts were kindred. Hence naturally the solemn declaration following, an essential part of the story, of indubitable authenticity.

Verse 13
Matthew 26:13. τὸ εὐ. τοῦτο, this gospel, the gospel of my death of love.— ἐν ὅλῳ τῷ κόσμῳ: after ὅπου ἐὰν might seem superfluous; not so, however: it serves to indicate the range of the “wheresoever”: wide as the world, universality predicted for Christianity, and also for the heroine of the anointing. Chrysostom, illustrating Christ’s words, remarks: Even those dwelling in the British Isles ( βρεττανικὰς νήσους) speak of the deed done in a house in Judaea by a harlot (Hom. lxxx.: Chrys. identifies the anointing here with that in Luke 7).

Verse 14
Matthew 26:14. τότε, then; the roots of the betrayal go much further back than the Bethany scene—vide on Matthew 17:22-23—but that scene would help to precipitate the fatal step. Death at last at hand, according to the Master’s words. Then a base nature would feel uncomfortable in so unworldly company, and would be glad to escape to a more congenial atmosphere. Judas could not breathe freely amid the odours of the ointment and all it emblemed.— εἷς τ. δ., one of the Twelve (l).

Verses 14-16
Matthew 26:14-16. Judas offers to betray Jesus (Mark 14:10-11, Luke 22:3-6).

Verse 15
Matthew 26:15. τί θέλετε, etc., what are ye willing to give me? Mary and Judas extreme opposites: she freely spending in love, he willing to sell his Master for money. What contrasts in the world and in the same small circle! The mercenary spirit of Judas is not so apparent in Mk. and Lk.— κἀγὼ, etc.: καὶ introducing a co-ordinate clause, instead of a subordinate clause, introduced by ὥστε or ἵνα; a colloquialism or a Hebraism: the traitor mean in style as in spirit.— ἔστησαν, they placed (in the balance) = weighed out. Many interpret: they agreed = συνεφώνησαν. So Theophy.: “Not as many think, instead of ἐζυγοστάτησαν”. This corresponds with Mk. and Lk., and the likelihood is that the money would not be paid till the work was done (Fritzsche). But Mt. has the prophecies ever in view, and uses here a prophetic word (Zechariah 11:12, ἔστησαν τὸν μισθόν μου τρι. ἀργ., Sept(137)), indifferent as to the time when payment was made. Coined money was in use, but the shekels may have been weighed out in antique fashion by men careful to do an iniquitous thing in the most orthodox way. Or there may have been no weighing in the case, but only the use of an ancient form of speech after the practice had become obsolete (Field, Ot. Nor.). The amount = about three or four pounds sterling, a small sum for such a service; too small thinks Meyer, who suggests that the real amount was not known, and that the sum was fixed in the tradition to suit prophecy.

Verse 16
Matthew 26:16. εὐκαιρίαν, a good occasion, the verb, εὐκαιρέω (Mark 6:31), belongs to late Greek (Lobeck, Phryn., p. 125).

Verse 17
Matthew 26:17. τῇ δὲ πρώτῃ τ. ἀ. The sacred season which began on the 14th Nisan and lasted for seven days, was two feasts rolled into one, the Feast of the Passover and the Feast of Unleavened Bread, and it was called by either name indifferently.— ποῦ, where? A much more perplexing question is: when? Was it on the evening of the 13th (beginning of 14th), as the Fourth Gospel seems to say, or on the evening of the following day, as the synoptical accounts seem to imply, that Jesus kept the Paschal Feast? This is one of many harmonistic problems arising out of the Gospel narratives from this point onwards, on which an immense amount of learned labour has been spent. The discussions are irksome, and their results uncertain; and they are apt to take the attention off far more important matters: the essentials of the moving tale, common to all the evangelists. We must be content to remain in doubt as to many points.— θέλεις ἑτοιμάσωμεν, the deliberative subjunctive, without ἵνα after θέλεις.

Verses 17-19
Matthew 26:17-19. Arrangements for Paschal Feast (Mark 14:12-16, Luke 22:7-13).

Verse 18
Matthew 26:18. ὑπάγετε, go ye into the city, i.e., Jerusalem.— πρὸς τὸν δεῖνα, to such a one, evidently no sufficient direction. Mk. and Lk. are more explicit. Mt. here, as often, abbreviates. Doubtless a previous understanding had been come to between Jesus and an unknown friend in Jerusalem. Euthy. suggests that a roundabout direction was given to keep Judas in ignorance as to the rendezvous.— ὁ καιρός μου., my time (of death). Some (Grotius, Speaker’s Com., Carr, Camb. N.T.) find in the words a reason for anticipating the time of the Paschal Feast, and so one of the indications, even in the Synoptics, that John’s date of the Passion is the true one.— ποιῶ τ. π., I make or keep (present, not future), a usual expression in such a connection. Examples in Raphel.— μετὰ τ. μ.: making thirteen with the Master, a suitable number (justa φρατρία, Grotius), between the prescribed limits of ten and twenty. The lamb had to be entirely consumed (Exodus 12:4; Exodus 12:43). Did Jesus and the Twelve eat the Paschal lamb?

Verse 20-21
Matthew 26:20-21. ὀψίας δὲ γ. It is evening, and the company are at supper, and during the meal ( ἐσθιόντων αὐ., Matthew 26:21) Jesus made a startling announcement. At what stage is not indicated. Elsner suggests a late stage: “Cumfere comedissent; vergente ad finem coenâ,” because an early announcement would have killed appetite.

Verses 20-25
Matthew 26:20-25. The presence of a traitor announced (Mark 14:18-21, Luke 22:21-23).

Verse 21
Matthew 26:21. παραδώσει με, shall betray me. General announcement, without any clue to the individual, as in Mk. Matthew 26:18.

Verse 22
Matthew 26:22. λυπούμενοι seems a weak word, and the addition of the evangelist’s pet word σφόδρα does not make it strong. None of the accounts realistically express the effect which must have been produced.— ἤρξαντο helps to bring out the situation: they began to inquire after some moments of mute astonishment.— μήτι ἐγώ, etc., can it be I? expecting or hoping for a negative answer; yet not too sure: probably many of them were conscious of fear; even Peter might be, quite compatibly with his boldness a little later.

Verse 23
Matthew 26:23. ὁ ἐμβάψας, he who dipped, dips, or shall have dipped. The aorist participle decides nothing as to time, but merely points to a single act, as distinct from a process (cf. the present in Mk.). The expression in Mt. does not necessarily identify the man unless we render: who has just dipped, and conceive of Jesus as dipping immediately after. (So Weiss.) In favour of this view it may be said that there was no sense in referring to a single act of dipping, when there would be many in the course of the meal, unless the circumstances were such as to make it indicate the individual disciple. The mere dipping in the same dish would not identify the traitor, because there would be several, three or four, doing the same thing, the company being divided into perhaps three groups, each having a separate dish.— τὴν χεῖρα. The ancients used their hands, not knives and forks. So still in the East.— τρυβλίῳ. Hesychius gives for this word ὀξοβάφιον = acetabulum, a vessel for vinegar. Hence Elsner thinks the reference is to a vessel full of bitter herbs steeped in vinegar, a dish partaken of at the beginning of the meal. More probably the words point to a dish containing a mixture of fruit—dates, figs, etc.—vinegar and spices, in which bread was dipped, the colour of bricks or mud, to remind them of the Egyptian bondage (vide Buxtorf, Lex. Talm., p. 831). The custom of dipping here referred to is illustrated by the following from Furrer (Wanderungen, p. 133): “Before us stood two plates, one with strongly spiced macaroni, the other with a dish of fine cut leeks and onions. Spoons there were none. There were four of us who dipped into the same dish.”

Verse 24
Matthew 26:24. ὑπάγει, goeth, a euphemism for death. Cf. John 13:33.— καλὸν ἦν without the ἄν, not unusual in conditional sentences of this sort: supposition contrary to fact (vide Burton, M. T., §§ 248–9).

Verse 26
Matthew 26:26. ἐσθ. δὲ αὐτῶν: same phrase as in Matthew 26:21, with δὲ added to introduce another memorable incident of the paschal supper. No details are given regarding that meal, so that we do not know how far our Lord followed the usual routine, for which consult Lightfoot, Hor. Heb., or Smith’s Dictionary, article Passover. Neither can we with certainty fix the place of the Holy Supper in the paschal meal, or in relation to the announcement of the traitor. The evangelists did not concern themselves about such subordinate matters.— λαβὼν, etc., having taken a cake of bread and given thanks He broke it. The benediction may have been an old form put to a new use, or original.— εὐλογήσας has not ἄρτον for its object, which would in that case have been placed after it.— δοὺς, etc., giving to the disciples; the cake broken into as many morsels, either in the act of giving or before the distribution began.— λάβετε φάγετε, take, eat.— λάβετε only in Mk. (W. and H(138)).— φάγετε probably an interpretative addition, true but unnecessary, by our evangelist.— τοῦτό ἐστιν τὸ σῶμά μου, this is my body. The ἐστι is the copula of symbolic significance. Jesus at this sacred moment uses a beautifully simple, pathetic, and poetic symbol of His death. But this symbol has had the fate of all religious symbolism, which is to run into fetish worship; in view of which the question is raising itself in some thoughtful minds whether discontinuance, at least for a time, of the use of sacraments would not be a benefit to the religion of the spirit and more in harmony with the mind of Christ than their obligatory observance.

Verses 26-29
Matthew 26:26-29. The Lord’s Supper (Mark 14:22-25; Luke 22:19-20).

Verse 27
Matthew 26:27. ποτήριον, a cup, the article being omitted in best MSS. It is idle, and in spirit Rabbinical, to inquire which of the four cups drunk at the paschal feast. The evangelist had no interest in such a question.— εὐχαριστήσας: a different word from that used in reference to the bread, but similar in import = having given thanks to God. Observe, Jesus was in the mood, and able, at that hour, to thank and praise, confident that good would come out of evil. In Gethsemane He was able only to submit.— λέγων, etc.: Mk.’s statement that all drank of the cup, Mt. turns into a direction by Jesus to do so, liturgical practice influencing the report here as in φάγετε. Jesus would use the fewest words possible at such an hour.

Verse 28
Matthew 26:28. τὸ αἷμά μου: the very colour of the wine suggestive; hence called αἷμα σταφυλῆς in Deuteronomy 32:14; my blood, pointing to the passion, like the breaking of the bread.— τῆς διαθήκης (for the two gen. μου τ. δ. dependent on αἷμα, vide Winer, 30, 3, 3), the blood of me, of the covenant. The introduction of the idea appropriate to the circumstances: dying men make wills ( διατίθενται οἱ ἀποθνήσκοντες, Euthy.). The epithet καινῆς in T. R. is superfluous, because involved in the idea. The covenant of course is new. It is Jeremiah’s new covenant come at last. The blood of the covenant suggests an analogy between it and the covenant with Israel ratified by sacrifice (Exodus 24:8).— τὸ περὶ πολλῶν ἐκχυνόμενον: the shedding for many suggests sacrificial analogies; the present participle vividly conceives that which is about to happen as now happening; περὶ πολλῶν is an echo of ἀντὶ πολλῶν in Matthew 20:28.— εἰς ἄφεσιν ἁμαρτιῶν: not in Mk., and may be a comment on Christ’s words, supplied by Mt.; but it is a true comment. For what else could the blood be shed according to Levitical analogies and even Jeremiah’s new covenant, which includes among its blessings the complete forgiveness of sin?

Verse 29
Matthew 26:29 contains an express statement of the fact implied in the preceding actions, iz., that death is near. It is the last time I shall drink paschal ( τούτου τ. γ., etc.) wine with you. I am to die at this passover. The second half of the sentence is not to be taken prosaically. It is the thought of meeting again, brought in to brighten the gloom of the leave-taking (“so tritt zu dem Lebewohl ein Gedanke an das Wiedersehen,” Holtz., H.C.). To disentangle figure from fact in this poetic utterance about the new wine is impossible. Hence such comments as those of Bengal and Meyer, to the effect that καινὸν points to a new kind of wine (“novitatem dicit plane singularem,” Beng.), serve no purpose. They turn poetry into prose, and pathos into bathos.

The remarkable transaction narrated in Matthew 26:26-29 was an acted parable proclaiming at once the fact and the epoch-making significance of the approaching passion. It sets in a striking light the personality of a Jesus; His originality, His tenderness, His mastery of the situation, His consciousness of being through His life and His death the inaugurator of a new era.—Was Judas present? Who can tell? Lk.’s narrative seems to imply that he was. Mt. and Mk. give no sign. They cannot have regarded his absence as of vital importance.

Verse 30
Matthew 26:30. ὑμνήσαντες. With this participle, referring to the last act within the supper chamber—the singing of the paschal hymn (the Hallel, part 2, Psalms 115-118, or possibly a new song, Grotius)—we pass without, and after talk between Jesus and the disciples, arising out of the situation, arrive at the scene of another sacred memory of the passion eve. If, as is said (Lightfoot, Hor. Heb.), it was required of Jews that they should spend passover night in Jerusalem, the spirit of Jesus led Him elsewhere—towards the Mount of Olives, to the garden of the agony.

Verses 30-46
Matthew 26:30-46. Gethsemane (Mark 14:26-42, Luke 22:39-46).

Verse 31
Matthew 26:31. τότε, then, on the way through the valley between the city and Olivet, the valley of Jehoshaphat (Kedron), suggestive of prophetic memories (Joel 3, Zechariah 13, 14), leading up, as well as the present situation, to the topic.— πάντες, all; one false-hearted, all without exception weak.— ἐν ἐμοὶ, in what is to befal me.— ἐν τῇ ν. τ. So near is the crisis, a matter of hours. The shadow of Gethsemane is beginning to fall on Christ’s own spirit, and He knows how it must fare with men unprepared for what is coming.— γέγραπται γάρ: in Zechariah 13:7, freely reproduced from the Hebrew.

Verse 32
Matthew 26:32 predicts a brighter future to alleviate the gloom. he shepherd will yet again go before His flock ( προάξω, pastoris more, Grotius), leading them.— εἰς τ. γαλιλαίαν, the place of reunion. This verse is wanting in the Fayam Fragment, which Harnack regards as a sign of its great antiquity. Resch, Agrapha, p. 495.

Verse 33
Matthew 26:33. εἰ πάντες σκανδαλισθήσονται, if, or although, all shall be offended; the future implies great probability of the case sussposed; Peter is willing to concede the likelihood of the assertion in reference to all the rest.— ἐγὼ οὐδέποτε, I, never, vehemently spoken and truly, so far as he knows himself; sincere in feeling, but weaker than he is aware of.

Verse 34
Matthew 26:34. ἐν. τ. τ. ν., repetition of statement in Matthew 26:31, with added emphasis ( ἀμὴν, etc.), and = never? This night I tell you.— πρὶν ἀλέκτορα φωνῆσαι: more exact specification of the time to make the statement more impressive = before the dawn.— ἀλέκτωρ, poetic form for ἀλεκτρυών. This fowl not mentioned in O. T.; probably introduced into Palestine after the exile, possibly from Babylon (Benzinger, pp. 38, 94). Not allowed to be kept in Jerusalem according to Lightfoot, but this is contradicted by others (Schöttgen, Wünsche). In any case the prohibition would not apply to the Romans. Though no hens had been in Jerusalem, Jesus might have spoken the words to mark the time of night.— τρὶς, thrice, suggestive of denial in aggravated form; on which, not on the precise number of times, as an instance of miraculous prediction, stress should be laid.

Verse 35
Matthew 26:35 : intensified protestation of fidelity— καὶ before ἐάν ( κἂν) intensive, ntroducing an extreme case, death for the Master.— οὐ μή, making the predictive future emphatically negative = I certainly will not.— ὁμοίως, similarly, weaker than Mk.’s ὡσαύτως. Very improbable, thinks De Wette. But the disciples were placed in a delicate position by Peter’s protestations, and would have to say something, however faint-heartedly.

Verse 36
Matthew 26:36. χωρίον, a place in the sense of a property or farm = villa in Vulgate, ager, Hilary, Grundstück, Weizsäcker’s translation.— γεθσημανῆ, probably = גַּת שֶׁסֶן, an oil press. Descriptions of the place now identified with it in Robinson’s Researches, Furrer’s Wanderungen, and Stanley’s Sinai and Palestine.— καθίσατε αὐτοῦ: Jesus arranges that a good distance shall be between Himself and the body of the disciples when He enters the valley of the shadow of death. He expects no help from them.— ἐκεῖ, there! pointing to the place visible in the moonlight.

Verses 36-46
Matthew 26:36-46. The agony (so called from the word ἀγωνία in Luke 22:44, a ἅπαξ λεγ.).

Verse 37
Matthew 26:37. παραλαβὼν: He takes the same three as at the transfiguration along with Him that they may be near enough to prevent a feeling of utter isolation.— ἤρξατο, He began. This beginning refers to the appearance of distress; the inward beginning came earlier. He did His feeling till He had reduced His following to three; then allowed them to appear to those who, He hoped, could bear the revelation and give Him a little sympathy.— ἀδημονεῖν, of unvertain derivation. Euthy. gives as its equivalent βαρυθυμεῖν, to be dejected or heavy hearted.

Verse 38
Matthew 26:38. τοτὲ λέγει αὐτ.: He confides to the three His state of mind without reserve, as if He wished it to be known. Cf. the use made in the epistle to the Hebrews of this frank manifestation of weakness as showing that Christ could not have usurped the priestly office, but rather simply submitted to be made a priest (chap. Matthew 5:7-8).— περίλυπος, overwhelmed with distress, “über and über traurig” (Weiss).— ἕως θανάτου, mortally = death by anticipation, showing that it was the Passion with all its horrors vividly realised that was causing the distress. Hilary, true to his docetic tendency represents Christ as distressed on account of the three, fearing they might altogether lose their faith in God.— ὧδε: the three stationed nearer the scene of agony to keep watch there.

Verse 39
Matthew 26:39. μικρὸν, a little space, presumably near enough for them to hear (cf. Luke 22:41).— ἐπὶ πρόσωπον, on His face, not on kness, summa demissio (Beng.).— πάτερ, Father! Weiss in Markus-Evang. seems to think that the one word Abba was all the three heard, the rest of the prayer being an expansion and interpretation by the evangelist. But if they heard one word they could hear more. The prayer uttered in such a state of distress would be a loud outburst (cf. μετὰ κραυγῆς ἰσχυρᾶς, Hebrews 5:7), at once, therefore before the disciples had time to fall asleep or even get drowsy.— τὸ ποτήριον τ., this cup (of death).— πλὴν, etc., howbeit not as I wish, but as Thou, expressively elliptical; no doubt spoken in a calmer tone, the subdued accent suggestive of a change of mood even if the very words did not distinctly reach the ear of the three. Grotius, from theological solicitudes, takes θέλω = θέλοιμι, “vellem” (“more Hebraeorum, qui neque potentialem neque optativum modum habent”).

Verse 40
Matthew 26:40. ἔρχεται: not necessarily immediately after uttering the foregoing prayer. Jesus may have lain on the ground for a considerable time silent.— τῷ πέτρῳ: all three were asleep, but the reproach was most fitly addressed to Peter, the would-be valiant and loyal disciple.— οὕτως: Euthy. puts a mark of interrogation after this word, whereby we get this sense: So? Is this what it has come to? You were not able to watch with me one hour! A spirited rendering in consonance with Mark’s version.

Verse 42
Matthew 26:42. λέγων, saying; whereupon follow the words. Mark simply states that Jesus prayed to the same effect.— οὐ δύναται: οὐ not μὴ. He knows that it is not possible, yet the voice of nature says strongly: would that it were!

Verses 42-46
Matthew 26:42-46. Further progress of the agony.—That Jesus had not yet reached final victory is apparent from His complaint against the disciples. He came craving, needing a sympathy He had not got. When the moment of triumph comes He will be independent of them.

Verse 43
Matthew 26:43. καθεύδοντας: again! surprising, one would say incredible on first thoughts, but not on second. It was late and they were sad, and sadness is soporific.

Verse 44
Matthew 26:44. esus leaves them sleeping and goes away again for the final struggle, praying as before.

Verse 45
Matthew 26:45. καθεύδετε λ. κ. ἀναπαύεσθε, sleep now and rest; not ironical or reproachful, nor yet seriously meant, but concessive = ye may sleep and rest indefinitely so far as I am concerned; I need no longer your watchful interest. The Master’s time of weakness is past; He is prepared to face the worst.— ἡ ὥρα: He expects the worst to begin forthwith: the cup, which He prayed might pass, to be put immediately into His hands.— παραδίδοται, betrayal the first step, on the point of being taken.— ἁμαρτωλῶν, the Sanhedrists, with whom Judas has been bargaining.— ἐγείρ. ἄγωμ.: sudden change of mood, on signs of a hostile approach: arise, let us go; spoken as if by a general to his army.— ὁ παραδιδούς, the traitor is seen to be coming. It is noticeable that throughout the narrative, in speaking of the action of Judas the verb παραδίδωμι is used instead of προδίδωμι: the former expresses the idea of delivering to death, the latter of delivering into the hands of those who sought His life (Euthy. on Matthew 26:21).

The scene in the garden is intrinsically probable and without doubt historical. The temptation was to suppress rather than to invent in regard both to the behaviour of Jesus and to that of His disciples. It is not the creation of theology, though theology has made its own use of it. It is recorded simply because it was known to have happened.

Verses 47-56
Matthew 26:47-56. The apprehension (Mark 14:43-52, Luke 22:47-53).— εἷς τ. δώδεκα, as in Matthew 26:14, repeated not for information, but as the literary reflection of the chronic horror of the apostolic church that such a thing should be possible. That it was not only possible but a fact is one of the almost undisputed certainties of the passion history. Even Brandt, who treats that history very sceptically, accepts it as fact (Die Evangelische Geschichte, p. 18).— μετʼ αὐτοῦ, etc.: the description of the company to whom Judas acted as guide is vague; ὄχ. πολ. is elastic, and might mean scores, hundreds, thousands, according to the standard of comparison.— ὄχλος does not suggest soldiery as its constituents, neither does the description of the arms borne—swords and staves. Lk. (Luke 22:52, στρατηγοὺς τ. ἱεροῦ) seems to have in his mind the temple police, consisting of priests and Levites with assistants, and this view appears intrinsically probable, though Brandt (E. G., p. 4) scouts it. The Jewish authorities would make arrangements to ensure their purpose; the temple police was at their command, and they would send a sufficiently large number to overpower the followers of their victim, however desperate their resistance.

Verse 48
Matthew 26:48. αὐτός ἐστιν, He and no other is the man.

Verse 49
Matthew 26:49. κατεφίλησεν, kissed Him heartily. In late Greek there was a tendency to use compounds with the force of the simple verb, and this has been supposed, to be a case in point (De Wette). But coming after φιλήσω, Matthew 26:48, the compound verb is plainly used with intention. It occurs again in Luke 7:38; Luke 7:45; Luke 15:20, obviously with intensive force. What a tremendous contrast between the woman in Simon’s house (Luke 7) and Judas! Both kissed Jesus fervently: with strong emotion; yet the one could have died for Him, the other betrays Him to death. Did Jesus remember the woman at that moment?

Verse 50
Matthew 26:50. ἑταῖρε: so might a master salute a disciple, and disciple or companion is, I think, the sense of the word here (so Elsner, Palairet, Wolf, Schanz, Carr, Camb. N. T.). It answers to ῥαββί in the salute of Judas.— ἐφʼ ὃ πάρει, usually taken as a question: “ad quid venisti?” Vulg(140) Wherefore art thou come? A. V(141) “Wozu bist du da?” Weizsäcker. Against this is the grammatical objection that instead of ὃ should have been τὶ. Winer, § 24, 4, maintains that ὃς might be used instead of τίς in a direct question in late Greek. To get over the difficulty various suggestions have been made: Fritzsche renders: friend, for what work you are come! taking ὃ = οἷον. Others treat the sentence as elliptical, and supply words before or after: e.g., say for what you are come (Morison), or what you have come for, that do, R. V(142), Meyer, Weiss. The last is least satisfactory, for Judas had already done it, as Jesus instinctively knew. Fritzsche’s suggestion is ingenious, and puts a worthy thought into Christ’s mouth. Perhaps the best solution is to take the words as a question in effect, though not in form. Disciple, for which, or as which you are present? Comrade, and as a comrade here? So Judas pretended, and by the laconic phrase Jesus at once states and exposes the pretence, possibly pointing to the crowd behind in proof of the contrary. So in effect Beng.: “hoccine illud est cujus causa ades?”; also Schanz. The point is that the Master gives the false disciple to understand that He does not believe in his paraded affection.

Verses 51-54
Matthew 26:51-54. Blood drawn.— ἰδού, introducing a second scene connected with the apprehension (cf. Matthew 26:47); the use of a weapon by one of Christ’s disciples. A quite likely occurrence if any of them happened to have weapons in their hands, though we may wonder at that. It might be a large knife used in connection with the Paschal feast. Who used the weapon is not said by the Synop. Did they know? The article before μάχαιραν might suggest that the whole party were armed, each disciple having his sword. The fear that they might be explains the largeness of the band following Judas.

Verse 52
Matthew 26:52. ἀπόστρεψον: Jesus could not encourage the use of arms by His disciples, and the order to sheathe the weapon He was sure to give. The accompanying word, containing a general legal maxim: draw the sword, perish with the sword (the subsequent history of the Jewish people a tragic exemplification of its truth), suitably enforces the order. Weiss thinks that this word recorded here was spoken by Jesus at some other time, if at all, for it appears to be only a free reproduction of Revelation 13:10 (Meyer, ed. Weiss). This and the next two verses are wanting in Mk. and Lk.

Verse 53
Matthew 26:53 gives another reason for not using the sword: if it were God’s will that His Son should be rescued it could be done in a different way. he way suggested is described in military language, the verbs παρακαλεῖν and παριστάναι being both used in classics in connection with military matters, and the word λεγεῶνας suggesting the battalions of the Roman army.— δώδεκα, twelve legions, one for each of the twelve disciples.— πλείω, even more than that vast number, Divine resources boundless. The free play of imagination displayed in this conception of a great army of angels evinces the elasticity of Christ’s spirit and His perfect self-possession at a critical moment.

Verse 54
Matthew 26:54. πῶς οὖν: refers to both forms of aid, that of the sword and that of angels (Grotius, Fritzsche); rescue in any form inconsistent with the predicted destiny of Messiah to be a sufferer.— ὅτι οὕτω, etc., the purport of all prophetic scripture is that thus it should be: apprehension and all that is to follow.

Verse 55-56
Matthew 26:55-56. Jesus complains of the manner of His apprehension.— ἐν ἐκ. τ. ὥρᾳ, connects with ἐκράτησαν αὐτόν in Matthew 26:50. Having said what was necessary to the bellicose disciple, Jesus turns to the party which had come to arrest Him, here called τοῖς ὄχλοις.— ὡς ἐπὶ λῃστὴν, etc.: the words may be taken either as a question or as a statement of fact. In either case Jesus complains that they have arrested Him as if He were a robber or other criminal. A robber as distinct from a thief (vide Trench, Synonyms) is one who uses violence to possess himself of others’ property, and Christ’s complaint is in the first place that they have treated Him as one who meant to offer resistance. But the reference to His past habit in the sequel seems to show that He has another complaint in His mind, viz., that they have regarded Him as one hiding from justice. The allusion is to the invasion of His privacy in the garden, and the implied suggestion that they have put a false construction on His presence there. They think He has been seeking escape from His fate when in fact He has been bracing Himself up for it! To what misconstruction the holiest and noblest actions are liable, and how humiliating to the heroic soul! It was thoroughly characteristic of Jesus that He should feel the humiliation, and that He should at once give expression to the feeling. This against Brandt (p. 6), who thinks this utterance in no respect appropriate to the situation.— καθʼ ἡμέραν, etc.: Jesus asks in effect why they did not apprehend Him while, for several days in succession, He sat in the temple precincts teaching. To this it might be replied that that was easier said than done, in midst of a miscellaneous crowd containing not a few friends of the obnoxious teacher (so Brandt). But what Jesus is concerned to point out is, not the practicability of arrest in the temple, but that His behaviour had been fearless. How could they imagine that a man who spoke His mind so openly could slink away into hiding-places like an evil-doer? Brandt remarks that the complaint is addressed to the wrong persons: to the underlings rather than to the hierarchs. It is addressed to those who actually apprehended Jesus, whoever they were. Who composed that crowd it would not be easy in the dark to know.

Verse 56
Matthew 26:56. τοῦτο δὲ, etc.: a formula of the evangelist, introducing another reference by Jesus to the prophecies in these terms, ἵνα πληρωθῶσιν, etc. Jesus reconciles Himself to the indignity in the manner of His arrest, as to the arrest itself, and all that it involved, by the thought that it was in His “cup” as described by the prophets. The prophetic picture of Messiah’s experience acted as a sedative to His spirit.— τότε, then, when the apprehension had been effected, and meekly submitted to by Jesus.— πάντες, Peter included.— ἔφυγον, fled, to save themselves, since their Master could not be saved. This another bitter drop in the cup: absolute loneliness.

Verses 57-68
Matthew 26:57-68. Before Caiaphas (Mark 14:53-65; Luke 22:54; Luke 22:66-71).— πρὸς καιάφαν, to Caiaphas, who sent them forth, and who expects their return with their victim.— ὄπου, where, i.e., in the palace of Caiaphas.— γρ. καὶ πρ.: scribes and presbyters, priests and presbyters in Matthew 26:3. Mk. names all the three; doubtless true to the fact.— συνήχθησαν, were assembled, waiting for the arrival of the party sent out to arrest Jesus. In Mk. the coming together of the Sanhedrim appears to be synchronous with the arrival of Jesus. This meeting happens when the world is asleep, and when judicial iniquity can be perpetrated quietly.

Verse 58
Matthew 26:58 is the prelude to the story of Peter’s denial, hich is resumed at Matthew 26:69 after the account of the trial. Similarly in Mk. Lk. gives the story without interruption.— μακρόθεν, from afar: Peter followed his Master, having after a while recovered from the general panic; more courageous than the rest, yet not courageous enough; just enough of the hero in him to bring him into the region of temptation.— ἕως τ. αὐ. Cf. Mk., Matthew 26:54.— ἰδεῖν τὸ τέλος, to see the end; a good Greek phrase. Motives: curiosity and honest interest in the fate of his loved Master. Jerome puts these alternatively: “vel amore discipuli vel humana curiositate”.

Verse 59
Matthew 26:59. τ. συν. ὅλον, the whole Sanhedrim, cf. πάντες in Hebrews 3:16, the statement in both cases admitting of a few exceptions.— ψευδομαρτυρίαν, false evidence, of course in the first place from the evangelist’s point of view ( μαρτυρίαν in Mk.), but substantially true to the fact. They wanted evidence for a foregone conclusion; no matter though it was false if it only looked true and hung fairly well together. Jesus was apprehended to be put to death, and the trial was only a blind, a form rendered necessary by the fact that there was a Procurator to be satisfied.

Verses 59-68
Matthew 26:59-68. The trial.

Verse 60
Matthew 26:60. οὐχ εὗρον: they found not false witness that looked plausible and justified capital punishment.— πολλῶν π. ψ.: it was not for want of witnesses of a kind; many offered themselves and made statements, but they did not serve the purpose: either trivial or inconsistent; conceivable in the circumstances: coming forward on the spur of the moment from the crowd in answer to an invitation from prejudiced judges eager for damnatory evidence. Those who responded deserved to be stigmatised as false. None but base, mea n creatures would have borne evidence in such a case.— δύο, only two had anything to say worth serious attention.

Verse 61
Matthew 26:61. οὗτος ἔφη, this person said: then follows a version of a word really spoken by Jesus, of a startling character, concerning destroying and rebuilding the temple. An inaccurate report of so remarkable a saying might easily go abroad, and the version given by the two witnesses seems from Matthew 27:40 to have been current. They might, therefore, have borne wrong evidence without being false in intention.— δύναμαι, in an emphatic position, makes Jesus appear as one boasting of preternatural power, and τὸν ναὸν τοῦ θεοῦ, as irreverently parading His power in connection with a sacred object.— διὰ τ. ἡ., literally through three days = after: for similar use of the preposition, vide Galatians 2:1. The meaning is: after three days I will complete the rebuilding, so that διὰ in effect is = ἐν in John 2:19.

Verse 62
Matthew 26:62. ἀναστὰς ὁ ἀρ.: the high priest rose up not because he felt the evidence just led to be very serious, rather in irritation because the most damaging statements amounted to nothing more serious. A man could not be sentenced to death for a boastful word (Grotius).— οὐδὲν ἀποκρίνῃ … καταμαρτυροῦσιν: either one question as in Vulg(143): “nihil respondes ad ea quae isti adversum te testificantur?” or two as in A. V(144) and R. V(145), so also Weizsäcker: answerest Thou nothing? what do these witness against Thee? It is an attempt of a baffled man to draw Jesus into explanations about the saying which will make it more damaging as evidence against Him. What about this pretentious word of yours; is it true that you said it, and what does it mean?

Verse 63
Matthew 26:63. ἐσιώπα: Jesus seeing the drift of the questions gave the high priest no assistance, but continued silent.— ἐξορκίζω ( ἐξορκόω more common in classics). The high priest now takes a new line, seeing that there is no chance of conviction any other way. He puts Jesus on His oath as to the cardinal question of Messiahship.— εἱ σὺ εἰ ὁ χριστὸς, etc.: not two questions but one, Son of God being exegetical of the title Christ. If He was the one He was the other ipso facto.

Verse 64
Matthew 26:64. σὺ εἶπας: in current phrase = I am. Was Jesus morally bound to answer? Why not continue silent? First, the whole ministry of Jesus had made the question inevitable. Second, the high priest was the proper person to ask it. Third, it was an important opportunity for giving expression to His Messianic self-consciousness. Fourth, silence would, in the cirumstances, have amounted to denial.— πλὴν not = “nevertheless,” but rather = nay more: I have something more startling to tell you. What follows describes the future of the Son of Man in apocalyptic terms, and is meant to suggest the thought: “the time is coming when you and I shall change places; I then the Judge, you the prisoners at the bar”.

Verses 65-68
Matthew 26:65-68. τότε: At last they have, or think they have, Him at their mercy.— διέρρηξεν, etc.: a very imposing act as the expression of true emotion; in reality a theatrical action demanded by custom and performed in accordance with rule: length and locality of rent, the garments to be rent (the nether; all of them, even if there were ten, said the Rabbinical rule: note the plural here, τὰ ἱμάτια), all fixed. A common custom among Eastern peoples. It was highly proper that holy men should seem shocked immeasurably by “blasphemy”.— ἐβλασφήμησεν: Was it blasphemy for a man to call Himself Messiah in a country where a messiah was expected? Obviously not. It might be to call oneself Messiah falsely. But that was a point for careful and deliberate examination, not to be taken for granted. The judgment of the high priest and the obsequious vote of the Sanhedrim were manifestly premature. But it does not follow from this that the evangelist’s account of the trial is unhistorical (Brandt, p. 62). The Sanhedrists, as reported, behave uo more.

Verse 66
Matthew 26:66. ἔνοχος θανάτου: death the penalty of blasphemy, Leviticus 24:15, and of being a false prophet, Deuteronomy 18:20.

Verse 67-68
Matthew 26:67-68 : to judicial injustice succeed personal indignities: spitting in the face ( ἐνέπτυσαν), miting with the fist ( ἐκολάφισαν, not Attic, κονδυλίζω used instead), or with the open hand ( ἐρράπισαν, originally to beat with rods). Euthy. Zig. distinguishes the two last words thus: κολαφισμὸς is a stroke on the neck with the hollow of the hand so as to make a noise, ῥαπισμὸς a stroke on the face. The p petrators of these outrages in Mk. are τινὲς and οἱ ὑπηρέται, the former word presumably pointing to some Sanhedrists. In Mt. the connection suggests Sanhedrists alone. Incredible that they should condescend to so unworthy proceedings, one is inclined to say. Yet it was night, there was intense dislike and they might feel they did God service by disgracing a pretender. Hence the invitation to the would-be christ to prophesy ( προφήτευσον) who smote him when he was struck behind the back or blindfolded (Mark 14:65). Thus did they fill up the early hours of the morning on that miserable night. Sceptical critics, e.g., Brandt, p. 69, also Holtz., H. C., suggest that the colouring of this passage is drawn from O. T. texts, such as Micah 4:14 (Sept(146) Matthew 5:1, A. V(147)), Isaiah 50:6; Isaiah 53:3-5, 1 Kings 22:24, and that probably the texts created the “facts”. That of course is abstractly possible, but the statement of the evangelist is intrinsically probable, and it is to be noted that not even in Mt. is there a “that it might be fulfilled”.

Verse 69
Matthew 26:69. ὁ δὲ π.: δὲ resumes the Peter-episode introduced at Matthew 26:58.— ἐκάθητο, was sitting, while the judicial proceedings were going on.— αὐλῇ, here means the court, atrium; the trial would take place in a chamber within the buildings surrounding the court.— μία π., one servant girl, to distinguish from another referred to in Matthew 26:71 ( ἄλλη).— καὶ σὺ, you too, as if she had seen Jesus in company with His disciples, Peter one of them, recognisable again, perhaps during the last few days.— γαλιλαίου: He a Galilean; you, too, by your tongue.

Verses 69-75
Matthew 26:69-75. Peter’s denial (Mark 14:66-72, Luke 22:54-62). The discrepancies of the four accounts here are perplexing but not surprising. It would be difficult for any one present in the confused throng gathered within the palace gate that night to tell exactly what happened. Peter himself, the hero of the tale, had probably only hazy recollections of some particulars, and might not always relate the incident in the same way. Harmonistic efforts are wasted time. Comparative exegesis may partly explain how one narrative, say Mt.’s, arose out of another, e.g., Mk.’s (Weiss, Marcus-Evang.). But on the whole it is best to take each version by itself, as one way of telling a story, which in the main is accepted even by writers like Brandt as one of the certainties of the Passion history.

Verse 70
Matthew 26:70. οὐκ οἶδα, etc.: affectation of extreme ignorance. So far from knowing the man I don’t even know what you are talking about. This said before all ( ἔμπ. πάντων). First denial, entailing others to follow.

Verse 71
Matthew 26:71. εἰς τ. πυλῶνα, to or towards the gateway, away from the crowd in the court.— ἄλλη ( παιδίσκη), another saw him, and said, not to him, but to others there (not easy to escape 1).— οὗτος, etc., this person, pointing to him, was, etc.

Verse 72
Matthew 26:72. μεθʼ ὅρκου: second denial, more emphatic, with an oath, and more direct: I know not the man ( τὸν ἄν.).

Verse 73
Matthew 26:73. οἱ ἑστῶτες, loungers; seeing Peter’s confusion, and amusing themselves by tormenting him.— ἀληθῶς, beyond doubt, you, too, are one of them; of the notorious gang.— ἡ λαλιά: They had heard him speak in his second denial, which so leads up to a third. Galilean speech was defective in pronouncing the gutturals, and making שׁ = ת.

Verse 74
Matthew 26:74. καταθεματίζειν (here only, καταναθ. in T. R., probably belonging to vulgar speech, Meyer), to call down curses on himself, sign of irritation and desperation; has lost self-control completely.— καὶ εὐθὺς: just after this passionate outburst a cock crew.—“Magna circumstantia,” Beng.

Verse 75
Matthew 26:75. καὶ ἐμνήσθη: The cock crowing caused a sudden revulsion of feeling, and flashed in on Peter’s mind the light of a vivid recollection: the word his Master had spoken.— πρὶν, etc., repeated as in Matthew 26:34.— ἐξελθὼν, going out, neither in fear of apprehension (Chrys., Euthy.) nor from shame (Orig., Jer.), but that he might give free rein to penitent feeling.— ἔκλαυσεν, wept loudly, as distinct from δακρύειν (John 11:35), to shed tears.

27 Chapter 27 

Verse 1
Matthew 27:1. συμβούλιον ἔλαβον: this consultation took place at a meeting of Sanhedrim, which was probably only a continuation of the night meeting, though regarded as formally a second meeting, to keep right with the law which humanely required, at least, two sittings in a grave criminal case; the Sanhedrists in this, as in all things, careful to observe the letter, while sinning against the spirit of the law. Those who were present at the night meeting would scarcely have time to go home, as the hearing of many witnesses (Matthew 26:59) would take hours. Absent members might be summoned to the morning meeting (Elsner), or might come, knowing that they were expected.— πάντες points to a full meeting, as does also τοῦ λαοῦ after πρεσβύτεροι. The meeting was supremely important, though in one respect pro formâ. The law or custom required a death sentence to be pronounced during day-time. Therefore, the vote of the night meeting had to be formally confirmed. Then they had to consider in what shape the case was to be put so as to ensure the consent of Pilate to the execution of their sentence; a most vital matter.— ὥστε θανατῶσαι αὐτόν, so that they might compass His death; the phrase seems meant to cover both aspects of the business on hand: the formal sentence of death, and the adoption of means for securing that it might be carried into effect.— ὥστε, with infinitive, here expresses tendency: that He should die, the drift of all done. The result as yet remained uncertain.

Verse 1-2
Matthew 27:1-2. Morning meeting of the Sanhedrim (Mark 15:1, Luke 22:66; Luke 23:1).

Verse 2
Matthew 27:2. δήσαντες: no mention of binding before in Mt.’s narrative. If Jesus was bound at His apprehension the fetters must have been taken off during the trial.— ἀπήγαγον, etc., they led Him away and delivered Him to Pontius Pilate. No mention at this point what they had resolved to say to Pilate. That comes out in Pilate’s questioning. Pilate was a very undesirable judge to come to with such a cause a poor representative of Roman authority; as described by Philo. and Josephus, as destitute of fear of God or respect for justice, as the unjust judge of the parable; but, like him, accessible on the side of self-interest, as, no doubt, the Sanhedrists knew very well.— τῷ ἡγεμόνι, the governor; a general title for one exercising supreme authority as representing the emperor. The more specific title was ἐπίτροπος, procurator. The ordinary residence of procurators was Caesarea, on the sea coast, but it was their custom to be in Jerusalem at passover time, with a detachment of soldiers, to watch over the public peace.

Verse 3
Matthew 27:3. τότε connects the repentance of Judas with the leading of Jesus away to Pilate which he regarded as sealing his fate. What happened was but the natural result of the apprehension which he himself had brought about, and he doubtless had the natural issue in view at the moment of apprehension. But reaction had set in, partly as a matter of course in a “two-souled” man, partly at sight of the grim reality: his Master led to death by his assistance ( ὅτι κατεκρίθη).— μεταμεληθεὶς, regretting, rueing what he had done: wishing it were undone.— ἀπέστρεψε ( ἔστρεψε W.H(148) as in Isaiah 38:8), returned the thirty pieces of silver, a sign in such a nature that the repentance as far as it went was very real.

Verses 3-10
Matthew 27:3-10. The despair of Judas.—Peculiar to Matthew; interesting to the evangelist as a testimony even from the false disciple to the innocence of Jesus, and the wickedness of His enemies, and as a curious instance of prophecy fulfilled.

Verse 4
Matthew 27:4. ἥμαρτον, I sinned, I did wrong.— παραδοὺς α. ἀ. explains how. The sinning and the betraying are one, therefore the participle does not point to an act antecedent to that of the main verb.— αἷμα ἀθῶον, innocent blood, for the blood of an innocent person. So in Deuteronomy 27:25. Palairet cites examples to prove that Greek writers used αἷμα as = ἄνθρωπος.— τί πρὸς ἡμᾶς: that is not our concern.— σὺ ὄψει, look thou to that = “tu videris,” a Latinism. The sentiment itself a Cainism. “Ad modum Caini loquuntur vera progenies Caini” (Grotius).

Verse 5
Matthew 27:5. εἰς τὸν ναόν: not in that part of the temple where the Sanhedrim met (Grotius), or in the temple at large, in a place accessible to laymen (Fritzsche, Bleek), or near the temple (Kypke), but in the holy place itself (Meyer, Weiss, Schanz, Carr, Morison); the act of a desperate man determined they should get the money, and perhaps hoping it might be a kind of atonement for his sin.— ἀπήγξατο, strangled himself; usually reconciled with Acts 1:18 by the supposition that the rope broke. The suggestion of Grotius that the verb points to death from grief (“non laqueo sed moestitiâ”) has met with little favour.

Verse 6
Matthew 27:6. κορβανᾶν, the treasury, referred to by this name by Joseph. (B. J. ii. 9, 4).— τιμὴ αἵματός ἐστι: exclusion of blood money from the treasury, an extension of the law against the wages of harlotry (Deuteronomy 23:18).

Verse 7
Matthew 27:7. τὸν ἀγρὸν τ. κεραμέως, the field of the potter. The smallness of the price has suggested to some (Grotius, e.g.) that it was a field for potter’s clay got cheap because worked out. But in that case it would naturally be called the field of the potters.— ξένοις most take as referring to Jews from other lands dying at Jerusalem at passover time.

Verse 8
Matthew 27:8. ἀγρὸς αἵματος = aceldama, Acts 1:18, name otherwise explained there.— ἕως τῆς σήμερον: phrase frequent in O. T. history; sign of late date of Gospel, thinks De Wette.

Verse 9-10
Matthew 27:9-10. Prophetic reference, τότε, as in Matthew 2:17, not ἵνα or ὅπως.— διὰ ἰερεμίου, by Jeremiah, in reality by Zechariah (Zechariah 11:13), the reference to Jeremiah probably due to there being somewhat similar texts in that prophet (Jeremiah 18:2-3, Jeremiah 32:6-15) running in the evangelist’s mind. A petty error. More serious is the question whether this is not a case of prophecy creating “facts,” whether the whole story here told is not a legend growing out of the O. T. text quoted. So Brandt, who thinks the betrayal the only fact in the story of Judas, all the rest legendary (E. G., p. 11). The truth rather seems to be that facts, historical traditions, suggested texts which otherwise would never have been thought of. This may be inferred from the manipulation necessary to make the prophecy correspond to the facts: ἔλαβον, 1st person singular in Sept(149), 3rd person plural here = they took; the expression “the children of Israel” introduced with apparent intention to make the nation responsible for the betrayal; the substitution of the phrase “the field of the potter” for “the house of the Lord”. And after all the manipulation how different the circumstances in the two cases! In the one case it is the prophet himself, valued at a petty sum, who cast his price into the House of the Lord; in the other, it is the priests, who bought the life of the prophet of Nazareth for a small sum, who give the money for a potter’s field. The only real point of resemblance is the small value set upon a prophet in either case. It is a most unsatisfactory instance of prophetic fulfilment, almost as much so as that in Matthew 2:23. But its very un-satisfactoriness makes for the historicity of the story. That the prophetic text, once associated with the story in the minds of believers, reacted on the manner of telling it, e.g., as to the weighing of the price (Matthew 26:15), and the casting of the money into the holy place (Matthew 27:5), is conceivable.

Verse 11
Matthew 27:11. ὁ δὲ ἰησοῦς: δὲ resumes an interrupted story (Matthew 27:2).— σὺ εἶ, etc.: Art Thou the King of the Jews? The question reveals the form in which the Sanhedrists presented their accusation. They had translated “Christ” into “King of the Jews” for Pilate’s benefit, so astutely giving a political aspect to what under the other name was only a question of religion, or, as a Roman would view it, superstition. A most unprincipled proceeding, for the confession of Jesus that He was the Christ no more inferred a political animus than their own Messianic expectations.— σὺ λέγεις = yes. One is hardly prepared for such a reply to an equivocal question, and there is a temptation to seek escape by taking the words interrogatively = dost thou say so? or evasively, with Theophy. = you say, I make no statement. Explanations such as are given in John 18:33-37 were certainly necessary.

Verses 11-26
Matthew 27:11-26. Jesus before Pilate (Mark 15:2-15, Luke 23:2-7; Luke 23:13-25).

Verse 12
Matthew 27:12. he accusations here referred to appear to have been made on the back of Pilate’s first question and Christ’s answer. Mark indicates that they were copious. In Luke the charge is formulated before Pilate begins to interrogate (Matthew 23:2). The purpose of their statements would be to substantiate the main charge that Jesus claimed to be King of the Jews in a sense hostile to Roman supremacy. What were the materials of proof? Possibly perverse construction of the healing ministry, of the consequent popularity, of Christ’s brusquely independent attitude towards Rabbinism, suggesting a defiant spirit generally.— οὐδὲν ἀπεκρίνατο (note use of 1st aorist middle instead of the more usual ἀπεκρίθη). Jesus made no reply to these plausible mendacities, defence vain in such a case.

Verse 13
Matthew 27:13. ilate noting His silence directs His attention to what they have been saying.

Verse 14
Matthew 27:14. καὶ οὐκ ἀπεκρίθη: still no reply, though no disrespect to the governor intended.— ὤστε θαυμάζειν, etc., the governor was very much ( λίαν, at the end, emphatic) astonished: at the silence, and at the man; the silence attracting attention to the Silent One.—A new type of Jew this. The result of his observation is a favourable impression; how could it be otherwise? Pilate was evidently not alarmed by the charge brought against Jesus. Why? Apparently at first glance he saw that the man before him was not likely to be a pretender to royalty in any sense that he need trouble himself about. The σὺ in an emphatic position in Matthew 27:11 suggests this = You the King of the Jews! Then there was nothing to bear out the pretension: no position, prestige, wealth, following; no troops, etc. (Grotius).

Verse 15
Matthew 27:15. κατὰ ἑορτὴν, at feast time (singulis festis, Hermann, Viger, p. 633), not all feasts, but the passover meant.— εἰώθει, was accustomed; time and circumstances of the origin of this custom unknown; a custom likely to arise sooner or later, as it symbolised the nature of the passover as a passing over (Weiss-Meyer), and helped to make the governor’s presence at that season wear a gracious aspect; on that account probably originating under the Romans.

Verses 15-18
Matthew 27:15-18. Appeal to the people.—Pilate, not inexperienced in Jewish affairs, nor without insight into the ways of the ruling class, suspects that there are two sides to this matter. The very accusation suggests that the accused may be innocently popular, and the accusers jealous. An existing custom gives the opportunity of putting this to the test.

Verse 16
Matthew 27:16. εἶχον: they, the people ( ὄχλῳ, Matthew 27:15).— ἐπίσημον: pointing not to the magnitude of his crime, but to the fact that for some reason or other he was an object of popular interest.— βαραββᾶν, accusative of βαραββᾶς = son of a father, or with double ρ, and retaining the v at the end, Bar-Rabban = son of a Rabbi. Jerome in his Commentary on Mt. mentions that in the Hebrew Gospel the word was interpreted filius magistri eorum. Origen mentions that in some MSS. this man bore the name Jesus, an identity of name which makes the contrast of character all the more striking. But the reading has little authority.

Verse 17
Matthew 27:17. τίνα θέλετε ἀπολύσω. Here Pilate seems to take the initiative; in Mk. he is first reminded of the custom (Matthew 15:8). Mk.’s whole account is fuller and clearer.— βαρ. ἢ ἰησ. The two names put before the people, as presumably both popular more or less, Barabbas for some unknown reason, Jesus by inference from being called “Christ”. No favouritism implied. Pilate is feeling his way, wants to do the popular thing as safest for himself.

Verse 18
Matthew 27:18. ᾔδει, he knew, perhaps too strong a word, the fact being that he shrewdly suspected—knew his men, and instinctively divined that if Jesus was a popular favourite the Pharisees would be jealous. This explains his sang froid in reference to the title “King of the Jews,” also his offering the name of Jesus to the people.

Verse 19
Matthew 27:19. μηδὲν, etc., nothing to thee and that just one = have nothing to do with proceedings against Him.— πολλὰ γὰρ: reason for the advice, an unpleasant dream in the morning ( σήμερον, to-day, early). The historicity of this incident is of course doubted, the use made of it, with embellishments, in apocryphal writings (Acta Pilati) being pressed into the service. But it is quite credible nevertheless. First, the wife of Pilate might be there, for it had become customary for wives to accompany provincial governors. Tacitus, Ann. iii. 33, 34, mentions an unsuccessful attempt in the senate to put down the practice. Second, she had a husband that much needed good advice, and would often get it from a good wife. Third, it was a womanly act.

Verse 19-20
Matthew 27:19-20. Interlude of Pilate’s wife, in Mt. alone, probably introduced to explain the bias of Pilate in favour of Jesus apparent in the sequel (Weiss-Meyer).

Verse 20
Matthew 27:20. οἱ δὲ ἀρχ., etc.: the Sanhedrists saw the danger, and set themselves to bias the popular judgment, not sure what might otherwise happen—with success, ἔπεισαν. So when, after due interval, the governor put the question, the reply was (Matthew 27:21) τὸν βαραββᾶν, and to the further question what then was to be done with Jesus: the unanimous ( πάντες) reply was σταυρωθήτω. Where were the men who had a few days ago shouted Hosanna? If there, how fickle; if absent, why? Or were they silent, cowed by the prevailing mood?

Verses 20-26
Matthew 27:20-26. Result of the appeal to the people.

Verse 23
Matthew 27:23. τί γὰρ κακὸν: elliptical, implying unwillingness to carry out the popular will. (Fritzsche, Grotius.) Some, Palairet, Raphel, etc., take γὰρ as redundant.— περισσῶς ἔκραζον, they kept crying out more loudly. Cf. Mk., where the force of περισσῶς comes out more distinctly.

Verse 24
Matthew 27:24. ὅτι οὐδὲν ὠφελεῖ, that it was no use, but rather only provoked a more savage demand, as is the way of mobs.— λαβὼν ὕδωρ, etc.: washed his hands, following a Jewish custom, the meaning of which all present fully understood, accompanying the action with verbal protestations of innocence. This also, with the grim reply of the people (Matthew 27:25), peculiar to Mt.; a “traditional addition” (Weiss).

Verse 26
Matthew 27:26. τότε ἀπέλυσεν: Pilate, lacking the passion for justice, judges not according to the merits but according to policy. When he discovered that Jesus was not a popular favourite, in fact had no friends, he had no more interest in Him, but acted as the people wished, loosing Barabbas and delivering Jesus to be crucified, after having first subjected Him to scourging ( φραγελλώσας = flagello, a Latinism probably borrowed from Mk.). Such was the barbarous practice of the Romans. It is alluded to by Josephus (B. J., Matthew 27:11; Matthew 27:1) in these terms: μαστιγούμενοι δὴ καὶ προβασανιζόμενοι τοῦ θανάτου πᾶσαν αἰκίαν ἀνεσταυροῦντο τοῦ τείχους ἀντικρύ. Brandt thinks that the alleged custom of releasing a prisoner had no existence, and that the story in the Gospels arose out of an occurrence at a later time, the release of a prisoner the son of a Rabbi concerned in a tumult. The Christians said: they release the son of the Scribe and they crucified our Jesus, and at last the incident was read back into the story of the Passion (E. G., pp. 94–105).

Verse 27
Matthew 27:27. τότε: when Jesus had been sentenced to crucifixion.— οἱ στρατιῶται τ. ἡ., the soldiers of the governor, i.e., his bodyguard.— παραλαβόντες, etc.: they conducted Jesus from the scene of judgment (without) to the πραιτώριον, i.e., the official residence of the procurator, either Herod’s palace, or more probably a palace connected with the fort Antonia, with barracks attached. The word has various meanings: a general’s tent, a governor’s residence, the barracks of the Praetorian guard, the Praetorian guard itself.— συνήγαγον, etc.: gathered about Him (for sport) the whole σπεῖραν, at most a cohort of 600, more probably a maniple of 200. (“ σπεῖρα, anything twisted round like a ball of thread, is a translation of ‘manipulus’; a wisp of hay.” Carr in Cam. N. T., ad loc.) A large number to assemble for such a purpose, but Roman soldiers at passover time would always be on the alert for serious work or sport, and here was no ordinary chance of both, a man sentenced to be crucified who passed for King of the Jews. What more natural than to make sport of Him, and through Him to show their contempt for the Jewish people? (Holtzmann, H.C.).

Verses 27-31
Matthew 27:27-31. Jesus the sport of the soldiery (Mark 15:16-20).

Verse 28
Matthew 27:28. ἐκδύσαντες (or ἐνδ.) α.: taking off (or putting on) His clothes. If we adopt the former reading, the implied situation will be this: Jesus first stripped for scourging, then reclothed; then stripped again at the commencement of the mocking process. If the latter, this: Jesus after scourging led naked to the praetorium, there clothed, all but His upper garment, instead of which they put on χλαμύδα κ. (Meyer).— χλαμ. κοκκίνην, a scarlet cloak, probably a soldier’s sagum. Carr renders a soldier’s scarf, and suggests that it may have been a worn-out scarf of Pilate’s (Herod’s, Elsner). The ridicule would be more lifelike if it was really a fine article that might be, or had been, worn by a potentate.— πλέξαντες στ. ἐξ ἀ., weaving out of thorns a crown; not, say Meyer and Weiss, hard and sharp, so as to cause great pain, but young, flexible, easily plaited, the aim being to ridicule not to inflict torture. Possibly, but the soldiers would not make a point of avoiding giving pain. They would take what came first to band.— κάλαμον, a reed; apparently under the gov. of ἐπέθηκαν, but really the object of ἔθηκαν, understood.— γονυπετήσαντες: after the investiture comes the homage, by lowly gesture and worshipful salutation: χαῖρε βασιλεῦ τ. ἰ. Hail, King of the Jews. A mockery of the nation in intention quite as much as of the particular victim. Loesner (Observ. ad N. T.) adduces from Philo. (in Flaccum, 6) a historic parallel, in which the youth of Alexandria treat similarly a half-witted person, Karabas, the real design being to insult Herod Agrippa. Schanz and Holtzmann also refer to this incident.

Verse 30
Matthew 27:30. t this point rough sport turns into brutal treatment, as the moment for execution of the sentence approaches.— ἐμπτύσαντες: spitting, substituted for kissing, the final act of homage, followed by striking with the mock sceptre ( ἔτυπτον ε. τ. κ.).

Verse 31
Matthew 27:31. ἐξέδυσαν, etc.: they took off the mock royal robe, and put on again His own garments ( τὰ ἱμάτια, the upper garments, but why the plural?). No mention of the crown; left on according to some of the ancients, Origen, e.g.: “semel imposita et nunquam detracta”; and, according to the same Father, consumed by the head of Jesus (“consumpta a capite Jesu”). Taken off doubtless along with the rest, for there must be no mockery of Jesus or Jews before the public. Such proceedings only for the barracks (Holtz., H.C.).

Verse 32
Matthew 27:32. ἐξερχόμενοι: going out (of the city) according to later Roman custom, and in harmony also with Jewish usage (Numbers 15:35, 1 Kings 21:23, Acts 7:58).— ἄνθρ. κυρ.: a man of Cyrene, in Libya, presumably recognisable as a stranger, with whom liberties might be taken.— ἠγγάρευσαν, compelled; a military requisition. cf. at chap. Matthew 5:41.— ἵνα ἄρῃ τ. σ. Jesus, carrying His cross according to the custom, has broken down under His burden; Gethsemane, betrayal, the ordeal of the past sleepless night, scourging, have made the flesh weak. No compassion for Him in finding a substitute; the cross must be carried, and the soldiers will not.— σταυρὸν: see on Matthew 27:35.— γολγοθᾶ: Weiss remarks on the double λεγόμενον—before the name, and in the following interpretation—and thinks it a sign that Mt. is copying from Mk. One wonders indeed why Mt., writing for Jews, should explain the word at all.— κρανίου τόπος, place of a skull (“Calvariae locus,” Vulg(150), whence “Calvary” in Lk., A. V(151)), of skulls rather, say many interpreters; a place of execution, skulls lying all about (Jerome started this view). Recent interpreters (including Schanz) more naturally take the word as pointing to the shape of the hill. The locality is quite uncertain.

Verses 32-38
Matthew 27:32-38. Crucifixion (Mark 15:21-27; Luke 23:26; Luke 23:35-38).—This part of the story begins with the closing words of Matthew 27:31 : “they led Him away to be crucified”.

Verse 34
Matthew 27:34. οἶνον μετὰ χολῆς μ., wine mingled with gall. Mk. has ἐσμυρνισμένον οἶν., wine drugged with myrrh, a drink given by a merciful custom before execution to deaden the sense of pain. The wine would be the sour wine or posca used by Roman soldiers. In Mk. Jesus declines the drink, apparently without tasting, desiring to suffer with clear mind. In Mt. He tastes ( γευσάμενος) and then declines, apparently because unpalatable, suggesting a different motive in the offerers, not mercy but cruelty; maltreatment in the very drink offered. To this view of the proceeding is ascribed the μετὰ χολῆς of Mt.’s text, not without the joint influence of Psalms 69:22 (Meyer and Weiss). Harmonists strive to reconcile the two accounts by taking χολή as signifying in Hellenistic usage any bitter liquid (quamvis amaritiem, Elsner), and therefore among other things myrrh. Proverbs 5:4, Lament. Matthew 3:15 (Sept(152)), in which χολή stands for wormwood, לַעֲנָה, are eited in proof of this. Against the idea that Mt’s text has been altered from Mk.’s under the influence of Psalms 69:22, is the retention of οἶνος ( ὄξος in Ps. and in T. R.) and the absence of any reference to the passage in the usual style—“that it might be fulfilled,” etc.

Verse 35
Matthew 27:35. σταυρώσαντες (from σταυρόω, to drive stakes; in later Greek, and in N. T., to impale on a stake, σταυρός). All the evangelists touch lightly the fact of crucifixion, hurrying over the painful subject as quickly as possible; Mt., most of all, disposing of it in a participial clause. Many questions on which there has been much discussion suggest themselves, e.g., as to the structure and form of the cross: did it consist of an upright beam (palus, stipes) and a cross beam (patibulum, antenna), or of the former only, the hands being nailed to the beam above the head? (so Fulda, Das Kreuz und die Kreuzigung, 1878). Was Christ’s cross a crux commissa (T) or a crux immissa (†)? Or is this distinction a purely imaginary one, as Fulda (p. 126) maintains against Justus Lipsius, till Fulda the great authority on the subject of crucifixion? The work of the more recent writer should certainly be consulted before coming to a final decision on the form of the cross or the method of crucifixion. Another question is, what did Jesus carry to the place of execution: the upright post or the cross beam? (the latter according to Marquhardt, Röm. Alter. vii. 1, 1). And how was His body fixed to the cross: were the feet, e.g., nailed as well as the hands, or only tied to the beam with a rope or with wands or left free? The passages cited from ancient authors bearing on the subject, Artemidorus, Plautus, Seneca, are diversely interpreted, and the practice does not seem to have been invariable. Crucifixion was at best a rude mode of executing justice, and, especially in time of war, seems to have been performed by soldiers in diverse fashions, according to their whim ( ἄλλον ἄλλῳ σχήματι πρὸς χλεύην, Joseph., Matthew 27:11; Matthew 27:1; plates showing various forms in Fulda). Still there would be a normal mode, and in the case of Jesus, when only one or two were put to death, it would probably be followed. His cross has generally been supposed to have been a crux immissa, with the accusation on the point of the upright post above the cross beam, with a peg whereon to sit. Whether His feet were pierced with nails cannot be certainly determined. Paulus took the negative side in the interest of the hypothesis that Jesus did not really die on the cross; Meyer strongly maintains the contrary, vide ad loc. The fragment of the Gospel of Peter speaks of nails in the hands only: “then they drew the nails from the hands of the Lord”. Fulda takes the same view, representing the hands as nailed, the feet as tied to the beam.— τὰ ἱμάτια: the probability is that Jesus had been stript absolutely naked ( γυμνοὶ σταυροῦνται, Artemid., Oneirocritica, ii. 58). On the dividing of the garments vide John 19:23 f. The prophetic reference ἵνα πληρωθῇ in T. R. has little authority, and seems inserted from John 19:24, by a scribe who thought it what the first evangelist should say. This is a second instance where a chance of prophetic citation is not taken advantage of.

Verse 36
Matthew 27:36 : this statement about the executioners sitting down to watch Jesus takes the place of a statement as to the time of execution in Mk. he purpose apparently was to guard against a rescue.

Verse 37
Matthew 27:37 : this fact is mentioned out of its proper place. t is probable that the placard with the accusation was fixed up before the cross was erected. As it stands in Mt.’s narrative, it looks like an after-thought of the soldiers as they sat keeping watch, their final jest at the expense of their victim and the nation to which He belonged. What the custom was as to this is not known. Of the various versions of the inscription Mk.’s is the shortest: THE KING OF THE JEWS to this Mt. prefixes: This is Jesus.

Verse 38
Matthew 27:38 : τότε introduces the fact mentioned as an accompaniment of the crucifixion of Jesus, ithout indicating its precise place in the course of events.— σταυροῦνται, the historical present with lively effect; and passive, probably to imply that this act was performed by other soldiers. This very slight notice grows into a considerable incident in the hands of Luke.

Verse 39
Matthew 27:39. οἱ παραπορευόμενοι, the passers by: the place of crucifixion therefore near a road; going to or from the temple services (Speaker’s Com.); or on work-day business, the 13th not the 14th of the month? (Fritzsche, De Wette).— κινοῦντες τ. κ. α., shaking or nodding the head in the direction of the cross, as if to say: that is what it has come to.

Verses 39-44
Matthew 27:39-44. Taunts of spectators (Mark 15:29-32; Luke 23:35-37; Luke 23:39). The last drop in Christ’s bitter cup. To us it may seem incredible that even His worst enemies could be guilty of anything so brutal as to hurl taunts at one suffering the agonies of crucifixion. But men then felt very differently from us, thanks to the civilising influence of the Christian faith, which has made the whole details of the Passion history so revolting to the Christian heart. These sneers at the great Sufferer are not invented fulfilments of prophecy (Psalms 22:7-8; so Brandt), but belong to the certainties of the tragic story as told by the synoptists.

Verse 40
Matthew 27:40. ὁ καταλύων (cf. ἡ ἀποκτείνουσα, Matthew 23:37), this and the other taunts seem to be echoes of words said to or about Jesus at the trial, of which a report has already gone abroad among the populace. Whether the saying about destroying the temple was otherwise known can only be a matter of conjecture.— εἰ υἱὸς εἶ τ. θ.: Jesus had confessed Himself to be the Son of God at the trial (Matthew 26:64).— κατάβηθι: the God of this world and all men of the world have but one thought as to Sonship; of course it means exceptional privilege. What can a Son of God have to do with a cross?

Verse 41
Matthew 27:41. ὁμοίως, etc.: one might have expected the dignitaries, priests, scribes, elders, to have left that low-minded work to the mob. But they condescend to their level, yet with a difference. They speak about the Sufferer, not to Him, and in a tone of affected seriousness and fairness.

Verse 42
Matthew 27:42. ἄλλους ἔσωσεν, etc., He saved others, Himself He cannot save. Both facts; the former they can now afford to admit, and they do so all the more readily that it serves as a foil to the other fact patent to everybody.— βασιλεὺς ἰ. Messianic King—the claim involved in the confession before the Sanhedrim, refuted by the cross, for who could believe that Messiah would be crucified?— καταβάτω νῦν, etc.: yet let Him come down now from the cross, and we will believe on Him at once. These pious scoffers profess their readiness to accept descent from the cross as the conclusive sign from heaven they had always been asking for.

Verse 43
Matthew 27:43. his looks like a mere echo of Psalms 22:9 (not a literal quotation from the Sept(153), however, rather recalling Isaiah 36:5) rather than a word likely to be spoken by the Sanhedrists. What did they know about the personal piety of Jesus? Probably they were aware that He used to call God “Father,” and that may be the basis of the statement, along with the confession of Sonship before the Sanhedrim: θεοῦ εἰμι υἱός.— νῦν, now is the time for testing the value of His trust; a plausible wicked sneer.— εἰ θέλει αὐτόν, if He love Him, an emphatic if, the love disproved by the fact.— θέλει is used in the sense of love in the Sept(154) (Psalms 18:20; Psalms 41:12). Palairet gives examples of a similar use in Greek authors.

Verse 44
Matthew 27:44 : the co-crucified brigands join with the mob and the priests in ribaldry.— τὸ αὐτὸ: Fritzsche supplies ἐποίουν after this phrase and renders: the same thing did the robbers, or they too reproached Him (“idem vero etiam latrones fecerunt, nempe ei conviciati sunt”). It seems simpler to take αὐτὸ as one of two accusatives, depending on ὠνείδιζον, αὐτόν following (the true reading) being the other. Vide Winer, § 32, 4.

Verse 45
Matthew 27:45. ἀπὸ δὲ ἕκτης ὥρας: three hours, according to Mark (Matthew 27:25, cf. Matthew 27:33), after the crucifixion the darkness came on. This is the first reference in Matthew to a time of day. The definiteness of the statement in this respect seems to vouch for the historicity of the fact stated. Those who find in it legend or myth point to the Egyptian darkness, and prophetic texts such as Amos 8:9, Joel 2:31, etc. (none of which, however, are cited by the evangelist), as explaining the rise of the story. The cause of this darkness is unknown (vide notes on Mark). It could not, of course, be an eclipse of the sun at full moon. Origen saw this and explained the phenomenon by the hypothesis of dense masses of cloud hiding the sun. Others (Paulus, De Wette, etc.) have suggested a darkening such as is wont to precede an earthquake. To the evangelist the event probably appeared supernatural.— ἐπὶ π. τ. γῆν, Origen and many after him restrict the reference to Palestine. The fragment of the Gospel of Peter limits it to Judaea ( πᾶσαν τ. ἰουδαίαν). In the thought of the evangelist the expression had probably a wider though indefinite range of meaning, the whole earth (Weiss) or the whole Roman world (Grotius).— ἕως ὥ. ἐννάτης: the end as exactly indicated as the beginning, another sign of historicity. The fact stated probably interested the evangelist as an emblem of the spiritual eclipse next to be related.

Verses 45-49
Matthew 27:45-49. Darkness without and within (Mark 15:33-36, Luke 23:44-46).

Verse 46
Matthew 27:46. ἠλί, ἠλί, etc.: the opening words of Psalms 22, but partly at least in Aramaic not in Hebrew, wholly so as they stand in Codex (155) (W.H(156)), ἐλωί, ἐλωί, etc., corresponding exactly to the version in Mark.— ἠλί, ἠλί, if the true reading in Matthew, seems to be an alteration made to suit what follows, whereby the utterance of Jesus becomes a mixture of Hebrew and Aramaic. It is not likely that Jesus would so express Himself. He would speak wholly either in Hebrew or in Aramaic, saying in the one case: “eli eli lamah asavtani”; in the other: “eloi eloi lema savachtani”. The form the utterance assumed in the earliest evangelic report might be an important clue. This Resch finds in the reading of Codex (157), which gives the words in Hebrew. Resch holds that (158) often preserves the readings of the Urevangelium, which, contrary to Weiss, he believes to have contained a Passion history in brief outline (Agrapha, p. 53). Brandt expresses a similar view (E. G., pp. 228–232). The probability is that Jesus spoke in Hebrew. It is no argument against this that the spectators might not understand what He said, for the utterance was not meant for the ears of men. The historicity of the occurrence has been called in question on the ground that one in a state of dire distress would not express his feelings in borrowed phrases. The alternative is that the words were put into the mouth of Jesus by persons desirous that in this as in all other respects His experience should correspond to prophetic anticipations. But who would have the boldness to impute to Him a sentiment which seemed to justify the taunt: “Let Him deliver Him if He love Him”? Brandt’s reply to this is: Jewish Christians who had not a high idea of Christ’s Person (E. G., p. 245). That in some Christian circles the cry of desertion was an offence appears from the rendering of “eli eli” in Evang. Petri— ἡ δύναμίς μου ἡ δ. μ. = my strength, my strength. Its omission by Luke proves the same thing.

(158) Codex Bezae

Verse 47
Matthew 27:47. τινὲς δὲ: not Roman soldiers, for they knew nothing about Elias; might be Hellenistic Jews who did not understand Hebrew or Aramaean (Grotius); more probably heartless persons who only affected to misunderstand. It was poor wit, and showed small capacity for turning to advantage the words spoken. How much more to the purpose to have said: Hear Him! He actually confesses that His God in whom He trusted has forsaken Him.

Verse 48
Matthew 27:48. εἷς ἐξ αὐτῶν, one of the bystanders, not one of the τινὲς, with some human pity, acting under the impression, how got not indicated, that the sufferer was afflicted with thirst.— ὄξους, sour wine, posca, the drink of Roman soldiers, with sponge and reed at hand, for use on such occasions.

Verse 49
Matthew 27:49. ἄφες: either redundant coalescing with ἴδωμεν = let us see (cf. chap. Matthew 7:4), age videamus, Grotius (vide also Burton, M. T., § 161), or meaning: hold, stop, don’t give Him the drink, let us see whether Elias will come ( ἔρχεται, comes without fail) to help Him. The latter is the more probable. The λοιποὶ belong to the scoffing crew. The remainder of this verse about the spear thrust—another, final, act of mercy, though attested by important MSS., seems to be imported from John 19:34. It is omitted in R. V(159)
Verse 50
Matthew 27:50. πάλιν, pointing back to the cry in Matthew 27:46.— φωνῇ μεγάλῃ. The Fathers found in the loud cry a proof that Jesus died voluntarily, not from physical exhaustion. Some modern writers, on the contrary, regard the cry as the utterance of one dying of a ruptured heart (Dr. Stroud on The Physical Cause of Christ’s Death; Hanna, The Last Day of Our Lord’s Passion). Mt.’s narrative, like Mk.’s, gives the impression that the cry was inarticulate. Brandt recognises this cry as historical.

Verses 50-56
Matthew 27:50-56. Death and its accompaniments (Mark 15:37-41, Luke 23:46-49).

Verse 51
Matthew 27:51. καὶ ἰδοὺ, introducing solemnly a series of preternatural accompaniments, all but the first peculiar to Mt.— τὸ καταπέτασμα, the veil between the holy place and the most holy.— ἐσχίσθη: this fact, the rending of the veil, is mentioned by all the Synoptists, though Lk. introduces it at an early point in the narrative. It might have happened, as a natural event, an accidental coincidence, though it is not so viewed by the evangelist. A symbolic fiction, according to Brandt. The legendary spirit took hold of this event, magnifying the miracle. In the Hebrew Gospel the rending of the veil is transformed into the fracture of the lintel of the temple: “Superliminare templi in finitae magnitudinis fractum esse atque divisum” (Jerome, Com.).— καὶ ἡ γῆ, etc.: an earthquake, preceding and conditioning the greatest marvel of all, the opening of the graves and the resurrection of many saints (Matthew 27:52-53). We seem here to be in the region of Christian legend. Certainly the legendary spirit laid hold of this feature with great eagerness, expanding and going into details, giving, e.g., the names of those who rose: Abraham, Isaac, Jacob, etc. (vide Evang. Nicod., c. 17, and The Acts of Pilate in Thilo’s Codex Apocryphus, N. T., p. 810).

Verse 53
Matthew 27:53. μετὰ τὴν ἔγερσιν αὐτοῦ, after the raising (active) of Jesus (by God), i.e., after Christ’s own resurrection: not after the raising (of them) by Him, as if αὐτοῦ were genitive subjective. So Fritzsche, who, however, brackets the phrase as a doubtful reading. ἔγερσιν occurs here only in N. T.

Verse 54
Matthew 27:54. ἑκατόνταρχος = κεντυρίων in Mk., the officer in charge of the detachment entrusted with the execution, not hitherto mentioned.— οἱ μετʼ αὐτοῦ, etc.: the whole military party make pious reflections in Mt.; in Mk., with more probability, the centurion only.— καὶ τὰ γινόμενα, and (generally) the things happening, the earthquake included. For a similar use of καὶ vide Matthew 26:59.— υἱὸς θεοῦ: Lk. substitutes for this “a just man”. In the centurion’s mouth the words would mean more than that and less than the sense they bear for a Christian = a hero, an extraordinary man. Yet Lk.’s rendering is to the point, because the Roman soldier is conceived as seeing in the events the anger of the gods at the treatment of an innocent man.

Verse 55
Matthew 27:55. γυναῖκες, women, bolder than men, love casting out fear. Lk. associates with them others called οἱ γνωστοὶ αὐτῷ, His acquaintance, which might include the disciples. Though they fled panic-stricken they may have rallied and returned to see the end, either along with the women or mixed in the crowd, and so have become qualified afterwards for witnessing to what happened. It is no argument against this that no mention is made of them in the narratives. It is no part of the plan of the evangelists to indicate the sources of their information. The women are not mentioned for this purpose, but because they have a part to play in the sequel. If they had been introduced as witnesses it would not have been made so clear that they stood “afar off” ( ἀπὸ μακρόθεν). In like manner that Peter followed his Master to the judgment hall is told, not that he may be available as a witness, but because there is a story of denial to relate about him.— πολλαὶ, many, a tribute to the impression made on feminine hearts by the Galilean ministry; for it was from Galilee they came, as the following clause states ( αἵτινες, etc., defining them as women who knew Him well, loved Him warmly, and served Him devotedly).

Verse 56
Matthew 27:56. ἐν αἷς: three out of the many named, with a reference to the sequel, or as the best known. Mary of Magdala (first mention in Mt.), Mary, the mother of a well-known pair of brothers, and the mother of the sons of Zebedee (Salome in Mk.).

Verses 57-66
Matthew 27:57-66. Burial (Mark 15:42-47, Luke 23:50-56). ἦλθεν, etc., there came (to the place of crucifixion, the centre of interest in the preceding narrative) a man (unknown to readers), rich (this fact put in the forefront by Mt.— εὐσχήμων βουλευτής in Mk. On εὐσχήμων Phrynichus remarks that the vulgar take it as = rich, or in good social position, while the ancients took it as applying to the noble or symmetrical. Mt. may be following vulgar usage, but also with an eye to Isaiah 53:9 : “with the rich in His death”); from Arimathaea (Ramathaim Zophim, 1 Samuel 1:1); the name Joseph, and the relation to Jesus that of a disciple ( ἐμαθήτευσε, which, if the correct reading, is an instance of the use of this verb in a neuter sense. Cf. Matthew 13:52, Matthew 28:19, Acts 14:21).

Verse 58
Matthew 27:58. προσελθὼν: from the cross Joseph returns, and approaches Pilate to beg the body of Jesus for burial. In the case of the crucified such a request was necessary, but was generally granted (“Eorum in quos animadvertitur corpora non aliter sepeliuntur quam si fuerit petitum et permissum”. Ulpian. de Cadav. punit. in Justinian, Corpus Jur. Civ. xlviii. 24, 1). The general practice was to leave the bodies to waste. The privilege of burial was sometimes granted for money. There is nothing to show that Pilate condescended to such meanness, at least in the present instance, though Theophy. suggests that he did.— ἐκέλευσεν ἀποδοθῆναι, he ordered it to be delivered.

Verse 59
Matthew 27:59. ἐνετύλιξεν (little used, found in Aristophanes), wrapped.— σινδόνι καθαρᾷ, in clean, i.e., never before used linen.— σινδών is of uncertain derivation and varying sense, being applied to cloths of diverse material, but here generally understood as meaning linen cloth, wrapped in strips round the body as in the case of mummies in Egypt, the body being first washed (Acts 9:37). As to this way of preparing dead bodies for burial we have no details in O. T. (Benzinger, p. 163).

Verse 60
Matthew 27:60. ἐν τῷ καινῷ αὐτοῦ μνημείῳ, in his own new tomb, recently prepared for himself. This not brought out in parallels.— ἐλατόμησεν ( λᾶς τέμνω): the aorist for the pluperfect, as in Matthew 27:55; he had hewn out of the rock = ἐν τῇ πέτρᾳ, the article pointing to the custom of making sepulchres in rock.— λίθον μέγαν: the usual mode of shutting the door of the tomb; the Jews called the stone golal, the roller.— ἀπῆλθεν: the entombment over, Joseph went away; but the Dead One was not left alone.

Verse 61
Matthew 27:61. ἦν δὲ ἐκεῖ, etc., but, in contrast to Joseph, there was there Mary, the woman of Magdala, also the other Mary, sitting in front of the tomb.— τάφου here, as in Matthew 23:27; Matthew 23:29, used of a place of burial, not of the act of burial. The word is peculiar to Mt. in the N. T.

Verse 62
Matthew 27:62. τῇ ἐπαύριον, the next day, i.e., the Jewish Sabbath, curiously described as the day ( ἥτις) μετὰ τὴν παρασκευήν, the more important day defined by reference to the less important, suggesting that Mt. has his eye on Mk.’s narrative (Mark 15:42). So Weiss-Meyer.

Verses 62-66
Matthew 27:62-66. Precautions against theft of the body; peculiar to Mt., and among the less certain elements of the Passion history, owing its origin and presence in this Gospel apparently to the exigencies of the primitive Christian apologetic against Jewish unbelief, which, as we gather from Matthew 27:64, must have sought to invalidate the faith in the resurrection of Jesus by the hypothesis of theft accounting for an empty grave. The transactions here recorded effectually dispose of that hypothesis by making theft impossible. Is the story true, or must we, with Meyer, relegate it to the category of unhistorical legend? Meyer founds largely on the impossibility of Christ predicting so distinctly as is here implied, even to His own disciples, His resurrection. That means that the priests and Pharisees could have had no such solicitude as is ascribed to them. All turns on that. If they had such fears, so originating, it would be quite natural to take precautions against a trick. I think it quite possible that even independently of the saying in chap. Matthew 12:40, given as spoken to Pharisees, it had somehow reached their ears that Jesus had predicted His Passion, and in speaking of it was wont to connect with it the idea of rising again, and it was natural that at such a time they should not despise such reports.

Verse 63
Matthew 27:63. ἐκεῖνος: contemptuous reference, as to one not worthy to be named, and far off, a thing of the past removed for ever by death.— ὁ πλάνος: a wanderer in the first place, then derivatively, from the character of many wanderers, in N. T. a deceiver.— ἐγείρομαι, present for future, expressing strong confidence.

Verse 64
Matthew 27:64. ἕως τ. τρίτης ἡμέρας: the definite specification of time here and in Matthew 27:63 may have been imported into the story in the course of the tradition.— ἡ ἐσχάτη πλάνη, the last delusion = faith in the resurrection, belief in the Messiahship of Jesus being the first.— χείρων, worse, not so much in character as in consequences, more serious.

Verse 65
Matthew 27:65. ἔχετε: probably imperative, not indicative = have your watch, the ready assent of a man who thinks there is not likely to be much need for it, but has no objections to gratify their wish in a small matter. So most recent interpreters—Meyer, Weiss, Holtz., Weizsäcker, Morison, Spk., Com., Alford. The Vulgate takes it as indicative = habetis, which Schanz follows. This rendering implies that Pilate wished them to be content with what they had already, either their own temple watch or soldiers already put at their disposal. Carr (Camb. N. T.) doubts the correctness of the modern interpretation on the ground that no clear example of the use of ἔχειν in the sense of “to take” occurs in either classical or Hellenistic Greek.— κουστωδίαν, a guard, a Latinism, a natural word for the Roman Pilate to use.— ὑπάγετε ἀσφαλίσασθε, the three verbs: ἔχ. ὑπάγ. ἀσφαλ., following each other without connecting particles form an asyndeton “indicating impatience on the part of Pilate” (Camb. N. T.).— ὡς οἴδατε, as ye know how.

Verse 66
Matthew 27:66. ἠσφαλίσαντο is to be taken with the last clause— μετὰ τῆς κουστωδίας, which points to the main means of securing the tomb against plunder. The participial clause— σφραγίσαντες τὸν λίθον—is a parenthesis pointing to an additional precaution, sealing the stone, with a thread over it and sealed to the tomb at either end. The worthy men did their best to prevent theft, and—the resurrection!

28 Chapter 28 

Verse 1
Matthew 28:1. ὀψὲ.… σαββάτων, a curious and puzzling note of time, inconsistent with itself if translated “late on Sabbath, towards daybreak on the first day of the week,” and on the assumption that the day is supposed to begin and end at sunset. That would give, as the time at which the events to be narrated happened, the afternoon of one day and the early morning of the next. Of course the two clauses are meant to coincide in meaning, and a way out of the difficulty must be sought. One is to take ὀψὲ as = post, after the Sabbath, or late in comparison with the Sabbath, σαββάτων in clause I being in effect a genitive of comparison. So Euthy. and Grotius, who take σαββ. as = the whole passover week, De Wette, Weizsäcker, etc. Another is to take ὀψὲ as = not later than, but late on, and to assume that the day is conceived to begin and end with sunrise according to the civil mode of reckoning. So Kypke, Meyer, Weiss, Morison. Authorities are divided as to Greek usage, Meyer and Weiss, e.g., contending that ὀψὲ always means lateness of the period specified, and still current. Holtzmann, H. C., remarks that only from the second clause do we learn that by the first is not meant the evening of the Sabbath, but the end of the night following, conceived as still belonging to the Sabbath.— τῇ ἐπιφωσκούσῃ, supply ἡμέρᾳ or ὥρᾳ.— εἰς μίαν. σ., towards day one of the week (Sabbath in first clause).— ἦλθε, came, singular though more than one concerned, as in Matthew 27:56; Matthew 27:61. Mary of Magdala, evidently the heroine among the women.— θεωρῆσαι τ. τ., to see the sepulchre; no word of anointing, that being excluded by the story of the watch.

Verses 1-10
Matthew 28:1-10. The open grave (Mark 16:1-8, Luke 24:1-11).

Verse 2
Matthew 28:2. he particulars in this and the following two verses are peculiar to Mt.: first, an earthquake ( σεισμὸς), as in Matthew 27:51; second, an angel descending from heaven; third, the angel rolling away the stone; fourth, the angel sitting on the stone as guard.

Verse 3
Matthew 28:3. ἰδέα (here only in N. T.; in Sept(160), Daniel 1:13; Daniel 1:15), the appearance, aspect (of the countenance of the angel). Vide Trench, Syn., p. 262, on μορφή, σχῆμα, ἰδέα.— ὡς ἀστραπὴ (Matthew 24:27), as lightning—brilliant, dazzling.— τὸ ἔγδυμα α., his raiment as distinct from his face— ὡς χιών, white as snow (cf. Matthew 17:2).

Verse 4
Matthew 28:4. ὡς νεκροί: the keepers, through fear of the angel, were shaken as by an earthquake, and became as dead men—stupefied, helpless, totally incapacitated for action by way of preventing what is assumed, though not directly stated, to have happened. The resurrection is not described.

Verses 5-7
Matthew 28:5-7. The angel speaks to the women.— μὴ φοβεῖσθε ὑμεῖς, fear not ye, with tacit reference to the guards.— οἶδα γὰρ: γὰρ gives a reason for the soothing tone of the address. The angel recognises them as friends of the Crucified.

Verse 6
Matthew 28:6. οὐκ ἔστιν, etc.: with what sublime simplicity and brevity is the amazing story told! “Versus hic incisa habet perquam apta” (Beng.). The last clause is better without the epithet ὁ κύριος, more in keeping with the rest. Bengel calls it gloriosa appellatio, but, as Meyer remarks, just on that account it was more liable to be added than omitted.

Verse 7
Matthew 28:7. ταχὺ πορευθεῖσαι: introducing “quite in his own (the evangelist’s) manner of expression” (Weiss) the command of the angel = go quickly and tell, etc.— προάγει: present; He is even now going before you into Galilee; in accordance with the prediction in Matthew 26:32 the risen Shepherd is on His way to the pre-appointed rendezvous.— ὄψεσθε, there shall ye see Him, and be able to satisfy yourselves that He is indeed risen. With this word ends the message to the disciples.— ἰδοὺ εἶπον ὑμῖν, behold I said it to you = note what I say, and see if it do not come true. Mark has καθὼς εἶπεν ὑμῖν = as He said to you, referring to the promise of Jesus, and forming part of the message to the disciples.

Verse 8
Matthew 28:8. ἀπελθοῦσαι: the reading of T. R. ( ἐξελθ.) implies that they had been within the tomb, of which no mention is made in Matthew. They went away from, not out of, the tomb. ἀπὸ τ. μν., depending on ἀπελθοῦσαι, in Mark on ἔφυγον.— μετὰ φόβου καὶ χαρᾶς μεγάλης, with fear and great joy. This union of apparently opposite emotions is true to human nature. All powerful tides of gladness cause nervous thrills that feel like fear and trembling. Cf. Isaiah 60:5 and Philippians 2:12. The fear and trembling St. Paul speaks of are the result of an exhilarating consciousness of having a great solemn work in hand—a race to run, a prize to win.

Verses 8-10
Matthew 28:8-10. Appearance of Jesus to the women on the way to deliver their message.

Verse 9
Matthew 28:9. καὶ ἰδοὺ, and behold, another surprise (Matthew 28:2). They are on the way to tell the disciples that they are to be favoured with a meeting in Galilee, and lo! they are themselves privileged to meet the risen One.— ὑπήντησεν, cf. chap. Matthew 8:34, Matthew 25:1; Matthew 25:6.— ἐκράτησαν, etc., they took hold of His feet and cast themselves before Him; the gesture befitting the circumstances, an unlooked-for meeting with one who has been crucified and whose aspect is greatly changed. Impossible to resume the old familiar relations as if nothing had happened.

Verse 10
Matthew 28:10. μὴ φοβεῖσθε: kindly in word and tone, meant to remove the embarrassment visible in their manner.— ὑπάγετε ἀπαγγείλατε, another asyndeton as in Matthew 27:65. The instructions to the women simply repeat, in much the same words, those given by the angel (Matthew 28:7), with the exception that the disciples are spoken of by the kindly name of “brethren”.

The similarity of Matthew 28:9-10 to John 20:14-18 has been remarked on (vide Weiss, Meyer, on Matthew 28:9). It has been lately commented on in connection with the theory of a “four-gospel Canon” prepared by the Presbyters of Asia Minor in the beginning of the second century. Vide Der Schlnss des Marcus-Evangeliums der Vier-Evangelien-Kanon und die Kleinasiatischen Presbyter, by Dr. Paul Rohrbach. Rohrbach’s idea is that when this Canon was prepared the editors altered more or less the statements of the Synoptists as to the visions of the Risen Christ so as to bring them somewhat into harmony with those of the fourth Gospel. For this purpose Mark’s original ending was cancelled and the present one, Matthew 28:9-20, put in its place. The editorial procedure in the case of Matthew consisted in inserting Matthew 28:9-10 in the narrative, thus providing for at least one vision in Jerusalem, and making room for more, and so cancelling the impression otherwise produced that Jesus was seen only in Galilee. In support of the view that Matthew 28:9-10 are an editorial addition at a later date Rohrbach adduces the fact that the narrative has an appearance of continuity when they are omitted, and also that the instructions of Jesus to the women are a mere echo of those given by the angel.

Verse 11
Matthew 28:11. πορευομένων δὲ α., while the women go on their errand, the guards, crestfallen, play their poor part. Some of them ( τινὲς) go into the city and report in their own way to the priests all that has happened.

Verses 11-15
Matthew 28:11-15. The guards and the priests.

Verse 12
Matthew 28:12. ἀργύρια; the holy men thoroughly understand the power of money; silver pieces, shekels are meant.— ἱκανὰ probably means here a considerable number, not a number sufficient to bribe the soldiers (Meyer and Weiss). They gave with a free hand. This sense of ἱκανός is frequent in the N. T. Vide, e.g., Mark 10:46, of the crowd following Jesus at Jericho, and Acts 27:9 (of time).

Verse 13
Matthew 28:13. εἴπατε, introducing the lie they put into the mouths of the soldiers. The report to be set abroad assumes that there is a fact to be explained, the disappearance of the body. And it is implied that the statement to be given out as to that was known by the soldiers to be false: i.e., they were perfectly aware that they had not fallen asleep at their post and that no theft had taken place. The lie for which the priests paid so much money is suicidal; one half destroys the other. Sleeping sentinels could not know what happened.

Verse 14
Matthew 28:14. ἐὰν ἀκουσθῇ, either: if this come to the ears of, etc., as in A. V(161), or: if this come to a hearing, a trial, before, etc., as in R. V(162) margin. The latter is preferred by many modern commentators. The reading ἐπὶ τ. ἡ. suits the second sense best. Cf. 1 Corinthians 6:1, 1 Timothy 5:19.— ἡμεῖς, emphatic, implying a great idea of their influence, on their part.— πείσομεν, will persuade him; how not said, money conceivably in their minds. Kypke renders: will appease; so also Loesner (“aliquem pacare vel precibus vel donis”), citing examples from Philo. The ordinary punishment for falling asleep on the watch was death. Could soldiers be persuaded by any amount of money to run such a risk? Of course they might take the money and go away laughing at the donors, meaning to tell their general the truth. Could the priests expect anything else? If not, could they propose the project seriously? The story has its difficulties.— ἀμερίμνους, free from grounds of anxiety; guaranteed against all possible unpleasant consequences. Bengel’s comment on this verse is: “Quam laboriosum bellum mendacii contra veritatem!”

Verse 15
Matthew 28:15. his verse states that the soldiers did as instructed, so originating a theft theory, which, according to our evangelist, was current in his day in Jewish circles at the time he wrote.

Verse 16
Matthew 28:16. οἱ δὲ ἕνδεκα μ., the eleven, not merely to discount Judas, but to indicate that what follows concerns the well-known Twelve (minus one), the future Apostles of the faith.— εἰς τὸ ὄρος, to the mountain, a more specific indication of the locality than any previously reported. Conjectures have been made as to the mountain meant, e.g., that on which the hill teaching was communicated. An interesting suggestion but unverifiable.— οὗ, an adverb = ubi, used pregnantly so as to include quo: whither Jesus had bid them go, and where He wished them to remain.— ἐτάξατο: if this points to an instruction given expressly by Jesus, it is strange that the evangelist has not recorded it. It rather seems to presuppose an understanding based on experiences of the Galilean ministry as to the rendezvous The meeting place would be some familiar haunt, recalling many past associations and incidents, only imperfectly recorded in the Gospels. If there was such a retreat among the mountains often resorted to, it would doubtless be the scene of the hill teaching, as well as of other unrecorded disciple experiences. The disciples would need no express direction to go there. Instinct would guide them.

Verses 16-20
Matthew 28:16-20. The meeting in Galilee, peculiar to Mt.

Verse 17
Matthew 28:17. very meagre statement, the whole interest of the evangelist being absorbed by the words spoken by Jesus.— προσεκύνησαν as in Matthew 28:9, but the men less demonstrative than the women; no mention of seizing Jesus by the feet.— οἱ δὲ ἐδίστασαν: but some doubted (cf. Matthew 14:31, in reference to Peter). This clause seems to qualify and limit the previous statement as to the worshipping, giving this sense: they worshipped, i.e., the most of them, for some were in doubt. So Meyer, who cites in support Klotz, Ad Devar, whose statement is to the effect that in passages of this kind containing a clause with δὲ without a μέν preceding, a universal affirmation is first made and then a division follows, which shows that a universal affirmation was not really intended (p. 358). Various methods have been adopted to get rid of the unwelcome conclusion that some of the eleven did not do homage, e.g., by taking ἐδίστασαν as a pluperfect (Fritzsche, Grotius), or by finding the doubters among the 500 mentioned by St. Paul (1 Corinthians 15:6), or even by altering the text οἱ δὲ into οὐδέ (Beza). The whole narrative is so brief and vague as to lend support to the hypothesis that in the appearance of Jesus here recorded we have not one particular occurrence, but a general picture of the Christophanies, in which mingled conflicting feelings of reverent recognition and hesitation as to the identity of the person played their part. Such is the view of Keil, Steinmeyer, and Holtzmann (H. C.).

Verse 18
Matthew 28:18. προσελθὼν, approaching; the speech of Jesus is majestic, but His bearing is friendly, meant to set them free from doubt and fear.— ἐλάλησε: this may seem a word not sufficiently dignified for the communication made. But it is often used, especially in Hebrews, in reference to divine revelations (vide, e.g., chap. Matthew 1:1).— ἐδόθη μοι, there was given to me; the aorist as in Matthew 11:27, the thought of which earlier text this utterance reiterates and amplifies. The reference may be to the resurrection, and the meaning that that event ipso facto placed Jesus in a position of power. Cf. Romans 1:4.— πᾶσα ἐξουσία, every form of authority; command of all means necessary for the advancement of the Kingdom of God.— ἐν οὐρανῷ: this points to session on His celestial throne at the right hand of God. Jesus speaks as one already in heaven. There is no account of the ascension in Mt. It is conceived as involved in the resurrection.— ἐπὶ γῆς: upon earth, the whole earth. The two phrases together point to a universal cosmic dominion. But so far as earth is concerned, the dominion is only a matter of right or theory, a problem to be worked out. Hence what follows.

Verses 18-20
Matthew 28:18-20. he final commission.

Verse 19
Matthew 28:19. πορευθέντες οὖν: the οὖν omitted in many texts aptly expresses the connection. The commission to the Apostles arises out of the power claimed = all power has been given to me on earth, go ye therefore, and make the power a reality.— μαθητεύσατε πάντα τὰ ἔθνη: make disciples (act., cf. at Matthew 27:57) of all the nations (cf. Matthew 10:5, “go not into the way of the Gentiles”).— βαπτίσαντες: baptism the condition of discipleship = make disciples by baptising; the sole condition, circumcision, and everything particularistic or Judaistic tacitly negatived. Christian baptism referred to here only in this Gospel.— αὐτοὺς refers to ἔθνη, a constr. ad sensum, as in Acts 15:17; Romans 2:14. In the anabaptist controversy αὐτοὺς was taken by the opponents of infant baptism as referring to μαθητὰς in μαθητεύσατε, and the verb was held to mean “teach”. For some references to this extinct controversy vide Wetstein, ad loc., and Hermann’s Viger, p. 61.— εἰς τὸ ὄνομα, into the name, i.e., as confessing the name which embodies the essence of the Christian creed.— τοῦ πατρὸς, etc.: it is the name not of one but of three, forming a baptismal Trinity—Father, Son, and Holy Ghost. It is not said into the names of, etc., nor into the name of the Father, and the name of the Son, and the name of the Holy Ghost.—Hence might be deduced the idea of a Trinity constituting at the same time a Divine Unity. But this would probably be reading more into the words han was intended.

Verse 20
Matthew 28:20. διδάσκοντες α., teaching them, present participle, implying that Christian instruction is to be a continuous process, not subordinate to and preparing for baptism, but continuing after baptism with a view to enabling disciples to walk worthily of their vocation.— τηρεῖν: the teaching is with a view not to gnosis but to practice; the aim not orthodox opinion but right living.— πάντα ὅσα ἐνετειλάμην ὑμῖν: the materials of instruction are to be Christ’s own teaching. This points to the desirableness for the Church’s use of an oral or written tradition of Christ’s words: these to be the rule of faith and practice.— καὶ ἰδοὺ, introducing an important promise to the missionaries of the new universal religion to keep them in courage and good hope amid all difficulties.— ἐγὼ μεθʼ ὑμῶν, I the Risen, Exalted, All-powerful One, with you my apostles and representatives engaged in the heroic task of propagating the faith.— εἰμὶ, am, not will be, conveying the feeling of certainty, but also spoken from the eternal point of view, sub specie aeternitatis, for which distinctions of here and there, now and then, do not exist. Cf. John 8:58, “before Abraham was I am”. In the Fourth Gospel the categories of the Absolute and the Eternal dominate throughout.— πάσας τὰς ἡμέρας, all the days, of which, it is implied, there may be many; the vista of the future is lengthening.— ἕως τῆς συντελείας τοῦ αἰῶνος, until the close of the current age, when He is to come again; an event, however, not indispensable for the comfort of men who are to enjoy an uninterrupted spiritual presence.

This great final word of Jesus is worthy of the Speaker and of the situation. Perhaps it is not to be taken as an exact report of what Jesus said to His disciples at a certain time and place. In it the real and the ideal seem to be blended; what Jesus said there and then with what the Church of the apostolic age had gradually come to regard as the will of their Risen Lord, with growing clearness as the years advanced, with perfect clearness after Israel’s crisis bad come. We find here (1) a cosmic significance assigned to Christ (all power in heaven and on earth); (2) an absolutely universal destination of the Gospel; (3) baptism as the rite of admission to discipleship; (4) a rudimentary baptismal Trinity; (5) a spiritual presence of Christ similar to that spoken of in the Fourth Gospel. To this measure of Christian enlightenment the Apostolic Church, as represented by our evangelist, had attained when he wrote his Gospel, probably after the destruction of Jerusalem. Therein is summed up the Church’s confession of faith conceived as uttered by the lips of the Risen One. “Expressly not as words of Jesus walking on the earth, but as words of Him who appeared from heaven, the evangelist here presents in summary form what the Christian community had come to recognise as the will and the promise of their exalted Lord” (Weiss-Meyer).

