《Lange’s Commentary on the Holy Scriptures – Matthew (Vol. 1)》(Johann P. Lange)
Commentator

Johann Peter Lange (April 10, 1802, Sonneborn (now a part of Wuppertal) - July 9, 1884, age 82), was a German Calvinist theologian of peasant origin.

He was born at Sonneborn near Elberfeld, and studied theology at Bonn (from 1822) under K. I. Nitzsch and G. C. F. Lüheld several pastorates, and eventually (1854) settled at Bonn as professor of theology in succession to Isaac August Dorner, becoming also in 1860 counsellor to the consistory.

Lange has been called the poetical theologian par excellence: "It has been said of him that his thoughts succeed each other in such rapid and agitated waves that all calm reflection and all rational distinction become, in a manner, drowned" (F. Lichtenberger).

As a dogmatic writer he belonged to the school of Schleiermacher. His Christliche Dogmatik (5 vols, 1849-1852; new edition, 1870) "contains many fruitful and suggestive thoughts, which, however, are hidden under such a mass of bold figures and strange fancies and suffer so much from want of clearness of presentation, that they did not produce any lasting effect" (Otto Pfleiderer).
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THE BIBLE

The Bible is the book of life, written for the instruction and edification of all ages and nations. No man who has felt its divine beauty and power, would exchange this one volume for all the literature of the world. Eternity alone can unfold the extent of its influence for good. The Bible, like the person and work of our Saviour, is theanthropic in its character and aim. The eternal personal Word of God “was made flesh,” and the whole fulness of the Godhead and of sinless manhood were united in one person forever. So the spoken word of God may be said to have become flesh in the Bible. It is therefore all divine, and yet all human, from beginning to end. Through the veil of the letter we behold the glory of the eternal truth of God. The divine and human in the Bible sustain a similar relation to each other, as in the person of Christ: they are unmixed, yet inseparably united, and constitute but one life, which kindles life in the heart of the believer.

Viewed merely as a human or literary production, the Bible is a marvellous book, and without a rival. All the libraries of theology, philosophy, history, antiquities, poetry, law and policy would not furnish material enough for so rich a treasure of the choicest gems of human genius, Wisdom of Solomon, and experience. It embraces works of about forty authors, representing the extremes of society, from the throne of the king to the boat of the fisherman; it was written during a long period of sixteen centuries, on the banks of the Nile, in the desert of Arabia, in the land of promise, in Asia Minor, in classical Greece, and in imperial Rome; it commences with the creation and ends with the final glorification, after describing all the intervening stages in the revelation of God and the spiritual development of man; it uses all forms of literary composition; it rises to the highest heights and descends to the lowest depths of humanity; it measures all states and conditions of life; it is acquainted with every grief and every woe; it touches every chord of sympathy; it contains the spiritual biography of every human heart; it is suited to every class of society, and can be read with the same interest and profit by the king and the beggar, by the philosopher and the child; it is as universal as the race, and reaches beyond the Limits of time into the boundless regions of eternity. Even this matchless combination of human excellencies points to its divine character and origin, as the absolute perfection of Christ’s humanity is an evidence of His divinity.

But the Bible is first and last a book of religion. It presents the only true, universal, and absolute religion of God, both in its preparatory process or growth under the dispensation of the law and the promise, and in its completion under the dispensation of the gospel, a religion which is intended ultimately to absorb all the other religions of the world. It speaks to us as immortal beings on the highest, noblest, and most important themes which can challenge our attention, and with an authority that is absolutely irresistible and overwhelming. It can instruct, edify, warn, terrify, appease, cheer, and encourage as no other book. It seizes man in the hidden depths of his intellectual and moral constitution, and goes to the quick of the soul, to that mysterious point where it is connected with the unseen world and with the great Father of spirits. It acts like an all-penetrating and all-transforming leaven upon every faculty of the mind and every emotion of the heart. It enriches the memory; it elevates the reason; it enlivens the imagination; it directs the judgment; it moves the affections; it controls the passions; it quickens the conscience; it strengthens the will; it kindles the sacred flame of faith, hope, and charity; it purifies, ennobles, sanctifies the whole Prayer of Manasseh, and brings him into living union with God. It can not only enlighten, reform, and improve, but regenerate and create anew, and produce effects which lie far beyond the power of human genius. It has light for the blind, strength for the weak, food for the hungry, drink for the thirsty; it has a counsel in precept or example for every relation in life, a comfort for every sorrow, a balm for every wound. Of all the books in the world, the Bible is the only one of which we never tire, but which we admire and love more and more in proportion as we use it. Like the diamond, it casts its lustre in every direction; like a torch, the more it is shaken, the more it shines; like a healing herb, the harder it is pressed, the sweeter is its fragrance.

What an unspeakable blessing, that this inexhaustible treasure of divine truth and comfort is now accessible, without material alteration, to almost every nation on earth in its own tongue, and, in Protestant countries at least, even to the humblest man and woman that can read! Nevertheless we welcome every new attempt to open the meaning of this book of books, which is plain enough to a child, and yet deep enough for the profoundest philosophe and the most comprehensive scholar.

EPOCHS OF EXEGESIS

The Bible—and this is one of the many arguments for its divine character—has given rise to a greater number of discourses, essays, and commentaries, than any other book or class of books; and yet it is now as far from being exhausted as ever. The strongest and noblest minds, fathers, schoolmen, reformers, and modern critics and scholars of every nation of Christendom, have labored in these mines and brought forth precious ore, and yet they are as rich as ever, and hold out the same inducements of plentiful reward to new miners. The long line of commentators will never break off until faith shall be turned into vision, and the church militant transformed into the church triumphant in heaven.

Biblical exegesis, like every other branch of theological science, has its creative epochs and classical periods, followed by periods of comparative rest, when the results gained by the productive labor of the preceding generation are quietly digested and appropriated to the life of the church.

There are especially three such classical periods: the patristic, the reformatory, and the modern. The exegesis of the fathers, with the great names of Chrysostom and Theodoret of the Greek, and Jerome and Augustine of the Latin Church, is essentially Catholic; the exegesis of the reformers, as laid down in the immortal biblical works of Luther and Melanch thon, Zwingli and Œcolampadius, Calvin and Beza, is Protestant; the modern exegesis of Germany, England, and America, may be called, in its best form and ruling spirit, Evangelical Catholic. It includes, however, a large variety of theological schools, as represented in the commentaries of Olshausen and Tholuck, Lücke and Bleek, Hengstenberg and Delitzsch, Ewald and Hupfeld, de Wette and Meyer, Lange and Stier, Alford and Ellicott, Stuart and Robinson, Hodge and Alexander, and many others still working with distinguished success. The modern Anglo-German exegesis is less dogmatical, confessional, and polemical than either of its predecessors, but more critical, free, and liberal, more thorough and accurate in all that pertains to philological and antiquarian research; and while it thankfully makes use of the labors of the fathers and reformers, it seems to open the avenue for new developments in the ever-expanding and deepening history of Christ’s kingdom on earth.

The patristic exegesis Isaiah, to a large extent, the result of a victorious conflict of ancient Christianity with Ebionism, Gnosticism, Arianism, Pelagianism, and other radical heresies, which roused and stimulated the fathers to a vigorous investigation and defence of the truth as laid down in the Scriptures and believed by the Church. The exegesis of the reformers bears on every page the marks of the gigantic war with Romanism and its traditions of men. So the modern evangelical theology of Germany has grown up amidst the changing fortunes of a more than thirty years’ war of Christianity with Rationalism and Pantheism. The future historian will represent this intellectual and spiritual conflict, which is not yet concluded, as one of the most important and interesting chapters in history, and as one of the most brilliant victories of faith over unbelief, of Christian truth over anti-Christian error. The German mind has never, since the Reformation, developed a more intense and persevering activity, both for and against the gospel, than in this period, and if it should fully overcome the modern and most powerful attacks upon Christianity, it will achieve as important a work as the Reformation of the sixteenth century. Former generations have studied the Bible with as much and perhaps more zeal, earnestness, and singleness of purpose, than the present. But never before has it been subjected to such thorough and extensive critical, philological, historical, and antiquarian, as well as theological investigation and research. Never before has it been assailed and defended with more learning, acumen, and perseverance. Never before has the critical apparatus been so ample or so easy of access the most ancient manuscripts of the Bible having been newly discovered, as the Codex Sinaiticus, or more carefully compared and published (some of them in fac-simile), as the Codex Sinaiticus, Vaticanus, Alexandrinus, Ephraemi Syri, and the discoveries and researches of travellers, antiquarians, historians, and chronologers being made tributary to the science of the Book of books. No age has been so productive in commentaries on almost every part of the sacred canon, but more particularly on the Gospels, the Life of Christ, and the Epistles of the New Testament. It is very difficult to keep up with the progress of the German press in this department. One commentary follows another in rapid succession, and the best of them are constantly reappearing in new and improved editions, which render the old ones useless for critical purposes. Still the intense productivity of this period must sooner or later be exhausted, and give way to the more quiet activity of reproduction and application.[FN1]
The time has now arrived for the preparation of a comprehensive theological commentary which shall satisfy all the theoretical and practical demands of the evangelical ministry of the present generation, and serve as a complete exegetical library for constant reference: a commentary learned, yet popular, orthodox and sound, yet unsectarian, liberal and truly catholic in spirit and aim; combining with original research the most valuable results of the exegetical labors of the past and the present, and making them available for the practical use of ministers and the general good of the church. Such a commentary can be sucessfully wrought out only at such a fruitful period of Biblical research as the present, and by an association of experienced divines equally distinguished for ripe scholarship and sound piety, and fully competent to act as mediators between the severe science of the professorial chair and the practical duties of the pastoral office.

LANGE’S COMMENTARY

Such a commentary is the Bibelwerk of Dr. Lange, assisted by a number of distinguished evangelical divines and pulpit orators of Germany, Switzerland, and Holland.[FN2] This work was commenced in1857, at the suggestion of the publishers, Velhagen and Klasing, in Bielefeld, Prussia, on a plan similar to that of Starke’s Synopsis, which appeared a hundred years ago, and has since been highly prized by ministers and theological students as a rich storehouse of exegetical and homiletical learning, but which is now very rare, and to a large extent antiquated.[FN3]
It is to embrace gradually the whole Old and New Testament. The Rev. Dr. John P. Lange, professor of evangelical theology in the University of Bonn, assumed the general editorial supervision; maturing the plan and preparing several parts himself ( Matthew,, Mark,, John,, Romans, and Genesis), selecting the assistants and assigning to them their share in the work. It is a very laborious and comprehensive undertaking, which requires a variety of talents, and many years of united labor. It is the greatest literary enterprise of the kind undertaken in the present century. Herzog’s Theological Encyclopœdia, of which the eighteenth volume has just been published (with two volumes of supplements still in prospect), is a similar monument of German learning and industry, and will be, for many years to come, a rich storehouse for theological students. So far the Commentary of Lange has progressed rapidly and steadily, and proved decidedly successful. Even in its present unfinished state, it has already met with a wider circulation than any modern commentary within the same time, and it grows in favor as it advances.

The following parts, of the New T, have been published, or are in course of preparation:

I. The Gospel according to Matthew, with an Introduction to the whole New Testament. By Dr. John P. Lange, 1857. Second (third) edition revised, 1861.

II. The Gospel according to Mark. By Dr. John P. Lange. Second edition revised, 1861.

III. The Gospel according to Luke. By Dr. J. J. van Oosterzee, professor of theology at Utrecht. Second edition revised, 1861.

IV. The Gospel according to John. By Dr. John P. Lange. Second edition, 1862.

V. The Acts of the Apostles. By Prof. Dr. G. Lechler, of Leipzig, and Dean K. Gerok, of Stuttgart. Second edition revised, 1862.

VI. The Epistle to the Romans, now in course of preparation by the editor, in connection with his Song of Solomon -in-law, Rev. Mr. Fay, in Crefeld, who assumed the homiletical part.

VII. The Epistles to the Corinthians. By the Rev. Dr. Chr. Fr. Kling, 1862.

VIII. The Epistle to the Galatians. By the Rev. Otto Schmoller, 1862.

IX. The Epistles to the Ephesians,, Philippians, and Colossians. By Prof. Dr. Dan. Schenkel, of Heidelberg, 1862.[FN4]
X. The Epistles to the Thessalonians. By Prof. Drs. C. A. Auberlen and Chr. John Riggenbach, of Basel, 1864.

XI. The Pastoral Epistles and The Epistle to Philemon. By Dr. J. J. van Oosterzee, of Utrecht. Second edition revised, 1864.

XII. The Epistle to the Hebrews. By Prof. Dr. C. B. Moll, 1861.

XIII. The Epistle of James. By Prof. Drs. J. P. Lange and J. J. van Oosterzee, 1862.

XIV. The Epistles of Peter and The Epistle of Jude, by Dr. G. F. C. Fronmüller. Second edition revised, 1861.

The remaining parts, of the N. T, containing The Epistles of John, and The Revelation, have not yet appeared. Part VI. (on the Epistle to the Romans) and Part XV are, however, in process of preparation, and may be expected within a year.

Of the Commentary on The Old Testament, one volume has just been published (1864), which contains a general Introduction to the whole Old Testament, and a commentary on Genesis by the editor.

According to a private letter of our esteemed friend, Dr. Lange, the following dispositions have already been made concerning the Old Testament:

Deuteronomy. By Rev. Jul. Schröder, of Elberfeld (successor of Dr. F. W. Krummacher as pastor, and author of an excellent practical commentary on Genesis).

Joshua. By Rev. Mr. Schneider, rector of the seminary at Bromberg.

Judges and Ruth. By Dr. Paulus Cassel, in Berlin.

Kings. By Dr. Bähr, in Carlsruhe (author of the celebrated work on the Symbolism of the Mosaic Worship, etc.).

The Psalm. By Dr. Moll, general superintendent in Königsberg.

Jeremiah. By Rev. Dr. Nägelsbach, of Bayreuth.

DR. LANGE

The reader will naturally feel some curiosity about the personal history and character of the editor and manager of this great Biblical work, who heretofore has been less known among English readers than many German divines of far inferior talent. Only two of his many works have been brought out in an English dress, and they only quite recently, namely, his Life of Jesus, and parts of his Commentary on the Gospels.

Dr. Lange was born on the 10 th of April, 1802, on the Bier, a small farm in the parish of Sonnborn, near Elberfeld, in Prussia. His father was a farmer and a wagoner, and brought his son up to the same occupation, but allowed him, at the same time, to indulge his passion for reading. Young Lange often drove the products of the soil to market. He early acquired an enthusiastic love of nature, which revealed to his poetic and pious mind, as in a mirror, the mysteries of the kingdom of heaven. He was instructed in the doctrines of the Heidelberg Catechism, which is still in use among the Reformed Churches on the Rhine, although the Lutheran and Reformed Confessions are united in Prussia since1817 under one government and administration, and bear the name of the United Evangelical Church. His Latin teacher, the Rev. Herrmann Kalthof, who discovered in him unusual talents, induced him to study for the ministry. He attended the Gymnasium (College) of Düsseldorf from Easter, 1821, to autumn, 1822, and the University of Bonn from 1822 to1825. There he studied mainly under Dr. Nitzsch, the most venerable of the living divines of Germany, who for many years was a strong pillar of evangelical theology in Bonn and subsequently in Berlin. The writings of Nitzsch, though pregnant with deep thoughts and suggestive hints, give but an imperfect idea of his power, which lies chiefly in his pure, earnest, and dignified, yet mild and amiable personal character. He is emphatically a homo gravis, a Protestant church-father, who, by his genius, learning, and piety, commands the respect of all theological schools and ecclesiastical parties.

After passing through the usual examination, Lange labored from1825 to1826 in the quiet but very pleasant town of Langenberg, near Elberfeld, as assistant minister to the Rev. Emil Krummacher (a brother of the celebrated Dr. Frederic William Krummacher, who wrote the sermons on Elijah the Tishbite, and other popular works). From thence he was called to the pastoral charge of Wald, near Solingen, where he remained from1826 to1828. In 1832 he removed as pastor to Duisburg, and began to attract public attention by a series of brilliant articles in Hengstenberg’s Evangelical Church Gazette and other periodicals, also by poems, sermons, and a very able work on the history of the infancy of our Saviour, against Strauss’s Life of Jesus. In 1841 he was called to the University of Zürich, in Switzerland, as professor of theology in the place of the notorious Strauss, who had been appointed by the radical and infidel administration of that Canton, but was prevented from taking possession of the chair by a religious and political revolution of the people. In Zürich he labored with great per severance and fidelity in the midst of many discouragements till1854, when he received a cal to the University of Bonn, in Prussia, where he will probably end his days on earth.[FN5]
Dr. Lange is undoubtedly one of the ablest and purest divines that Germany ever produced. He is a man of rare genius and varied culture, sanctified by deep piety, and devoted to the service of Christ. Personally he is a most amiable Christian gentleman, genial, affectionate, unassuming, simple, and unblemished in all the relations of life. He combines an unusual variety of gifts, and excels as a theologian, philosopher, poet, and preacher. He abounds in original ideas, and if not always convincing, he is always fresh, interesting, and stimulating. He is at home in the ideal heights and mystic depths of nature and Revelation, and yet has a clear and keen eye for the actual and real world around him. He indulges in poetico-philosophical speculations, and at times soars high above the clouds and beyond the stars, to the spiritual and eternal “land of glory,” on which he once wrote a fascinating book.[FN6] His style is fresh, vigorous, and often truly beautiful and sublime, but somewhat deficient in simplicity, clearness, and condensation, and is too much burdened with compound, semi-poetical, unwieldy epithets, which offer peculiar difficulties to the translator. His speculations and fancies cannot always stand the test of sober criticism, although we might wish them to be true. But they are far less numerous in his Commentary than in his former writings. They are, moreover, not only harmless, but suggestive and pious, and supply a lack in that sober, realistic, practical, prosaic common-sense theology which deals with facts and figures rather than the hidden causes and general principles of things, and never breathes the invigorating mountain air of pure thought.

Poetical divines of real genius are so rare that we should thank God for the few. Why should poetry, the highest and noblest of the arts, be banished from theology? Has not God joined them together in the first and last chapters of the Bible? Has He not identified poetry with the very birth of Christianity, in the angelic hymn, as well as with its ultimate triumphs, in the hallelujahs of the countless host of the redeemed? Is it not one of the greatest gifts of God to Prayer of Manasseh, and an unfailing source of the purest and richest enjoyments? Is it not an essential element and ornament of divine worship? Can any one fully understand and explain the Book of Job, the Psalm and the Prophets, the Parables, and the Apocalypse, without a keen sense of the beautiful and sublime? Theology and philosophy, in their boldest flights and nearest approaches to the vision of truth, unconsciously burst forth in the festive language of poetry; and poetry itself, in its highest and noblest forms, is transformed into worship of Him who is the eternal source of the True, the Beautiful, and the Good. No one will deny this who is familiar with the writings of St. Augustine, especially his Confessions, where the metaphysical and devotional elements interpenetrate each other, where meditation ends in prayer, and speculation in adoration. But the greatest philosophers, too, not only Plato, Schelling, and Coleridge, who were constitutionally poetical, but even Aristotle, Kant, and Hegel, who were the greatest masters of pure reasoning and metaphysical abstraction, provethis essential harmony of truth and beauty.[FN7] The poetic and imaginative element imparts freshness to thought, and turns even the sandy desert of dry critical research into a blooming flower garden. I fully admit, of course, that the theologian must regulate his philosophical speculations by the word of Revelation, and control his poetic imagination by sound reason and judgment. Lange represents, among German divines, in hopeful anticipation, the peaceful and festive harmony of theology and poetry, of truth and beauty, which exists now in heaven, “the land of glory,” and will be actualized on the new earth. Take the following striking passage on the locality and beauty of heaven, as a characteristic specimen of his thought and style:[FN8]
“When the beautiful in the world manifests itself alone, so that the friendly features of God’s character are exclusively seen, profane souls remain profanely inclined; yea, they become even more profligate in the misuse of the riches of God’s goodness. If, on the other hand, the greatness and power of God are revealed in the rugged and terribly sublime, in the hurricane, in the ocean-storm, then the profane are overwhelmed with horror, which is easily changed into fear, and may manifest itself in hypocritical or superficial exhibitions of penitence; but when the goodness and power of God manifest themselves in one and the same bright phenomenon, this produces a frame of spirit which speaks of that which is holy. This is the reason why the much-praised valley of the Rhine is so solemn and sabbatic, because it is enamelled by a blending of the beautiful and the sublime: stern mountains, rugged rocks, ruins of the past, vestiges of grandeur, monumental columns of God’s power, and these columns at the same time garlanded with the loving wreaths of God’s favor and goodness, in the midst of smiling vineyards which repose sweetly around in the mild sunlight of heaven. For this reason the starry night is so instructive—the grandest dome decked with the brightest radiance of kindness and love. For the same reason there is such magic attraction in the morning dawn and in the evening twilight: they take hold upon us like movings to prayer; because in them beauty is so mingled with holy rest, with spiritual mystery, with the earnest and sublime. Thus does it meet the festive children of this world, who are generally of a prayerless spirit, so that they are as it were prostrated upon the earth in deep devotion, when some great sight in nature, in which the beautiful is clothed with sublime earnestness, bursts upon their view; or when, on the other hand, some marked manifestation of God’s power is associated with heart-moving wooings of kindness. Accordingly, we hear one tell what pious emotions he felt stirring his bosom, when he beheld the wide-extended country from the top of the Pyrenees; another tells how the spirit of prayer seized upon his soul when he stood upon the height of Caucasus, and felt, as he looked over the eastern fields and valleys of Asia, as if heaven had opened itself before him. Such witnesses might be gathered to almost any extent.

“But now it is certain that there must be some place in the upper worlds where the beauties and wonders of God’s works are illuminated to the highest transparency by his power and holy majesty; where the combination of lovely manifestations, as seen from radiant summits, the enraptured gaze into the quiet valleys of universal creation, and the streams of light which flow through them, must move the spirits of the blest in the mightiest manner, to cry out: Holy! Holy! Holy!—And there is the holiest place in the great Temple! It is there, because there divine manifestations fill all spirits with a feeling of his holiness. But still rather, because there he reveals himself through holy spirits, and through the holiest one of all, even Jesus Himself!”

Dr. Lange’s theology is essentially biblical and evangelical catholic, and inspired by a fresh and refreshing enthusiasm for truth under all its types and aspects. It is more positive and decided than that of Neander or Tholuck, yet more liberal and conciliatory than the orthodoxy of Hengstenberg, which is often harsh and repulsive. Lange is one of the most uncompromising opponents of German rationalism and scepticism, and makes no concessions to the modern attacks on the gospel history. But he always states his views with moderation, and in a Christian and amiable spirit; and he endeavors to spiritualize and idealize doctrines and facts, and thus to make them more plausible to enlightened reason. His orthodoxy, it is true, is not the fixed, exclusive orthodoxy either of the old Lutheran, or of the old Calvinistic Confession, but it belongs to that recent evangelical type which arose in conflict with modern infidelity, and going back to the Reformation and the still higher and purer fountain of primitive Christianity as it came from the hands of Christ and His inspired apostles, aims to unite the true elements of the Reformed and Lutheran Confessions, and on this firm historical basis to promote catholic unity and harmony among the conflicting branches of Christ’s Church. It is evangelical catholic, churchly, yet unsectarian, conservative, yet progressive; it is the truly living theology of the age. It is this very theology which, for the last ten or twenty years, has been transplanted in multiplying translations to the soil of other Protestant countries, which has made a deep and lasting impression on the French, Dutch, and especially on the English and American mind. It is this theology which is now undergoing a process of naturalization and amalgamation in the United States, which will here be united with the religious fervor, the sound, strong common sense, and free, practical energy of the Anglo-American race, and which in this modified form has a wider field of usefulness before it in this new world than even in its European fatherland.

Dr. Lange is an amazingly fertile author. Several of his works belong to the department of belle-lettres, æsthetics, and hymnology. Some of his hymns have deservedly found a place in modern German hymn books,[FN9] and help to swell the devotions of the sanctuary. His principal works on theological subjects are, first, a complete system of Divinity, in three parts, severally entitled: Philosophical Dogmatics, Positive Dogmatics, and Applied Dogmatics (or Polemics and Irenics). This is an exceedingly able work, abounding in original and profound ideas, but artificial and complicated in its arrangement, often transcending the boundaries of logic, and in many sections almost untranslatable. His second great work is a Life of Jesus, also in three parts, which, upon the whole, is justly regarded as the fullest and ablest modern work on the subject, and the best positive refutation of Strauss. It has quite recently been given to the English public by Mr. Clark, in six volumes.[FN10] His History of the Apostolic Church, in two volumes, was intended as the beginning of a general History of Christianity, which, however, has not been continued. But the last, the most important, and the most useful labor, worthy to crown such a useful life, is his Theological and Homiletical Commentary. All his preceding labors, especially those on the Life of Christ, prepared him admirably for the exposition of the Gospels, which contains the rich harvest of the best years of his manhood. This Commentary will probably engage his time for several years to come, and will make his name as familiar in England and America as it is in Germany.

I add a complete list of all the published works of Dr. Lange, including his poetry, in chronological order:

1. Die Lehre der heiligen Schrift von der freien und allgemeinen Gnade Gottes. Elberfeld, 1831.

2. Biblische Dichtungen. 1 Bändchen. Elberfeld, 1832.

3. Predigten. München, 1833.

4. Biblische Dichtungen. 2 Bändchen. Elberfeld, 1834.

5. Kleine polemische Gedichte. Duisburg, 1835.

6. Gedichte und Sprüche aus dem Gebiete christlicher Naturbetrachtung. Duisburg, 1835.

7. Die Welt des Herrn in didaktischen Gesängen. Essen, 1835.

8. Die Verfinsterung der Welt. Lehrgedicht. Berlin, 1838.

9. Grundzüge der urchristlichen frohen Botschaft. Duisburg, 1839.

10. Homilien über Colosser iii1–17. Vierte Auflage. Bremen, 1844.

11. Christliche Betrachtungen über zusammenhängende biblische Abschnitte für die häusliche Erbauung. Duisburg, 1841.

12. Ueber den geschichtlichen Character der kanonischen Evangelien, insbesondere der Kindheitsgeschichts Jesu, mit Beziehung auf das Leben Jesu von D. F. Strauss. Duisburg, 1836.

13. Das Land der Herrlichkeit, oder die christliche Lehre vom Himmel. Mörs, 1838.

14. Vermischte Schriften, 4 Bände. Mörs, 1840–’41.

15. Gedichte. Essen, 1843.

16. Die kirchliche Hymnologie, oder die Lehre vom Kirchengesang. Theoretische Einleitung und Kircher liederbuch. Zürich, 1843.

17. Das Leben Jesu, 3 Bücher. Heidelberg, 1844–’47.

18. Worte der Abwehr (in Beziehung auf das Leben Jesu). Zürich, 1846.

19. Christliche Dogmatik, 3 Bände. Philosophische, Positive, und Angewandte Dogmatik. Heidelberg, 1847.

20. Ueber die Neugestaltung des Verhältnisses zwischen dem Staat und der Kirche. Heidelberg, 1848.

21. Neutestamentliche Zeitgedichte. Frankfurt a. M, 1849.

22. Briefe eines communistischen Propheten. Breslau, 1850.

23. Göthe’s religiöse Poesie. Breslau, 1850.

24. Die Geschichte der Kirche, Erster Theil. Das apostolische Zeitalter, 2 Bände. Braunschweig, 1853–’54.

25. Auswahl von Gast-und Gelegenheitspredigten. Zweite Ausgabe. Bonn, 1857.

26. Vom Oelberge. Geistliche Dichtungen. Neue Ausgabe. Frankfurt a. M, 1858.

27. Vermischte Schriften. Neue Folge, 2 Bändchen. Bielefeld, 1860.

28. Theologisch-homiletisches Bibelwerk, commenced1857, Bielefeld. Dr. Lange prepared the Commentaries on Matthew, 3 d edition, 1861; on Mark, 2 d edition, 1861; on John, 2 d edition, 1862; on the Epistle of James (in connection with van Oosterzee), 1862; on Genesis, with a general introduction to the Old Testament, 1864; on the Epistle to the Romans (now in course of publication).

THE PLAN OF LANGE’S COMMENTARY

The plan of Lange’s Bibelwerk is very comprehensive. It aims to give all that the minister and Biblical student can desire in one work. Its value consists to a great extent in its completeness and exhaustiveness, and in the convenient arrangement for practical use.

It contains, first, appropriate Introductions, both critical and homiletical, to the Bible as a whole, to each particular book, and to each section. The sections are provided with clear and full headings, the parallel passages, and the indications of their homiletical use in the order of the church year.

The Text is given, not in the original Greek, nor in Luther’s version, but in a new German version, which is as literal as the genius of the language will bear, and is made with special reference to the exposition. The principal readings of the Greek text are given in foot-notes, with short critical remarks. The critical editions of the Greek Testament by Lachmann and Tischendorf[FN11] are made the basis.

Then follows the Commentary itself. This is threefold, Critical, Doctrinal, and Homiletical.[FN12] The three departments are kept distinct throughout, and are arranged under different heads, so that the reader can at once find what he wants at the time, without being forced to work his way through a mass of irrelevant matter.

1. The first department contains: Exegetical and Critical Notes[FN13] These explain the words and phrases of the text, and endeavor to clear up every difficulty which presents itself to the critical student, according to the principles of grammatico-historical exegesis. On all the more important passages, the different views of the leading ancient and modern commentators are given; yet without the show and pedantry of learning. The chief aim is to condense, in as brief a space as possible, the most valuable and permanent results of original and previous exegetical labors, without detaining the reader with the tedious process of investigation, and a constant polemical reference to false opinions. The building appears in its beautiful finish, and the scaffolding and rubbish required during its construction are removed out of sight.

2. The second department is headed: Leading Dogmatical and Ethical Thoughts, or Doctrinal and Ethical.[FN14] It presents, under a number of distinct heads, the fundamental doctrines and moral maxims contained in, or suggested by, the text. In the Gospels, these truths and principles are viewed mainly from the christological point of view, or as connected with the person and work of our Saviour. The reader will find here a vast amount of living theology, fresh from the fountain of God’s revelation in Christ, and free from scholastic and sectarian complications and distortions. The person of Christ stands out everywhere as the great central sun of truth and holiness, from which light and life emanate upon all parts of the Christian system.

3. The third department is entitled: Homiletical Hints or Suggestions.[FN15] This shows the way from the study to the pulpit, from the exposition and understanding of the word of God to its practical application to all classes and conditions of society. It is especially the pastor’s department, designed to aid him in preparing sermons and Biblical lectures, yet by no means to supersede the labor of pulpit preparation. It is suggestive and stimulating in its character, and exhibits the endless variety and applicability of Scripture history and Scripture truth. It brings the marble slabs from the quarry, and the metals from the mine, but leaves the chiselling and hammering to the artist. The authors of the several parts give under this heading first their own homiletical and practical reflections, themes and parts in a few words, and then judicious selections from other homiletical commentators, as Quesnel, Canstein, Starke, Gossner, Lisco, Otto von Gerlach, Heubner, and occasionally brief skeletons of celebrated sermons.

I must confess, I was at first prejudiced against this part of the Commentary, fearing that it made the work of the preacher too easy; but upon closer examination I became convinced of its great value. If I am not mistaken, the American readers will prize it in proportion as they make themselves familiar with it. They will be especially edified, I think, by the exuberant riches and high-toned spirituality which characterize the homiletical suggestions of Lange, and several of his contributors, especially Dr. van Oosterzee (a man of genius, and the best pulpit orator of Holland), as also with the selections from Starke and his predecessors found under his name, Otto von Gerlach (late court-preacher in Berlin, and author of a brief popular commentary), and the venerable Heubner (late director of the Theological Seminary at Wittenberg).

There are standard commentaries on special portions of the Scriptures, which excel all others, either in a philological or theological or practical point of view, either in brevity and condensation or in fulness of detail, either in orthodoxy of doctrine and soundness of judgment or in expository skill and fertility of adaptation, or in some other particular aspect. But, upon the whole, the Biblical work of Dr. Lange and his associates is the richest, the soundest, and the most useful general commentary which Germany ever produced, and far better adapted than any other to meet the wants of the various evangelical denominations of the English tongue. This is not only my individual opinion, but the deliberate judgment of some of the best Biblical and German scholars of America whom I have had occasion to consult on the subject.

THE ANGLO-AMERICAN EDITION

A work of such sterling value cannot be long confined to the land of its birth. America, as it is made up of descendants from all countries, nations, and churches of Europe (e pluribusunum), is set upon appropriating all important literary treasures of the old world, especially those which promise to promote the moral and religious welfare of the race.

Soon after the appearance of the first volume of Dr. Lange’s Commentary, I formed, at the solicitation of a few esteemed friends, and with the full consent of Dr. Lange himself, an association for an American edition, and in September, 1860, I made the necessary arrangements with my friend, Mr. Charles Scribner, as publisher.[FN16] The secession of the slave States, and the consequent outbreak of the civil war in1861, paralyzed the book trade, and indefinitely suspended the enterprise. But in 1863 it was resumed at the suggestion of the publisher and with the consent of Mr. T. Clark, of Edinburgh, who in the mean time (since1861) had commenced to publish translations of parts of Lange’s Commentary in his “Foreign Theological Library.” I moved to New York for the purpose of devoting myself more fully to this work amid the literary facilities of the city, completed the first volume, and made arrangements with leading Biblical and German scholars of different evangelical denominations for the translation of the other volumes.

The following books are already finished, or in course of preparation for the press:

The Gospel according to Matthew, with a General Introduction to the New Testament. By the American Editor.

The Gospel according to Mark. By the Rev. Dr. W. G. T. Shedd, Professor of Biblical Literature in the Union Theological Seminary at New York.

The Gospel according to Luke. By the Editor.

The Gospel according to John. By the Rev. Dr. Edw. D. Yeomans, Rochester, N. Y.

The Acts of the Apostles. By Prof. Dr. Charles F. Schäffer, Phildelphia.

The Epistles to the Corinthians. By the Rev. Dr. Daniel W. Poor, of Newark, N. J, and Dr. C. P. Wing, of Carlisle, Pa.

The Epistle to the Galatians. By the Rev. Charles C. Starbuck, New York.

The Epistle to the Philippians, and that to Philemon. By Prof. Dr. H. B. Hackett, Theol. Seminary at Newton Centre, Mass.

The Epiitles to the Thessalonians. By the Rev. Dr. John Lillie, of Kingston, N. Y.

The Epistle to the Hebrews. By Prof. Dr. A. C. Kendrick, Rochester, N. Y.

The Pastoral Epistles. By Prof. Dr. George E. Day, of Lane Theol. Seminary, Ohio.

The Catholic Epistles. By the Rev. J. Isidor Mombert, of Lancaster, Pa.

Genesis. By Prof. Tayler Lewis, Union College, Schenectady, N. Y, and the Rev. Dr. A. Gosman, Lawrenceville, N. J.

These gentlemen, and others who are or will be invited to take part in the work, have already an established reputation as excellent Biblical scholars or experienced translators from the German, and will no doubt do full justice to the task assigned them.

It is impossible beforehand to state with absolute certainty the number of volumes or the time required for the completion of the whole commentary. It is sufficient to say that it will be energetically pushed forward, without undue haste, and published with proper regard to economy of space and price. The enterprise is necessarily a very extensive and expensive one, and falls in a most unfavorable period of the American book trade; the war having caused an unprecedented rise in the price of composition, paper, and binding material. But it has the advantage over an encyclopædia and other voluminous works, that each volume will cover an entire book or books of the Bible and thus be relatively complete in itself, and can be sold separately.

PRINCIPLES OF THE AMERICAN EDITION

The character of the proposed Anglo-American edition of Lange’s Bibelwerk, and its relation to the original, may be seen from the following general principles and rules on which it will be prepared, and to which all contributors must conform, to insure unity and symmetry.

1. The Biblical Commentary of Dr. Lange and his associates must be faithfully and freely translated into idiomatic English, without omission or alteration.[FN17]
2. The translator is authorized to make, within reasonable limits, such additions, original or selected, as will increase the value and interest of the work, and adapt it more fully to the wants of the English and American student. But he must carefully distinguish these additions from the original text by brackets and the initials of his name, or the mark Tr.
3. The authorized English version of1611, according to the present standard edition of the American Bible Society,[FN18] must be made the basis, instead of giving a new translation, which, in this case, would have to be a translation of a translation. But wherever the text can be more clearly or accurately rendered, according to the present state of textual criticism and biblical learning, or where the translation and the commentary of the German original require it, the improvements should be inserted in the text (in brackets, with or without the Greek, as the writer may deem best in each case) and justified in the Critical Notes below the text, with such references to older and recent English and other versions as seem to be necessary or desirable.

4. The various readings are not to be put in foot-notes, as in the original, but to follow immediately after the text in small type, in numerical order, and with references to the verses to which they belong.

5. The three parts of the commentary are to be called: I. Exegetical and Critical; II. Doctrinal and Ethical; III. Homiletical and Practical.

6. The Exegetical Notes are not to be numbered consecutively, as in the original, but marked by the figure indicating the verse to which they belong; an arrangement which facilitates the reference, and better accords with usage.[FN19]
7. Within these limits each contributor has full liberty, and assumes the entire literary responsibility of his part of the work.

If these general principles are faithfully carried out, the American edition will be not only a complete translation, but an enlarged adaptation and improvement of the original work, giving it an Anglo-German character, and a wider field of usefulness.

The typographical arrangement will be closely conformed to the original, as upon the whole the best in a work of such dimensions. A page of the translation contains even more than a page of the original, and while the size of volumes will be enlarged, their number will be lessened.

THE COMMENTARY ON MATTHEW

The first volume which is now issued, will show these principles and rules in their actual execution, and may therefore serve as a specimen for the volumes that will follow.

As regards the translation of this part of the commentary, I must acknowledge my indebtedness to the Edinburgh translation of the Rev. Alfred Edersheim and the Rev. W. B. Pope, which I used to a large extent as a basis, especially in the earlier chapters, comparing it word for word with the original.[FN20] But I found it necessary to make innumerable alterations and additions, so that this may be regarded almost as a new work. There is not a page and hardly a sentence in the Edinburgh translation, so far as I used it at all, which remained untouched. I have no disposition to criticise it in detail, or to injure any of the useful publications of my esteemed friend, Mr. Clark, who has done more than any other publisher for transplanting German learning on British soil, and is entitled to the lasting gratitude of English and American divines. But I must say that, while some portions of the Edinburgh translation are well executed, especially if we take into consideration the peculiar difficulties of Lange’s style and thought, it is very unequal and imperfect: it omits, besides the improvements of the second and third editions of the original, without a word of explanation, all the critical foot-notes and various readings of the text, the changes in the English version, even where they are imperatively demanded by Lange’s German version or comments, all the liturgical and most of the literary references of the work, and abounds in mistakes and mistranslations, some of which pervert the sense of the original into the very opposite, and suggest the charitable supposition that the nominal translators employed in part other and inferior hands in the execution of their laborious and difficult task.[FN21]
But I confined myself by no means to a thorough revision and completion of the Edinburgh translation. The American edition contains over one hundred pages, mostly in the smallest type, that Isaiah, fully one fourth, more matter than the German original (which Numbers 462pages). The additions are found mostly in the department of textual criticism, the revision of the English version, and in the comments on the later chapters of the Gospel.[FN22]
It seemed to me worthy of the labor and trouble to make an attempt, on a somewhat larger scale than Dr. Lange, to popularize so much of the immense critical apparatus of modern biblical learning as can be made available for the practical use of ministers and students. A few words of explanation on the principles which guided us, may not be out of place here.

The great variety of readings in the Greek Testament is a fact which should stimulate investigation and strengthen our faith. All these discrepancies in the few uncial and the more than five hundred cursive manuscripts of the N. T. are unable to unsettle a single doctrine or precept of Christianity, and strengthen the evidence of the essential purity and integrity of the sacred text, showing that it has been substantially the same in all ages and countries in which those manuscripts were written. “If there had been,” said Richard Bentley, the great classical scholar and critic, more than a hundred years ago, “but one manuscript of the Greek Testament at the restoration of learning, then we had had no various readings at all. And would the text be in a better condition then, than now we have30,000 (50,000)? So far from that, that in the best single copy extant we should have hundreds of faults, and some omissions irreparable. Besides that, the suspicions of fraud and foul play would have been increased immensely. It is good, therefore, to have more anchors than one. … It is a good providence and a great blessing that so many manuscripts of the New Testament are still amongst us, some procured from Egypt, others from Asia, others found in the Western Churches. For the very distances of places, as well as numbers of the books, demonstrate that there could be no collusion, no altering nor interpolating one copy by another, nor all by any of them. In profane authors whereof one manuscript only had the luck to be preserved, as Velleius Paterculus among the Latins, and Hesychius among the Greeks, the faults of the scribes are found so numerous, and the defects so beyond all redress, that, notwithstanding the pains of the learnedest and acutest critics for two whole centuries, those books still are, and are like to continue, a mere heap of errors. On the contrary, where the copies of any author are numerous, though the various readings always increase in proportion, there the text, by an accurate collation of them, made by skilful and judicious hands, is ever the more correct, and comes nearer to the true words of the author.”

The object of biblical criticism is to restore the oldest and purest text which can be obtained with our present means and facilities. In accordance with the well-known principle first propounded by Bentley, revived by the venerable Bengel, and recently applied and carried out by Lachmann, we must make the oldest and most authoritative uncial manuscripts of the New Testament now extant the basis of the true text, especially those few which date from the fourth to the sixth century. They are the following: 1. Codex Sinaiticus, edited by Tischendorf, Leipz, 1863.[FN23] 2. Cod. Vaticanus (designated by the letter B, defective from Hebrews 9:14), carelessly edited by Cardinal Angelo Mai, with improvements by Vercellone, Rome, 1857, and much better by Const. Tischendorf. Lips18673. Cod. Alexandrinus (A, in the British Museum), of which the New Testament was published in uncial types, though not in fac-simile, by C. G. Woide, Lond, 1786, and by B. H. Cowper, 18604. Cod. (rescriptus) Ephraemi Syri (C, a cod. rescriptus, or palimpsest, very imperfect), published by Tischendorf, in uncial type, but not in fac-simile, Leipz, 18435. Cod. Bezæ (D, at Cambridge), containing the Gospels and the Acts, with a Latin version, published in fac-simile by Ths. Kipling, Camb, 1793, 2vols, fol.[FN24] In the same class with these oldest manuscripts, though last, must be placed the later and less important uncials, as Cod. Basiliensis (called E, of the eighth or ninth century, containing the Gospels), Cod. Boreeli (F, at Utrecht, the Gospels, except some portions of Matthew and Mark), Cod. Seidelii Harleianus (G, in the British Museum, the greater part of the Gospels), Codd. H, I, K, L. (Paris, No62, generally in agreement with Codd. Sin. and Vatic), etc. Next in importance to the uncial manuscripts are the quotations of the early fathers, and the ancient versions, especially the Latin and the Syriac. In the third rank are to be placed the cursive manuscripts of later date, down to the close of the fifteenth century, of which more than five hundred have been collated in the Gospels alone. For our purpose it was useless to refer to them except in those rare cases where the older authorities are insufficient to establish the original text. The decision of the true reading depends, however, not only on the antiquity and number of authorities, but also on internal reasons. Lachmann’s object was simply historical, viz, to establish the oldest attainable text, as it stood in the fourth or fifth century, in the place of the comparatively recent, accidental, and unreliable textus receptus. This is the only safe basis for future critics, but it is only a part of the task, which must be completed by a proper consideration of the internal evidences. Where the oldest authorities—uncial manuscripts, patristic quotations, and ancient versions—lead to no satisfactory result, later manuscripts (which may be transcripts of uncial manuscripts even older than those we now possess) may be profitably consulted, and that reading deserves the preference which gives the best sense and agrees most with the style and usage of the writer. Thus, in many instances, a return from Lachmann to the textus receptus may be justified. See the seventh critical edition of Tischendorf.

As to the corrections of the authorized English version, I beg the reader to view them as part of the commentary. Some of them would be unnecessary or even objectionable in a revised version for public use. Our incomparable English Bible stands in no need of a radical revision; its idiom, beauty, and vigor are all that can be desired. But no good scholar will deny that it might be greatly improved as to clearness and accuracy; while many doubt whether it could be done without producing greater division and confusion, and thus doing more harm than good. A final revision for popular use should proceed from a body of scholars representing the British and American Bible Societies, and all the Protestant Churches which worship God in the English language, and have an equal claim to this inestimable inheritance of the sixteenth and seventeenth centuries. In the mean time, no one can object to new translations and revisions for exegetical and critical use. They prepare the way for a final authorized revision for general and popular use.

My selections from other writers are mostly taken from representative older and modern commentators of the various English and American Churches, with the view to give this work an Anglo-German character. Thus Burkitt, M. Henry, Scott, and Doddridge represent the older practical exegesis of England; Alford and Wordsworth, the modern Anglican exegesis in its two divergent, progressive, and conservative, tendencies; D. Brown, the Free Church of Scotland; J. Addison Alexander, the Old School Presbyterian; Barnes and Owen, the New School Presbyterian; Whedon and Nast, the Methodist; Conant, the Baptist, views on the more important doctrinal passages in the Gospel of Matthew.

I cannot conclude this lengthy preface without giving public expression to my sense of gratitude to the officers of the “American Bible Union,” for the unrestricted use of their valuable Biblical Library, with its rich variety of Bibles in all languages, commentaries, dictionaries, the Benedictine and other editions of the church fathers, etc, which make it probably the best collection of the kind on this continent.

May the blessing of the triune God rest upon this commentary on His holy word, which was commenced in faith and with the earnest desire to assist the ministers of the Gospel in the discharge of their high and holy mission.

PHILIP SCHAFF.

THEOLOGICAL AND HOMILETICAL INTRODUCTION

TO

THE NEW TESTAMENT

§ 1. Theology in general, or the scientific knowledge of the Christian religion, may, according to its historical and scientific character, be arranged under two great divisions,—Historical, and Theoretical or Systematic Theology, taking these terms in their widest sense. (I.) Historical Theology may again be ranged under the following three sections:—(1) The History of Revelation, or of the Kingdom of God, which forms the basis of the whole system; (2) The History of the Records of Revelation, or Exegetics in the wider sense; (3) The History of Revealed Religion, or Church History. (II.) In the same manner, Theoretical or Systematic Theology may be divided into three sections:—(1) The System of Christian Doctrines, or Dogmatics; (2) The System of Christian Morals, or Ethics; (3) The System of Christian Polity, or Practical Theology.

§ 2. From this analysis we infer that the materials from which to construct a theological and homiletical Introduction to the Sacred Scriptures, must be derived from the elements of the history of Revelation, of exegesis, and church history, as well as from the elements of dogmatics, ethics, and practical theology, always with special reference to the practical, homiletical, and pastoral point of view.

§ 3. Before proceeding with our special Introduction to the New Testament, we must premise, in brief outline, a General Introduction to the Scriptures. The special introduction to the Old Testament may be left for another occasion,[FN25] not merely because our present task is connected with the New Testament, but because, as Christians, we proceed, theoretically, from the New Testament to the Old, and not vice versa. It is sufficient for our purpose to communicate, in briefest form, the results obtained by modern research, and to indicate the works which may aid the reader in reviewing these results for himself.

§ 4. Accordingly, we shall have to preface the N. T. portion of our Commentary,—(1) by a General Introduction from the theological and homiletical point of view; (2) by a Historical and Exegetical Introduction to the New Testament in general, and to its various parts; (3) by a General Homiletical and Pastoral Introduction; (4) by a Homiletical and Pastoral Introduction to the New Testament.

FIRST SECTION

GENERAL INTRODUCTION TO THE HOLY SCRIPTURES
_____________

§ 1

THE HISTORY OF Revelation, OR OF THE KINGDOM OF GOD

The History of the Kingdom of God must not be confounded with Biblical History. The latter, like Biblical Theology, forms part of Exegesis, while the History of the Kingdom of God embraces the whole history of the world viewed from the Christian stand-point.

The kingdom of God is that new creation in which God reveals Himself in His character as Redeemer. It is based upon the universal and absolute dominion of God over the world, and results from it; and it consists in the restoration of the dominion of the Spirit of God over the hearts of men, brought about by Christ, who is the heart of the race. As mankind was originally destined to form the kingdom of God, and for that purpose was arranged into one family, the kingdom of God may also be viewed as the restoration of mankind to one body under the One and Eternal Head ( Acts 3:21; Ephesians 1:22), in whom it was elected from all eternity, and called, for the harmonious manifestation of the glory of God ( Ephesians 1:4-5).

The restoration of this kingdom presupposes the existence of an opposite pseudo-kingdom, in which the human family were scattered and dispersed by sin—a kingdom of darkness and of falsehood, the kingdom of Satan. Accordingly, the history of the preparation, foundation, and completion of the kingdom of God, is at the same time the history of its hostile conflicts with the antagonistic kingdom of darkness.

The kingdom of God disappeared from earth through the working of unbelief, by which the Lord was robbed of His dominion over the heart. Similarly has it again been restored to the world by the combined operation of the grace of God, and of a spiritual faith which He has planted in the heart of His elect, and which ultimately appeared in all its fulness and perfectness, as conquering the world, in Christ, the Elect One. This salvation of the world is destined gradually to spread till it pervades all mankind. Hence the extension of the kingdom of God to its final completion in the world will occupy the entire course of time, even as this kingdom is destined to cover all space in the world. Viewed in this light, the whole history of the world itself is simply the history of the restoration and transformation of the world into the kingdom of God.

Thus, all history may be included under the idea of the βασιλεία τοῦ Θεοῦ. But its innermost centre is that manifestation of God’s redeeming grace, by which, on the basis of His general revelation to Prayer of Manasseh, He has founded His kingdom.

The all-comprehensive medium of God’s revelation was His personal incarnation in Christ. Throughout the entire course of history, we perceive how mankind, in ever-narrowing circles, tends towards this manifestation of the God-Man. Again, after He has appeared, we notice how, in ever-widening circles, it tends towards the final goal—to present all mankind as born of God.

Christ, then, is the beginning, the middle, and the end of all revelation. But as revelation is ever love, light, and life, it embodies at the same time both saving truth and saving reality, or revelation in the narrower sense, and actual redemption Hence it is that in Christ we have not only the completion of Revelation, but also complete redemption.

Redemption, in all its phases and stages, is prepared and introduced by judgments, which, by the grace of God, are, however, converted into so many deliverances. Again, every new stage in the unfolding and history of salvation is marked by a fresh extension and establishment of the kingdom of God, appearing as the Church of the redeemed. Hence, while the real kingdom of God was founded when redemption was first introduced, it shall be perfected when the benefits of redemption shall have been extended to the utmost boundaries of the world.

This is the Development of Revelation, to which we now proceed.

I. General Revelation
a) Widest circle (revelation by Symbolical signs, which ultimately point of the Word).

	1. Objectively: creation ( Romans 1:20)
	2. Subjectively: the human mind, especially the conscience ( Romans 2:14-15).


b) Narrower circle (revelation by facts).

1. Objectively: history ( Psalm 2, 110).

2. Subjectively: the dealings of God with individuals ( Psalm 104; Psalm 139:16)

II. Special Revelation, or Revelation of Salvation (by the Word, accompanied by Symbolical Signs)

a) Revelation during the course of its progress.
1. Objectively: the Old Covenant ( Genesis 12. etc.)

2. Subjectively: faith ( Genesis 15:6).

b) Revelation completed.
1. Objectively: the New Covenant ( Luke 22:20; John 13:34)

2. Subjectively: justifying faith, in its New Testament sense ( Romans 5:1; 1 Peter 3:21).

So far as we are concerned, it is by subjective revelation that we become partakers of objective Revelation, even as it is only by the revelation of salvation that we come to understand and see general revelation. The various cycles of revelation are clearly perceived only when viewed in the light of justifying and saving faith, which sheds upon each of them a new and glorious lustre.

The following are the various periods of historical revelation in parallel review:—

The Old Testament in the wider sense of the term:

The New Testament in the wider sense of the term:

1. Primeval religion, unto Abraham, 2000 b. c.

1. Gospel history, and the Apostolic Age.

2. Patriarchal faith in the promise, unto1500 b. c.

2. The ancient Catholic Church. The Fathers.

3. The period of the Law, unto800 b. c.

3. The legal Church of the Middle Ages. [The Popes.—P. S.]

4. The period of the Prophets, unto400 b. c.

4. The Protestant Churches. [The Reformers.—P. S.]

5. The period of national religiousness (the Maccabees).

5. Union into one evangelical Church in its progress.
6. Concentration of religious longing in the ancient world as the cradle of the Messiah. The Blessed Virgin.

6. The Bride of Christ, or the Church in the last days awaiting His coming.

7. The first coming of Christ.

7. The last coming of Christ. His manifestation in glory.

The manifestation of salvation, as it constitutes the great moving force of all history, draws the course of the latter into the whole of the history of the kingdom of God. The history of the βασιλεία τοῦ Θεοῦ may be divided into that of the Kingdom of God in its legal and typical form, or the Theocracy (a term formed by Josephus, Contra Apion. ii16), and that of the real Kingdom of God in spirit and in truth—the βασιλεία τῶν οὐρανῶν,—or into the Pre-Christian and the Christian (not Post-Christian) Era.

I. History of the Theocracy, or of the Pre-Christian Era
1. Primeval times, the type of the entire history of the world to the great judgment—till the Flood—and the new formation of the (Noachic) race.

2. The dispersion of nations and the calling of Abraham; or, origin of the contrast between Heathenism and Judaism (preparation for the Theocracy), or between passive and active religiousness (the religions of nature, and that of revelation).

a) The table of nations in Genesis, and the mythologies of the Gentiles.

a) Promise of the holy people.

b) Separation between the civilized nations of antiquity and barbarous tribes (Heathenism in its ascending and in its descending line. See Romans 2).

b) Separation between Isaac and Ishmael, Jacob and Esau. Difference among the sons of Israel (Judaism in its ascending and in its descending line. Romans 2, 10).

3. Establishment of the great contrast; or, the Empires of the world as the central points of civilization, and the foundation and history of the Theocracy in the narrower sense. Antagonism and mutual influence.

a) Great Empires of the world in their origin and growth. Egypt, Assyria, Phœnicia, etc.

a) The Theocracy in its origin. Antagonism and mutual influence between Israel, and Egypt, Canaan, Syria, Phœnicia, and Assyria.

b) The great Empires of the world fully developed.— Daniel 2Vision of the image of the various monarchies. Its bright aspect: Union. Daniel 7. Vision of the four beasts. Its dark aspect: Division.

b) The Theocracy in its full typical manifestation.

Antagonism and mutual influence between Israel and the four Empires.

α) The Babylonian Empire.

α) Period of the Judges and Prophets, from Moses to David.

β) The Persian Empire.

β) Period of the Kings, from David to the Babylonian Exile.

γ) The Macedonian Empire.

γ) Period of the Priests (blooming period under the Maccabees).

δ) The Roman Empire.

δ) Close of the typical and commencement of the real kingdom of God.

4. Removal of the great contrast and antagonism. Gentiles settle in Palestine; the Jews of the Diaspora. Cessation of the typical, and preparation of the real Theocracy. (Heathen power and heathen culture. Oppression of the Jews and prophecies.)

a) The Cuthæans settled in Samaria, and becoming Samaritans.

a) The ten tribes carried to Assyria beyond the Euphrates.

b) The Aramæan language and Sadducean notions introduced into Palestine on the return from Babylon.

b) Many of the Jews remaining in Babylon.

c) The Decapolis in Galilee of the Gentiles, founded chiefly by the veterans of Alexander the Great.

c) Jewish colonies in Alexandria, Libya, Syria, and Asia Minor. The Septuagint.

d) The Herodians. Introduction of Grecian and Roman manners in Palestine. (The Proselytes.)

d) The Jewish Diaspora in Rome and through-out the West, since the time of Pompey and Cæsar. (The Essenes.)

e) Rule of the heathen, of Christians, and of Mohammedans in Palestine.

e) Destruction of Jerusalem, and dispersion on the people throughout the world.

5. The first coming of Christ. Close of the first, and commencement of the second era. Redemption of the world.

II. History of the Kingdom of God in its Fulness, or of the Kingdom of Heaven in the World
1. Primeval Christianity, the type of all Church History

2. Appearance of the antagonism between the Christian Church and the Jewish and heathen world.

a) The Talmud, and heathen calumnies against Christianity.

a) The ancient Catholic Church and the martyrs.

b) Judaism in its unhistorical ossification. (Analogy with the partial barbarism of the original races.)

b) Separation between the Church and heretical sects.

3. Establishment of this antagonism; or, the Christian Empires, and the establishment of the Church in the narrower sense. Hostility and mutual influences. Mediæval Legalism a symbol and type of the future.

a) Movement in the heathen world.

a) The worldly Church of Constantine the Great. Missions.

b) Secularization of the Church.

b) The Monastic Church.

c) Migration of the nations into the Church, and the great baptism of water.

c) The Theocratic legalistic Church.

d) The Eastern Church, or orthodoxy secularized.

d) The Roman Church.

e) Mohammedanism, or heresy completed.

e) Western Catholic Christendom. The Crusades.

f) The Western Papacy.

f) Protestant parties and movements during the Middle Ages. Humanism. Popular literature.

g) The Catholic Roman Empire. The antievangelical powers. Machiavellianism.

g) Evangelical Christendom. Germ of the true Church and the true State.

4. Removal of the antagonism, and appearance of the true Church and the true State.

a) The Roman Catholic world.

a) The Church of the Reformation (harmonious difference between Church and State).

b) The reformatory movements in the Roman Catholic Church.

b) Romanizing divisions of the Evangelical Church.

c) The dissolving elements of Jesuitical Monasticism, Mysticism, political influences, and the advance of civilization in Romish Churches and countries, under the form of reaction.

c) Awakenings and union among Protestants.

d) Revolutions in the Roman Catholic world.

d) Protestant Reforms.

e) The world in all forms of intellectual heathenism acting upon the Church.

e) Christian missions acting upon all parts of the world.

f) Humanism as leaven in the Roman Catholic and in Romanizing Churches.

f) The authority of Christ appearing in all departments of life. The Bible the book of nations.

5. The future of Christendom.

a) Apostasy in the alliance between Absolutism and Antichrist.

a) Victory in the union of believers under the banner of Christ.

b) Judgment upon the apparent completion of Hierarchism and Secularism.

b) Redemption of the visible Church of Christ *is its apparent destruction. Manifestation of the Bride, and advent of the Bridegroom.

LITERATURE

In a certain sense, every branch of literature may be regarded as auxiliary to the study of the history of the kingdom of God. More particularly, however, we include here those works on universal history which are written from a general or a religious point of view, and works on the philosophy of history. It is scarcely necessary to add, that we would also direct special attention to historical books written in a Christian spirit, and to those which treat expressly of the history of the kingdom of God.

I. General Works[FN26]
On Chronology:—Gatterer (1777), Ideler (1825–26), Brinkmeier (1843). On General History:—Herder, Fred. Schlegel (R. C.), and Hegel, on the Philosophy of History. Eyth: History from the Christian stand-point (1853). Ehrenfeuchter: The Histor. Development of Mankind (Heidelb1855). Bräm, Barth, Lisco, Theremin, Grundtwig, Zahn, Kalkar, Ziegler, Kurtz, on Sacred History. Bunsen: God in History (Part I. Leipz, 1857). Leo (Romanizing), and Dittmar: History of the World before and since Christ. [R. Turnbull: Christ in History. Boston, 1854.—P. S.]

II. On Particular Periods and Branches

1. History of Creation.—Schubert, Wagner, Pfaff, Burmeister (negative), Rougemont. Humboldt: Kosmos. Kurtz: Bible and Astronomy (Germ. and English). [Hugh Miller: Testimony of the Rocks, or Geology in its bearings on the two theologies, natural and revealed. Edinb. and Boston, 1859. Tayler Lewis: The Six Days of Creation, or the Scriptural Cosmology. New York and London, 1855.—P. S.]

2. The Flood.—Lücken, Stolberg (Hist. of Religion, Germ, vol. i. App.), Buttmann, Bopp (Die Sündfluth, Berlin, 1829), Rud. Wagner (Naturgeschichte des Menschen, 1838), Schubert (Das Weltgebäude, Erlangen, 1852).

3. The Division of Nations and the Genealogical Table. Heathenism.—Feldhoff (Die Völkertafel der Genesis, 1837), Knobel (ditto, 1850). [Tuch, Delitzsch, Bush, on Genesis, ch. x.—P. S.] Creuzer, Baur, Stuhr, Wuttke, on Ancient Mythology and the heathen religions. G. Seibert: Griechenthum und Christenthum, 1857. Döllinger (R. C.): Heidenthum und Judenthum—Vorhalle des Christenthums, 1857. [A very learned and instructive work, also translated into English.—P. S.] Schelling: Philosophy of Mythology.
4. History of Israel.—Hess, Jost (a liberal Jew), Bertheau, Ewald, [Milman, Stanley] on the history of the Jews.—Comp. Josephus on the Jewish war.
5. Fulfilment of Prophecies.—Keith, O. Strauss (Niniveh and the Word of God, 1855), Layard (Nineveh and Babylon).

6. The Life of Christ.—Works of Hase, Neander, Lange, Ewald, Lichtenstein, Friedlieb, Bucher, [Sepp, Kuhn, Ellicott, Andrews, on the Life of Christ; also Ullmann, Young, Bushnell, Schaff, Dorner, on he Character and sinless Perfection of Jesus.—P. S.]

7. The Apostolic Age.—Neander, J. P. Lange (Leipz, 1853), P. Schaff (2d ed, Leipz, 1854, German and English), Thiersch, Trautmann, Lechler, in the Apostolic Age. Mosheim, Baur, Hagenbach and Schaff, on the Church in the first three centuries.
8. Church History.—See Liter. in Hagenbach’s Theol. Encyclop, p220, and in Schaff’s Hist. of the Apost. Church, Gen. Introd, ch. iv. On the moral effects of Christianity: Tzschirner, on the Down-fall of heathenism (German), Chaste, Beugnot, on the same subject (French), C. Schmidt: Essai historique sur la société civile dans le monde romain, et sur sa transformation par le Christianisme, [comp. an able review of the latter work, by Dr. Sears, in the Bibliotheca Sacra for April, 1863.—P. S.]

9. Post-Christian Judaism.—Friedländer, Grätz, Beer, M‘Caul, Jost, [Edersheim,] on later Jewish history.
10. Mohammedanism.—G. Weil: Mohammed, his Life and Doctrine (German). Stuttgart, 1343. Döllinger: Mohammed’s Religion. München, 1838. W. Irving: Life of Mohammed. Gerok: Christology of the Koran (German). Gotha, 1839. German translations of the Koran, by Boysen, Wahl, Geiger, Ullmann. [Engl. trsl. with notes, by J. M. Rodwell. London, 1861.—P. S.]

11. History of Civilization.—A very extensive literature. General works on the subject by Gruber, Kolb, Wachsmuth (Leipz1850), Guizot [Balmez.] History of Philosophy by Brucker, Tennemann, Reinhold, Rixner, Ritter, Hegel, Sigwart, Schwegler; and on special sections of the hist. of Philos.: Brandis, Erdmann, Chalybäus [Zeller, Morell, A. Butler, Maurice.—P. S.] History of Art by Kugler, Schnaase, Otte, Springer, Piper, etc. History of Literature by Eichhorn, Wachler, Bouterweck, Schlegel, [Grässe, Brunet, Allibone, etc.] History of Law and Jurisprudence by Eichhorn, Walter, Philipps, Grimm, Savigny.

12. History of Missions.—Blumhardt: Gen. Hist. of Missions in the Christ. Church. Basel, 1828–1837, 3vols. G. Schmidt: Victory of Christianity, etc. (German). Leipz, 1857, 3d ed. Steger:Protest. Missions, 1838. W. Hoffmann: Missions-Stunden, and other writings. Wallmann: The Missions of the Evangel. Churches (German), 1849. [Harvey Newcomb: Cyclopedia of Missions (700 pages). New York, 1854. The Memorial Volume of the first Fifty Years of the Amer. Board of Com. for Foreign Missions. Boston, 1861.—P. S.] The periodical reports and publications of Missionary societies in Europe and America. On Inner missions see the works of Wichern, März, [and the reports of the German Church Diet and Congress for Inner Missions, since1848.—P. S.]

§ 2

THE HOLY SCRIPTURES

I. Auxiliary Sciences
Among the auxiliary sciences of exegesis we include all those which serve to prepare us for the study of Scripture. To this class belongs the study of antiquities, and that of ancient languages, generally; and, more particularly, that of criticism and of hermeneutics. The direct auxiliaries to the study of the Scriptures are, so far as the text itself is concerned, biblical antiquities and the sacred languages; and, so far as regards the present form of the text, biblical criticism and hermeneutics. These two sciences consist in the knowledge how scientifically to examine and to ascertain the genuineness of the records of Scripture and of the text, and in acquaintanceship with the fundamental principles of biblical interpretation.

1. Biblical Archæology in general.—Comp. Hagenbach, Theol. Encyclop, p132. Among works on this subject we name those by Warnekros, Rosenmüller, Jahn, de Wette, Ewald, Scholz, Saalschütz, the Real-Wörterbuch of Winer (indispensable), and other Encyclopædias of Biblical Literature.

Various branches of biblical Archœology.
a) Ethnology.—The descendants of Shem. The Hebrews. The Jews. The nations of Canaan. The nations surrounding Israel. Comp. the Archæological works of Bellermann, Rosenmüller, Winer, Movers (on the Phœnicians), [Layard, Rawlinson, and Niebuhr on the Assyrians.]

b) Geography.—Palestine and the other countries mentioned in the Bible. Travels. Topographical works. Maps. Comp. especially Crome, von Raumer, Robinson (Researches, Engl. and Germ.), Strauss (Sinai und Golgatha), Krafft (Topography of Jerusalem), Schulz (Jerusalem), Tobler; the Travels of Berggren, Schubert, Robinson, Wilson, Van de Velde, Schulz, Tischendorf, [Stanley, Hackett, Thomson, Bausman,] etc.

c) Natural Science.—Bochart’s Hierozoicon.
d) Chronology.—Comp. as above, p6.

e) Civilization.—Agriculture. Pastoral life. Dwellings. Furniture. Trades. Domestic life. Social life (Poetry and Music). Government. Theocracy. See Michaelis, The Laws of Moses; Herder and Saalschütz (on Hebrew Poetry); [the various commentaries of Ewald, Hupfeld, Umbreit, Hengstenberg, Delitzsch, Alexander, etc, etc, on the Psalm and other poetical books of the O. T.—P. S.]

f) Religion.—On the typology of the Old Testament services, comp. the works of Bähr (Symbolik des Mos. Cultus, 2vols1837), Kurtz, Hengstenberg, Keil, [and Fairbairn, Typology of Scriptures, Edinb. and Philad, 1857.]

2. The Languages of Scripture.—Philologia sacra. See Hagenbach, p123, and the manuals quoted below.

3. Biblical Criticism.—Unhappily, we are still without any accurately defined canon of criticism, especially of biblical criticism. Hence, when biblical criticism appears in so many instances to be self-contradictory and self-destructive, this must be ascribed not merely to Rationalism, but also to the want of well-ascertained scientific principles. The two great points which must be kept in view in criticism are, the authenticity of the text, and its integrity. On the character and literature of biblical criticism, see Hagenbach, p146.—Fundamental principles: (1) The place of criticism is not above the subject, as looking down upon it, but in juxtaposition to, and in living contact with it. (2) In criticism we must progress from the general to the particular, in order to be always sure that we are treating of the same subject; while, on the other hand, we must also pass from the particular to the general, in order thereby to make sure of the reality and actuality of the subject. (3) The standard which we apply to a subject must be commensurate to it. Thus historical facts cannot be judged of by the physical standard applied to them by Pantheism and by Fatalism. Mythological ideas are altogether inapplicable to the elucidation of the Scriptures. The Old Testament standard is insufficient for the criticism of the Gospel history. (4) The critic must first have settled his general principles before he can arrive at any conclusion as to the special results of these principles. Above all, therefore, he must be quite clear about the personality of God and of the God-Man. (5) Criticism must ever recognize it that all history has a deep religious bearing, symbolical of the great fact that all history has an ideal object, and that this grand idea is evolved in the course of history. (6) The critic must bear in mind that one grand idea pervades and connects the various portions of Scripture, while he at the same time keeps in view the gradual development of Scripture, its various periods, and the special form which each separate portion has taken, according to the individuality of the writer. (7) Criticism must be able to distinguish between agreement in spirit, and agreement in the letter merely. (8) The criticism of the witnesses themselves must precede the criticism of what they witnessed. (9) The various records of Scripture must be classified according to their relation to the character and object of those who bore the record. (10) The great fact that the Word has become flesh—i. e, that the idea has become history—must be laid down as the fundamental principle of all criticism. This presupposition raises the critic above all false presuppositions. See Lange, Leben Jesu, i108; Posit. Dogm, p605.

On the history of criticism, see Hagenbach, Theol. Encyclop, p157, sqq.

4. Biblical Hermeneutics.—This is the science of the right understanding and the right interpretation of Holy Writ. For further explanation, and for the literature of the subject, see Hagenbach, p162. Among modern writers on hermeneutics, we mention Lücke, Clausen, Schleiermacher, Lutz, and the writer of the article Hermeneutics in Herzog’s (German) Real-Encycl.; [also Cellerier: Manuel d’Hermeneutique, Geneva, 1852; Fairbairn: Hermeneutical Manual, Philad1859.—P. S.] For the history of scriptural interpretation, and of its principles, we refer to the work of G. W. Meyer (Hist. of Exegesis since the revival of Letters (Gött, 1802–1808, 5 vols.). On the allegorical exegesis of the Middle Ages, see Elster: De medii œvi theologia exegetica, Gött, 1855.

The following are the essential conditions in hermeneutics:

a. For the right understanding
(1) Inward condition of interpretation: homogeneousness of spirit with the writer and his subject.

(2) Outward condition: familiarity with the languages, antiquities, and history.

(3) Combination of these two elements: familiarity with the peculiar character and spirit of Revelation, and, in consequence, ability to distinguish between what is symbolical and mere myths, and again, between what is symbolical and what is pure history or abstract dogma. (The symbolical must not be confounded with myths; but, on the other hand, it must not be regarded as pure dogma.)

(4) The mind of the interpreter must continually connect and bring into juxtaposition the Scriptures, in their general bearing, with the individual portions under examination. (Scripture must not be made to contradict itself by pressing the letter.) Analogy of faith: survey of the grand total bearing, the fundamental idea. Analogy of Scripture: survey of the individual and the special parts. Comparison of Scripture with Scripture.

(5) A comparison and connection between the general spirit of Scripture, and the personal and individual views of each inspired writer.

(6) A lively interchange between the mind of the Word and the mind of the interpreter.

(7) A living interchange between the individual interpreter and the general spirit of interpretation in the Church. (Not, indeed, blind submission to authority, but neither craving for singularity.)

b. For the proper interpretation
(1) Accurate exposition of the meaning of the text. Interpretation in the narrower sense.

(2) Illustration of the meaning of the text, by analogous passages. Explanation.

(3) Reproduction of the meaning of the text, by pointing out its eternal bearing and import. Application.

II. Exegetics
Exegetics, in the widest sense, depends on the proper connection between the right understanding and interpretation of the general import of Scripture and that of its individual portions. The parts can neither be understood without the whole, nor the whole without the parts. Hence that interpreter only can advance the subject who has learned to view the individual parts in the light of the total bearing of Scripture, and the total bearing in the light of the individual portions thereof. Thus alone can the necessary equilibrium be preserved.

Viewed theoretically, criticism is the first process, although, in point of practice, criticism follows upon exegetics and hermeneutics.

Criticism consists in a lively interchange between a scrutiny of the general principle and that of the individual statements of Scripture.

Hermeneutics then shows the lively interchange existing between the interpretation of the spirit, or of the meaning of Scripture as a whole, and the interpretation of the special passage or expression.

Lastly, we have Exegetics proper, which may be either general or special. The former, or Introduction (Isagogics), establishes and explains, from the mutual relationship between the character of Scripture as historically ascertained, and the summary contents of its various portions, the import and substance of the Scriptures generally. Special Exegetics develops and exhibits the succession of thought in Scripture, down to the minutest expression and letter, by connecting and comparing the ascertained character of Scripture with the text under review. The Introduction to the various books of Scripture belongs to the department of Exegesis, since, on the one hand, it presupposes an exegetical analysis of each book, while, on the other, it concludes with an exegetical survey of the contents of the portion of Scripture examined. Again, Exegesis itself is an Introduction, in the most special sense of the term. For every exegetical treatise must not only commence with a special introduction to, and indicate the character and contents of, the portion of Scripture about to be examined, but it must ever again revert to those general views and leading characteristics which have been ascertained.

1. Definition of the Holy Scriptures
Holy Scripture is the complete sum of the records of our divinely revealed religion, which culminates in Christianity. Hence it marks the progress of the incarnation of the Eternal Word of God to its completion in the final settlement of the canon of Scripture. If, generally speaking, writing is the peculiar organ of civilization, the medium for the increasing interchange of thought, the record of the history of mankind, the standard of its development, all this applies in the highest, and, indeed, in a unique sense, to the sacred writings. They are the form under which Christianity originally appeared to regenerate the world, the bond of fellowship between believers of all nations and ages, the record of the history of Revelation, and the standard and rule for the development of Christianity and of the Church.

In the all-wise arrangement of the God of Revelation, Holy Writ was therefore as necessary as the Incarnation itself. The Gospel was destined to pervade every relationship of life and every institution. As in Baptism, it sanctified the washing with water; in the Eucharist, the meal of fellowship—the bread and the wine; and by the Charismata, the diversity of human gifts, so as a written record it sanctified the letter and assumed this essential form of intellectual and spiritual intercourse among men.

Bretschneider:[FN27] “The Bible may be viewed,—1, historically, if we inquire what its character Isaiah, according to the testimony of history—viz, a collection of credible documents of the Jewish and the Christian religion; or, 2, dogmatically, if we in quire in what light the religious society of Christians regard it—viz, as the code of Divine revelation.” While at one time theologians were wont to lay special emphasis on the dogmatical, they have of late equally dwelt upon the historical character of Scripture. But all such seeming antagonism disappears if we take a deeper view of Holy Writ. Scripture is not “a collection,” it is the collection. The various records of which it is composed, together form only one record. Lastly, the great question which claims our attention is not merely concerning the records of the Jewish and Christian religion generally, but as to the Divine origin and institution of these religions.

Literature.—Comp. the article Bible in the different Encyclopædias of Ersch and Gruber, Herzog, Hagenbach, Pelt, [Kitto, Smith.—P. S.]. The different Introductions to the Old and New Testament (see a list of them in Winer’s Handbuch der theol. Literatur, vol. i, p 33 sqq.). Also the introductory chapters of the Bible-works of Starke, Richter, Gerlach, Lisco, Bunsen. Then the articles on the Holy Scriptures in the principal works on Dogmatics. Köppen: Die Bibel, 2vols. Finally the modern works on Biblical Theology. On the History of the Bible, see E. Reuss (Braunschweig, 2d ed, 1853), and the more popular works of Ostertag: Die Bibel und ihre Geschichte, (2d ed, Basel, 1857), and Tholuck Die Bibel (Leipzig, 1851). [Prideaux, Stackhouse, Howel, L. Clarke, on the History of the Bible; A. Alexander, and L. Gaussen, on the Canon of the Old and New Testaments.—P. S.]

2. Various Designations of the Scriptures
The three different designations commonly given to the Scriptures indicate the different points from which the same Divine record maybe viewed. The term Bible (τὰ βιβλία sc. θεῖα), i.e. the Book, or the Book of books, points out the difference between Holy Writ and all other literature, while at the same time it also connects the Scriptures with the intellectual productions of men. All other writings are, like planets, to move round this central sun. The name Holy Scripture (ἱερὰ γραφή, ἁγία γραφή, θεῖα γραφή) refers to the relationship between the form or the letter of the Scriptures and the inspired word of God which it contains. Lastly, the term Word of God (Verbum Dei) indicates the identity of the oral revelation of God with the Bible, and also its internal identity—the agreement of the whole with the parts, and of the parts with the whole. The Bible, as such, is the historical object of theological science, the introduction to the Old and New Testament. The Bible, in its character as the Holy Scriptures, is the human expression of Divine inspiration, and the religious object of our faith. The Bible, as the Word of God, is the canon or the doctrinal rule and standard of our belief and practice. The first of these names designates the human aspect of Scripture in its Divine grandeur; the second, the combination of Divine revelation with human development and intellectuality; while the third points to the pure and perfect revelation of God which it embodies, or the canon, as the final and grand leading characteristic of the Bible, both as a book and as the Scriptures.

3. The Bible in its Divine Aspect Inspiration. The Word of God
The Bible consists of a number of books, whose composition is coextensive with the progress of Divine revelation in Israel, and covers a period of more than one thousand five hundred years. Its writers were of the most different character and education; it exhibits every variety of form, and is couched in two very different languages. Yet withal it is so thoroughly one in its character, that it might be supposed to have been written in one century, in one year, in one hour, in one moment.

Throughout, it is pervaded by one and the same idea of God and revealed religion; it sets forth the same truths; it breathes the same spirit; it has the same object. This is its Divine aspect. The Bible is not of time, nor of man; it is Divine, because it is inspired ( 2 Timothy 3:16; 2 Peter 1:20-21).

But the inspiration of the Scriptures by the Spirit of God must not be viewed apart from the inspiration of the holy men who wrote it, in the execution of their immediate, prophetic, and Divine calling. Nay, the inspiration for their office has this advantage over the inspiration of their writings, which are closely connected, that it is more direct and more lively. On the other hand, the inspiration of these writings implies special preparedness and collectedness on the part of the sacred writers, and a special significance of the occasion and the motive. In all these respects a corresponding measure of spiritual blessing and direction must have been vouchsafed.

It is for didactic theology to enter into fuller details. The following points, however, should be borne in mind:—The idea of inspiration entertained by the Jews of Palestine was different from that of the Jews of Alexandria. The former accurately distinguished between Divine illumination and mere human enlightenment (hence the difference as to the Apocrypha). Besides, the views of the Palestinians were also sounder and more liberal on the question of the relation between the Divine Spirit and the intellect of man in inspiration. The Alexandrian Jews, following in this respect Grecian ideas, were wont to regard inspiration as something magical,—the individuality of man being for the time depressed and silenced: while the Hebrews understood it that human individuality was only humbled, but thereby also exalted and purified, and thus set free and quickened. The Alexandrians reasoned on the supposition that originally the Divine and the human mind were heterogeneous, and that in the course of history this gulf was bridged over; while the Hebrews proceeded on the idea of an original homogeneousness, and held that the discord which appeared in the course of history was more or less removed by the influence of grace. Hence it was that they alone properly appreciated the Divine element of Scripture in its human form—the “apples of gold in pictures of silver.” The Alexandrian idea was substantially that which, at a later period, was urged by the Montanists. This view of inspiration was rejected by the ancient Church. Still, kindred notions again partially prevailed in the seventeenth century. Rationalism was of course incompetent to remedy such a defect. If theologians had formerly overlooked the human individuality in the composition of Scripture, the Rationalists went to the opposite and more dangerous extreme of denying the Divine character of Scripture altogether, or at least of confining the Divine element to the operation of mere reason, or to special providence, or to moral elevation on the part of the writers. Inspiration necessarily implies the presence and sway of the Spirit of God in the writer, whereby he becomes the organ of that Spirit. The impulse or motive power (impulsus), the communication or the contents (suggestio), and the guidance toward the object aimed at (directio), are all divine, and conform to the objects and aim of the kingdom of God. But this also implies that inspiration itself is subject to certain limitations or conditions. These are either religious conditions, flowing from the nature of this object; or intellectual conditions, arising from its gradual realization; or organic conditions, connected with Him who is the great centre of that object; or, lastly, ethical conditions, springing from the personal holiness of that object. In other words, 1, The Bible, as inspired, is a book of religion, and not an astronomical, geological, or scientific Revelation 2, It has gradually progressed from the incompleteness of the Old, to the perfectness of the New Testament3, It has its centre in Christ, as God incarnate, and as the absolute revelation of God in human form4, It must never be considered as the effect of a morbid state of body or mind on the part of the writers (such as clairvoyance), but always as the result of direct moral and spiritual intercourse of the personal and living God with the personal mind of man. The Spirit of God was indeed strong enough to preserve the sacred writers from essential mistakes or false testimonies and traditions, and to secure to their writings the impress of never-fading freshness of youth, although He never could nor would force them to speak otherwise than in language conformable to the current ideas of the people, and to their own intellectual development.

We are now prepared to answer that much vexed modern question,—whether the Holy Scriptures be the Word of God itself, or whether the Word of God be in the Holy Scriptures. Viewing the Bible in its individual parts and sections, we reply, The Word of God is in the Bible. But, regarding it as an organic whole, of which all the parts point to Christ and proceed from Christ, we must confess: Holy Writ, as it explains itself, and opens up from book to book and from verse to verse, is the one harmonious and complete Word of God.[FN28]
On the literature of inspiration, comp. the Encyclops.; also the works of Wilson, Haldane, Rudelbach, and Gaussen. We specially refer to Fr. de Rougemont, Christ et ses témoins, 2vols. Paris and Lausanne, 1856—a work which equally opposes the views of Gaussen and the false spiritualism of the Strassburg school of Scherer and others. [W. Lee: The Inspiration of the Holy Scripture, its Nature and Proof. Dublin and New York, 1857, 478 pages.—P. S.]

4. The Holy Scriptures in their Human Aspect; or, History of the Holy Scriptures (Isagogics in the narrower sense)
The period over which the composition of Holy Scripture extends, reaches from Moses to the Apostle John, or from about1500 before to100 after Christ,—a period of sixteen centuries,—irrespective of the oral traditions and of those small commencements of scriptural records which preceded the time of Moses.

Equally great is the distance of places where these books were written, varying from Jerusalem and Babylon to Rome, and embracing all Palestine and Greece.

The Bible was composed in the two leading languages of antiquity, which reflect the greatest contrast in the intellectual world. The Hebrew tongue may be characterized as the most unstudied and childlike, as the deepest, purest, and most direct language of spiritual experience; while the Greek is the most cultivated, refined, and philosophical expression of intellectual life. The inspired writers were shepherds and kings, men learned and men unlettered. The diversity of form in the Scriptures appears not only objectively in their contents and character (being partly historical, partly poetic, partly apophthegmatic, partly prophetic, and partly epistolary), but also subjectively in their style and composition, each book bearing a faithful impress of the individuality of its writer. Not reckoning the Apocrypha, the Old Testament comprises thirty-nine books (counting the Book of Lamentations separately), while the New Testament contains twenty-seven separate writings. Yet, from the unity of spirit pervading this vast literary collection, they constitute, really, only one book—a second intellectual creation ( Psalm 19).

The science of General Isagogics treats of Scripture as a whole, giving the history,—1, of the collection, or of the canon; 2, of the present form and character of the text, of the various codd. and editions; 3, of its spread, or of the translations and quotations; 4, of its application, or of interpretation. The science of Special Isagogics treats of separate books, discussing their authorship, time, place, occasion, character, contents, division, and literature.

On the Introduction to the Holy Scriptures and its literature, compare Hagenbach’s Encycl. pp140, 144, and the excellent works of Hertwig: Tables to the Introduction into the Old Testament. Berlin, 1856; and to the Introduction into the New Testament. Berlin, 1855.

5. The Holy Scriptures in their Christological, Divine-Human (Theanthropic) Character; or, the Scriptures as the Canon. The Old and the New Testament
Viewed in their Christological character, the Holy Scriptures are the canon, both as the record of the revelation completed in Christ, and as the rule of the Christian life of faith. According to this Christological principle, they are divided into the Old and New Testaments (testamentum, διαθήκη, בְּרִית), to indicate that the Old Testament is the incomplete commencement which is explained, fulfilled, and glorified by the New, embodying, as it does, absolute perfectness. According to the same principle, the Apocrypha are kept distinct, as a mere appendix to the Bible, which, so to speak, forms an intermediate link between the canonical Scriptures and common literature. Lastly, viewed in this light, the Scriptures bear special reference to the development of the Christian Church and of the Christian life, where their teaching is expressed in a logical form (more especially in confessions of faith), while at the same time they serve as the rule, standard, and guide on all questions of doctrine.

The expression Canon implies not merely that the Bible is a sacred book, but that in its pages revelation continues, by the agency of the Spirit, an ever-present and ever-sufficient reality. As the canon, the Bible Isaiah, so to speak, the Word of God incarnate, which, by means of writing, continues spiritually effectual to the present time. The Old Testament is not merely the book of the Old Covenant, but the Old Covenant itself as the type of the New. Similarly, the New Testament is the New Covenant itself, the Gospels are the Gospel, and the apostolic writings, the living word of the Apostles.

The organic Christological relationship between the Old and New Testament, according to which the former is the preparation, the introduction, and the growth of the New, while the latter is the fulfilment, the abrogation, and the completion of the Old, is indicated in the Old Testament itself, and amply confirmed in the New ( Deuteronomy 18:18; Isaiah 66:3; Jeremiah 31:31-32; Ezekiel 36:25; Daniel 2:44; Hosea 2:19, etc.; and 2 Corinthians 3:7; Matthew 5:17-20; Matthew 12:40; Matthew 12:42; John 1:17-18; John 8:56; Galatians 3:25; Hebrews 8:7, etc.).

The relationship between the canonical and the apocryphal books was correctly defined by the ancient Jewish synagogue, and, after it, by the ancient Greek and the modern Protestant Churches in opposition to the Roman Catholic theory. The Apocrypha serve, 1, as a kind of historical supplement, being a narrative of the kingdom of God during the period intervening between the Old and New Testaments; 2, as a record of popular piety, forming a distinct period between the age of the Prophets and that of the New Testament; 3, to exhibit the character of Alexandrian Judaism, though only a part of them is derived from that source; 4, as a background to the canon itself; 5, for private instruction and edification. Even the strictly Calvinistic Synod of Dort decided on retaining the Apocrypha along with the canon, and, despite their fallibility and mistakes, they are too deeply imbued with the genuine spirit of the Theocracy to rank them among the ἄτοπα καὶ δυσσεβῆ, in which Eusebius (3:25) places the heretical New Testament Apocrypha.

The Hebrews have divided the Old Testament into the Law (תּוֹרָה); the Prophets, נְבִיאִים (which includes the books of Joshua, of the Judges, of Samuel, and of the Kings); and the Writings generally (כְסוּבּ), or Hagiographa. This division bears reference to the foundation, the historical development, and the edification of the Theocracy. The great preponderance of the prophetic books in the canon, clearly shows that Judaism was the religion of the future, and that the tendency of the Old Testament was ever towards the New. The arrangement of the canon adopted in Christian theology is that into Historical, Doctrinal, and Prophetical Books, corresponding to the same division in the New Testament.

According to this analogy we notice, 1, that to us the Law has become history; 2, that the Prophets are brought into immediate contact with the New Testament, and point out the tendency of the Old towards the New Covenant; while the circumstance that the New Testament contains only one prophetical book, although it is throughout a prophecy of the second coming of Christ, indicates the deep rest which the longings of the soul have found, in the appearance of Christ, and in the redemption which He has accomplished.

Viewing the Holy Scriptures as one connected canon, we may consider all doctrine as historical fact with historical efficacy, and all history as ideal, symbolical, typical, and spiritual, while in their prophetic portions they combine both these elements.

There Isaiah, of course, a difference between the genuine canon of Scripture and that which is current, in respect, 1, of unauthenticated readings, or variations; 2, of mistakes, or of infelicity of translation; 3, of the various misrepresentations of the genuine text by exegetical traditions.

The Scriptures, as canon, are necessarily subordinate to the living Saviour, and to the blessed Trinity. They are the written revelation of Christ, but not a second Christ; least of all when taken individually, and under the impression that the Old Testament is in every respect quite equal in authority to the New Testament. On the other hand, as the canon of Christ, the Scriptures must ever form the directory of the external Church, and of the individual Christian, in their fallible growth and development, and are consequently above them. Finally, they are coordinate, or occupy the same line with the ideal life of Christ in the Church, and stand forth as a second spiritual creation by the side of God’s revelation in nature.[FN29]
6. Import of the Holy Scriptures
The Bible is a mystery of Divine Providence in the department of literature similar in character to the mystery of the incarnation itself. The incarnation of God in Christ has, so to speak, assumed a bodily expression in the essential Church, i. e, in the preaching of the Gospel, on the basis of the apostolic office, and in the congregation of holy baptism and of the Eucharist. Similarly, the Scriptures are its intellectual or spiritual[FN30] expression.

It is simply impiety to designate the origin of the Bible as accidental, while the decrees of Synods and papal bulls are called necessary.

Holy Writ is the tradition of traditions, and the canon of canons. All other traditions and canons must be brought to the test of the Prophets and Apostles. And, in truth, the Bible reflects all times and places, or rather it is the reflex of eternity. Viewed in reference to its centre, it is the biography of the eternal Christ; viewed in its circumference, it is that of humanity: for, in the power of the prophetic spirit which pervades it, it embraces the end as well as the commencement of our world, and sounds the depths of hell as well as scales the heights of heaven. The book of God is also the book of the world; and, rightly understood, the book of nature as well as the book of the Spirit. There, the history of revelation becomes doctrine, and doctrine becomes history. Proceeding from the Spirit of God, it is fully understood only by the Spirit, even as it can only be explained and applied by the Spirit. To those who are called and waiting, it opens its mysteries; while to the hardened and the sinner it proves a closed book, as it were sealed with seven seals. Nay, like the Gospel itself, it is to some “a savour of life unto life;” to others, “a savour of death unto death.” The outward senses may be absorbed by the letter only, and make an idol of it. In this respect the elements of Scripture have the same import and effect as those of the world. But just as the elements of the world are only rightly known when viewed in the unity of creation, and only wholly known if viewed as the symbolical Word of God, so the Bible is only rightly known when regarded as the second and spiritual creation, and wholly known when viewed as the second and higher revelation of God—the revelation of the foundation, of the reconciliation, and of the transformation of the world.

7. Relation between Holy Writ and the Song of Solomon -called Sacred Records of other Nations and Religions
All the principal religions have chronicled their origin in sacred records, which ever afterwards were regarded as the standard for their development. The most renowned of these religious records are the Vedas of the Indians, the Kings of the Chinese, the Zendavesta of the Persians, the two Eddas of the ancient Germans, and the Koran of the Mohammedans. Even the Old Testament, when brought into combination with the Jewish Talmud, becomes quite different from what it is when viewed in the light of the New Dispensation. To the Jews it has become a series of traditional statutes, upon which the covering of Moses rests. The Mormons of our day have stamped upon themselves the mark of apostasy, since, like Mohammed of old, they have adopted the falsified records of a new and spurious revelation.

The religious records of all nations are faithful representations of these religions themselves. All heathen religions are mythical,—the myth being the essential form of heathenism. But if form and substance are related, the contrast between Holy Scripture and myths must be as great in point of form as that between revealed religion and heathenism. In the Bible, religion has become faith, faith fact, fact sacred history, and sacred history the soul of secular history. Hence also biblical history gives not merely outward facts, but is itself symbolical. Hence also biblical doctrine is not a scholastic system, but also historical and deeply practical. Lastly, it is on this ground that Scripture presents such a wonderful concatenation and succession of history and of doctrine. But the antagonism of history and doctrine is transformed into a higher unity in the prophetical and poetical portions of Scripture.

Revealed religion discloses the errors of all other creeds, while at the same time it brings out any remnant of truth in them, which in turn may become a point of connection for the kingdom of God. Similarly, Holy Writ sheds light on the sacred records of the Gentiles, showing their utter insufficiency, their errors, and the traditions of truth which may have been preserved in them. Indeed, the same remark might be made with reference to all other literature. Thus in this sense also the Bible is the Book of books.

III. Special Exegetics; or, the Art and Practice of Scriptural Exposition
Viewing it in the widest sense, all science and civilization, consciously or unconsciously, must serve as a kind of exposition of the Scriptures, and that whether the Scriptures be dragged down to the level of Prayer of Manasseh, or man raised to the level of the Scriptures. (The Talmud, the New Testament.) Speaking more strictly, the spiritual life of the Christian Church, and more especially the pastoral office, may be regarded as an exposition of the Scriptures, with a twofold and diverse result (tradition, faith). Lastly, the same remark holds true of scriptural exposition in the narrowest and special sense of the term; and there is an exegesis which draws down Scripture to its own level, and another which rises to that of Scripture (mere dogmatism or rationalism on the one hand, and, on the other, the light of the Bible thrown upon exegesis, and that of exegesis upon the Bible).

Various qualifications are requisite for the right interpretation of the Scriptures. Thus the Bible as a whole must all along be compared with its individual parts; exposition must be closely connected with explanation, or the word with the life; exegetical tradition (or the analogy of faith as expressed in the various confessions of faith) and individuality must each have their proper place,—there must be proper submission, and yet proper independence; above all, the interpreter must ever realize that the Lord speaks, and that he is to hear,—or, in other words, the truth revealed must find a response in the obedience of faith, and again, in the prayer which it evokes.

The results of Exegesis are Bible History and Biblical Theology.

IV. Bible History
Bible History differs from the general history of the kingdom of God, in that it delineates only the foundation of this kingdom by means of and during the course of revelation. It traces in historical succession the narrative contained in the Scriptures in all its essential features. In the Old Testament, it shows us all the elements of the life of faith, and sets before us many a precious example of faith and patience for our imitation; while in the New Testament it exhibits the history of faith and salvation “made perfect,” both in the miracles and triumphs of the Lord, and in the deeds of His Apostles. Thus Bible History forms the basis of Church History.

Comp. the Sacred Histories of Hübner, Rauschenbusch, Zahn, Grube, Günther, Kurtz, etc.

V. Biblical Theology
Biblical Theology may be regarded as the final result of exegesis, and at the same time as the basis of the History of Dogmas and of Systematic Theology. Its purpose is to trace the gradual yet uniform development of Christian doctrine and ethics throughout revelation. It may be divided into General and Special. The former follows the development of faith throughout Scripture, showing,—a, The Divine aspect of Scripture, or its one and all-pervading idea: the faith of revelation in the God of Revelation, b, Its human aspect, or its gradual unfolding in the individual books of Scripture, according to the various stages of religious development and their character. c, Its Christological or theanthropic aspect, viewing revelation to its completion in Christ, and according to the different doctrinal types in the New Testament.—On the other hand, it is the task of Special Biblical Theology to trace the doctrines of Scripture from their first germs in the Old Testament to their completion in the New, viewing them in the light of theology, of anthropology, of Christology, and of the doctrine of the kingdom of God (Theocratology).

On the literature of the subject, comp. Hagenbach, pp197,201. [We mention de Wette, Steudel, Oehler, Lutz, on Biblical Theology, and especially the excellent work of the late Dr. Schmid, of Tübingen: The Biblical Theology of the N. T. Stuttg, 1853, in 2 vols.—P. S.]

VI. Appendix. Exegetical and Homiletical Helps[FN31]
1. Biblical Philology.—

a) Hebrew Grammar: Gesenius, Rödiger, Ewald, Stier, Freitag, Hupfeld, Thiersch, Nägelsbach. [Engl. works: Stuart, Conant, Bush, Tregelles, Nordheimer, Green.—P. S.]

b) Hebrew Dictionaries: Buxtorf, Coccejus, Simonis, Simonis-Winer, Gesenius, Schröder, Fürst, Maurer. [Robinson’s Gesenius, 3d ed, Bost, 1849; B. Davidson and Bagster’s Analytical Hebrew and Chaldee Lexicon (with a grammatical analysis of each word in the H. Bible), London, 1848.—P. S.]

c) New Testament Grammar: Winer 6th ed, Leipz, 1855. Two Engl. trsl.—P. S.], Alt, Buttmann.

d) New Testament (and Septuagint) Dictionaries: Schöttgen, Schleussner, Wahl, Bretschneider, Schirlitz, Wilke, Dalmer, [Robinson: A Greek and Engl. Lexicon of the N. T, the new ed, New York, 1851, etc, and Bagster’s Analytical Greek Lexicon, Lond, 1852.—P. S.]

2. Archæology.—Geography of Palestine: Ritter (Erdkunde, vol15), K. von Raumer, Bräm, Crome, Völter, Robinson, [Stanley, Thomson, Hackett, Bausman.—P. S.] Maps of Grimm, Kiepert, Zimmermann, and the Bibel-Atlas of Weiland, Weimar, 1832, [and of Jenks, Coleman, and the Americas Tract Society.—P. S.] Topograghy of Jerusalem Schulz (Berlin, 1845), Krafft (Bonn, 1846), Tobler, Robinson, Berggren.

3. Introduction to the Bible.—Bertholdt de Wette, Scholz, Eichhorn, Schott, Hug, Credner, Guericke, Reuss, Hengstenberg (Beiträge), Hävernik, Keil, etc.; [also the posthumous works of Bleek, and the English works of Horne and Davidson.—P. S.]

4. Editions of the Bible.—Polyglot Bible by Stier and Theile (Bielefeld, 2d ed, 1854, 4vols.). The Hebr Old Testament by Simonis, van der Hooght, Hahr, Theile. The Septuagint by Breitinger, Tischendorf, and Paris edition. The Greek Testament by Griesbach, Knapp, Schott, Hahn, Lachmann (small and large editions), Theile, Tischendorf (Leipz1841, ’48, ’49, 59, different ed.), etc. Synopsis or Harmonies of the Gospels: Griesbach, de Wette and Lücke, Rödiger, Anger, Tischendorf, Robinson (all in Greek), Lex (Die Evangelien-Harmonie, Wiesbaden, 1835), [Robinson, Strong, in English.—P. S.] The Vulgate by van Ess, Kistemaker, etc.

[Note.—The best of the many ed. of Tischendorf, which I have used in this Engl. edition of Lange’s Matthew, is the large critical edition in 2 vols.: Novum Testamentum Grœce. Ad antiquos testes denuo recensuit, apparatum criticum omni studio perfectum apposuit, etc. Edit. septima, Lips1859. The smaller critical edition in one vol. (ed. ii1849) gives a sufficient amount of critical apparatus for ministers and students. In connection with this, reference should be had now also to Tischendorf s edition of the famous Codex Sinaiticus, discovered by him, and issued in1863.

Of Lachmann I have used the large edition in two volumes with the Latin translation: Novum Testamentum Grœce et Latine. Berolini, 1842,1850.

I have also compared occasionally Stier and Theile: Polyglotten-Bibel, 2d ed, 1849; and Philippus Buttmann: Novum Testamentum Grœce ad fidem codicis Vaticani, (Cod. B.) Berol, 1862, (in new Greek type, conformed to the ancient uncial MSS, the Greek inscriptions of the Augustan age, and the Pompeyan papers.)

The best English editions of the Greek Testament, to which I have more or less frequently referred in the course of the work, are the following:

Dr. S. T. Bloomfield: The Greek Testament with English Notes, 9th ed, Lond, 1855, 2vols, with a supplementary volume of Critical Annotations, Lond, 1860, which contains a digest of the various readings, and embodies the investigation of seventy uncollated or ill-collated MSS. and the valuable materials derived from Scrivener’s collation of seventy MSS.

W. Webster and W. F. Wilkinson: The Greek Testament with Notes, Critical and Exegetical. Lond, 1855, 2vols. Anglican, useful “for learners rather than the learned.”

Dr. Henry Alford: The Greek Testament, etc, 4th ed, Lond1859, 4vols. The first vol. containing the four Gospels, was reprinted, from the third ed, by the Harpers of New York, 1859. Alford gives a revised text, and a critical digest of various readings (entirely rewritten in the 4 th ed.) between the text and the comments. He surpasses his English predecessors, is essentially orthodox (Anglican) and evangelical, yet critical, liberal, progressive, and made good use of the Germans, especially Olshausen, Tischendorf, de Wette and Meyer.

Dr. Chr. Wordsworth: The New Testament in the original Greek: with Notes, new ed. in 2 vols, Lond, 1862. Conservative, reverential, patristic and Anglican.

Dr. S. P. Tregelles (a Plymouth brother, and a believer in the absolute plenary inspiration): The Greek New Testament, edited from ancient authorities, with various readings of all the ancient MSS, the ancient versions, and earlier eccles. writers (to Eusebius incl.). together with the Latin version of Jerome, Lond, vol. i. containing the Gospels of Matthew and Luke, 1859; vol. ii, containing Luke and John, 1860. Not yet completed. Tischendorf does him injustice in his large ed. of1859, Prolegg, p 113 sqq. Tregelles is one of the few scholars who have made the restoration of the genuine apostolic text of the N. T. the work of their life, and, like Bengel, unites with critical learning and laborious research a childlike faith and profound reverence for the Word of God. Mr. Scrivener, in his Introduction to the Criticism of the N. T. (1861), p347, remarks: “Every one who venerates the spectacle of time and substance freely bestowed in the best of causes, without the prospect or indeed the possibility of earthly reward, will grieve to know that the further prosecution of his opus magnum is for a while suspended by Dr. Tregelles’ serious illness.”—P. S.]

5. Criticism.—Capelli, Kenicott, Bengel, Gries bach, Reiche, Schleiermacher, Löhnis, Lachmann, Tischendorf. [Bloomfield, Alford, Wordsworth, Tregelles, in the critical parts of their ed. of the Gr. Test, and especially the able work of Fr. H. Scrivener: A plain Introduction to the Criticism, of the N. T. for the use of Biblical students. Cambridge, 1861.—P. S.] Kirchhofer: Quellensammlung zur Geschichte des N. T. Kanons. Zürich, 1844. Olshausen on the Genuineness of all the books of the N. T. [Engl. trsl. by Fosdick, prefixed to vol. i. of Kendrick’s Olshausen.—P. S.] Thiersch on the Canon, 1845. Ebrard: Kritik der evang. Geschichte [not Schriften, as the original reads.—P. S.], 2d ed, 1850. [Engl. condensed trsl, Edinb, 1863.] Bleek: Beiträge zur Evangelienkritik. [Westcott: Introduction to the Study of the Gospels. Amer. ed. with an introduction by Hor. B. Hackett. Boston, 1862.—P. S.] Also Neander, Lange, Schaff, Thiersch, on the Apostolic Age. For the O. T.: Hengstenberg, Hävernick, Keil, Bleek, etc.

6. Translations.—Luther’s last original edition of his German Bible, by Bindseil and Niemeyer, Halle, 1850. Von Hoff, Leipz, 1851. Other German Bible versions: by Friedr. von Meyer, Stier (Bielefeld, 1856), de Wette, the Zürich transl, and the Roman Catholic translations of Leander van Ess, Braun, Brentano, Allioli, Dereser, etc. [English versions: Wiclif, a. d1380; Tyndale, 1534; Cranmer, 1539; Geneva, 1560; The Bishop’s Bible, 1568; Authorized, or King James’s, 1611. Roman Catholic versions: Anglo-Rhemish, 1582, and Douay Bible, 1609, etc. See Bagster’s English Hexapla, London; also Mrs. H. C. Conant: Hist. of the Engl. Bible New York, 1856. The publications of the American Bible Union, N. York, especially the revised versions of Lillie, Conant, and Hackett. Dean Trench on the Revision of the C. V, Lond, 1858. Dr. Alford’s revised Engl. N. Test, Lond, 1863. The authorized English Bible of 1611 is, upon the whole, the best of all Bible versions ancient and modern. Comp. John H. Newman’s eloquent testimony in its favor, after his transition to Rome; also the testimony of Marsh in his Lectures on the English Language.—P. S.]

7. Commentaries on the Whole Bible.—Critici sacri, several editions. Amsterd, 1698; Frankf. a. M, 1700, etc. Polus: Synopsis, Frkf, 1712, 5 vols. Grotius: Annotationes. On the Old Testament: Rosenmüller (Scholia), Maurer, the Exeget. Manual (Germ.) of Leipz, 1838 sqq, (rationalistic in part). On the New T.: Calvin, Wolf (Curœ philologicœ et criticœ, 1741, 5 vols.), Bengel [Gnomon, Lat, Germ, and in two Engl. transl.], Olshausen [transl. into Engl, Edinb.; Amer. ed, revised by Dr. Kendrick, N. Y1856, etc.], de Wette, Meyer. [English Commentaries on the whole Bible: Henry, Scott, J. Gill, Clarke, Patrick—Lowth—Whitby, David Brown (Glasgow, 1863); on the New T.: Hammond, Doddridge, Burkitt, Bloomfield, Alford, Wordsworth, Webster and Wilkinson, Barnes, Owen, Jacobus.—P. S.]

8. Commentaries on Separate Books.—See list in Hagenbach: Theol. Encycl, p179 sqq, and Winer: Handbuch der theol. Lit, i, p 33 sqq, 162sqq. [On Genesis and the Pentateuch: Calvin, Luther, Hengstenberg, Tuch, Bertheau, Gerlach, Delitzsch, Bush. On the other historical books of the O. T.: Keil, Maurer, Thenius, Movers, Bertheau, Bush. On the Psalm: Luther, Calvin, De Wette, Tholuck, Hengstenberg, Hupfeld, Delitzsch, Jos. Add. Alexander, Isaac Taylor. On Job: Ewald, Umbreit, Hirzel, Schlottmann, Barnes, Conant. On the Proverbs: Umbreit, Stier, Bertheau, M. Stuart. On the Song of Songs: Herder, Umbreit, Ewald, Hengstenberg, Delitzsch. On Ecclesiastes: Umbreit, Knobel, Bertheau, Hengstenberg. On Isaiah: Gesenius, Hitzig, Dressler, Händewerk, Jos. Add. Alexander. On Jeremiah: Hitzig, Umbreit. On Ezekiel: Hävernick, Hitzig. On Daniel: Hävernick, Hengstenberg, Lengerke, Hitzig, Auberlen. On the Minor prophets: Theiner, Ackermann, Hitzig, Henderson, Pusey.—On the New Testament: On the Four Gospels (either separately or in harmonies): Calvin, Olshausen, Meyer, Macknight, Campbell, Greswell, Owen, Jacobus; also Catena aurea on the Gospels from the Fathers, collected by Thomas Aquinas. Oxf, 1843. On Matthew and Mark: Fritzsche, Jos. Add. Alexander, Conant. On Luke: van Osterzee (in Lange’s Bibelwerk). On the Gospel of St. John: Lampe, Lücke, Tholuck, Luthardt, Hengstenberg. On the Sermon on the Mount: Tholuck. On the Parables and Miracles: Trench. On all the Discourses of Jesus: Stier: Reden Jesu. (The Words of the Lord Jesus, trsl. by Pope, and republ. twice in America.) On the Acts: Baumgarten, Hackett, Jos. Add. Alexander. On all the Epistles of St. Paul: Calvin, MacKnight, Conybeare and Howson (Life and Epistles of St. Paul. Lond. and N. York ed.). On separate epistles of Paul: Tholuck (on the Romans), Fritzsche (ditto, 3vols, Latin), Rückert, Mos. Stuart (ditto) Osiander (Corinthians), Winer, Usteri, Wieseler (Galatians), Harless, Stier (on the Ephesians), Huther, Wiesinger (the smaller and the Pastoral Epistles), Neander (Corinthians, Philippians, etc.), Pelt, Lillie (Thessalonians), Hackett (Philemon), Hodge (on Romans, 1 Corinthians, and Ephesians), Ellicott, (the English Meyer, on Galatians,, Ephesians, Thessalonians, etc, republished in Andover, 1860, sqq.). On the Epistle to the Hebrews: Bleek (a real exegetical masterpiece, in 3 vols, 1828–1840), Tholuck, Stuart, Ebrard (as continuator of Olshausen). On the Catholic Epistles: Steiger (on Peter), Lücke, Neander, Rickli, Düsterdieck, Ebrard (on John’s Epistles), Archbishop Leighton (on1 Peter), Schneckenburger, Kern, Neander, Stier (on James), Stier (on Jude). On the Apocalypse: Bengel, Auberlen, Hengstenberg, Lücke, Düsterdieck, Ebrard, Bleek, Elliott, Mos. Stuart.—P. S.]

9. Bible Dictionaries (of things).—Winer: Bibl. Real-Wörterbuch, 2vols, 3d ed, 1848 (critical), Zeller: Biblisches Wörterbuch, 2vols, 1856 (popular, and very useful). Many articles in Herzog’s Real-Encyclop. für Prot. Theol, [condensed transl. of Bomberger and others, unfinished.] Oetinger: Bibl. Wörterbuch, newly ed. by Hamberger, Stuttg, 1850. [English Bible Dictionaries: Taylor’s, and Robinson’s Calmet, Kitto, W. Smith (London and Boston, 1863, 3vols.), and, for popular use, those of the American Tract Society, and of the American Sunday-School Union.—P. S.]

10. General Bible Works for practical and homiletical use.—Christoph Starke (Past. primarius of Driesen): Synopsis Bibliothecœ exegeticœ in Vetus et Novum Testamentum; oder kurzgefasster Auszug der gründlichsten und nutzbarsten Auslegungen, 2d ed, Leipz, 1740, 10 vols. The Berleburger Bibel, 1726–’39, 8 vols. fol, new ed, 1857, J. J. Hess: Bibelwerk, Zürich, 1776–1812, 23parts. H. & W. Richter: Erklärte Hausbibel, Barmen, 1840. O. v. Gerlach: Das A. und N. Test. mit Einleitungen und erklärenden Anmerkungen, Berlin, 1854, Lisco: Das A. und N. Test. mit erklärenden Anmerkungen. Matthew Henry: An Exposition of the O. and N. T, London, 1849, 6 vols, [and many older Engl. and Amer. editions. Henry’s Com. is very spiritual and practical, and widely popular in England and America. The same is true of Thomas Scott: The holy Bible, with original notes, practical observations, etc, first1788, 5th and best ed, Lond1822, in6 vols, and often since.—P. S.] Braun (Rom. Cath.): Die heil. Schrift, lat. u. deutsch nach dem Sinne der h. röm. Kirche, der h. Kirchenväter, etc, Augsb, 1789–1806, 13vols.

SECOND SECTION

GENERAL AND SPECIAL INTRODUCTION TO THE NEW TESTAMENT
_____________

§ 1

THE NEW TESTAMENT

I. The Name: New Testament
The term New Testament unquestionably proceeds from the institution of the Lord’s Supper. The Lord designates the Eucharist the New Covenant in His blood, in the strict sense of the term. The New Testament fellowship of believers reconciled to God by Christ, which commences in, and is introduced by baptism, is completed and appears outwardly in the Holy Supper. In the Eucharist the Lord carries out that New Covenant with the Church which is founded upon His holy life and His Word, upon His atoning death, His victory, and on the conversion of individual believers. While the celebration of the Eucharist is a remembrance of the first foundation of the Church, it ever inaugurates anew the formation of the Church, and also serves as its manifestation. Hence the writings which record the foundation of this new and eternal covenant are themselves called the New Covenant, the New Testament. Lastly, this designation indicates the connection and the contrast between these writings and those of the Old Covenant.

II. Origin of the New Testament
The first commencement of the New Testament dates, in all probability, from the period when the Lord lived and taught on earth. It has ever been the practice to write down that which was deemed most memorable. Accordingly, it can scarcely be supposed that any one acquainted with letters should have been brought into contact with the Lord, or come under the influence of His Spirit, without noting down the most striking occurrences he had witnessed, or the most weighty truths he had heard. In this manner some brief memoirs must have been composed before any of the New Testament writings had been compiled—a fact to which, indeed, the Evangelist Luke bears testimony ( Matthew 1:1). Nay, more, we are warranted in assuming that the most important events in the early history of Christ, such as the song of praise of Zacharias, of the Virgin, and of old Simeon, may have been written down at a very early period. To our mind it seems natural that Matthew, who was probably the most practised writer[FN32] among the Apostles, should very early have collected together the sayings of the Lord; and similarly, that John should have made a collection of His discourses.

But such memorabilia were only the faithful historical recollections of individuals. Before the New Testament could be written, the work of the Lord required to be finished, and His Holy Spirit poured out upon the Apostles, that thus they might be fully fitted for their high calling.

The original mission intrusted to the Apostles and the seventy disciples—to testify of the Lord after the completion of His life and work—necessarily implied also the duty of writing about Him, as opportunity afforded. If, according to the Saviour’s injunction, they were to devote all their energies to this work, to apply every means, to seize every opportunity for its promotion, they must, of course, also have employed the powerful instrumentality of literature. Nor were they unfaithful to their calling. As they went forth into all the world preaching the Gospel, so also did they address themselves to all ages by their writings. And, as at last, at the end of the world, they shall again meet, the faithful messengers of the Lord, who by the instrumentality of the Church (which they had served to plant) have fulfilled their great commission of preaching the Gospel to every creature, so also will they be found to have accomplished their work through the writings of the New Testament.

As the composition of the New Testament formed, like the preaching of the Word, part of the great mission which the Lord intrusted to His Apostles, it required special Divine preparation and illumination by the Holy Ghost. Just as “holy men of God spake as they were moved by the Holy Ghost,” so wrote they by the same Spirit. The inspiration bestowed on them for the purposes of their apostolic calling, was at the same time the source of their preaching and of their writings.

But, while asserting the Divine origin of the New Testament, we do not by any means overlook the human form in which it was cast. On the contrary, that human form appeared all the more genuinely when it became the vehicle of Divine revelation. Hence, the New Testament writings are clothed in the language of Greece, and couched in its peculiar mode of thought. This form constitutes another contrast between the Old and the New Testament. The language of the Old Testament (the Hebrew) is that of feeling, of directness, and of the esoteric religion of the Jews. The language of the New Testament is that of full intellectual consciousness (νοῦς), of matured reflection, and of the exoteric religion of all nations. But the New Testament is also imbued with the spirit of the Old; and whenever there is any direct and esoteric presentation of revelation (the speaking ἐν πνεύματι), we meet with frequent Hebraisms, especially in the Book of Revelation.

III. Chronological Succession of the books of the New Testament
The oldest apostolic letter is that addressed by the Synod at Jerusalem, about the year53 [or rather a. d50—P. S.], to the Gentile Christian Churches, and which is recorded by Luke in the 15 th chapter of Acts.

Soon afterward Paul wrote his first letters to the Churches. The apostolic writings may be arranged in the following order of succession:—

1. The two Epistles to the Thessalonians, written from Corinth, about 54 or55 53—P. S.].

2. The Epistle of Paul to the Galatians, written from Ephesus, about the year56 or57.

3. The two Epistles of Paul to the Corinthians, written from Ephesus and Mace donia, about the year58.

4. The Epistle of Paul to the Romans, written from Corinth, about the year59.

5. The Epistle of James, written from Jerusalem, and addressed to the Jewish Christians in the Diaspora, about the year62.

6. The Epistles of Paul to the Ephesians, to the Colossians, and to Philemon, written from Rome, about the year63.

7. The Epistle of Paul to the Philippians, written from Rome, about the year64.

8. The Epistle to the Hebrews, the Gospel by Luke, and the Acts of the Apostles, written probably from the same place, or at least from Italy, and about the same time—the year64.

9. The First Epistle of Peter, written from Babylon, about the year64.

10. The First Epistle of Paul to Timothy, written from Macedonia, between64,66 [?].

11. The Epistle of Paul to Titus, written from Macedonia, or from Greece, between64,66 [?].

12. The Second Epistle of Paul to Timothy, written from Rome, about the year67 or68 [?].

13. The Second Epistle of Peter, written in the same place, and about the same time, about67 or68.

14. The Gospel by Mark, written in Rome, about the year68.

15. The Gospel by Matthew, written in Judea, about the year68 or69.

16. The Gospel by John, written about the year70.

17. The Epistle of Jude, written probably between the years80,90

18. The Revelation of John, written about the year95.

19. The three Epistles of John, written probably between the years96,100 [?].[FN33]
IV. Critical Collection of the New Testament Canon
It will be readily granted that the various Churches carefully preserved the epistles and writings of the Apostles, and those of their assistants, the Evangelists Mark and Luke. The idea that several apostolic writings, more especially a third Epistle of Paul to the Corinthians, and an Epistle to the Laodiceans by the same Apostle, have been lost, owes its origin to a misunderstanding of some allusions in the New Testament. (Comp. Lange’s Apost. Age, I:205 sqq.) But it is probable that at a later period Mark himself enlarged his Gospel by adding to it a conclusion, appended to that which it had in its original shape; as also, that at the commencement of the second century, the well-known passage in the Second Epistle of Peter was inserted after the Epistle of Jude. (Apost. Age, I:152) These circumstances, however, do not affect the authenticity of the text. The interpolation of the trinitarian passage in 1 John 5:7-8, is of much later date. The Gospel of Matthew, originally written in Hebrew, was translated at a very early period, and probably by Matthew himself, into our present Greek Gospel, which has ever since been received as canonical in the Church.

It was natural that the writings of the Apostles should be communicated from one church to the other, and extensively diffused, since many of them were evangelical epistles, addressed to several, or to all Christian communities (as, for example, the Epistle to the Hebrews, that of James, the two Epistles of Peter, the First Epistle of John, the seven epistles in the Book of Revelation, and the Epistle to the Ephesians), Besides, the practice was also distinctly prescribed by the Apostles ( Colossians 4:16). Accordingly, we find even in the New Testament an allusion to collections of apostolic writings, more especially of those of Paul, as in the Second Epistle of Peter ( Matthew 3:16), with which also Acts 16 may be compared with reference to the address of the Synod of Jerusalem, recorded in Acts 15.

Such collections of apostolic writings rendered something like critical examination necessary, to enable the churches to distinguish between what was genuine and what spurious. It is remarkable that so early as in the Second Epistle to the Thessalonians ( 2 Thessalonians 2:2), which is the second oldest of the New Testament writings, we find an appeal to the critical sense of the churches. So long, indeed, as some of the Apostles, or even their immediate disciples, lived and taught, the stream of oral apostolical tradition was so abundant and so pure, that some preferred to apply directly to that source of instruction. Thus we account, for example, for the circumstance that Papias, a disciple of John, who lived at the commencement of the second century, mentions the Gospels of Matthew and of Mark, but, instead of referring to those of Luke and of John, records the names of the men whose presence and instructions had in his case filled the place of these Gospels (Euseb3:33; comp. Lange, Leben Jesu, I:151, and Apost. Age, I:215). Even in the writings of the apostolic Fathers we meet with frequent evidence of their familiarity with the New Testament writings. On these various testimonies, as they multiply with the lapse of time, as also on the various forms and lists of the canon to its final close in the fourth century, compare the various Introductions to the New Testament.

Nor must we omit to mention that, during the first three centuries, the Church amply proved its critical capacity by rejecting from the canon that vast mass of apocryphal writings which claimed admission into the New Testament. But the deep contrast between these works and the spirit of the New Testament has only lately been fully brought to light, in connection with the controversy about the mythical theory of Strauss. (Compare the literature on the subject as given by Winer, and the collections of New Testament Apocrypha, by Fabricius, Thilo, and Tischendorf.)

V. Unity and Organic Arrangement of the New Testament
DIVISION OF THE NEW TESTAMENT
At first, it seemed as if the ancient Church would have adopted an arrangement of the New Testament writings substantially similar to that of the Jews for the Old Testament. Thus we find mention of three sections of the New Testament, to correspond with the ancient division into Law, Prophets, and Hagiographa. Besides the arrangement into τὸ εὐαγγέλιον and ὁ ἀπόστολος (Clemens Alex.), τὰ εὐαγγελικὰ καὶ τὰ ἀποστολικά (Irenæus)—by which they meant the Gospels, and, in the first place at least, the writings of St. Paul—we also find mention of a third collection under the name of καθολικαὶ ἐπιστολαί, which seems to have included the apostolic writings generally, καθόλου (see Hug. Einl. in’s N. T, vol. ii, p428). This explanation of the word καθολικός has been controverted; but the fact that the Epistle to the Hebrews, although catholic in its tenor, was not included among the Catholic Epistles, because its authorship was attributed to St. Paul, speaks in favor of the above suggestion. This division of the New Testament, however, fell to the ground when the canon was completed. Hence there can be no valid objection to the modern division into Historical, Doctrinal, and Prophetic books. But it deserves notice that the Book of Acts was originally, and also in the Scripture lessons, included among the Epistles, and this with good reason; for in the strict historical sense, it belongs not to the period of the Gospel history, but to that of the foundation of the Church by the Apostles, and serves as historical basis to the Epistles. Properly speaking, it forms a transition from the historical to the doctrinal books.

This division of the New Testament is warranted by the peculiar cast, and by the prevailing characteristics of its various books, although in a certain sense each of them contains, at the same time, history, doctrine, and prophecy. Keeping this arrangement in view, the New Testament canon presents to our mind the eternal past, present, and future of the Church; Jesus Christ, the same yesterday, to-day, and for ever—or Christ in His historical manifestation, in His rule over the Church, and in His glorious advent. But here each part is organically connected with the other, just as, in the idea of eternal life, the past, the present, and the future pervade and interpenetrate each other. “All the writings of the New Testament contain, in the first place, the basis, or the ideal past of the Church; next, its standard, or the rule for its present development; lastly, its final aim, or the goal of its future.” (See my Apost. Age, ii, p571.)

The historical books describe the first manifestation and the foundation of the kingdom of heaven in our world, and its inroad upon the world, with a view to final conquest, by the planting of the apostolic Church. The doctrinal books are intended to serve as a directory for the development of Christian and ecclesiastical life in the kingdom of heaven, or of the kingdom of heaven as manifest in ecclesiastical and Christian life, in all its relations to the world, whether hostile or peaceable. This development is ever based upon, and traced to, the first coming of Christ for the redemption of man. Lastly, the prophetical books are intended to guide this development of Christian and ecclesiastical life, in accordance with the prophetic announcement and description of the second advent of Christ. The foundation of the kingdom of heaven—its unfolding—its future conquests, and ultimate completion: such are the three parts which constitute the New Testament.

The Historical portion of the New Testament consists of two parts, the Gospels, and the Book of Acts. The former exhibits the eternal basis of the Church, and its foundation in time; the latter, the planting of the Church, its original form, and the first and prophetic outlines of its spread through the world.

_____________

§ 2

HISTORICAL BOOKS OF THE NEW TESTAMENT

The four Gospels, which together form only one Gospel (τὸ εὐαγγέλιον) under a fourfold aspect (κατὰ Ματθαῖον, etc.), constitute, along with the Book of Acts (πράξεις τῶν ἀποστόλων), the historical records of the New Testament.

The great leading idea which pervades this history, is the introduction of the kingdom of heaven (βασιλεία τῶν οὐρανῶν), or its manifestation (at least, so far as its principles and power are concerned)—the revelation of God being completed by the coming of the God- Prayer of Manasseh, the Redeemer of the world, and His kingdom founded upon earth by the planting of His Church through the power of the Holy Ghost. Accordingly, this evangelical history forms the centre of all history, by concluding that of the ancient and commencing that of the new world.

The difference between the historical books of the New Testament consists in this, that while the four Gospels record the history of the revelation of the kingdom of heaven, and of its foundation in the Person and the work of the Lord Jesus, the Book of Acts describes the royal administration of Christ as manifested in planting His kingdom in and for the world, by the power of the Holy Ghost working through the Apostles. The Gospels exhibit the kingdom of heaven in the Person of Christ; the Book of Acts, the Person of Christ in the kingdom of heaven; the former show us the kingdom of heaven upon the earth, yet above the earth, separate and distinct from all the world; the latter, the kingdom of heaven in the world—all its roots and fibres having taken hold upon the soil of earth. In the one case, we have the perfect revelation of God in the Spirit of Christ (the ἀποκάλυψις), in the other, by the Spirit of Christ (the φανέρωσις); in the one case, the descent of the heavenly Jerusalem upon the holy city, in the other, the spread of that heavenly kingdom from Jerusalem to Rome. The Gospels show us how Christ consecrated Himself for the world, and thereby reconciled it to God in that solemn judgment which the world pronounced upon itself; the Book of Acts teaches how Christ consecrated the world unto Himself, and thereby redeemed it. Yonder, the old era terminates, the principle of the new having appeared; here, the new era commences, the principle of the old having been mortified.

I. The One Gospel in the Four Gospels
Viewed as a literary production, the Gospel history exists in a fourfold form. But for the ancient, true, churchly view, this circumstance is altogether secondary to the fact that under this fourfold form we have the one Gospel of the Lord. Strictly speaking, therefore, it is not the Gospel of Matthew, etc, as we now are accustomed to say, but the Gospel according to Matthew, according to Mark, according to Luke, and according to John. It is this grand unity of character, of history, of doctrine, and of spirit, which gives to the Gospels their common designation. Though we have four human writings, they form only one Divine record of the Gospel. To doubt this essential unity, is to lose to the same extent the capacity for the churchly appreciation and even the Christian understanding of the Gospels.

But even this does not exhaust the relation between the four Gospels and the one Evangel. Not only does the difference between the four Gospels not obscure the unity of the one Evangel; but this number four rather indicates the unfolding of the Evangel in all its fulness, so that it reflects the fourfold sway of God in the world, meets the fourfold wants and views of the world, and under a fourfold aspect displays the infinite riches of revelation.

Irenæus (Advers. Hœres. iii1) connected the vision of the four cherubim in Ezekiel 1with the four Gospels, and explained the symbolical meaning of that passage as applying to the distinctive peculiarities of the Evangelists. The idea was afterwards adopted and developed by the Fathers, and the four Gospels were compared with the vision of the four living creatures. Christian art has perpetuated the special arrangement of these symbols, proposed by Jerome, by assigning to Matthew the symbol of the Prayer of Manasseh, to Mark that of the lion, to Luke that of the ox or sacrificial bullock, and to John that of the eagle. (Comp. Credner: Introd. to the N. T, p54.) Our own study of the Gospels would lead us to modify the interpretation of Jerome in so far as to regard Matthew under the symbol of the ox, and Luke under that of the man. (Leben Jesu, I. p156.) Stier has approved of this change.

The first Gospel is preeminently that of history, and of the fulfilment of the Old Testament by the sacrificial sufferings and death of Christ and the redemption thus achieved. Hence the sacrificial bullock is the appropriate symbol of Matthew.

The second Gospel presents to our minds the all-powerful revelation and working of Christ as direct from heaven, irrespectively of anything that preceded,—the completion of all former manifestations of the Deity. Symbol, the lion.

The third Gospel is preeminently that of perfect humanity,—human mercy presented in the light of Divine grace, the transformation of all human kindness into Divine love. Symbol, the figure of a man.

Lastly, the fourth Gospel exhibits the deep spiritual and eternal import of the history of Christ—the Divine element pervading and underlying its every phase,—and with it the transformation of all ideas, and of all ideals, in connection with Christ. Symbol, the eagle.

To this rapid sketch we might add, that the essential harmony of these Gospels cannot be properly appreciated, unless, while recognising their intrinsic unity, we also keep in mind those peculiar characteristics of the Evangelists on which the differences in their narratives depend.

Literature.[FN34]—On the Gospel Harmony compare the [German] works of Tholuck: Credibility of the Gospel History (against Strauss’s Life of Jesus); Ebrard: Criticism of the Evangelical History; Thiersch: On the Restoration of the historical standpoint, etc.; Lex: The Gospel Harmony on the Life of Jesus (Wiesbaden, 1855). Also the Lives of Jesus by Neander, Hase, Lange, and J. Zeller: Voices of the German Church on Strauss’s Life of Jesus. [Engl. works: Macknight, Campbell, Greswell, Robinson, Strong: on the Gospel Harmony; Westcott: Introduction to the Study of the Gospels (1862); Ebrard: The Gospel History (Edinb. trsl, 1863); Ellicott, und Andrews: The Life of Christ.—P. S.]

II. The Book of Acts
The Book of Acts may also be arranged under four sections1. We have the apostolic Church, as the preparation and foundation of the one primeval Church for all the world,—embracing all nations and tongues ( Matthew 1, 2); 2. The Jewish Christian Church (with Jerusalem as its metropolis, and Peter as its representative), tending toward the Gentile world and the Gentile Church ( Matthew 3-12); 3. The Gentile Christian Church (with Antioch as its metropolis, and Paul as its representative), tending toward the Jewish Christian Church ( Matthew 13:1 to Matthew 25:12); 4. The removal of any temporary difference by a higher unity, commencing with the journey of the Apostle Paul to Rome, and in the church at Rome, where the Jewish Christian and the Gentile Christian elements appear combined.

The modern assaults on the credibility of the Acts are refuted by Lechler: The Apostolic and post-Apostolic Age; Dietlein: Das Urchristenthum; Schaff and Lange: History of the Apostolic Age, and in part by Baumgarten in his Commentary on Acts. [Also in Wisseler: Chronology of the Apostolic Age, 1848.—P. S.]

§ 3

THE DIDACTIC PORTION OF THE NEW TESTAMENT, OR, THE EPISTLES

“As the historical writings of the New Testament form a τετράμορφον εὐαγγέλιον, so a similar τετράμορφον (to use an ancient ecclesiastical expression), a τετράμορφος ἀπόστολος, might, so to speak, be traced in its parenetic portions” (Guericke, Isagogics, p216). This writer then proceeds to compare Matthew with James, Mark with Peter, Luke with Paul, and the Gospel with the Epistles of John. So also substantially Neander, Schmid, Schaff.

The didactic portion of the New Testament consists of epistles addressed to particular churches (epistles in the narrower sense), and general or catholic epistles addressed to the whole Church, or to a larger section of it. (On the various interpretations of the word καθολικός, comp. the Introductions). The writings of Paul, although belonging to the former class, might also be termed catholic, as they successively extend over every department of Christian life. Thus1. Eschatological Epistles: the two Epistles to the Thessalonians, which treat of the doctrine of the last things; 2. Ecclesiastic Epistles: the two Epistles to the Corinthians, which treat of the organization and discipline of the Church; 3. Soteriological Epistles: the Epistle to the Galatians, which treats of the doctrine of redemption, presenting the righteousness by faith in contrast with the spurious righteousness by works; while the Epistle to the Romans exhibits this same righteousness in its nature and effects, in opposition to sin and its consequences4. Christological Epistles: the Epistle to the Philippians, which shows the exaltation of Christ in and by His humiliation, forms a transition between the previous epistles and those which treat of the Person of Christ, more especially the Epistles to the Colossians, and to the Ephesians. The Epistle to the Colossians commences by presenting the eternal and inherent glory which Christ possessed before all time, and then presents Him as the sole object of our faith; while the Epistle to the Ephesians commences with the final glory of Christ at the termination of all time, and presents Him as the only goal of the Church, and as forming the grand bond of its unity5. Lastly, we have the Pastoral Epistles: among which we include, besides the two Epistles to Timothy and that to Titus, the Epistle to Philemon.

The Epistle to the Hebrews must, on account of its general tenor, be classed with the Catholic Epistles, although, from its origin and character, it evidently claims kindred to those of Paul. We have thus three series of Catholic Epistles. The Epistle to the Hebrews, and that of James, express the relation in which the Church universal, but especially the Jewish Christian Church, stands to the Old Testament (to the ceremonial and the moral law), with the view of warning against apostasy and Judaizing tendencies. The three Epistles of John exhibit the relationship between the Church and the present state of things: 1. The fellowship of believers in Christ; 2. The proper limits of that fellowship,—the necessity of avoiding heretics; 3. The proper extent of that fellowship,—avoiding a spirit of separatism. Lastly, the Epistles of Peter and of Jude treat mainly of the relationship of the Church to the future.

§ 4

THE PROPHETIC PORTION OF THE NEW TESTAMENT

The Book of Revelation contains a prophetic description of the second advent of the Lord, and of the manifestation of His new creation and the transformation of the world, which is to be brought about by a series of great conflicts and triumphs of Christ over Antichrist and over the world. The description of this new work of creation opens with the Sabbath of redemption (hence the prophet has his vision on the Lord’s Day), and extends to the eternal Sabbath of final completion. Accordingly, we also have the sacred number seven, seven times repeated—the seven churches, the seven seals, the seven trumpets, the seven thunders, the seven vials, and the seven heads of Antichrist. At the close, we have the manifestation of the seven Spirits of God—who throughout have guided the struggle ( Matthew 1)—in the appearance of Christ and the transformation of the world: a new Genesis, by which the Bible at its conclusion points back to its commencement, showing how final and perfect fulfilment had now been attained.

THIRD SECTION

GENERAL HOMILETICAL INTRODUCTION
___________

§ 1

THE PLACE OF HOMILETICS

One of the main duties of the pastoral office is preaching, as this work is more clearly defined by practical theology. The latter science, however, embraces more than that special department. It gives the theory of ecclesiastical life and Christian fellowship, and of its cultivation, or of edification, and treats, according to the teaching of Paul ( 1 Corinthians 12:4-6),—1. Of the Charismata in the Church; 2. of ecclesiastical offices; 3. of ecclesiastical functions. Among these, public worship occupies the most prominent place; and again, in public worship the preaching of the word, for which homiletics supplies the rules. Public worship is the real (not symbolical) and direct outward manifestation of the life of the Church in Christ its Head; while, at the same time, it also serves to deepen and to extend that life. The former of these objects is attained more especially by what may be designated the liturgical services, or prayer and praise, while the latter is aimed at by means of the sermon.

Based upon the eternal Word of God, and derived from it, the sermon is intended to advance the spiritual life of the Church in its individual members,—its lessons being always pointed with special reference to the present state and requirements of Christians, and to their ultimate calling. The rules for the proper discharge of this New Testament prophetical office are laid down in the science of Homiletics, or the sacred Art of Religious Discourse.

§ 2

CHARACTER AND PRINCIPLES OF HOMILETICS

Christian Homiletics is the evangelical churchly application of Rhetorics to sacred purposes. The homiletic oration is addressed to the spiritual feelings and interests of men, in divine wisdom and simplicity, and with spiritual motives, in order either to enlist them for those spiritual purposes which form the one grand aim of Prayer of Manasseh, or else to quicken their spiritual life. From this it follows, that we shall have to dispense with all the mere outward artifices of secular rhetorics—many of which are dishonest, and to present our theme in a simple, yet well arranged, lively and effective address.

From this we may derive the following fundamental rules of Homiletics.

1. The sermon occupies a place intermediate between the eternal Word of God and the present requirements of the Church. On this ground, it must neither be merely a practical exposition of Scripture, nor yet merely a practical address adapted to the wants of the moment. It must combine these two elements, and at the same time serve to quicken, to sanctify, and to further develop the inner life, from the Word of God.

2. This application of the Word of God to the state and wants of the Church, is entrusted to the believing hearts of a properly trained ministry. Accordingly, the sermon must bear evidence both of personal piety and of intellectual individuality, or rather, this intellectual individuality must appear consecrated by devotion to the altar.

3. The sermon is addressed to a real church,—not a perfect church, but yet to a church. On this ground, it must proceed on the assumption that there are spiritual principles and sympathies to which it can appeal, whilst at the same time keeping in view and seeking to remove existing obstacles and objections. It must therefore avoid the extreme of being merely an appeal to the unconverted (a λόγος προτρεπτικός), while, on the other hand, it eschews mere indirect and pointless “speaking with tongues” (γένη γλωσσῶν). It must ascertain the exact spiritual state of the congregation, and, in accordance therewith, progress from conviction to joy and thanksgiving. Nor should it ever be forgotten that the sermon forms part of worship, and that, while in its character and purpose prophetic, it is also essentially devotional. Hence the sermon must be neither noisy nor drawling; noise in the pulpit runs counter to the dignity of worship, and to that of Christianity itself. Conversion is not to be confounded with nervous excitement; it implies a state when the soul is moved indeed to its inmost depths, yet calmed in Christ. As for drawling, it is entirely out of place in the pulpit. Singing should be left to the congregation; and the moment the sermon rises into musical festivity, it should close.

4. The sermon is addressed to a congregation, not to students. Hence, it must be popular, clear, pointed, and practical,—avoiding obscurity, confusion, and abstract propositions. On the other hand, it must be simple, direct, lively, yet sufficiently dignified. It must have sprung from prayer and meditation, from communion with the Lord and with His Word, and from deep sympathy with the spiritual state and the wants of the congregation.

5. The sermon is addressed to an evangelical church, i.e, a church called to the freedom of the Spirit. Hence it is to be a homily, in the ancient sense of the term i.e, an interchange between the mind of the preacher and the spiritual views of the congregation, which cannot be obtained by mere persuasion, far less by outward or authoritative injunction, excluding all liberty, but by communion and fellowship of life. The homily Isaiah, so to speak, query and reply. Yet it were a mistake to rebut every objection which might possibly be raised, instead of replying to the queries which would naturally arise in the mind of the audience. These enquiries must be answered not with the wisdom of Prayer of Manasseh, but by the Word of God.

6. The sermon is an official address delivered to the Church in the name and by the authority of the Head of the Church. Hence its name, Preaching,—prœdicatio, declaration. Accordingly, the testimony of the truth must be supported by evidence; nor must it be of the nature of mere philosophical demonstration, which, of course, is incapable of being preached. Nor, lastly, would it be right to substitute for this testimony a mere asseveration: the testimony of the heart is to be combined with argument addressed to the mind.

7. The sermon is to edify. It is intended to build up the living temple with living stones; i. e, to promote spiritual communion, and thereby to quicken Christians.
8. The construction of the sermon depends upon an exercise of the mind, which in turn presupposes meditation, prayer, and theological and religious knowledge. For the regulation of this exercise of the mind, Homiletics lays down certain rules about the invention of the theme, its division, and the execution and delivery of the discourse itself.

_____________

§ 3

ECCLESIASTICAL AND MATERIAL HOMILETICS

That which gives to the sermon its value, is the Word of the living God, which is laid down objectively in the Scriptures, and expressed and applied by the preacher in a subjective form.

The central point of the Word of God, and its grand, all-embracing personality, is the eternal and historical Christ with His finished work. In the Person of the God-Man revelation and redemption are united, and revelation itself becomes redemption; there the Law and the Gospel meet, and the Law itself becomes Gospel; there doctrine and history meet, and doctrine itself becomes history; there the Church and the Scriptures meet, and the Church itself presents the epistles read and known of all men; there the Church and the believing heart meet, the Church being in Him of one heart and one soul; lastly, there justification and sanctification are united, and sanctification becomes a justification for the day of judgment. With all this we wish to impress upon our readers that the mystery of revelation must be preached, not as a matter of speculation, but with a view to its grand teleological object—the salvation of sinners; that the Old Testament must be explained according to the analogy of the New; that doctrine must be illustrated by life, and the confessions of the Church regulated by the Divine Scripture; that the Church must be built up by seeking the conversion and personal holiness of souls; and that justification by faith must ever be presented along with its final aim—the glorification of saints.

The main point which the preacher should keep in view Isaiah, that the great object of Christianity is to bring us into personal relationship to the risen Saviour, that Isaiah, into blessed fellowship, through Him, with the Father, the Song of Solomon, and the Holy Ghost.

The selection of a suitable subject for the sermon may be determined, 1, by the order of the Church universal, as it presents itself in the ecclesiastical year with its great festivals; 2, by the traditional or a new series of Gospels and Epistles for the day; 3, by the directions of the authorities of the particular national or state Churches; 4, by the order of Synods and consistories; 5, by the ordinary course of nature and its seasons; 6, by extraordinary events (casualia); 7, by the peculiar relation and condition of the pastor and the congregation; 8, by literary helps, concordances, commentaries, religious reading, etc., which facilitates the invention and preparation of matter for sermons.[FN35]
1. The Order of the Church General. The Church Year
The Church year designates the Christian consecration of time to the service of God, whereby the cycle of seasons becomes the symbol and type of the cycle of the evangelical history, and of the great facts of redemption. The Greek and Roman Churches changed the whole secular time into a succession of holidays in the interest of an exclusive hierarchy and an external showy ceremonialism; and thus the holidays of saints gradually obscured and almost annihilated the holy day of the Lord, or the Christian sabbath. But the ancient Catholic and the evangelical Church year represents typically and really the sanctification of the year as a manifestation of, and preparation for, eternity. [The Church year, as observed in the evangelical churches of Germany and the Continent, in the Church of England, and their descendants in America, is a reformation, purification and simplification of the Catholic Church year; it omits most or all holidays of saints, martyrs and angels, and of the Virgin Mary, but retains the leading festivals which commemorate what God has done for us in the incarnation, the passion and death, the resurrection and ascension of Christ, and the outpouring of the Holy Ghost; thus making the festivals of Christmas, Easter, and Pentecost prominent, and restoring—at least in England and America—the weekly festival of the Christian Sabbath to its proper dignity and significance.—P. S.]

Literature.—On the Christian Church year see the works of Fred. Strauss (Berlin, 1850), Lisco (Berlin, 1852), Alt (1851), Harnack (1854), Warner1860), and Piper’s Evangelical Year-book, published annually at Berlin since1850. [Also the Liturgical works and collections of Daniel, Mone, Neale, etc, the Liturgies of the Church of England, and the Lutheran Churches of Europe and America, Ebrard’s Ref. Kirchenbuch, the new Baden Liturgy, the Irvingite Liturgy, the new (provisional) Liturgy of the G. Ref. Church of the U. S. (Philad1857), Baird’s Collection of Presbyterian Liturgies (New York, 1859), etc, etc.—P. S.]

2. The Old and New Pericopes, or Scripture Lessons for the Sundays of the Year
On the history of perikopes see the article Perikopen in the Univers. Theol. Dictionary of Danz; [also the more recent one in Herzog’s Real-Encyclopœdie, vol. xi, p373–399, written by E. Ranke.—P. S.] Ranke: Das kirchliche Perikopen-system. Berlin, 1847. Alt: Der christl. Cultus. Berlin, 1851, sqq, 3vols. Lisco: Das christl. Kirchenjahr, 4th ed, Berlin, 1852. Bobertag: Das evangel. Kirchenjahr in sämmtlichen Perikopen. des N. T. Breslau, 1857. On modern selections of Scripture lessons: Ranke (Berlin, 1850), Suckow and Nitzsch (Bibl. Vorlesungen aus dem A. und N. T. Bonn, 1846). See the list of the old series of perikopes at the close of the gen. introduction.

3. National and State Churches
These have appointed in different countries of Europe a festival of the Reformation. [In Germany it is celebrated October31, the day when Luther affixed the95 theses on the doors of the castle church at Wittenberg, in1517.—P. S.] Also political festivals, [coronation of kings, commemoration of royal birthdays; in the Church of England, the commemoration of the death of King Charles I, and of the Gunpowder Plot,—now abolished and omitted from the Common-Prayer Book.—P. S.] National fast and humiliation days. [Thanksgiving days annually recommended by the Governors of the different States of the United States of America, especially in New England, and national thanksgiving, or fast days, recommended to the whole people by the President of the United States, e.g. by President Taylor, during the cholera in1849, and several times by President Lincoln, during the civil war, especially on the 30 th of April, 1863. But, owing to the separation of Church and State, Governors and Presidents cannot ordain and command, like European sovereigns, but simply recommend, the observance of Christian festivals. Nevertheless, such days are generally even better observed in America than in Europe, perhaps for the very reason that their observance is not made a matter of compulsion, but of freedom.—P. S.]

4. Provincial Synods [Denominations] and Local Congregations
Missionary festivals, foreign and domestic. Laying of corner stones, and dedication of new churches, etc. Confirmations, communions, benedictions, solemnization of marriage, funerals. All these are not, strictly speaking, casualia, but occur in the ordinary course of religious and congregational life.

5. Churchly Festivals of the Natural Seasons
New Year. Spring festival. Harvest festival. Sylvester, (close of the year, December31).

6. Extraordinary Events of Nature and of History (Casualia)
Extraordinary days of humiliation and prayer, during seasons of pestilence, famine, and war (Comp. above sub No3), or of thanksgiving after the return of peace or some great national deliverance.

7. Pastoralia
Ordination—, installation—sermons. Introductory and valedictory sermons. [Opening sermons at Classical and Synodical meetings, diocesan and general Conventions, Centenary and other commemorative discourses.—P. S.]

8. Homiletical Helps
1. Concordances, verbal or real, or both, by Wichmann (1782), Schott (1827), Hauff (1828), Büchner (1776), continued and improved by Hübner (1837 and often), Bernhard (1850). [All these works are German.] Greek concordance by H. Bruder: Ταμεῖον τῶν τῆς καινῆς διαθήκης λέξεων. Lips, 1842. [Based upon an older work of Erasmus Schmid; contains all the words of the Greek N. T. in alphabetical order with the passages where they occur; invaluable for reference.—P. S.] Hebrew concordance by Jul. Fürst: Concordantiœ libror. V. T. Lips, 1840. [Based upon Joh. Buxtorf, and as valuable for the Hebrew, as Bruder for the Greek T.—English Concordances: Alex. Cruden: A complete Concordance to the Holy Scriptures of the O. and N. Test., first published in London, 1731, and often since, both in England, Scotland and America, in full and in abridged forms. Also: The Englishman’s Greek Concordance of the New Testament, publ. by S. Bagster, London, and republ. by Harper & Br, New York, 1855,—a useful adaptation of Schmid’s Greek Concordance to the study of the English Bible.—The Englishman’s Hebrew and Chaldee Concordance of the Old Test., etc, Lond. (Longman, Green, Brown, and Longmans), 1843, 2vols,—an equal adaptation of Buxtorf-Fürst to the English Bible.—P. S.]

2. Lists of Texts. Schuler: Repertorium biblischer Texte und Ideen für Casual-Predigten und Reden. Halle, 1820. Haupt: Bibl. Casualtext-Lexicon, 1826. [There are a number of English works of the kind with or without skeletons of sermons; but I have none within reach, and cannot now find their titles.—P. S.]

3. Materials. Homiletical Bible-works and collections of Sermons and Preachers’ Manuals. See the list in Danz’s and Winer’s works on theol. Literature. Collection of Patristic sermons in Germ, trnsl. by Augusti (2vols, 1830,1839). Luther’s Hauspostille and Kirchenpostille. The older German sermons of Scriver, H. Müller, Val. Herberger, Rieger, and the more recent sermons of Reinhatt, Dräseke, Harms, Schleiermacher, Nitzsch, Fr. Strauss [court chaplain at Berlin, died1863], Tholuck, Jul. Müller, G. Dan. and Fr. W. Krummacher, Ludw. and Wm. Hofacker [brothers], Kapff [of Stutgart], Schenkel [of Heidelberg], Beck [of Tübingen], Steinmeyer, W. Hoffmann [both of Berlin], Stier, Liebner, van Osterzee [of Rotterdam, now of Utrecht], and many others.—[The best English pulpit orators are Jeremy Taylor, Rbt. South, Isaac Barrow, Jos. Butler, Tillotson, Whitefield, John Wesley, among the older, and Edward Irving, Melville, Robt. Hall, Chalmers, Guthrie, Caird, Hare, Trench, Archer Butler, Spurgeon, among the more recent. Of American preachers we mention Jonathan Edwards, Sam. Davies, John M. Mason, Bethune, Alexander (father and two sons) G. Spring, Skinner, Stockton, Durbin, Wayland, Lyman Beecher, Park, Bushnell, Phelps, H. Ward Beecher, etc, etc. The French pulpit is best represented by Bossuet, Bourdaloue, Massuet, among the Roman Catholics, and Saurin, Adolf Monod, and Vinet, among the Reformed.—P. S.][FN36]
§ 4

PASTORAL OR FORMAL HOMILETICS

Finding of the Subject.—This evidently depends on the above-mentioned traditions of the church year, etc, and on circumstances which cannot be prescribed or induced from without. Standing between the Word of God and the special wants of his congregation, the minister must choose his theme according to his spiritual perception and peculiar disposition at the time. However obvious in the circumstances a text may appear, yet the theme is always a discovery, or rather a gift from the Lord, a message to the Church, which can only be obtained or understood by prayer and meditation, by inward labor and spiritual meditation.

Division.—The sermon itself is the organic and artistic unfolding of the theme, showing the living connection between the text and the peculiar wants and circumstances of the congregation.

The theme of the discourse constitutes the fundamental idea of the sermon, and, accordingly, must pervade the whole. It is generally expressed in a short, definite proposition (which accordingly is frequently called the theme). The theme must embody both the cause and the object of the discourse; i.e., it must have a divine basis, and at the same time a divine aim, although, in the proposition, either the cause or the object may be more prominently brought forward. The different parts of the sermon naturally flow from the theme. It is the object of the introduction to prepare the audience for the theme. Again, the subject must be presented in a lucid manner. This is the object of the proposition and of the division. The execution aims at presenting the theme in all its fulness. Lastly, the subject is summed up and applied in the conclusion. The general object and benefit of the delivery Isaiah, that in it the living truth is directly communicated to the living soul.

The homily, in the narrower sense (or the familiar expository lecture), differs from the sermon, in that it follows not so much the logical order of the theme, as the order of the text, which in this case is generally a larger portion of Scripture. In the sermon, the main contents of the text are compressed and expressed in the theme and in its proposition, and afterward systematically expounded in the various parts of the discourse. The distinction commonly made, of analytical and synthetical discourses, is apt to mislead. Even the most analytical homily must be one in its idea and aim, otherwise it degenerates into a mere accidental exposition; while the Song of Solomon -called synthetic or systematic sermon also must ever unfold the teaching of the word, if it is to be a sermon, and not merely a religious address. As intermediate between the homily and the sermon, we may mention those compositions in which the two elements are combined, homiletic sermons and systematic homilies.

The theme must be expressed in the proposition, briefly, clearly, strikingly, yet simply and not artificially. According to the text, or the circumstances of the case, or the state of the audience or of the speaker, it may be expressed either in a positive sentence, or in the form of a query, or of an inscription; in which latter case it resembles more closely the ancient homily, or the mental interchange between the congregation and the preacher.

Uniformity in presenting the subject would indicate a want of living interchange of thought with the people—a kind of dead scholasticism and formalism, unsuited to the pulpit. The same remark holds true in reference to the division, which must not be determined simply according to the syntactic arrangement of the sentence, but flow from the subject by an interchange of thought and feeling between the preacher and the hearers.

The division of the sermon will therefore vary with our varying aim. Still, it is always necessary to observe logical order, which may be expressed in the following rules. The division must, 1, embrace no more than the theme; 2, it must exhaust the theme; 3, it must arrange it according to its essential synthetic parts; 4, it must express the regular progress of these parts, from the cause to the final object, from the ἀρχή to the τέλος .

Execution.—The same rules are here to be observed. The subject must be properly grouped, without, however, allowing this arrangement to appear too prominently. So far as style is concerned it behoves us to remember that ours is sacred oratory, and that the effects aimed at are spiritual in their nature. Accordingly, we must equally avoid the extreme of vulgar familiarity, and that of philosophic pomposity or of flowery poetry.

Delivery.—Here also art comes into play. The delivery of the discourse, in reference both to what is heard and what is seen (declamation and action), must not be rude nor unstudied. On the other hand, it must be free from extravagance or affectation. It must be natural, in the sense of corresponding to and expressing the subject treated, and yet distinctive, according to the individuality of the preacher, always bearing in mind that he is but the minister of the word.

Literature.[FN37]—The principal writers on Practical Theology are Baxter, Burk, Schwarz, Köster, Marheineke, Hüffell, Harms, Gaupp, Nitzsch, Schleiermacher, Moll, Ebrard. The chief works on Homiletics are those of Schott [translated in part by Dr. Park in earlier vols. of the Bibliotheca Sacra.—P. S.], Theremin [trsl. by Dr. Shedd.—P. S.], Stier, Alex. Schweizer, Palmer, Baur, Vinet [trsl. by Dr. Skinner.—P. S.]. On the History of Pulpit Eloquence, we refer to the works of Schuler, Ammon, Schmidt, Paniel, and Lentz, also Beyer: Das Wesen per christl. Predigt, 1861, and Kirsch: Die populäre Predigt, 1861. [Comp. Henry C. Fish: History and Repository of Pulpit Eloquence (a collection of the masterpieces of the greatest preachers of different ages and denominations, with biographical sketches, and a masterly introductory essay by Dr. Park, of Andover), New York, 1857, 3vols.—P. S.]

FOURTH SECTION

HOMILETICAL INTRODUCTION TO THE NEW TESTAMENT
_____________

The rules which we have already given apply specially to the homiletical treatment of the New Testament. It may be considered a mark of progress, that in our days, more than in the ancient Church, the New Testament is chosen as the subject of exposition; although, on the other hand, Socinian and Rationalistic views may have led to a depreciation of the Old Testament. In opposition to any such tendency, it is sufficient to remark, that the Apostles themselves based their teaching upon the Old Testament, and that the saying of Paul, in 2 Timothy 3:16, applies to all times. Deeper and more spiritual views of the New Testament as the fulfilment of the Old, and that of all prophecies of creation and of ancient history, will lead us, in expounding the New Testament, ever to refer to the Old, and thus to enrich and explain, to enlarge and to quicken, our addresses. The point to be always kept in mind is this, that in Christ alone is all fulness.

Literature.[FN38]—1. Homiletical and Practical Commentaries on the New Testament. C. H. Rieger: Betrachtungen über das N. T. zum Wachsthum in der Gnade und Erkenntniss Jesu Christi. Tübingen, 1828, 2vols. Heubner: Praktische Erklärung des N. T. Potsdam, 1860, sqq. Besser: Bibelstunden. Halle, 1854, sqq. Mad. Guyon: La Ste. Bible, avec des explications. Amsterd, 1713–’15, 20 vols. Also the commentaries of Bengel, Bogatzky, Gossner. [The best English commentators for homiletical and practical use are Henry, Scott, Gill, Doddridge, Burkitt, Barnes (Hodge on the Romans). Comp. also David Brown and others: A Commentary, Critical, Experimental, and Practical, on the Old and New Testaments. Glasgow and London, 1863sqq.—P. S.]

2. Expositions of the Pericopes, or Gospels and Epistles for the year. A large number of German sermon books of Herberger, Rambach, Harms, Stier, the two Hofackers, Kapff, Hirscher (R. Cath.), Lisco, etc.

Appendix.—Table of the Ancient Scripture Lessons, or Gospels and Epistles for the Sundays of the Year.[FN39]
The Gospels.

The Epistles.

The Gospels.

The Epistles.

1. Adveut.

Matthew 21:1-9.

Romans 13:11-14.

1. Pentecost.

John 14:23-31.

Acts 2:1-13.

2. Adveut.

Luke 21:25-36.

Romans 15:4-13.

2. Pentecost.

John 3:16-21.

Acts 10:42-46.

3. Adveut.

Matthew 11:2-10.

1 Corinthians 4:1-5.

3. Pentecost.

John 10:1-11.

Acts 8:14-17.

4. Adveut.

John 1:19-28.

Philippians 4:4-7.

Trinity Sunday.

John 3:1-15.

Romans 11:33-36.

1. Christmas.

Luke 2:1-14.

Titus 2:11-14. ( Isaiah 9:2-7.)

1. Sunday after Trinity.

Luke 16:19-31.

1 John 4:16-21.

2. Christmas.

Luke 2:15-40.

Titus 3:4-7.

2. Sunday after Trinity.

Luke 14:16-24.

1 John 3:13-18.

(St Stephen’s Day)

Matthew 23:34-39.

Acts 6:8 to Acts 7:2.

3. Christmas.

John 1:1-14.

Hebrews 1:1-12.

3. Sunday after Trinity.

Luke 15:1-10.

1 Peter 5:6-11.

(St. John’s Day).

John 21:20-24.

1 John 1
Sunday after Christmas.

Luke 2:33-40.

Galatians 4:1-7.

4. Sunday after Trinity.

Luke 6:36-42.

Romans 8:18-23.

New Year’s Day; Circumcision.

Luke 2:21.

Galatians 3:23-29.

5. Sunday after Trinity.

Luke 5:1-11.

1 Peter 3:8-15.

Sunday after New Year.

Matthew 2:13-23.

1 Peter 4:12-19.

6. Sunday after Trinity.

Matthew 5:20-26.

Romans 6:3-11.

Epiphany.

Matthew 2:1-12.

Isaiah 60:1-6.

7. Sunday after Trinity.

Mark 8:1-9.

Romans 6:19-23.

1. Sunday after Epiphany.

Luke 2:41-52.

Romans 12:1-6.

8. Sunday after Trinity.

Matthew 7:15-23.

Romans 8:12-17.

2. Sunday after Epiphany.

John 2:1-11.

Romans 12:7-16.

9. Sunday after Trinity.

Luke 16:1-9.

1 Corinthians 10:6-13.

3. Sunday after Epiphany.

Matthew 8:1-13.

Romans 12:17-21.

10. Sunday after Trinity.

Luke 19:41-48.

1 Corinthians 12:1-11.

4. Sunday after Epiphany.

Matthew 8:23-27.

Romans 13:8-10.

11. Sunday after Trinity.

Luke 18:9-14.

1 Corinthians 15:1-10.

5. Sunday after Epiphany.

Matthew 13:24-30.

Colossians 3:12-17.

12. Sunday after Trinity.

Mark 7:31-37.

2 Corinthians 3:4-11.

6. Sunday after Epiphany.

Matthew 17:1-9.

2 Peter 1:16-21.

13. Sunday after Trinity.

Luke 10:23-37.

Galatians 3:15-22.

Septuagesima.

Matthew 20:1-16.

1 Corinthians 9:24 to 1 Corinthians 10:5.

14. Sunday after Trinity.

Luke 17:11-19.

Galatians 5:16-24.

Sexagesima.

Luke 8:4-15.

2 Corinthians 11:19 to 2 Corinthians 12:9.

15. Sunday after Trinity.

Matthew 6:24-34.

Galatians 5:25 to Galatians 6:10.

Estomihit.[FN40]
Luke 18:31-43.

1 Corinthians 13
16. Sunday after Trinity.

Luke 7:11-17.

Ephesians 3:13-21.

Invocavit.

Matthew 4:1-11.

2 Corinthians 6:1-10.

17. Sunday after Trinity.

Luke 14:1-11.

Ephesians 4:1-6.

Reminiscere.

Matthew 15:21-28.

1 Thessalonians 4:1-7.

18. Sunday after Trinity.

Matthew 22:34-46.

1 Corinthians 1:4-9.

Oculi.

Luke 11:14-28.

Ephesians 5:1-9.

19. Sunday after Trinity.

Matthew 9:1-8.

Ephesians 4:22-28.

Lætare.

John 6:1-15.

Galatians 4:21-31.

20. Sunday after Trinity.

Matthew 22:1-14.

Ephesians 5:15-21.

Judica.

John 8:46-59.

Hebrews 9:11-15.

21. Sunday after Trinity.

John 4:47-54.

Ephesians 6:10-17.

Palm Sunday.

Matthew 21:1-9.

Philippians 2:5-11.

22. Sunday after Trinity.

Matthew 18:23-35.

Philippians 1:3-11.

Mounday Thursd’y

John 13:1-15.

1 Corinthians 11:23-32.

23. Sunday after Trinity.

Matthew 22:15-22.

Philippians 3:17-21.

Good Friday.

History of the Passion.

Isaiah 53
24. Sunday after Trinity.

Matthew 9:18-26.

Colossians 1:9-14.

1. Easter.

Mark 16:1-8.

1 Corinthians 5:6-8.

25. Sunday after Trinity.

Matthew 24:15-28.

1 Thessalonians 4:13-18.

2. Easter.

Luke 24:13-35.

Acts 10:34-41.

26. Sunday after Trinity.

Matthew 25:31-46.

2 Peter 3:3-14.

3. Easter.

Luke 24:36-47.

Acts 13:26-33.

27. Sunday after Trinity.

Matthew 25:1-13.

1 Thessalonians 5:1-11.

1. Sunday after Easter (Quasimodog.)

John 20:19-31.

1 John 5:4-10.

2. Sunday after Easter (Miser. Dom.)

John 10:12-16.

1 Peter 2:21-25.

3. Sunday after Easter (Jubilate)

John 16:16-23.

1 Peter 2:11-20.

4. Sunday after Easter (Cantate)

John 16:5-15.

James 1:16-21.

5. Sunday after Easter (Rogate).

John 16:23-30.

James 1:22-27.

Ascension Day.

Mark 16:14-20.

Acts 1:1-11.

6. Sunday after Easter (Exaudi).

John 15:26 to John 16:4.

1 Peter 4:8-11.

I

THE GOSPEL ACCORDING TO MATTHEW

or,

THE GOSPEL OF THEOCRATIC HISTORY

(SYMBOLIZED BY THE SACRIFICIAL BULLOCK.)

INTRODUCTION

§ 1. DISTINCTIVE CHARACTERISTICS OF THE FIRST GOSPEL

The genealogy at the beginning of the Gospel of Matthew is of the greatest importance. The first Gospel connects the New Testament most intimately with the Old, not by an index of the writings of the Old Testament, but by the Old Testament genealogy of Jesus. This serves as evidence of the indissoluble connection between the Old and the New Testament, which continued in the secret recesses of Jewish life even during the age of the Apocrypha. It expresses at the same time the important truth, that God’s revelation was carried on not only by the spoken and written word, but also, and chiefly, in and by the seed of Abraham, through a succession of living men, until it reached its climax in the personal incarnation, in Christ.

In the Gospel by Matthew, the life of Jesus is presented as forming part of the history and life of the Jewish nation; and hence as the fulfilment of the hereditary blessing of Abraham. Jesus is here set before us as the new-born King of the Jews, as the promised Messiah, and the aim and goal of every progressive stage of the Theocracy. He is the great Antitype of Old Testament history, in whom everything has been fulfilled—the types in the law, in worship, in historical events, and in gracious interpositions—in short, the fulfilment of the Theocracy. In and with Him the Old Covenant is transformed into the New, the Theocracy into the kingdom of heaven, the demands of the law into the beatitudes, Sinai into the Mount of Beatitudes, the prophetic into the teaching office, the priesthood into redemption by suffering, and the kingship into the triumph of almighty grace, restoring, helping, and delivering a fallen world.

But as Christ formed both the central truth and the crown of the entire history of the Old Covenant, His life, and the perfect revelation of God in Him, were necessarily opposed to the carnal and spurious form which Judaism had assumed in that age, or the historical traditionalism of the Scribes. This claimed to expound the full import of the law of Moses, and assumed the appearance of strictest conformity to its requirements, but, in point of fact, it perverted the Old Testament into a series of outward ordinances, utterly destructive of the spirit of the law, and which from their very nature evoked scepticism on the one hand, and false spiritualism on the other, while they necessarily led to the decay of national life. The truth of this statement appears but too clearly from the connection of the Judaism of the Pharisees and Scribes with the scepticism of the Sadducees, the false spiritualism of the Essenes, and the semi-heathen and semi-Jewish rule of Herod the Idumæan. This essential antagonism between true and false Judaism accounts for the persecution and the sufferings of the Christ of God. In truth, His life was a continuous conflict between the real and the spurious King of Israel, between the true Prophet and the spurious claims of the Scribes and Pharisees, between the true High Priest and a carnal priesthood. This contest issued in His death upon the cross.

Hence Christ is at the same time the heir of the blessing and the heir of the curse, which descended upon Him through the successive ages of history. Viewed in Himself, as the Son of God and the Son of Prayer of Manasseh, He is the great Heir of the blessing of Abraham, and of humanity in general; for from the first the human family was elected and blessed in Him. On the other hand, in His history,—i.e., through the connection subsisting between His sinless divine-human Person and His guilty and sin-laden brethren,—the curse due, in the first place, to His people Israel, and in the next, to all mankind, is seen to descend and to meet upon Him. But by His world-conquering love, the curse of the cross became in turn the greatest of blessings, even the reconciliation of the world. The glorious fact, that by the death of Christ the reconciliation of the world had been accomplished, became immediately manifest in His resurrection. Hence He who, in the execution of His mission, was subject to every human condition and limitation,—who, during His earthly course, was despised and rejected of men, and in His death bore the concentrated weight of every curse, Hebrews, the image of God from heaven, for His great love cast down to hell by His blinded people, appears in His resurrection as the glorious and sovereign Lord and King, to whom all power is given in heaven and upon earth, and who gathers His elect from every nation and kindred.

The history of Jesus, as delineated by Matthew, is at the same time the fulfilment and the transformation of all history. If that Evangelist has given us chiefly the History of the gospel, he has also furnished the Gospel of history.

As here presented to our view, the Saviour not only sounds the depths of every sorrow, but also transforms it. It is this transformation of sorrow which constitutes the Priesthood of the Spirit. For, by His unconditional self-surrender, prompted by unspeakable love, the sacrificial Lamb became the eternal High Priest. The covenant blessing which Jesus had inherited as the Son of Abraham now opened up in all its fulness, and appeared as the fulfilment and the climax of every blessing hitherto vouchsafed to our earth. The kingdom of heaven—the eternal Canaan—was no longer confined to one spot, but all, of whatever nation or kindred, who were poor in spirit, and thus the true seed of Abraham, were to be admitted citizens of this spiritual and heavenly country.

From its prevailing historical character, the Gospel of Matthew may be regarded as forming the basis of all the others. It dwells chiefly on the great facts of the life of Jesus as foretold and foreshadowed in the Old Testament; while Mark sketches His individual personality, Luke presents Him in His mercy to humanity at large, and John, in his symbolical, divinely ideal Gospel, opens to our view the fulness of grace and of truth which came by Jesus Christ.

In its typological view and exposition of the Old Testament, the Gospel according to Matthew strongly resembles the Epistle to the Hebrews.

§ 2. MATTHEW THE EVANGELIST

From his peculiar genius, his training, and his apostolical calling, Matthew Levi, the publican and Apostle, was peculiarly fitted for the task of writing this Gospel. In truth, his Gospel is just the embodiment of the faith and blissful joy which sprung up in his own heart from a view of the Lord and a survey of His history. What he saw and believed, he presents to his readers.

Before his conversion, Matthew was employed in collecting toll and custom by the Lake of Gennesaret ( Matthew 9:9 sq.). He is the same with “Levi, son of Alpheus,” whom, according to Luke 5:27; Luke 5:29; Mark 2:14, the Lord called from the receipt of custom. For the special calls of Christ in the Gospels refer always to the apostolic office, and besides this, only one of the Apostles—Matthew—had formerly been a publican. The change of name cannot be regarded as an objection, as several of the Apostles adopted a new name expressive of their altered views or calling. His old name, Levi (for Levite, לֵוִיִּי), might either express the idea of Jewish legalism, or, from its etymology (לֵיִי), attachment and dependence. The name Matthew, which he adopted, is not identical with Matthias (מַתִּיָּה, Θεόδωρος or Θεόδοτος). The different formation of the word points to a different derivation. Besides, another of the disciples bore the name of Nathanael, or “gift of God.” The word מָהַי signifies full extension or growth—in concreto, like מַת, one who is fully grown, a Prayer of Manasseh, a hero: add to this the word Jah, and the name might be interpreted as meaning “God’s free Prayer of Manasseh,” in opposition to Levi, the servant of the law. Such at least was Matthew, whatever may be deemed the right interpretation of his name.[FN41]
The great and gracious calling of Matthew from the receipt of custom to the apostolic office took place at a time when many publicans and sinners (or excommunicated persons) were awakened by the word of the Lord. Even before that, however, Matthew had been an “Israelite indeed,” familiar and imbued with the spirit of the Old Testament. The circumstance that, although deeply attached to the religion of his fathers, he adopted an occupation against which such strong prejudices were entertained, would seem to indicate that, to some extent at least, he could distinguish between the true essence of Judaism and its outward forms and traditional prejudices. In his conversion, this distinction was fully impressed on his mind. Internal and external Judaism, spiritual and outward tradition, the fulfilment of genuine hope in Christ, and its perversion in the carnal expectations of the Jews,—such are the fundamental ideas of his Gospel, and set before his readers in that orderly, rubrical, business-like manner, to which he had been trained in the school of his former employment as a publican. This methodical arrangement of the subject, an aptitude for descrying and presenting any grand contrast in a striking manner, to which must be added a peculiar breadth of mind, formed the mental qualifications of our Evangelist for his work, which were still further developed in the school of grace.

The New Testament furnishes no details of his later activity as an Apostle. According to Eusebius (Hist. Ecclesiastes 3:24), Matthew proclaimed the Gospel first to the Hebrews, and then went to other nations, after having “committed his Gospel to writing in his native language” (the Hebrew). Later historians report that he had gone to Ethiopia (to Meroë), and there preached the Gospel (Socrates, Hist. Ecclesiastes 1:19; Rufinus x9). According to the earlier statement of Clement of Alexandria (Strom. iv.), he died a natural death: later writers speak of his martyrdom[FN42] (Mart. Romans 21Sept. Abdiæ Hist. Revelation 7). Isidore of Seville represents him as laboring in Macedonia, Symeon Metaphrastes in Upper Syria, Ambrosius in Persia, and others in different places. But we attach no historical value to any of these notices, except those of Clement and Eusebius. According to an ancient tradition, Matthew remained in Jerusalem for fifteen years after the ascension of the Lord (Clement Alex. Strom. vi.).

Matthew and John alone have the honor of being at the same time Apostles and Evangelists. As Evangelist, our publican stands first in order, and opens the message of salvation, even as Mary Magdalene, who had been a sinner, was the first to bring tidings of the resurrection.

§ 3. COMPOSITION OF THIS GOSPEL

1. As to the original language of the first Gospel, the most ancient and trustworthy witnesses record that Matthew wrote it in Hebrew. The testimonies to this effect commence with that of Papias of Hierapolis, at the beginning of the second century, who evidently refers to the written Gospel by Matthew (see Euseb. H. E. iii39). His statement is confirmed by almost all the older Fathers, such as Irenæus, Origen, Eusebius, Jerome, and Epiphanius. On the other hand, however, an independent examination of our present Greek Gospel by Matthew, and especially of the independent form of his quotations from the Old Testament as compared with the Septuagint, leaves the impression of an original work, whether it was written by Matthew himself, or by some other person clothed with apostolic authority. Papias relates that this Gospel was repeatedly interpreted, and the apostolic Church undoubtedly retained its most trustworthy rendering. This translation was preserved in its purity, and obtained canonical authority; while the Hebrew original was afterwards corrupted and interpolated by the Jewish-Christian sects, and in this heretical form called the Gospel of the Hebrews, which lost or rather never enjoyed canonical authority. The whole tenor of the first Gospel proves, that it was originally destined for Jewish Christians. Matthew evidently assumes that his readers are conversant with the Old Testament, with the sacred writings, and with Palestine and its manners. If this view be correct, we also gather how different the tenets of the early Jewish Christians were from those of the later Ebionites. Christians who could appreciate his narrative would not afterwards confound the Gospel with legal and ceremonial traditionalism.

The genuineness of the first two chapters of this Gospel has been doubted, but without any good reason. We might as well separate the head from the body as call in question the chapters, which form the basis of the whole Gospel. Such doubts belong to a period, happily gone by, when commentators and critics had not the most remote conception of the fundamental ideas and the organic connection of the various Gospels.

2. Time of Composition.—From such passages as Matthew 27:8; Matthew 28:15, we infer that this Gospel was composed a considerable time after the resurrection of Christ. Again, we may conjecture from Matthew 24:15, that it was written when the temple of Jerusalem was already, in a certain sense, desecrated by the “abomination of desolation.” Of course it must date from before the destruction of Jerusalem, although that event was already foreshadowing. Hence we may date the Gospel of Matthew from the year67 to69.

3. Authenticity.—For the many testimonies in favor of the authenticity of this Gospel, we refer the reader to the various Introductions, especially to Kirchhofer’s Collection of Sources (Quellensammlung) for the History of the New Testament Canon (Zur, 1842). Papias already knew this Gospel, the expression recorded by Eusebius (H. E. iii39) manifestly referring to a Gospel,—the word Λόγια applying to the entire evangelical tradition of Matthew, and not merely to a collection of sayings, as appears from the similar statement about Mark. The Diatessaron of Tatian, which dates from the middle of the second century, shows that at that time all the four Gospels had already been recognized by the Church; and it must be remembered that Tatian was a disciple of Justin, and that the Memorabilia (ἀπομνημονεύματα) point back to an earlier period. In the second half of the second century, the founder of the Catechetical School at Alexandria met with the Gospel of Matthew among the Arabs (Euseb. v10). The testimony of Irenæus (adversus hæres. iii1) dates from about the same period; after which we have the testimonies of Origen, Eusebius, Epiphanius, Jerome, and others.

4. Title.—As in the inscription to all the other Gospels, so in this also, the expression, According to Matthew (κατὰ Ματθαῖον), calls attention to the important fact, that, notwithstanding the human diversity appearing in the Gospels, they form but one Divine message of salvation.

§ 4. THEOLOGICAL AND HOMILETICAL TREATMENT OF THIS GOSPEL[FN43]
We confine ourselves here to the special works on Matthew, having already noticed the general commentaries on the New Testament.

Among the older monographs on Matthew we mention Melanchthon: Breves Commentarii in Matthœum, Strasb, 1523; Œcolampadius: Enarrationes in Evang. Matthœi, Bas, 1536; and similar works of Wolfg. Musculus, Olearius, &c. Modern commentators of Matthew, in full or in part, are: Griesbach; Wizenmann (The History of Jesus according to Matth.); Menken (Meditations on the Gospel of M., 2vols, Frankf, 1809; Bremen, 1822,—homiletical and practical); Harnack (Jesus the Christ, or the Fulfiller of the Law, a bibl. theol. Essay on the basis of the Gospel of Matth, Elberf, 1842); Tholuck [Commentary on the Sermon on the Mount, Matthew 5-7, Hamburg, 1833, 3d ed, 1845; translated into English by R. L. Brown, Edinb, 1860; it is regarded as the most elaborate and valuable exegetical work of Dr. Tholuck.—P. S.]; Kling (The Sermon on the Mount, Marburg, 1841); [Fr. Arndt, of Berlin, Sermons on the Sermon on the Mount, Magdeb, 1839, 2vols.—P. S.;] Lisco [and especially Trench] on the Parables, and on the Miracles of Jesus (several editions); Stier (in the Reden Jesu) [Words of Jesus, vols.i. and ii, German and English]; Heubner (Practical Com., vol1.: The Gospel of Matth., Potsdam, 1855); and the Roman Catholic divines: Arnoldi (The Gospel of Matth., Treves, 1856); Schegg (Munich, 1856); and Bucher (Schaffhausen, 1855). Comp. also the critical essays of Harless: De compositione Evang. quod Matthœo tribuitur (Erlangen, 1842), and Delitzsch: On the Origin and Plan of Matth. (Leipz, 1853); also the exegetical monograph of Dorner: De oratione Christi eschatologica, Stuttg, 1844 [on Matthew 24.].

For fuller lists of older writers on Matthew, see Heidegger: Enchiridion biblicum, p464; Walch, Biblioth. theol., p463; Danz: Universalwörterbuch der theol. Literatur, p636–’46, and the Supplement, p72,73; Winer: Hand-buch der theol. Lit, i, p245 sqq, Supplement, p38; and Schmidt: Biblioth. theol. (Halle, 1855), p36.

[American works on Matthew.—Jos. Addison Alexander (O. S. Presbyt): The Gospel according to Matthew (New York, 1861). The last work of the author, completed only to the close of chapter16; with a short analysis of the remaining chapters which he finished a few days before his death. William Nast (educated in the university of Tübingen, minister of the Methodist Episcopal Church, and editor of a German religious periodical in Cincinnati): Kritisch-Praktischer Commentar über das N. T, vol. i. on Matthew (Cincinnati, 1860). It is now being translated into English under the supervision of the author. D. D. Whedon (Method. Episc.): A Commentary on the Gospels of Matthew and Marie, for popular use (New York, 1861). T. J. Conant (Baptist): The Gospel by Matthew. The Common English Version and the Received Greek Text; with a Revised Version and Critical and Philological Notes; prepared for the Amer. Bible Union (New York, 1860). Comp. also the popular Commentaries on the Gospels by A. Barnes (N. S. Presbyt.), Prof. Owen (N. S. Presbyt.) and Prof. Jacobus (O. S. Presbyt.), and Robinson’s and Strong’s Harmonies.—P. S.]

§ 5. fundamental idea and organism of the gospel according to matthew

Jesus, the offspring of David, is the fulfilment of the Old Covenant. His doctrine and His life embody the essence and the spirit of the Old Testament Theocracy—Judaism is its fundamental idea and import,—thus proving that He was the promised Christ of God. But, on this very ground, His history presents a continual antagonism with the spurious and degenerate Judaism, represented by the hierarchy of His age. In this conflict, while outwardly succumbing, He achieves that triumph by which His eternal kingdom is established. He dies,—but as the great atoning sacrifice by which the world is reconciled to God; and this reconciliation constitutes the basis of His kingdom.

Viewed in this light, the Gospel of Matthew presents to us the fulfilment of the Old Covenant. It is the Gospel of the law, of the priesthood, of the genealogies, of history, of sufferings, and of death,—in a word, the Gospel of the promised and accomplished atonement, of the predicted and achieved triumph.

As fulfilling the Old Covenant, Jesus Christ transforms the typical Theocracy into the everlasting kingdom of heaven; and that in His capacity as eternal Prophet, High Priest, and King,—i. e., as the true Christ.

Part First
Jesus comes into this world, as the true theocratic Messiah, to fulfil the Old Covenant. He remains unknown to, and unrecognized by, the outward and worldly Theocracy of His day; yea, he was rejected and cast out. Hence He is destined to undertake His Messianic pilgrimage in obscurity and humility; but He is glorified and attested by God.

1st Section.—Prophetic types of the Messiah in the genealogy of the Messiah ( Matthew 1:1-17).

2d Section.—Jesus, as miraculously conceived by His mother in faith, or in the mystery of His incarnation, is not recognized even by the legitimate representative of the house of David (Joseph), till attested by an angel from heaven (Vers18–25).

3d Section.—On His appearance upon earth, He is rejected, despised, and persecuted by the theocratic city, the theocratic priesthood, and royalty; but owned by God in signs from heaven, in the adoration of wise men from the heathen world, in His miraculous and Divine preservation, effected by the flight into Egypt, and by His concealment during His youth in the obscurity of Galilee (Ch2).

4th Section.—On entering upon His public ministry, Jesus remained still unknown, even to those who had humbled themselves and professed penitence in Israel. In the baptism unto repentance He receives His solemn consecration unto the death which He was to accomplish, while at the same time He is owned and glorified by the Father as His beloved Song of Solomon,—the whole blessed Trinity shedding its lustre around Him, and His advent being announced by His special messenger, John (Ch3)

5th Section.—Jesus renouncing the world, and commencing His conquest of it. While preparing for the public discharge of His office, He has to encounter the threefold temptation of Satan, corresponding to the threefold form in which a worldly minded people had shaped to themselves their hopes of the Messiah. Thus Jesus is constrained to conceal His dignity from the people, and to commence His work in the despised district of Galilee. But God glorifies Him in the homage paid to Him by His disciples and the people (Ch4).

Part Second
Christ manifests Himself as the true Messiah in His continual conflict with the spurious notions entertained by the Jews concerning the Messiah, and proves Himself the promised Prophet, King, and High Priest.

1st Section.—Christ manifests Himself as the Prophet:
a. As Teacher of the kingdom of heaven, in the Sermon on the Mount (Ch5 to7).

b. As Wonder-worker of the kingdom of heaven, attesting and confirming His word (Ch8,9).

2d Section.—Christ manifests Himself as the King:
a. As Shepherd of His people, in sending to the scattered sheep His twelve Apostles, endowed with the power of His Spirit, for the purpose of establishing the kingdom of heaven (Ch10).

b. By bringing out clearly the fact that He has not been owned as Prophet, and by manifesting His royal dignity (Ch11).

c. By proving Himself Lord of the Sabbath, Lord of the people. Conqueror of the kingdom of Satan, the future Judge of His foes, and the Founder of the kingdom of love, or of the family of the saints (Ch12).

d. By presenting in parables the foundation and the development of His kingdom through all its phases, from its commencement to its termination ( Matthew 13:1-51).

3d Section.—Christ manifests Himself as the High Priest in His sufferings;—being rejected,

a. By His own city, Nazareth ( Matthew 13:52-58).

b. By the political despotism of Herod, the ruler of Galilee (Ch14).

c. By the Scribes and Pharisees of Jerusalem, or the theological authorities of the schools (Ch15).

d. By the Pharisees and Sadducees, or the theocratical authorities of the whole country ( Matthew 16:1-12).

Part Third
Christ presents the future picture of the kingdom of heaven, in opposition to the traditional form of the ancient world and Theocracy.

1st Section.—The Church in its prophetic character, as confessing Christ the Son of God, in opposition to the legal opinions concerning Him entertained by the synagogue:

a. The Church as confessing Christ ( Matthew 16:13-20).

b. The Church as bearing the cross of Christ, in contrast to that worldly fear of the cross by which He is tempted (Vers21–28).

c. The Church as a spiritual communion, in opposition to the solitary tents of spurious separation from the world as exhibited in the history of anchoretism and monasticism ( Matthew 17:1-8).

d. The Church as wholly unknown and hidden (Vers9–13).

e. The Church as wonder-working by the spiritual power of prayer and fasting (Vers14–21).

f. The Church in its human weakness (Vers22, 23).

g. The Church as free, and yet voluntarily subject, and paying tribute to the old temple (Vers24–27).

2d Section.—The priestly order in the Church of Christ:

a. The hierarchy of the service of love ( Matthew 18:1-14).

b. The discipline of the Church (Vers15–20).

c. Absolution in the Church (Vers21–35).

3d Section.—The priestly family in the Church:

a. Marriage in the Church ( Matthew 19:1-12).

b. Children in the Church (Vers13–15).

c. Property in the Church (Vers16–23).

4th Section.—Future kingly manifestation of the Church:

a. Glorious reward of the Apostles, and of all who renounce the world (Vers27–30).

b. Reward by free grace ( Matthew 20:1-16).

Part Fourth
Christ surrendering Himself to the Messianic faith of His people.

1st Section.—Full prophetic anticipation of the end ( Matthew 20:17-19).

2d Section.—Places at the right and the left of His throne, and of His priestly cross (Vers20–28).

3d Section.—The courtly pride which would prevent those who are poor and needy from coming to the Lord, and manifestation of Christ as King of mercy (Vers29–33).

4th Section.—Prophetic Hosanna of the people, and amazement of Jerusalem ( Matthew 21:1-11).

5th Section.—Purification of the temple; residence of the King in His temple.

a. The house of prayer and of mercy, in opposition to the den of thieves (Vers12–14).

b. The children in the temple, and the high priests and Scribes (Vers15, 16).

c. The barren fig tree covered with foliage, but without fruit, on the Temple Mount. Symbolical curse of the priesthood (Vers17–22).

6th Section.—Assaults of the outward Theocracy on the King in His temple:

a. Assault of the high priests and elders, and triumph of the Lord ( Matthew 21:23 to Matthew 22:14).

b. Assault of the Herodians, or of the political party, and triumph of the Lord (Vers15–22).

c. Assault of the Sadducees, and triumph of the Lord (Vers23–33).

d. Assault of the Pharisees, and triumph of the Lord (Vers34–46).

7th Section.—Final judgment of Christ upon the Pharisees and Scribes. Christ of His own accord leaves the temple (Ch23. to Matthew 24:1).

Part Fifth
Final and fullest manifestation of Christ as the Prophet; or, discourses of the Lord concerning the “last things.”

1st Section.—The general judgment; or, the end of Jerusalem and that of the world ( Matthew 24:2-41).

2d Section.—Judgment on the rulers of the Church (Vers42–51).

3d Section.—Judgment upon the Church itself ( Matthew 25:1-13).

4th Section.—The final judgment as retribution (Vers14–30).

5th Section.—The final judgment as separation (Vers31–41).

Part Sixth
Final and fullest manifestation of Jesus as the High Priest in His sufferings.

1st Section.—Certitude of the Lord, and incertitude of His enemies ( Matthew 26:1-3).

2d Section.—The anointing to the burial; or, the loving woman and the traitor (Vers4–16)

3d Section.—The Passover and the Eucharist (Vers17–29).

4th Section.—Promises of the disciples and Christ in Gethsemane (Vers30–46).

5th Section.—The traitor, the defender, and the disciples generally (Vers47–56).

6th Section.—Caiaphas (Vers57–68).

7th Section.—Peter (Vers69–75).

8th Section.—Judas and the high priests ( Matthew 27:1-10).

9th Section.—Pilate, the Jews, and the band of soldiers (Vers11–31).

10th Section.—Golgotha (Vers32–56).

11th Section.—The burial and the sealing of the tomb (Vers57–66).

Part Seventh
Christ in His full kingly glory (Ch28).

1st Section.—The angel from heaven (Vers1–8).

2d Section.—The Lord, and the women worshipping Him (Vers9, 10).

3d Section.—Judaism and its saying; or, impotent end of the old world (Vers11–15).

4th Section.—Almighty rule of Christ, and His kingdom in heaven and on earth (Vers16–20).

Note.—The view lately broached by Delitzsch (in the Essay: Neue Untersuchungen über Entstehung der kanonischen Evangelien, Part I, Leipz, 1853), on the connection between the Gospel of Matthew and the Pentateuch, is exceedingly ingenious, although somewhat strained. Delitzsch sets out by selecting the passage in Matthew 5:17, “I am not come to destroy, but to fulfil,” etc, as containing the fundamental idea of the whole Gospel. Thus far we agree with him; but we demur to his inference from this verse, that not only has the Old Testament Theocracy, in all its parts, been fulfilled in the life of the Lord, but that the arrangement of the Gospel is such, that its five parts correspond to, and fulfil, the five portions of the Pentateuch. Our author proceeds to prove this hypothesis by showing how the first chapter of Matthew, or the Book of the Genesis of Christ, corresponds with the Book of Genesis. Similarly as the Book of Exodus opens with the murder of the Hebrew infants in Egypt, so the second chapter of Matthew with that of the infants in Bethlehem. In general, many and striking points of analogy are brought out. The Sermon on the Mount Isaiah, of course, the counterpart of the giving of the law. Again, Matthew 8:1 is a fulfilment of the Book of Leviticus: the cleansing of the leper pointing to the corresponding legal ordinances. Still further, Matthew 10:1 corresponds to the Book of Numbers,—the numbering of the twelve tribes being fulfilled in the selection of the twelve Apostles. Lastly, the portion corresponding to the Book of Deuteronomy commences with Matthew 19, when the ministry in Galilee ceases, and that in Judæa begins. In this case Genesis and Leviticus evidently would be too short, Numbers and Deuteronomy too long. The same disproportion would apply to the single parts. The hypothesis is ingenious, but fanciful, and has the disadvantage of overrating a supposed formal correspondence at the expense of the inward and material correspondence. The main thing to be kept in view is the great fact, that the Old Testament Theocracy itself was fulfilled—not in the letter, but in the spirit—by the kingdom of heaven under the New Testament.

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 1:6.—Cod. Sin. omits the second ὁβασιλεύς, the king, after David. See Commentary, Crit. Note 1on p48.

Matthew 1:18.—Cod. Sin. sustains γένεσις, birth, nativity (B, C, P, S, Z, etc, Lachmann, Tischendorf, Alford) for the lect. rec. γέννησις, which may easily have arisen from ἐγέννησε and ἐγεννήθη, and as appearing to suit the connection better (partus modus), comp. Meyer, in the fifth ed, p43. But Christ’s origin was not properly a begetting, engendering, γέννησις (from γεννάω); and hence γένεσις is preferable both for internal and external reasons. Comp. Luke 1:14 : ἐπὶ τῇ γενέσει αὐτοῦ, which is better supported there than γεννήσει.

Matthew 1:19.—Cod. Sin.: δειγματισαι for the lect. rec. παραδει γματίσαι; the παρα in Cod. Sin. being “punctis notatum rursus deletis,” as Tischendorf remarks, Proleg. p42, which I found to be correct on inspection of the fac-simile edition in the Astor Library. The sense, however, is not altered, since both δειγματίζω (only once, Colossians 2:15) and παραδειγματιζω (twice, Matthew 1:19 and Hebrews 6:6) mean to make a show or example of one, to put to shame. Lachmann, Tischendorf (ed. septima critica major, 1859), Alford (4th ed. of1859), and Meyer (5th ed, but omitting to notice the original reading of Cod. Sin.) read δειγματίσαι on the authority of B, Z, and scholia of Origen and Eusebius.

Matthew 1:25.—Cod. Sin. reads simply: ετεκεν υιον, instead of the lect. rec.: ἔτεκω τὸν υἱὸν αὑτῆς τὸν πρωτότοκον, and here sustains the testimony of Codd. B, Z, etc, and the modern critical editions. The omission of πρωτότοκον is much easier accounted for, on doctrinal grounds, than its insertion, and cannot affect the controversy concerning the question of the brothers of Christ, since πρωτότοκος is genuine in Luke 2:7, where there is no variation of reading. On the other hand, the term does not necessarily prove that Mary had children after Jesus. Comp. Crit. Note 2, on p52, and the remark of Jerome, quoted in Tischendorf’s crit. apparatus (ed7. p4).

Matthew 2:11.—Cod. Sin. reads: ιδον (εἶο͂ον), they saw (as in the Eng. Ver.), for ε υ̇͂ ρον they found (Vulg.: invenerurt).

Matthew 2:18.—Cod. Sin. omits θρῆνοςκαἰ, lamentation and, before κλανθμός, weeping. So all the critical editors. The text. rec. seems to be enlarged from the Septuagint.

Matthew 3:3.—δια ησαιου, through Isaiah, instead of ὑπὸ Ἠσαί̈ου, by Isaiah. The reading διά is sustained also by Codd. B, C, D, Syr, Sahid, Æth, Vulg, Griesb, Lachm, Tischend, Alf, and is more correct; for the word was spoken by the Lord through Isaiah (a Domino per, as Irenæus has it). Hence insert in text on p67 after by: [through; διά].

Matthew 3:6.—Cod. Sin.: ιορδανη ποταμω (also in Codd. B, C’., M, Δ., etc.) for ̓Ι ορδάνη ὑπ̓ αὐτοῦ. But ποταμῷ, river, may have been inserted from Mark 1:5.

Matthew 4:5.—Cod. Sin.: εστησεν, text. rec.: ἰστησιν (E. V.: setteth). Lachmann and Alford adopt ἔστησεν with B, C, D, Z, while Tischendorf (7 ed, 1859) and Meyer retain ί̓στησιν. The aorist interrupts the flow of the prœsens historicum in this verse (παραλαμβάνε…λέγει), comp. Matthew 1:8; Matthew 1:10, and may have been a correction from Luke 4:9.

Matthew 4:10.—ὀπίσωμου, behind me, is wanting in Cod. Sin, as in other important witnesses, and in Elzevir’s ed. (see the apparatus in the crit. editions), and is probably an old insertion from Matthew 16:23, where Peter is addressed. Comp. Lange’s Exeg. Note on Matthew 4:10, p85.

Matthew 5:11.—Cod. Sin. sustains the lect. rec. ψευδόμενοι (E. V. falsely), which was suspected by Griesbach, and thrown out of the text by Fritzsche, Lachmann, Tischendorf, and Meyer, who says (fifth ed. p135) rather too dogmatically: “Das entbehrliche und den Nerv der Rede nur schwächende Wort ist ein frommer, ungefügiger, und daher auch verschieden gestellter Zuzatz. Comp Crit. Note 2on p98.

Matthew 5:30.—Cod. Sin. sustains the Vatican Codex, Vulgata (eat), etc, Lachmann, Tischendorf, Tregelles, and Alford, in reading εἰς γέ εγς ας ἀπέλθῃ, should depart into hell, instead of the lect. rec. βληθῇ εἰς γέενναν, should be cast into hell, which seems to be a correction to suit the preceding verse.

Matthew 5:44.—Cod. Sin. reads simply: αγαπατε τους εχθρους υμων και προσευχεσθευπερ των διωκον των love your enemies and pray for those who persecute you, and omits after ῦμῶν the words from εὐλογεῖτε to μισοῦσιν ὑμᾶς(bless them that curse you, do good to them that hate you), and after ὑπὲρ τῶν the words: ἐπηρεαζόν των ὑμᾶς καί (who despitefully use you and). It agrees in this omission with Cod. B, Copt, Iren, Orig, Euseb, and other fathers. Lachmann, Tischendorf, Tregelles, and Alford, expunge the words referred to, as an interpolation from Luke 6:28; but de Wette and Meyer object, since the order of the clauses in Luke is different, and since the homœoteleuta could easily cause omissions. The words ἐπηρεαζόν των ὑμᾶς καί, however, are very suspicious, and in all probability inserted from Luke 6:28. Hence Meyer, also, gives them up.

Matthew 5:47.—Cod. Sin. sustains ἐθνικοί, heathen, with B, D, Z, verss. and fathers against τελῶναι, publicans, which seems to have been inserted from Matthew 5:46, as already remarked on p112, Crit. Note 6.

Matthew 6:1.—Cod. Sin. agrees here again with the Vatican MS. (also D, Syr, Hieros, Itala, Vulgata, several fathers, Lachm, Tischend, Treg, Alf.), in reading δικαιοσύνην, righteousness, instead of ἐλεημοσύνην (text, rec., Matthäi, Scholz), which is “a mistaken gloss, the general nature of this opening caution not being perceived.”

Matthew 7:12.—Cod. Sin. (also B, Z.): ἀφήκαμεν (have forgiven) against the lect. rec.: ἀφίομεν, and the reading of D, E, L, etc.: ἀφίομεν, which may have been taken from Luke 11:4. Lachm, Tischend, Alford, and Meyer, favor ἀφήκαμεν.

Matthew 7:13.—Cod. Sin. omits the doxology and the amen in the Lord’s Prayer, with other ancient witnesses and all the modern critical editors, German and English, except Matthaei, whose exclusive adherence to his own Moscow manuscripts gives his edition the character of partiality. It is generally regarded as an insertion from the ecclesiastical liturgies in the fourth century. On the other hand, it is strongly defended as genuine, not only by Stier, as mentioned on p122, but also by Scrivener (A Supplement to the authorized English Version of the N. T., vol. i1845, p155 ff.). Alford’s testimony against it, as quoted on p122, is certainly too strong. The importance of the case will justify us in adding here the principal arguments on both sides of the question. It must be admitted that the weight (though by no means the number) of critical testimony is rather against the doxology. Four of the most ancient uncial MSS, Cod. Sin. (4th cent.), Vaticanus (B, 4th cent.), Cantabrigiensis, or Codex Bezæ (D, 5th or 6 th cent.), Dublinensis rescriptus (Z, of the 6 th cent, containing, of the N. T, the Gospel of Matthew with many lacunæ), and five cursive MSS. (1, 17, 118, 130, 209, of much later date), moreover the ancient Latin versions, and most of the early fathers, especially the Latin ones, including Origen, Tertullian, and Cyprian, who wrote practical commentaries on the Lord’s Prayer, omit the doxology. The other uncial MSS. are here defective, and cannot be quoted for or against. Cod. Alexandrinus (A, 5th cent.) is mutilated from Matthew 1:1 to Matthew 25:6 (its first leaf commencing: ὁ νυμφίος), and Cod. Ephraemi Syri (C, 5th cent.) omits Matthew 5:16 to Matthew 7:4 (according to Tischendorf’s edition, which Isaiah, however, unfortunately not in fac-simile). Its omission from the text Isaiah, moreover, much more difficult to account for than its insertion from the ancient liturgies. But on the other hand, the doxology is already found in the venerable Peschito (of the second century), and the two younger syriac Versions (Philoxeniana and Hierosolymitana), in the Sahidic or Thebaic Egyptian Version (which ranks next to the Peschito on the score of antiquity), the Æthiopie, Armenian, Gothic and Gregorian Versions, in the Apostolical Constitutions, Chrysostom, as well as in nearly all the five hundred or more cursive man uscripts in which the sixth chapter of Matthew is preserved. As to internal reasons, it can hardly be urged that the doxology interrupts the context or the logical connection between vers12,14 (Scholz, Meyer, Alford), for this argument would require us to cancel the whole of Matthew 6:13 (Scrivener). No one can doubt the eminent propriety of this solemn conclusion which we are accustomed to regard from infancy as an integral part of the prayer of prayers, and which we would now never think of sacrificing to critical considerations in our popular Bibles and public and private devotions. Probably it was the prevailing custom of the Christians in the East from the beginning to pray the Lord’s Prayer with the doxology, comp. 2 Timothy 4:18. Chrysostom comments on it without the least consciousness that its authenticity is doubtful.

In the seventh chapter Cod. Sin. offers no important deviations from the received text.

Matthew 7:2.—Cod. Sin. sustains with the best ancient authorities ματρηθήσεται, shall be measured, which is now adopt ed by the editors of the Greek text (even Stier and Theile, and Words, worth, who adhere closely to the Elzevir text), against the lect. rec. ἀντι μετρηθήσεται, shall be measured again, or in turn (from Luke 6:38).

Cod. Sin.

Text. Pec.

Matthew 7:4.—λεγις (λέγεις)

ἐρεῖς.

Matthew 7:13.—εισελθατε
εἰςέλθετε.

Matthew 7:14.—οτι στενη*

Matthew 7:14.—πλατια
πλατεῖα ἡ πύλη.(so B)

Matthew 7:21.—τα θεληματα
τὸ θέλημα (so also B.).

Matthew 7:24.—ομοιωθησεται
ὁμοιώσω αὐτόν.

Matthew 7:27.—ηλθαν
η̇͂λθον.

Matthew 7:28.—ετελεσεν
συνετέλεσεν.

Matthew 7:29.—γραμματεις αυτων
γραμματεῖς.

*But it is not certain whether ὅτι or τί was the original reading. Tischendorf remarks, Proleg. xliii. ad membranam iv. exteriorem: “οτι: o litteræ punctum impositum; nescio an ante Cg. jam B imposuerit; obelum vero solus Cg. addidit.” “Οτι στενή, for strait, Is the reading of the text. rec. and retained by Tischendorf and Alford, but it may easily have arisen from ὁτι πλατεῖα, Matthew 7:13. Lachmann, Meyer, and Scrivener prefer τί στενή, how strait (Vulgata: quam angusta), which has the balance of external evidence in its favor

Footnotes: 

FN#1 - Even Dr. Wordsworth, who is disposed to find in the old Catholic and modern Anglican fathers the beginning and the end of exegetical knowledge and Wisdom of Solomon, feels constrained to admit (in the Preface to his Commentary or the N. T, p. v.): “Indeed it must be confessed, with thankfulness to the Divine Author of the Scripture, that the present age enjoys, in certain respects, greater privileges for the due understanding of Holy Writ than were ever conferred by Almighty God on any preceding generation since the revival of letters.” And he is candid enough to admit, also (on p. vi.), “that the palm for industry in this sacred field is especially due to another nation. The Masorites of the New Testament are from Germany.”

FN#2 - The full German title of this work is: Theologisch-homiletisches Bibelwerk. Die Heilige Schrift Alten und Neuen Testaments mit Rücksicht auf das theologisch-homiletische Bedürfniss des pastoralen Amtes in Verbindung mit namhaften evangelischen Theologen bearbeitet und herausgegeben von J. P. Lange. Bielefeld. Verlag von Velhagen und Klasing, 1857 ff.

FN#3 - Synopsis Bibliothecæ Exegeticæ in Novum Testamentum. Kurzgefasster Aussug der gründlichsten und nutzbarsten Auslegungen über alle Bücher Neuen Testaments. In Tabellen, Erklärungen. Anmerkungen und Nutzanwendungen, mit Zuziehung des Grundtextes, und fleissiger Anführung der dabey gebrauchten Bücher, zum erwünschten Handbuch, etc. etc. Mit Beyhülfe einiger Gelehrten von Christoph Starke, Pastore Primario und Garnison, Prediger der Stadt und Festung Driesen. 3vols 4 to. The preface is dated1733. I have seen in this country and occasionally compared two copies of this work, one of the second edition, Leipzig, 1740 (in the Theol. Seminary Library at Mercersburg, Pa.), and one of the 4 th ed, Leipz1758 (in possession of a German clergyman at New York). The first volume, containing the four Gospels, covers 2,523closely printed quarto pages. The title of the Old Testament Part is: Synopsis Bibliothecæ Exegeticæ in Vetus Testamentum, etc, Berlin and Halle, 1741ff6 vols 4 to. His Song of Solomon, Johann Georg Starke, completed the Old Testament. Christoph Starke was born a. d1684, was pastor primarius in the town and fortress Driesen, and died1744. His motto was: Crucem sumo, Christum sequor. He was not a man of genius, like Lange, but of immense literary industry, and his work is a dry but useful compilation. He embodied in it extracts from previous exegetical works, especially those of Luther, Brentius, Canstein, Cramer, Hedinger, Lange, Majus, Osiander, Piscator, Quesnel, Tosanus, Biblia Wurtembergensia, Zeisius. Lange transfers the substance of Starke’s labors to the homiletical sections of his Commentary, and credits him with the extracts from his predecessors under their names.

FN#4 - This part will probably be rewritten by another hand on account of the recent unfortunate change in the Theological position of the author.

FN#5 - For the biographical notices I am indebted to the kindness of Dr. Lange, who communicated them to me by letter at my request. I previously wrote also a sketch of his character as a divine in my book on Germany, its Universities and Divines, Philadelphia, 1857, of which I have no copy on hand, the edition being exhausted. I have seen Dr. Lange in Zürich in1844, and at Bonn in1854, and corresponded with him more or less for the last twenty years.

FN#6 - Under the title: Das Land der Herrlichkeit, oder die christliche Lehre vom Himmel, first published as a series of articles in Hengstenberg’s Evangelical Church Gazette, and then in book form, 1838. Dr. H. Harbaugh, of Mercersburg, Pa, has translated a portion of it in the third of his three popular works on the heavenly world, which have gone through some fifteen or twenty editions.

FN#7 - I would mention as examples that noble passage of Aristotle on nature’s argument for the existence of God, preserved by Cicero, De Nat. Deorum, ii37, and quoted by Alexander von Humboldt with admiration, in his Kosmos, vol. ii. p16 (German edition), a work where otherwise even the name of God is nowhere mentioned; Kant’s famous saying of the two things which fill his soul with ever-growing reverence and awe, the starry heaven above him, and the moral law within him; and Hegel’s truly sublime introduction to his Lectures on the Philosophy of Religion, as well as many of the noblest passages in his Lectures on Æsthetics.
FN#8 - From his youthful work: Das Land der Herrlichkeit. Not having a copy of the original within reach, I borrow the translation from Dr. Harbaugh’s Heavenly Home, Matthew 7 p 142 ff.

FN#9 - I adopted a number of them in my German hymn book, published in1859 and extensively used in this country, e.g, Nos94, 194, 227.

FN#10 - The Life of the Lord Jesus Christ: a complete critical examination of the Origin, Contents, and Connection of the Gospels. Translated from the German of J. P. Lange, D. D. Edited, with additional Notes, by the Rev. Marcus Dods, A. M, in 6 vols. Elinburgh: T. & T. Clark, 1864. Vol. i. is translated by Sophia Taylor, vol. ii. by J. E. Ryland, vol. iii. by M. G. Huxtable, vol. I bv:lvxx'by Rev. Rob. E. Wallis, vol. v. by Rev. S Manson, vol. vi. by Rev. Robert Smith. Six translators for one of the many books of Lange! This is a sufficient evidence of the difficulty of the task. The editor (Mr. Dods), in the introductory preface to vol. i, speaks in the highest terms of “this comprehensive and masterly work.” I am very happy to find that Lange, who has been comparatively unknown out of Germany, is beginning to be appreciated in England. The frequent references to the Leben Jesu in this Commentary on Matthew are always to the German original; the translation having reached me too late to change the figures. It is not likely, however, that such a voluminous and costly work will be soon reprinted in America; the less Song of Solomon, since the author has embodied many of the most important results in his Commentaries on Matthew,, Mark, and John.

FN#11 - Not, however, the seventh and best edition of Tischendorf, which appeared in1859, two years after the first edition of Lange’s Matthew, and which often deviates from the text of his previous editions and returns to many of the readings of the textus receptus. This is the case in the Gospel of Matthew alone in more than a hundred places, e.g, Matthew 2:13; Matthew 3:1; Matthew 4:23; Matthew 5:11; Matthew 5:13; Matthew 5:32; Matthew 6:5; Matthew 6:16; Matthew 6:33; Matthew 7:14; Matthew 8:10; Matthew 8:13; Matthew 9:1; Matthew 9:8-9; Matthew 9:11; Matthew 9:17; Matthew 10:7; Matthew 10:10; Matthew 10:14; Matthew 10:19; Matthew 10:23; Matthew 10:33, etc.

FN#12 - The proper rendering of the German headings of the three distinct sections, viz, Exegetische Erlæuterungen, Dogmatisch-Christologische or (in the Acts and Epistles) Dogmatisch-Ethische Grundgedanken, and Homiletische Andeutungen, has given some trouble. The Edinburgh translation of Matthew renders them: Critical Notes, Doctrinal Reflections, and Homiletical Hints. But this is too free, and the edition alluded to is not consistent. The Scotch translator of the Commentary on the Acts, of which the first twelve chapters have just appeared, Rev. Paton J. Gloag, renders the headings more literally: Exegetical Explanations, Dogmatical and Ethical Thoughts, Homiletical Hints. But Grundgedanken means fundamental or leading thoughts. Upon the whole I thought it most advisable to use the adjectives only, as best calculated to reconcile conflicting tastes and opinions. Christologico Dogmatical, and Dogmatico-Ethical would be too heavy, while Doctrinal and Ethical is good English and gives the idea as well. For symmetry’s sake I chose a double adjective for the other sections: 1. Exegetical and Critical; 2. Doctrinal and Ethical; 3. Homiletical and Practical.

FN#13 - In German: Exegetische Erlæuterungen, lit.: Exegetical Illustrations or Explanations (which is somewhat tautological, exegetical being identical with expository or explanatory).

FN#14 - In German: Dogmatisch-Ethische Grundgedanken. In the Gospels, where the christological element preponderates, Lange calls them: Dogmatisch-Christologische Grundgedanken. But his contributors have substituted for it the more general title: Dogmatico-Ethical Fundamental Thoughts, which is as applicable to the respective sections in the Gospels as to those in the Epistles. In his Commentary on Genesis, just published (1864) Dr. Lange uses Theologische Grundgedanken.

FN#15 - Homiletische Andeutunghn.

FN#16 - I may be permitted to state that I went into this enterprise at first with considerable reluctance, partly from a sense of its vast labor and responsibility, partly because it involved in all probability the abandonment of an original, though much shorter commentary (German and English) which I had been preparing for the last twenty years, and of which a few specimens appeared in the Kirchenfreund (1848–’53) and in the Mercersburg Review. But the task seemed to devolve on me naturally and providentially, and I gradually became so interested in it that I am willing to sacrifice to it other cherished literary projects. Dr. Lange himself, in forwarding to me an early copy of the first volume, wished me to take part in the original work, and encouraged me afterward to assume the editorial supervision of the English translation, giving me every liberty as regards additions and improvements. I made, however no use of my old notes on Matthew, leaving all my exegetical manuscripts boxed up with my library at Mercersburg. I did not wish to mix two works which differ in plan and extent, and adapted my additions to the general character and plan of Lange’s work and the wants of the English reader.

FN#17 - A condensation, such as has been proposed by some in this case, opens the door for an endless variety of conflicting opinions and tastes, and almost necessarily results in a mutilation of the original. The only proper alternative seems to be either to translate a foreign work entire, if it be at all worthy of translation, or to make it the basis of a new work.

FN#18 - Not the revision of1854 (which contained unauthorized changes and was set aside), but the collation adopted by the Board of Managers in1858, and printed in1860 and since. See the Report of the Committee on Versions is the Board of Managers of the American Bible Society, for February, 1859.

FN#19 - I would remark, that all the changes and improvements above proposed have the hearty approval of Dr. Lange The last one he has since adopted himself in his recent Commentary on Genesis.

FN#20 - The Edinburgh translation was made from the first edition of Lange, and appeared in small octavo, large type, uniform with “Clark’s Foreign Theological Library,” Third series, vols. ix. ff, under the title: Theological and Homiletical Commentary on the Gospel of St. Matthew. From the German of J. P. Lange, D. D. By the Rev. Alfred Edersheim, Ph. D, vol i, Edinburgh, 1861; vol. ii. and part of vol. iii, 1862. From a note on the back to the title page of vol. ii. it appears that the Rev. W. B. Pope translated from Matthew 20:28 to the close of the second volume. The third volume, which contains the conclusion of Matthew and the Gospel of Mark, appears without the name of a translator. According to this plan, the whole Commentary of Lange on the N. T. would require at least thirty volumes of Mr. Clark’s “Library.”

FN#21 - I have occasionally pointed out some of the omissions and errors of the Edinburgh edition, where they furnished occasion for additional explanations. See e.g. pp31, 37, 367, 389, 394, 396, 445, 511, 531, 533, 550.

FN#22 - Compare pp18, 33, 34, 121, 180 f, 203–208, 228, 239, 256–260, 267, 293–297, 339, 353 f, 381 f, 449, 454–458, 467 f471–475, 519–522, 555–566, etc.

FN#23 - Dr. Lange could not make use of this very important discovery, which will hereafter figure largely in the critical apparatus of future editions of the Greek Testament, although it will not materially disturb the principles and results of modern criticism. Tischendorf (Prolegg, p. xxx. sqq.) regards the Sinaitic MS, which he was so fortunate as to discover on Mount Sinai, and which he published under the liberal patronage of the Russian government, as the oldest copy extant, older even than the famous Vatican MS, and Bäumlein, Meyer and Wieseler agree, while Hilgenfeld objects. It is moreover the only complete uncial MS, and contains the whole Bible of the O. and N. T. Compare the Addenda at the close of this volume. The Sinaitic Bible generally agrees with Codd. B, D, L, T. (T. is Codex Borgianus, at Rome, of the fifth century, and contains only a few fragments, John 6-8.), X. (Codex Monacensis, parts of the four Gospels), Z. (Dublinensis, a palimpsest, the greater part of Matthew), over against Cod. A. (Alexandrinus) and the great majority of later uncial and cursive manuscripts, while Cod. C. (Ephraemi Syri) occupies a position of its own. With all its great value the Sinaitic Manuscript abounds in blunders owing to the ignorance and carelessness of the transcriber. This shows the great importance of the vast number and variety of manuscripts of the Bible, which far exceeds in amount that of any other ancient book in the world. Comp. Wieseler on the Sinait. MS, in the Studien und Kritiken for1864, p399.

FN#24 - I was so fortunate as to have access, in the Library of the American Bible Union of New York, to the printed editions of these important manuscripts, which are far preferable to the imperfect collations of former critics, and the mere references often faulty in the apparatus of Greek Testaments. For fuller information on these and other Codices I must refer the reader to the ample Prolegomena of Tischendorf to his seventh critical edition of the N. T1859, and to his edition of Cod. Sinaiticus, 1863; also to the Prolegomena of Alford, Commentary, vol. i, 4th ed, 1859, Matthew 7, p 102 ff, and to Scrivener’s Introduction to the Criticism of the N. T, 1861.

FN#25 - The Theol. and Homil. Commentary on the Old Testament which is included in the plan of Dr. Lange’s Bibel work, and will follow that on the New T.—P. S.]

FN#26 - This long list of books is reduced in the Edinb. trsl. to a few lines, without division of subjects.—P. S.]

FN#27 - Systemat. Entwicklung aller in der Dogmatik vorkommenden Begriffo.
FN#28 - Comp. Lange’s Philosophische Dogmatik, p540 sqq.

FN#29 - Dr. Lange’s distinction between untergeordnet, überqeordnet, gleichgeordnet, and beigeordnet cannot be fully rendered, but is more clearly expressed above than in the Edinb. trsl.—P. S.]

FN#30 - Dr. Lange uses here the unusual term: geisthaft, as opposed to leibhaft, and with a shade of difference from geistig or intellectual, geistlich or spiritual, and geisterhaft or ghost-like. The antithesis is dear enough.—P. S.]

FN#31 - This whole section is omitted in the Edinb. trsl.—P. S.]

FN#32 - Der schreibkundigste, the best penman. The Edinb. trsl. mistakes the sense in rendering this: the best educated. Dr. Lange refers simply to the mechanism of writing, in which Matthew, as a former collector of customs, by constant practice, had acquired more case and skill than the other Apostles, who were fishermen. As to natural talent and education, Peter, Paul, and John were undoubtedly his superiors. Luke also had more learning, being a physician by profession, and a superior Greek scholar.—P. S.]

FN#33 - The chronological dates assigned to the apostolic writings by Dr. Lange slightly differ in three or four instances from those adopted in my History of the Apostolic Church. Of some books it is impossible accurately to ascertain the time of composition.—P. S.]

FN#34 - Omitted in the Edinb. trsl.—P. S.]

FN#35 - This last and all the following sections from1–8 till § 4, are omitted in the Edinb. trsl.—P. S.]

FN#36 - We add a more complete list of distinguished deceased American preachers, selected almost entirely from Dr. W. B. Sprague’s Annals of the American Pulpit, arranged by denominations and in chronological order. The list Isaiah, of course, very incomplete, and a number of very eloquent and useful men are omitted, because they published nothing, or were poorly educated. The most eloquent preachers in the list are put in italics; those marked (*) have left behind them one or more volumes of sermons; those marked (†) have left nothing except in pamphlet form.—P. S.]

Congregational (Trinitarian).

* Thomas Hooker Died, 1647.

* Benjamin Wadsworth Died, 1737.

* Benjamin Coleman, D. D. Died, 1747.

* Jonathan Edwards Died, 1758.

† John Hooker Died, 1777.

† Samuel Cooper, D. D. Died, 1783.

† Joseph Bellamy, D. D. Died, 1790.

† Peter Thatcher, D. D Died, 1802.

* Charles Backus, D. D Died, 1803.

* David Tappan, D. D . Died, 1803.

* Nathan Strong, D. D Died, 1816.

* Timothy Dwight, D. D. Died, 1817.

* Jesse Appleton, D. D Died, 1819.

† Samuel Spring, D. D. Died, 1819.

* Joseph Lathrop, D. D. Died, 1820.

* Samuel Worcester, D. D. Died, 1821.

* David Osgood, D. D. Died, 1822.

* Edward Payson, D. D. Died, 1827.

* Ebenezer Porter, D. D. Died, 1834.

* Nathaniel Emmons, D. D. Died, 1840.

† Leonard Woods, D. D. Died, 1854.

* Joshua Bates, D. D. Died, 1854.

* Lyman Beecher, D. D. Died, 1863.

Presbyterian.

* Jonathan Dickinson. Died, 1747.

† Aaron Burr. Died, 1757.

* Samuel Davies. Died, 1761.

* Gilbert Tennent. Died, 1764.

† Samuel Finley, D. D. Died, 1766.

* Jonathan Parsons. Died, 1776.

* John Witherspoon, D. D. Died, 1794.

† Samuel Büell, D. D. Died, 1798.

† John Blair Smith, D. D. Died, 1799.

† John Blair Linn, D. D. Died, 1804.

* Samuel Stanhope Smith, D. D, LL. D. Died, 1819.

* Sylvester Larned. Died, 1820.

* John B. Romeyn, D. D. Died, 1825.

* John Mitchell Mason, D. D. Died, 1829.

† John Holt Rice, D. D. Died, 1831.

* William Nevins, D. D. Died, 1835.

* Edward Dorr Griffin, D. D. Died, 1837.

* Daniel A. Clark. Died, 1840.

† John Breckenridge, D. D. Died, 1841.

* James Richards, D. D. Died, 1843.

* Ashbel Green, D. D . Died, 1848.

† Samuel Miller, D. D. Died, 1850.

* Archibald Alexander, D. D. Died, 1851.

* Erskine Mason, D. D. Died, 1851.

* Ichabod Smith Spencer, D. D. Died, 1854.

* Philip Lindsley, D. D. Died, 1855.

* James W. Alexander, D. D. Died, 1859.

† Nicholas Murray, D. D. Died, 1861.

* Jos. Addison Alexander, D. D. Died, 1860.

Episcopalian.

† Samuel Johnson, D. D. Died, 1772.

* Rt. Rev. Samuel Seabury, D. D. Died, 1796.

† Rt. Rev. John Henry Hobart, D. D. Died, 1830.

* Gregory Townsend Bedell, D. D. Died, 1834.

* Rt. Rev. William White, D. D. Died, 1836.

† Samuel Farmar Jarvis, D. D, LL. D. Died, 1851.

Baptist.

* Samuel Stillman, D. D. Died, 1807.

* Jonathan Maxcy, D. D. Died, 1820.

† Richard Furman, D. D. Died, 1825.

† Thomas Baldwin, D. D. Died, 1826.

† William Staughton, D. D. Died, 1829.

* William Theophilus Brantley, D. D. Died, 1845.

* Wm. Parkinson. Died, 1848.

† Spencer H. Cone. Died, 1855.

Methodist.

* Thomas Coke, LL. D. Died, 1804.

† Francis Asbury. Died, 1816.

* John Summerfield. Died, 1825.

† Wilbur Fisk, D. D. Died, 1839.

* Henry Bidleman Bascum, D. D. Died, 1850.

* Stephen Olin, D. D, LL. D. Died, 1851.

† Elijah Hedding, D. D. Died, 1852.

* William Capers, D. D. Died, 1855.

Dutch Reformed.

* Theodore Jacobus Freling-huysen. Died, 1751.

* William Linn, D. D. Died, 1808.

† John N. Abeel, D. D. Died, 1812.

† John Henry Livingston. D. D. Died, 1825.

† John Melanchthon Bradford, D. D. Died, 1826.

† John De Witt, D. D. Died, 1831.

† Philip Milledoler, D. D. Died, 1852.

† Jacob Brodhead, D. D. Died, 1855.

German Reformed.

† Michael Schlatter. Died, 1790.

* Charles Becker, D. D. Died, 1818.

* Augustus Rauch, P. D. Died, 1841.

Evang. Lutheran.

† Henry Melchior Mühlenberg. Died, 1787.

† Justus Henry Christian Helmuch, D. D. Died, 1833.

† Carl Rudolph Demme, D. D. Died, 1863.

Reformed Presbyterian.

† James McKinney. Died, 1804.

* Alexander McLeod, D. D. Died, 1833.

† Gilbert MeMasher, D. D. Died, 1854.

Associate Reformed.

* James Gray. D. D. Died1824.

* Alexander Proud fit, D. D. Died, 1843.

† J. M. Duncan, D. D. Died, 1851.

Unitarian.

* Jonathan Mayhew, D. D. Died, 1766.

* John Clarke, D. D. Died, 1798.

* Joseph Stephens Buck-minster. Died, 1812.

* Samuel Cooper Thacher. Died, 1817.

* Abiel Abbott, D. D. (of Beverly). Died, 1828.

* James Freeman, D. D. Died, 1835.

† John Thornton Kirkland, D. D. Died, 1840.

* William Ellery Channing. D. D. Died, 1842.

* Henry Ware, Jr. D. D. Died, 1843.

* Francis William Pilt Greenwood, D. D. Died, 1843.

* W. B. O. Peabody, D. D. Died, 1847.

FN#37 - Omitted in the Edinb. trsl.—P. S.]

FN#38 - Omitted in the Edinb. trsl.—P. S.]

FN#39 - This Table is likewise omitted in the Edb. trsl. But as it belongs to the homiletical character of this Commentary and is frequently referred to in the Homiletical sections, we have retained it with the exception of the Apostles Days, and Days of the Virgin Mary, which are very rarely observed among Protestants. The old series of Gospels and Epistles is essentially the same in the Rom. Cath, Luth, Episcop, and Germ. Reform. Churches with a few variations. Compare the Tables in the Episc. Common Prayer Book, in the Germ. Ref. Liturgy of1857, pp30–33, and in many Lutheran and Reformed Liturgies and Hymn Books.—P. S.]

FN#40 - This and the following Latin titles are the initial words of the introductory Latin Psalm appointed for these several Sundays in the Latin Church.—P. S.]

FN#41 - For other derivations of the name, see Winer’s Bibl. Real-Wörterbuch.

FN#42 - The legend runs, that one of the attendants of Hirtacus, king of Ethiopia, murdered Matthew, by piercing him through the back while at prayer. The revenge of the king was prompted by the conversion of Ægyppus, his predecessor on the throne, who with his whole family, had adopted Christianity in consequence of the preaching of Matthew.

FN#43 - This whole section is omitted in the Edinb. edition.—P. S.]

01 Chapter 1 

Verses 1-17
PART FIRST

Jesus comes into this world, as the Messiah of the true Theocracy, to fulfil the Old Covenant. He remains unknown to and unrecognized by the outward and secular Theocracy of His day. Rejected and cast out by His own, He undertakes secretly His first Messianic pilgrimage into Egypt. But He is glorified and attested by God.

_____________

FIRST SECTION

PROPHETIC TYPES OF THE MESSIAH, IN THE GENEALOGY OF THE MESSIAH

Matthew 1:1-17 ( Luke 3:23-38)

Contents:—1. Superscription.—2. Fundamental Idea.—3. The Three Divisions of the Genealogy.—4. Number of the Generations
1The book of the generation of Jesus Christ, the son of David, the son of Abraham.

2Abraham begat Isaac;

Isaac begat Jacob;

Jacob begat Judas and his brethren;

3Judas begat Phares and Zara—

of Thamar;
Phares begat Esrom;

Esrom begat Aram;

4Aram begat Aminadab;

Aminadab begat Naasson;

Naasson begat Salmon;

5 Salmon begat Booz—

of Rachab;
Booz begat Obed—

of Ruth;
Obed begat Jesse;

6 Jesse begat David the king; David the king[FN1] begat Solomon—

of her that had been the wife of Urias,

7 Solomon begat Roboam;

Roboam begat Abia;

Abia begat Asa;

8 Asa begat Josaphat;

Josaphat begat Joram;

Joram begat Ozias;

9 Ozias begat Joatham;

Joatham begat Achaz;

Achaz begat Ezekias;

10 Ezekias begat Manasses;

Manasses begat Amon;

Amon begat Josias;

11Josias begat Jechonias and his brethren, about the time they were carried away (μετοικεσία) to Babylon;

12And after they were brought to Babylon—

Jechonias begat Salathiel;

Salathiel begat Zorobabel;

13Zorobabel begat Abiud;

Abiud begat Eliakim;

Eliakim begat Azor;

14Azor begat Sadoc;

Sadoc begat Achim;

Achim begat Eliud;

15 Eliud begat Eleazar;

Eleazar begat Matthan;

Matthan begat Jacob;

16 Jacob begat Joseph, the husband of Mary, of whom was born Jesus, who is called Christ [the Messiah].[FN2]
17So all the generations from Abraham to David, are fourteen generations; and from David, until the carrying away into Babylon, are fourteen generations; and from the carrying away into Babylon unto Christ, are fourteen generations.

EXEGETICAL AND CRITICAL
Matthew 1:1. The expression βίβλος γενέσεως might be rendered, book of the nativity, and hence be applied in a more extended sense to the whole Gospel. But it may also mean genealogy, genealogical table, pedigree; and this is the simplest and most obvious meaning. It is supported, 1) by the analogy of Genesis 5:1 (Sept.); 2) by the reference in Matthew 1:18, τοῦ δὲΧριστοῦ ἡ γένεσις, and in Matthew 2:1, τοῦ δὲ Ἰησοῦ γεννηθεντος.

Jesus, Joshua, יְהוֹשׁוּצַ ( Exodus 24:13; Numbers 13:16), or יֵשׁוּצַ—as the name was written after the Babylonish captivity ( Nehemiah 7:7)—God is helper, or deliverer.

Christ, Χριστός, מָשִׁיחַ, anointed: the official designation of priests, Leviticus 4:3; Leviticus 5:16; Psalm 105:15;—of kings, 1 Samuel 24:6; 1 Samuel 24:10; Psalm 2:2; Daniel 9:25-26. In 1 Kings 19:16 we also read of anointing to the prophetic office. The inspired teaching of the prophets led Israel to look for salvation in and through a personal Messiah, who, although represented in the first place as the anointed King of the stock of David, was also invested with the attributes of perfect Prophet and of High Priest.

Matthew 1:2-16. From the expression “Jacob begat Joseph,” Matthew 1:16, we gather that we have here the genealogy of Joseph, and not that of Mary. But why should the Evangelist present this genealogy to his readers? Joseph was descended from David through the legitimate royal line of the house of David; and it was necessary to show that Jesus, the adoptive son of Joseph, was the legal heir to the throne of David. But this line of descent was, in the most important respect, also the line of Mary, though she was descended from David through another branch ( Luke 1:27; Romans 1:3). In Joseph’s line of descent, the grand characteristics which distinguish the line of Jesus appear in the most striking manner; viz, its spiritual nobility, its humiliations and consecrations in the progress of history, its glorious elevation, and its tragic reverses. It was necessary that even in His line of descent the Lord should be marked out as the chosen sacrificial Lamb of Israel and of the world.

The line of descent, as traced by Matthew, presents various difficulties.—First, in the way of omissions. The table gives Rahab as the great-grandmother of David. Yet she lived about400, or, more precisely, 366 years before David was born. “This difficulty,” remarks de Wette, “is connected with the statement in Ruth 4:20, according to which the line between David and Nahshon is represented as consisting of only four generations.” Besides, in the second division of the genealogy, the names of Ahaziah, Joash, and Amaziah are omitted, which, according to 1 Chronicles 3:11-12, must be inserted between Joram and Ozias; also the name of Jehoiakim, which, according to 2 Kings 24:6; 2 Chronicles 36:8, should come in between Josiah and Jeconiah or Jehoiachin. These omissions were evidently made with the view of reducing the generations from David to the Babylonish captivity to fourteen. But for this Matthew must have had a sufficient reason. According to some critics, the arrangement of the genealogical table was designed merely to aid the memory. Others have imagined that it bore reference to certain cabalistic ideas. W. Hoffmann explainsthe discrepancy (das Leben Jesu, etc, Stuttgart, 1836) by the supposition that there was some confusion in the genealogical table which Matthew used. According to Ebrard (Evangelienkritik, p199), the descendants of the heathen Jezebel to the fourth generation were omitted, in strict accordance with the Decalogue. Thus Ahaziah, Joash, and Amaziah were left out. Jehoiakim also was omitted, because, in reference to the Theocracy, he and Jehoiachin really formed but one link in the great chain, and the first was the less worthy of commemoration. But none of the above suggestions supplies a valid reason for the omissions. The true explanation appears to be, that all the individuals omitted by the Evangelist had, in one respect or another, no claim to be regarded as separate and distinct links in the theocratic chain. Ahaziah was a mere puppet in the hand of his mother Athaliah, daughter of Ahaz, king of Israel. Joash deserved the title of sovereign merely so long as he continued under the guidance of Jehoiada the priest, who was the king’s Song of Solomon -in-law. After the death of Jehoiada, he yielded entirely to the influence of a godless court. It is remarkable that Jehoiada was buried in the tomb of the kings, but not Joash ( 2 Chronicles 24:16). In accordance with an express prophetic declaration, Amaziah was destroyed on account of his impenitence—according to the Sept.—by God ( 2 Chronicles 25:16; 2 Chronicles 25:27). Jehoiakim was forcibly made king of Judah by the king of Egypt ( 2 Chronicles 36:4). Similarly Zedekiah was left out, as having been merely a creature of the king of Babylon, and also because, as brother of Jehoiachin, he formed no new link between Jehoiachin and Salathiel. Assir also is passed over, because no political importance attaches to his life, which was passed in the Babylonish captivity. (Comp. W. Hoffmann, l. c, p152; K. Hofmanu, Weissagung und Erfüllung, ii37.)

Further, it will be noticed that the third division contains only thirteen generations, counting Joseph as the twelfth, and adding Jesus as the thirteenth. By this Matthew evidently intended to indicate that the name of Mary was here to be inserted in the genealogy; for in so important a matter he could not have made a mistake. Nor can we admit the supposition that he counted the name of Jechoniah twice,—the second time as anew founding the Messianic line after the Babylonish captivity. At any rate, the Evangelist wished to lay emphasis on the fact, that Joseph was not the natural father of Jesus. Accordingly, there is a sudden break in the natural order of the genealogy: Abraham begat etc, Jacob begat Joseph; and an expression is introduced which forcibly points to the circumstance that Jesus was born of a virgin.

Another point claims our attention. According to Jewish law, a stain attached to each of the four females—Thamar, Rahab, Ruth, and Bathsheba—introduced by Matthew into the genealogy. But we can scarcely infer from this circumstance, with Starke, that they are specially mentioned in order to show that Christ was not ashamed of poor sinners, since He derived from such His human nature, and had received them as His own people; for it is beyond question that Jesus was conceived by Mary without any taint of sin. It was rather the object of the Evangelist to point out to his Jewish readers a higher righteousness than that external and ceremonial sanctity which the Pharisees extolled. No doubt Thamar conceived Phares, knowing that she committed incest; while Judah, although not aware who she was, was guilty of fornication. Still, it was under the impulse of faith, though fanatical and sadly misdirected, that Thamar took that strange and sinful step. She was resolved, at all hazards, to become one of the mothers of God’s chosen race. By faith, Thamar rose over the guilt of incest, and Rahab over her former degradation of being a heathen and a harlot. By her heroic faith, Ruth, though pure and unblamable, yet a heathen, attained such distinction, that one of the books in the Old Testament canon bears her name; while Bathsheba, David’s accomplice in adultery, became the partner of his penitence and his throne.

In the arrangement and division of the genealogical tree of Jesus, Matthew was undoubtedly influenced by the Old Testament symbolism of numbers. The grand general arrangement into three groups (patriarchs, kings, and persons of royal extraction) presents an ascending and descending line. In the first fourteen generations there is a gradual ascent (in a secular point of view), culminating in royalty. The second series consists of a line of royal personages, gradually inclining downwards. The third begins during the Babylonish captivity, and forms a descending line, which finally terminates in Joseph the carpenter. Still, the main point in this arrangement is the number three. Three is the grand spiritual number. In spite of the sins and the apostasy of some of the representatives of David, that line always continued specially set apart by God and for God, constituting a hereditary spiritual nobility in the midst of the people of Israel, and of the world at large. In it the hereditary blessing of Abraham was more and more concentrated,—both the blessing of the promise and the blessing of faith. Each of these three groups was again subdivided into a series of fourteen—twice seven. The number seven denotes the full development of nature up to its consecration and transfiguration. Two is the number of contrast—of sex, of life. Accordingly, the number fourteen would indicate that the development of a genealogical line had reached its completion. The number three, on the other hand, denotes the perfect elevation of this perfect natural development of nature into the sphere of spiritual consecration. Hence the forty-two generations point to the spiritual consecration of the theocratic line culminating in Him who was full of the Holy Ghost. On the same principle, the Israelites wandered for forty years (a round number for forty-two) through the wilderness, and had in all forty-two encampments. Thus, in reference both to time and space, the old race had to pass as it were through forty-two stages before a new race (in the symbolical sense) sprang up.

We can here but briefly discuss the relation between the genealogy of Jesus according to Matthew, and the same as given by Luke. So far as their arrangement is concerned, we notice, that while the first genealogy descends from the progenitor, the second ascends from the last scion; and that, while Matthew begins with Abraham, Luke goes beyond the father of the faithful to Adam, the first progenitor of the human race, and to God its Creator. Again, so far as the contents of the two tables are concerned, we find that from David downwards the names are for the most part different, and manifestly constitute two different lines, which coincide only in the names of Zorobabel and Salathiel. Matthew’s line passes from David to Song of Solomon, while that of Luke passes from David to his son Nathan. In Matthew’s line, the parent of the foster-father of Jesus is called Jacob, while in that of Luke he is designated Eli. The same discrepancy extends over the whole table,—always assuming that the apparent coincidence of the two lines in Zorobabel and Salathiel is simply due to similarity of names. From the earliest period, various explanations of this difficulty have been suggested. At first it was supposed that, by a marriage according to the law of Levirate ( Deuteronomy 25:5-10), the two lines had converged in one link. Julius Africanus (according to Eusebius, E. H. I:7) suggested that Eli died childless, that Jacob espoused his widow, and was the real father of Joseph. But then, according to the law, Eli alone would in that case have been mentioned as the father of Joseph ( Deuteronomy 25:6). Ambrosius reversed the above hypothesis: Eli, he supposed, was the real, and Jacob the nominal father. But in that case the same difficulty recurs. Other hypotheses are even less plausible. The view most commonly adopted is that of Helvicus (see Winer’s Real-Wörterb. art. Jesus), according to which, Luke is supposed to furnish the maternal genealogy; so that the Eli mentioned in Luke 3:23 was the father of Mary, and, as father-in-law of Joseph, was called his father. The objection of Winer, that in such case Luke would not have employed the termsτοῦ Ἠλί, may be met by a reference to the similar expression τοῦ Θεοῦ, where, of course, it could not be intended to represent God as the natural Father of Adam. The objection, that the Jews were not in the habit of keeping genealogical record of females, does not apply here, as Jesus had no natural father. Besides, down to Eli, the genealogy given is that of males. Lastly, so far as the propriety of the thing was concerned, Luke also inserts the name of Joseph, as being in the eye of the law the father of Jesus. This hypothesis has been adopted by many modern expositors, as Bengel, Heumann, Paulus, Kuinoel, Wieseler, W. Hoffmann (Leben Jesu, p148).[FN3] It was in accordance with the general plan of Luke’s Gospel to follow up the genealogical line beyond Abraham to Adam and God, so as to present the Lord both as the Son of man and at the same time the Son of God, and for the same reason, to trace the actual lineage of Jesus, and consequently that of his mother Mary; while Matthew in this respect also represented the theocratic and legal point of view.

Proofs and parallel passages:—Jesus, Luke 1:31. Christ, Leviticus 4:5; Leviticus 4:16, etc.; in the New Testament everywhere. Jesus Christ, John 20:31, and in many other places. Son of David, Psalm 132:11; Isaiah 11:1; Acts 13:23; Jeremiah 23:5; Romans 1:3; Matthew 15:22; Matthew 21:9; Matthew 22:42. Abraham, Genesis 12:3; Genesis 22:18; 2 Samuel 7:12; Galatians 3:16, etc, etc. Isaac, Genesis 21:2-3; Romans 9:7; Romans 9:9. Jacob, Genesis 25:26. Judah, Genesis 29:35; Genesis 49:10; Hebrews 7:14. Pharez and Zarah, Genesis 38:29-30. Hezron (Esrom), 1 Chronicles 2:4-5. Aram or Ram, Ruth 4:19 (Hezron’s first-born son omitted, 1 Chronicles 2:9). Aminadab, 1 Chronicles 2:10. Naashon, Exodus 6:23. Salmon, 1 Chronicles 2:11; Ruth 4:20. Rahab, Joshua 2:1; Joshua 6:23-24. Boaz, Obed, Ruth 4:13; Ruth 4:17. Obed, Jesse, Ruth 4:22; 1 Chronicles 2:12; 1 Samuel 20:27; 1 Kings 12:16. Jesse, David, 1 Chronicles 2:15. Solomon, 2 Samuel 12:24. Roboam, Rehoboam, 1 Kings 11:43. Abia, Asa, 1 Kings 15:2; 1 Kings 15:8. Josaphat, 2 Chronicles 16, 17. Joram, 2 Kings 8:16; 2 Chronicles 21:1. Ahaziah, Joash, Amaziah, 2 Kings 8:24; 2 Kings 11:2; 2 Kings 12:21; 1 Chronicles 3:11. Ozias (or Azariah), 2 Kings 14:21. Joatham, 2 Kings 15:7; 2 Chronicles 26:23. Ahaz, 2 Kings 15:38; 2 Chronicles 27:9. Ezekias (Hezekiah), 2 Kings 16:20; 2 Chronicles 28:27. Manasses, 2 Kings 20:21. Amon, 2 Kings 21:18. Josias, 2 Kings 21:24. Jechonias, Jehoiakim, 2 Kings 23:35. The Babylonish captivity ( 2 Kings 25; 2 Chronicles 36). “ἐπί notat tempus non stricte tantum sed cum latitudine,” just as Jechonias and his brothers were not born at one and the same time. On three different occasions, within a short period, portions of the people were carried away,—first, during the reign of Jehoiakim, then under that of Jehoiachin, and, lastly, under Zedekiah. But the Evangelist speaks of the three events as of one, because the captivity began under the first of these princes, was extended under the second, and completed under the third.—Salathiel, (Pedaiah), Zorobabel, 1 Chronicles 3:18-19. Abiud (Hananiah), 1 Chronicles 3:19. Abiud, Eliakim, etc, Jewish tradition (Temple registers).

DOCTRINAL AND ETHICAL
1. Even as original sin has tainted all mankind from the womb, Song of Solomon, and much more, has our race participated in the riches of Divine grace. Hence, in the history of the world, the hereditary curse and the hereditary blessing have always appeared side by side—in Cain and Abel, in Ham and Shem, in the case of the heathen world and of Abraham. Not only has the curse bad a blessing for its counterpart, but on each successive occasion the blessing has widened and increased. The blessing of Shem surpassed that of Japheth; the blessing of Judah, that of his brethren; and the blessing of David, that of all Judah and Israel beside. This contrast of blessing and curse led to that between the religion of faith and heathenism. Not that the hereditary blessing of Abraham remained wholly unimpaired by the curse that flowed from Adam’s guilt. Hence it was necessary that Christ should die on the cross, though the covenant-blessing centered in Him. Still, this influence of transmitted sin could not destroy either the blessing of personal faith or the hereditary blessing of Abraham; and now that all promises have been fulfilled in Christ, the curse of original sin Isaiah, in the case of believers, not only removed, but transformed into blessing.

2. Abraham was told, “In thy seed shall all the nations of the earth be blessed.” It was not said, “In thy oral tradition,” or “In thy written records.” According to the notions of many, the New Testament should have begun with a list of the books of the Old Testament. Instead of this, however, it begins with a genealogical tree. Through Abraham’s faith the blessing had descended in his seed as an heirloom. Antipædobaptists overlook this mystery, otherwise they would see more meaning in the admission of infants into the visible Church.

3. Down to David, Joseph’s line of descent was the same as that of Mary. It then diverged into two branches. While, however, the royal line terminated in the pious carpenter, Joseph, the line of Nathan, who, though one of David’s sons, never ascended the throne, was selected to comprehend the chosen mother of the Lord. In general, the greatest number of the humiliations of the royal house occurred in Joseph’s line. In it the godless kings appear in contrast to the pious. Doubtless, it was so ordered that the affliction and obscurity of the house of David should serve to restore its spiritual glory.

4. Even among the ancestors of Jesus, the blessing and the promised salvation was transmitted through the righteousness which is by faith, as distinguished from legal righteousness. This appears not only from the lives of Abraham and David, the fathers of the faithful, and from the pious sovereigns among their descendants, but also from the ancestresses of Jesus, Thamar, Rahab, Ruth, and Bathsheba, specially mentioned by the Evangelist.

5. A sacred pedigree—which may be regarded as symbolizing the real import of noble descent and hereditary nobility, whether Christian or national—conferred not personal holiness on the Jewish monarchs. Spirituality was the attainment of the individual, not the quality of the race, and in every case the combined result of Divine grace and human freedom. Still less could we suppose that the sacredness of the pedigree ultimately manifested itself in the advent of Christ Himself. Christ sprung from the fathers according to the flesh: this was His only connection with them through Mary. According to the Spirit, He was the Son of God, and, as such, the new and perfect manifestation of the Divine Being, the second Adam, the Lord from heaven.

HOMILETICAL AND PRACTICAL
The genealogical table of Jesus, considered as the first New Testament testimony about Him. As a testimony, 1. to His human nature; 2. to His hereditary right; 3. to His Divine character and mission.—The genealogical tree of Jesus a kind of law and gospel for all other genealogical trees, from the lowliest to the highest.—The genealogy of increasing life compared with that of decreasing life, Gen. v.—Christ’s human extraction viewed in the light of His Divine origin ( John 1): His human descent is based on the Divine, and serves to reveal it.—Contest between the hereditary blessing of Abraham and the hereditary curse of his race.—The hereditary blessing of Abraham in its bearing upon the question of infant baptism.—The family—its import at all times in connection with the kingdom of heaven.—The pious family amidst the storms of the world and of time1. It may sink, but not perish.[FN4] 2. It endures, because it resists3. Its apparent extinction is its glorification.—The sacred birth of Christ and the second birth of man in their agreement and their difference.—Jesus Christ the sum and substance of all religion1. Jesus, the man; Christ, His Divine calling and qualification2. Jesus, the Hebrew name specially intended for His own people; Christ, the sacred name indicating His designation for the whole world 3 Jesus, the one Redeemer; Christ, the Mediator of the triune covenant. Or, 1. Jesus as the Christ; 2. the Christ as Jesus.—Jesus Christ the Son of David1. The Son of the shepherd of Bethlehem; 2. the Son of the persecuted fugitive in the cave of Adullam; 3. the Son of the warrior and conqueror, the prince of Zion.—Christ the Son of David1. In reference to His appearance in the flesh, the last scion of His race, dying on the cross2. In reference to His heavenly character, the Prince of the kings of the earth. Or, 1. The end of the Old Testament kingdom; 2. the beginning and the head of the New Testament heavenly kingdom.—Jesus Christ the Son of Abraham1. The Finisher of faith; 2. the Fulfiller of the promise.—Jesus the antitype of Abraham in his relation to the world. Abraham, in nascent faith, must go out from the world; Christ, in the fulness of the blessing of faith, enters into it.—Jesus, the Son of Abraham, the seal of God’s covenant-truth.—Jesus Christ, as the Son of Abraham, the great witness of God’s covenant-faithfulness1. In Him was fully revealed the promise which had been given to Abraham2. In Him was this promise gloriously fulfilled3. In Him it was renewed and glorified.—Christ the Son of Abraham and of David, or the spiritual transfiguration both of the pilgrim’s tent and of the throne.—Christ the Son of Abraham and of David, or the Finisher of faith: 1. of faith in the promise; 2. of faith in sovereign grace.—How the advent of Christ was preparing throughout the whole course of antiquity: 1. By means of the house of David; 2. by means of the race of Abraham; 3. by the whole course of events in the world.—The root out of a dry ground.—Known to, and fixed by, the Lord is every hour and event in His kingdom.—The vicissitude of glory and obscurity in the history of the kingdom of God. Christ appeared, not in the days of Israel’s power and glory, but in the days of their humiliation.—The share which the royal line of Solomon had in giving birth to Christ1. How infinitely it receded behind the lineage of Mary; 2. yet how at the same time it symbolizes the protection extended by the State to the Church.—The Lord’s humiliation and exaltation prefigured in His genealogical tree.—In His ancestors Jesus has lived through the whole extent of the world’s previous history.—The history of the ancestors of Jesus shows that the life of each successive individual was preserved as by a miracle.—Jesus the sacred heir of the ancient world1. As heir of the blessing, He is the Prophet of the world2. As heir of the sufferings entailed by the curse. He is its atoning High Priest3. As heir of the promise, He is its King.—Jesus Christ the end of the world, and the beginning of the world.—Jesus Christ the closing of the old, and the commencement of the new dispensation.—Abraham and Mary as the beginning and the end of the old covenant.—Jesus, the Son of Mary: 1. the affinity; 2. the contrast.

Braune:—Jesus Christ, the second Adam—God’s grace is constantly renewed through the line of generations.—All sorts of men, kings, heroes, shepherds, mechanics, heathens, sinners, prophets, poets, sages are among the ancestors of Christ, and become poorer and obscurer as they approach Christ.

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 1:6.—Cod. Sin. omits the second ὁβασιλεύς, the king, after David. See Commentary, Crit. Note 1on p48.

Footnotes:
FN#1 - Matthew 1:6.—[The title ὁ βασιλεύς, the king, is repeated in the textus receptus with the majority of MSS. and retained by Meyer, Wordsworth, Lange, but omitted by some of the oldest MSS. and versions, and in the critical editions of Lachmann, Tischendorf, Tregelles, Alford (in his fourth ed.). The repetition may be defended on the ground of emphasis as giving a clue to the design of this genealogy and showing the kingship of Christ, the heir of the whole theocracy. Dr. Wordsworth makes use of the textus receptus as an argument for his view of the relation of the two genealogies: “The genealogy of St. Matthew is Christ’s official succession to David as a king (see Matthew 1:6, where David is twice called ὁ βασιλεύς). That of St. Luke is the derivation of his origin from David as a man,—hence he traces the Lord’s pedigree further backward, even to the first Prayer of Manasseh, Adam, the father of the human race.” Dr. W, following the fathers, regards both genealogies as the pedigrees of Joseph, not of Mary.—P. S.]

FN#2 - The authorized English version of the Greek Testament after the latest standard edition of the American Bible Society (New York, 1862), is made the basis of this Commentary, and all occasional corrections are included in brackets (see the Preface). But in this section which contains the genealogy of Christ, I have deviated from the rule and conformed to the new German version of Lange in three points: 1, in the order and arrangement, with the view to bring out more clearly the three divisions or periods of Christ’s ancestry; 2, in omitting the oft repeated and unnecessary and (for the Greek δέ) between the members of the pedigree; 3, in italicizing the female ancestry of Christ, Matthew 1:3; Matthew 1:5-6; comp. Comment, p49. Italics then do not indicate here additions to the Greek text, as in the Common Version, which, in this genealogy, only supplies the words: “that had been the wife,” Matthew 1:6. As regards the spelling of proper nouns I have (in the text, not in the notes) adhered to the C. V, although in a revision of the English Bible (which is in no way attempted in this Commentary) uniformity in the spelling should undoubtedly be aimed at as much as possible, and Hebrew names should, as a rule, be conformed to the Hebrew, Greek names to the Greek spelling. Thus in this genealogy Judah should be substituted for Judas, Phares for Phares, Hezron for Esrom, Ram for Aram, Nahshon for Naasson, Boast for Booz, Rahab for Rachab, Uriah for Urias, Rehoboam for Roboam, Jehoshaphat for Josaphat, Uzziah for Ozias, Jotham for Joatham, Ahaz for Achaz, Hezekiah for Ezekias. Josiah for Josias, Jeconiah for Jechonias, Zerubbabel for Zorobabel, Zadoc for Sadoc. Comp. the Hebrew and Greek dictionaries; Dr. Geo. Campbell’s translation of the four Gospels with preliminary dissertations, Lond1834, Diss. xii. Pt. Matthew 3:10-14; and Dr. T. J. Conant’s “Revised Version of Matthew,” New York, 1860, p2.—P. S.]

FN#3 - For another and a remarkably ingenious explanation of the two genealogies, we refer the reader to Lord Arthur C. Hervey’s article, “Genealogy of Jesus Christ,” in Smith’s Dict. of the Bible, i. p666. This is not the place to enter into details of his theory: suffice it to say. that, according to Lord Hervey, both the genealogies (in Matthew and Luke) are those of Joseph. The genealogy of St. Matthew is “Joseph’s genealogy as legal successor to the throne of David; i.e., it exhibits the successive heirs of the kingdom, ending with Christ as Joseph’s reputed son. St. Luke’s is Joseph’s private genealogy, exhibiting his real birth, as David’s Song of Solomon, and thus showing why he was heir to Solomon’s crown.” Lord Hervey farther suggests, “that Salathiel, of the house of Nathan, became heir to David’s throne on the failure of Solomon’s line in Jechonias, and that as such he and his descendants were transferred, as ‘sons of Jeconiah,’ to the royal genealogical table, according to the principle of the Jewish law, laid down Numbers 27:8-11.” On the same principle, the other divergences of the two genealogies are explained, till we reach Matthan, who had two sons, Jacob and Hell. The elder of these, Jacob, whose daughter Mary was mother of the Lord, dying without male issue, the succession to the throne of David now devolved on Joseph, the son of Hell.—The Edinb. Translator.]

FN#4 - German: “Es kann sinken, aber nicht versinken;” It may go down, but not go out. Mr. Edersheim translates: “It may sink, but not utterly.” The word-play in the next sentence: “Es besteht, well es widersteht,” might be rendered: “It stands because it withstands,” comp. Ephesians 6:13.—P. S.]

Verses 18-25
SECOND SECTION

JESUS, AS MIRACULOUSLY CONCEIVED BY HIS MOTHER IN FAITH, OR IN THE MYSTERY OF HIS INCARNATION, IS NOT RECOGNIZED EVEN BY THE LEGITIMATE REPRESENTATIVE OF THE HOUSE OF DAVID (JOSEPH), TILL ATTESTED BY AN ANGEL FROM HEAVEN.

Matthew 1:18-25 ( Luke 1:26-33)

Contents:—The tragical situation of the two betrothed descendants of David at their first appearance in history. Mary, pregnant by the power of the Holy Ghost, misunderstood and doubted by her betrothed. Joseph’s intention of privately putting her away. The mother and child vindicated from dishonor by Divine intervention. Joseph’s faith. Ancient prophecy. The name: Jesus.

18Now the birth of Jesus Christ was on this wise: When[FN5] as His mother Mary was espoused to Joseph, before they came together, she was found with child of the Holy Ghost 19 Then Joseph her husband, being a just man, and not willing to make her a public example, was minded to put her away [by divorce] privily 20 But while he thought on these things, behold, the [an] angel of the Lord appeared unto him in a dream, saying, Joseph, thou son of David, fear not to take unto thee Mary thy wife: for that which is conceived in her is of the Holy Ghost 21 And she shall bring forth a Song of Solomon, and thou shalt call His name Jesus: for He shall save His people from their sins 22 Now all this was done, that it might be fulfilled which was spoken of the Lord by the prophet, saying, 23Behold, a virgin shall be with child, and shall bring forth a Song of Solomon, and they shall call His name Emmanuel, which being interpreted Isaiah, God with us ( Isaiah 7.). 24Then Joseph being raised from sleep did as the angel of the Lord had bidden him, and took unto him his wife: 25And knew her not till she had brought forth her firstborn[FN6] son: and he called His name Jesus.

EXEGETICAL AND CRITICAL
Matthew 1:18. The Evangelist commences his narrative at the period when Mary’s pregnancy had become matter of certainty, about the time of her return from visiting Elisabeth.

The reading γένεσις is much better established in Matthew 1:18 than γέννησις, and clearly more appropriate, as the event in question was not properly a γεννησις [begetting].

Of the Holy Ghost.—The notion of begetting is completely excluded by that of the Holy Ghost. The secret influence of the Spirit is more minutely described in Luke 1:35.

Matthew 1:19. Joseph being a just man (lit. being just).—The word just has been falsely interpreted as kind, tender-hearted. To have acted upon his suspicion in reference to Mary as if it had been matter of certainty, would have been not merely unkind, but unjust. Such conduct would have been all the more inexcusable, since Mary had informed him not only of the fact of her pregnancy, but likewise of its cause. Joseph was unable to share her faith; but neither could he bring his mind entirely to disbelieve her account. This struggle of doubt and of suspicion with his feelings of generosity and of previous high esteem for Mary, influenced the decision at which he arrived. He resolved not to accuse her publicly (the reading παραδειγματίσαι is an explanation of δειγματίσαι); that Isaiah, not to dismiss her by a bill of divorce, which would have stigmatized her as an adulteress, but to dismiss her privately by a bill of divorce without assigning any reason for it. Thus her disgrace would at least not become matter of notoriety, although, of course, suspicion would attach to her; at any rate, her child might still be regarded as the son of Joseph. By this conduct he would unquestionably have taken upon himself a portion of her ignominy. He might be considered a hardhearted Prayer of Manasseh, who turned away a noble woman unjustly. Those circumstances-afford an insight into the inward struggle which both experienced. On the bill of divorce, comp. Deuteronomy 24:1-3; Matthew 19:8.

Matthew 1:20. The Angel of the Lord that appeared to him in a vision when sleeping, was the angel of the Lord in the peculiar and historical sense of that term—the Angel of the Lord, Genesis 16:7; Genesis 16:9, and in other passages; or the Angel of the presence, Exodus 32:34; Exodus 33:14; Isaiah 63:9; or the Angel of the covenant, Malachi 3:1. The angel Gabriel (hero of God), who, according to Luke 1, delivered the messages relating to the birth of Christ, was probably only a more definite manifestation of the Angel of the Lord ( Daniel 8:16; Daniel 9:21). The angel of Christ’s incarnation must, in this case, be carefully distinguished from later angelic apparitions. (See the author’s Leben Jesu, ii. B1, 41.)

In a dream.—It is worthy of remark that the Joseph of the New Testament, like the Joseph of the Old Testament, uniformly received his revelations in dreams. This particular form of revelation may have been chosen, 1. because his spiritual life was imperfectly developed; 2. because of his spiritual sincerity and simplicity of heart.

Mary thy wife.—Among the Jews the betrothed bore the title of wife.

Of the Holy Ghost.—Both the descent of Jesus and His mission were revealed long before His actual appearance on earth. His birth, His name, and His work were equally from the Holy Ghost.

Matthew 1:22-23. On the Messianic application of Isaiah 7:14, consult the commentaries. It must, however, be observed that the Evangelist Matthew uses the expression, “was fulfilled,” ἐπληρώθη, in reference not merely to the fulfilling of conscious verbal predictions, but also to that of typical prophecies. In the passage before us the reference is probably to a typical prophecy. The virgin (עַלְמָה) presented to Ahaz as a sign, was a type of the holy Virgin for the following reasons: 1) her future pregnancy and her giving birth to a son were announced even before her marriage had actually taken place; 2) the highest and strongest kind of faith was called into exercise in connection with this child, by which it obtained the name of Immanuel, and became the sign of approaching deliverance in a season of peculiar trial; 3) the name Immanuel was verified in the God-Man; 4) all these circumstances served to render the birth of this child peculiarly sacred, and to connect it with the future of Israel; thus strikingly prefiguring the advent of the holy child, the Hope of Israel.

Matthew 1:24-25. Joseph believed in consequence of the Divine intimation he had received in a dream, and forthwith married Mary, with all the Jewish marriage ceremonies, from a regard to her reputation. But he did not consummate the marriage till Mary had given birth to her first-born. From the expression, first-born, Matthew 5:25, it must not, however, be inferred that Mary subsequently bore other children. An only child was also designated first-born. The term merely implied that this was the child which had opened the womb ( Genesis 27:19; Genesis 27:32; Exodus 13:2). That Jesus had no actual brother according to the flesh, will appear on closer consideration of the real extraction of the Song of Solomon -called brothers of the Lord. They were the sons of Alphæus, Joseph’s brother, and of Mary, the wife of Alphæus, the sister-in-law (not the sister) of the mother of the Lord. (See the author’s dissertation in his “History of the Apost. Age,” i. p189; and his article, Jacobus, der Bruder des Herrn, in Herzog’s “Real-Encycl.”)[FN7] The expression, “brethren (brothers) of the Lord,” has been taken in its literal sense by the Antidicomarianites in the ancient Church, and by many modern Protestant theologians; while the Roman Catholic Church, since the times of the Collyridians, of Epiphanius, Ambrose, etc, has gone to the opposite extreme of maintaining that Joseph and Mary never lived together on terms of husband and wife. (Meyer, in his Commentary, hastily ascribes the same view to Olshausen, Lange, von Berlepsch. Our text indicates the opposite.)[FN8]
DOCRTRINAL AND ETHICAL
1. If it may be said of Abraham, that his faith brought [Germ.: hineingeglaubt] the word of the Lord as a word of promise into the world, it may, in the same way, be said of Mary, that her faith brought the incarnation of the Word into the world. And as the faith of Abraham was the connecting link by which the Divine blessing attached itself to his seed according to the promise, so Mary, by her strong and living faith, conceived, through the Holy Ghost, the Lord, the Saviour of the world. The faith of Abraham established a connection between physical birth and spiritual regeneration; but, in the inspired faith of Mary, birth and regeneration have become actually one,—nay, the birth of Christ was regeneration not merely in a passive, but also in an active sense. It was creative regeneration—sinlessness, which became the efficient cause of the regeneration of men; sinlessness redeeming from sin. Those who hold that Christ derived from Mary our sinful nature, which became transformed into sinlessness by His unswerving holiness till death, argue as if regeneration were the goal of Christianity, whereas it is its commencement. In this respect they, as well as the Baptists, come very far short of Abraham’s faith. Abraham had not merely, like Melchisedec, faith as an individual, but also as the head of a family; and this faith comprehended his house and his posterity. He believed in the sanctification of nature, in the consecration of birth, and in the spiritual exaltation of natural descent by reception into the household of God. In Mary, the divine inspiration of faith went along with her conception as virgin mother; and hence, in her Song of Solomon, the eternal Logos was united to human nature. (For a discussion on the miraculous birth, see Lange’s Leben Jesu, vol. ii. p66.)

2. The unutterably tragical situation of the Virgin, misunderstood and deserted by her betrothed, presents a striking type of the future history of her Song of Solomon, when denied and abandoned by men, even his disciples. Similarly, however, her vindication by the angel of the Lord prefigures Christ’s glorification. Mary forsaken by her husband was a type of Christ’s loneliness in Gethsemane and on the cross.

3. The expression, “an angel of the Lord,” is subsequently explained by the introduction of the definite article—the angel of the Lord—connecting it with the whole Christology of the Old Testament.

4. In the same way, the announcement of the angel of the Lord is connected with the Bible doctrine of the Trinity; and that of the name Jesus with the doctrine of redemption.

5. The relation between dreams and other forms of divine Revelation, is to be gathered from the doc trine of visions, and of their different forms.

6. In the passage which refers to the fulfilment of the prediction, contained in Isaiah 7:14, we must properly appreciate the spirit of Old Testament prophecy generally, the New Testament explanation of its various statements, and, lastly, the difference between typical and verbal prophecy.

7. In examining the passage, “and he knew her not,” etc, we must make a vast difference between the question whether Joseph and Mary lived together on terms of conjugal intercourse, and the inquiry whether Mary had afterwards other sons.

HOMILETICAL AND PRATICAL
The trials of Jesus’ mother when disowned and forsaken, prefigured His own trials when denied and deserted: 1. In both cases the cause was the same—faith2. The import was the same—elevation above the world3. The issue was the same—glory4. Lastly, the effect was the same—the awakening of faith.—The mother and the Song of Solomon 1. The great similarity between them2. The infinite difference.—The share female character has had in promoting the kingdom of God, 1. in its extension; 2. in its limitation.—Mary a model of unshaken confidence in God.—Committing oneself to the Lord leads to success even in the world.—On the connection between mistrust and unbelief.—How the entertaining of generous sentiments may become the means of preserving our faith.—An honest doubter will obtain light.—The first New Testament narrative commends to us a holy consideration for woman.—High regard for the honor and reputation of woman.—Justice must ever be allied to gentleness.—The infinite blessing which rewarded Joseph’s self-denial.—The manifestation of the Father, the Song of Solomon, and the Holy Spirit, concentrated in the birth of Christ.—The Holy Spirit introduced the Son into the world; and the Song of Solomon, the Holy Spirit .—Symbolical lessons of the creative action of the Holy Spirit in the birth of Christ1. It points back to the creation of the world ( Genesis 1:2), and to the creation of man. (The breath of God, Genesis 2:7.) 2. It points forward to the creation of the Church, and the founding of the heavenly city of God ( Acts 2).—The miraculous birth of Christ viewed in the light of the miraculous birth of Adam.—The miraculous birth of Jesus as the regeneration of man.—Import of the name Jesus (the Redeemer) in connection with salvation: 1. A seal and assurance of the mode of redemption2. A proclamation of the fact of redemption3. A celebration of His work of redemption.—Joshua a type of Jesus: 1. As the hero of the achievements of faith, who followed upon Moses the lawgiver; 2. as champion in the strength of the Lord; 3. as the leader of the people from the desert to Canaan.—Redemption from sin and deliverance from sin are inseparable.—“The people” of Jesus, and they alone, are the saved1. We must belong to His people (listen to awakening grace) in order to obtain salvation2. We must be in a state of salvation (surrender ourselves to converting grace) in order wholly to belong to His people.—The people of Jesus a wonderful people of the “wonderful” King1. They are one in Christ, and yet diffused among all nations2. This people existed before it appeared (the elect), and appeared before it existed (the typical people of God under the Old Covenant). 3. They suffer with Christ, until, to appearance, they perish, and yet triumph with Christ throughout all eternity.

Jesus as Immanuel.—Jesus as the first-born in every respect ( Colossians 1:15-18).—Gossner:—True love finds a way between jealousy and insensibility.—God forsakes none who confide in him.—Braune:—Divine interposition saves.—( Galatians 4:5.)

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 1:18.—Cod. Sin. sustains γένεσις, birth, nativity (B, C, P, S, Z, etc, Lachmann, Tischendorf, Alford) for the lect. rec. γέννησις, which may easily have arisen from ἐγέννησε and ἐγεννήθη, and as appearing to suit the connection better (partus modus), comp. Meyer, in the fifth ed, p43. But Christ’s origin was not properly a begetting, engendering, γέννησις (from γεννάω); and hence γένεσις is preferable both for internal and external reasons. Comp. Luke 1:14 : ἐπὶ τῇ γενέσει αὐτοῦ, which is better supported there than γεννήσει.

Matthew 1:19.—Cod. Sin.: δειγματισαι for the lect. rec. παραδει γματίσαι; the παρα in Cod. Sin. being “punctis notatum rursus deletis,” as Tischendorf remarks, Proleg. p42, which I found to be correct on inspection of the fac-simile edition in the Astor Library. The sense, however, is not altered, since both δειγματίζω (only once, Colossians 2:15) and παραδειγματιζω (twice, Matthew 1:19 and Hebrews 6:6) mean to make a show or example of one, to put to shame. Lachmann, Tischendorf (ed. septima critica major, 1859), Alford (4th ed. of1859), and Meyer (5th ed, but omitting to notice the original reading of Cod. Sin.) read δειγματίσαι on the authority of B, Z, and scholia of Origen and Eusebius.

Matthew 1:25.—Cod. Sin. reads simply: ετεκεν υιον, instead of the lect. rec.: ἔτεκω τὸν υἱὸν αὑτῆς τὸν πρωτότοκον, and here sustains the testimony of Codd. B, Z, etc, and the modern critical editions. The omission of πρωτότοκον is much easier accounted for, on doctrinal grounds, than its insertion, and cannot affect the controversy concerning the question of the brothers of Christ, since πρωτότοκος is genuine in Luke 2:7, where there is no variation of reading. On the other hand, the term does not necessarily prove that Mary had children after Jesus. Comp. Crit. Note 2, on p52, and the remark of Jerome, quoted in Tischendorf’s crit. apparatus (ed7. p4).

Footnotes:
FN#5 - Matthew 1:18.—Lit.: “For when,” μνηστευθείσης γάρ.

FN#6 - Matthew 1:25.—[πρωτότοκον, in Matthew 1:25. is omitted in Codd. Sin. and Vat, in the old Egyptian versions, Hilar, Ambros, Greg, Hieron, and in the critical editions of Lachmann, Tischendorf, Tregelles, and Alford. Lange in his version retains it, and Meyer defends it. It may have been inserted from Luke 2:7; but the omission may also be easily explained from superstitious veneration of the Blessed Virgin, as necessarily implying her perpetual virginity, which the term “first born” seemed to disprove.—P. S.]

FN#7 - Compare also, on the other hand, the article Jacobus in Winer’s Real-Wörterbuch. i. p525 sqq, and P. Schaff: “Das Verhaltniss des Jacobus Alphœi zu Jacobus dem Bruder des Herrn,” Berlin, 1841.—Trsl.]

FN#8 - In this sentence, which is omitted in the Edinb. transt, Lange means to deny the perpetual virginity of Mary, as held by the Roman Church, and attributed to him by Meyer. Lange admits the reality of the marriage of Joseph and Mary and their cohabitation after the birth of Jesus, but, like Olshausen, he considers it i compatible with the dignity of Mary as the mother of the Saviour of the world, to have given birth to ordinary children of man. He also holds that Christ must be the last in the royal line of David and could have no successor or rival. But this reasoning is dogmatic, not exegetical. On the force of the ἑως οὗ in this connection, compare Meyer’s and Add. Alexunder’s remarks on Matthew 1:25.—P. S.]

02 Chapter 2 
Verses 1-12
THIRD SECTION

ON HIS APPEARANCE UPON EARTH, HE IS REJECTED, DESPISED, AND PERSECUTED BY THE THEOCRATIC CITY, THE THEOCRATIC PROPHETS, THE THEOCRATIC PRIESTHOOD, AND ROYALTY; BUT OWNED AND GLORIFIED BY GOD, IN SIGNS FROM HEAVEN, IN THE ADORATION OF WISE MEN FROM THE HEATHEN WORLD, AND IN HIS MIRACULOUS AND DIVINE PRESERVATION, EFFECTED BY THE FLIGHT INTO EGYPT, AND BY HIS CONCEALMENT DURING HIS YOUTH IN THE OBSCURITY OF GALILEE.

Matthew 2 ( Luke 2)

Contents:—Immediately on His appearance commenced the grand conflict between the Christ of the true theocracy and the degenerate, worldly form of the theocracy as then subsisting. Judaism rejects Him; the heathen world receives Him (the East and Egypt). Jerusalem knows nothing of Him, and is thrown into alarm at the tidings of His appearance. The high priests and the scribes are, by their knowledge of the Scriptures, able to indicate correctly the place of His birth, but they treat the announcement of His birth as if it were an idle report. Herod attempts to slay the child, first by craft, and then by a general massacre. The escape into Egypt is signalized by the martyrdom of the children at Bethlehem; and Jesus is only preserved for the work given Him by the Father by His concealment in heathen Egypt, and afterwards in semi-pagan Galilee. On the other hand, Joseph and Mary, a poor couple, and the heathen magi, are His guardians and witnesses; while the children and mothers of Bethlehem are involuntary sharers in His sufferings. But, despite the contempt poured on Him by a carnal and degenerate theocracy, God in various ways glorifies Him as the true heir of the theocracy; so that the events recorded in this section really corroborate the fact of His Divine mission. Every circumstance bears testimony in His favor: 1) His birth in Bethlehem, or the Divine word of promise, the Scripture2) The miraculous star in the sky, or Nature3) Heathen philosophy in its noblest aspirations (although clouded by error), under the guidance of Providence, or the course of history4) The unsuspecting sleep, and the fearful awakening of sinners at His name5) Orthodox unbelief, which, even in its stagnation, is compelled to point to Bethlehem6) The belief of the wise men bursting through the mist of astrological delusion7) The triumph of Christian simplicity over the craft of the world, through the guidance of the Divine Spirit8) The martyrdom at Bethlehem9) The devoted resignation of the Holy Family, the relatives of the Lord10) The miraculous deliverance and preservation of the Lord in the same heathen country from which Israel had been brought, 11) Jesus growing up in obscurity and lowliness at Nazareth12) His providential preservation, accomplished by means apparently the slightest, viz, prophetic dreams.

A. Matthew 2:1-12
The Gospel for Epiphany. (More recently designated the Missionary perikope)
1Now when Jesus was born in Bethlehem of Judea in the days of Herod the king, behold, there came wise men [magi] from the east to Jerusalem, 2Saying, Where is he that is born King of the Jews? for we have seen his star in the east [or, when first it rose], and are come to worship him 3 When Herod the king had heard these things, he was troubled, and all Jerusalem with him 4 And when he had gathered all the chief priests and scribes of the people together, he demanded of them where Christ should be born 5 And they said unto him, In Bethlehem of Judea: for thus it is written by the prophet, 6And thou Bethlehem, in the land of Juda, art not the least among the princes of Juda: for out of thee shall come a Governor, that shall rule my people Israel 7 Then Herod, when he had privily called the wise men, inquired of them diligently what time the star appeared 8 And he sent them to Bethlehem, and said, Go and search diligently for the young child; and when ye have found him, bring me word again, that I may come and worship him also 9 When they had heard the king, they departed; and, lo, the star, which they saw in the east, went before them, till it came and stood over where the young child was 10 When they saw the star, they rejoiced with exceeding great joy 11 And when they were come into the house, they saw[FN1] the young child with Mary his mother, and fell down and worshipped him: and when they had opened their treasures, they presented unto him gifts; gold, and frankincense, and myrrh 12 And being warned of God in a dream that they should not return to Herod, they departed into their own country another way.

EXEGETICAL AND CRITICAL
On the genuineness of this chapter, as well as of the former, comp. Meyer’s Commentary on Matth, p59.[FN2]
Matthew 2:1. Bethlehem (בֵּית לֶחֶם, house of bread), Βηθλεὲμ τῆς Ἰουδαίας, Bethlehem of Judea, as distinguished from Bethlehem in the tribe of Zebulon, Joshua 19:15. “Bethlehem Ephratah ( Genesis 35:16; Genesis 35:19) was situated in the tribe of Judah (comp. Judges 17:9; Judges 19:1; 1 Samuel 17:12), six Roman miles, or two hours’ walk, to the south of Jerusalem.” (Reland, Palæstina, p 642 foll.; Rosenmüller, Handbuch der biblischen Alterthumskunde, ii1, p123; Robinson, Pal. i. p470; Tobler, Bethlehem in Palæstina, St. Gall, 1848. With these comp. the recent travels of Schubert, Strauss, Schulz, etc.) The earlier name of Bethlehem was Ephratah, which probably also included its environs. This small town was the ancestral seat of the house of David ( Ruth 1:1-2). It was fortified by Rehoboam ( 2 Chronicles 11:6), but remained an insignificant place ( Micah 5:2), and is not even mentioned among the towns of Judah either in the Hebrew text of Joshua or in Nehemiah 11:25. The striking contrast between its insignificance and its future destiny is brought out by the prophet Micah, in a prophecy which forms one of the most pointed Messianic predictions (see Matthew 2:6). At present, Bethlehem is a small but populous town in a well-cultivated district. As to the road from Bethlehem to Jerusalem, see von Raumer’s Palestina, p276. “Bethlehem itself is situated on a ridge of moderate size, extending from east to west. It consists of about100 indifferent dwellings, partly cut out in the rock, and contains600 inhabitants capable of bearing arms, partly Turks and partly Christians. As the town in the year 1834 took part in the insurrection against Ibrahim Pasha, he caused the Turkish quarter to be destroyed. Since that time the place is inhabited exclusively by Christians, 3,000 in number.” Comp. Robinson, I:470–’73 (Am. ed.).[FN3]
In the days of Herod the king.—The monarch here alluded to was Herod surnamed the Great. He was the first sovereign of the Idumæan (or Edomite) race, which, from the year40 before Christ, reigned over Judæa, under the supremacy of Rome (Joseph. Antiq. xiv1, 3; de Bello Judges 1, 8, 9). Herod the Great was a son of Antipater, whom Cæsar had appointed procurator of Judæa at the time he acknowledged Hyrcanus II, the Maccabæan prince, as king When a youth of fifteen, Herod was en trusted by his father with the government of the province of Galilee (Joseph. Antiq. xiv9, 2). Subsequently, as “strategos” of Cælesyria, he defeated the Maccabæan prince Antigonus (son of Aristobulus), who had made an attempt to recover the sovereignty of which Aristobulus had been deprived. The Roman triumvir Antony made Herod and his brother Phasael tetrarchs. Driven from his province by Antigonus, Herod repaired to Rome, where, through the favor of Antony, he was declared by the Roman Senate king of Judæa. But he was obliged to call in the help of Rome before he could make himself master of his new capital, Jerusalem. After the fall of Antony, he succeeded in securing the favor of Augustus. For his further history, comp. the article Herod in Winer’s and other Bibl. Encycl., and Josephus.—Herod was destined to sustain a most ominous part in Jewish history. At his accession, he founded the Idumæan dynasty on the ruins of the Asmonæan or Maccabæan race. (Comp. the genealogical tables of the Asmonæan house and of the Herodian, in von Raumer’s Palestine, p331.) The glorious race of the Maccabees had fallen through their fanatical presumption, and a servile deference to the ultra-legalist religious party,—just as a similar ultra-ecclesiastical policy led to the ruin of various Byzantine dynasties, and in more modern times to that of the Stuarts in Great Britain, and of the Bourbons in France. The Idumæan dynasty, on the other hand, pursued a crafty secular policy, by which it succeeded in maintaining itself for a considerable time, under the most difficult circumstances. This policy consisted in flattering the party of the Pharisees, by the building of the temple, and by other tokens of religious zeal; while at the same time the favor of Rome was courted by servility, by concessions to heathenism, and by the introduction of Grecian customs. It is noteworthy that the same Herod who had already extinguished the priestly and royal house of the Maccabees by the murder of its last heirs, also attempted to destroy the true and eternal royalty of the house of David. But, strictly speaking, it was not with Herod that the outward sceptre first passed from the tribe of Judah to an alien family, as even the Maccabæan dynasty belonged to a different tribe, that of Levi. Hence, when the royal power was conferred on the Maccabees in the person of Simon, it was with an express reservation of the rights of the Messiah ( 1 Maccabees 14:41). On the other hand, the Idumæans had, for more than a hundred years before that, been Jews,—the Maccabee Hyrcanus having compelled them to submit to circumcision. The Herodian dynasty remained, however, Idumæan in spirit,—circumcised semi-pagan and barbarian, though outwardly civilized. According to the statements of the Fathers (quoted by Winer, i. p481, note5), the Herodians were of purely heathen extraction,—their ancestors having been Philistines from Ascalon, who had been brought to Idumæa as prisoners of war. But while the Asmonæans enjoyed the royal dignity with the express acknowledgment that the sceptre belonged to the “coming Prophet,” Herod recognized no such expected Messiah; or rather entertained only superstitious fears about Him, and cherished the desire of effecting His destruction. In this respect Herod may be said to have removed the sceptre from Judah, although not in the primary sense of the prediction in Genesis 49:10 (see the author’s Positive Dogmatik, p668).

Herod died in the fourth year before the commencement of our era, shortly before Easter (Joseph. Antiq. xvii9, 3). Accordingly, the birth of Christ must have taken place at least four years earlier than the usual date. See Wieseler, Chronol Synopse, p50; and the author’s Leben Jesu, ii. p106.

Wise men, lit. Magi, μάγοι, מָגִים.—The name originally belonged to a high sacerdotal caste among the Persians and Medes, who formed the king’s privy council, and cultivated astrology, medicine, and occult natural science. They are frequently mentioned by ancient authors, such as Herodotus (i132), Diogenes Laertius (i1, 9), Ælian, Porphyry, Cicero, and Pliny. During the time of the Chaldæan dynasty, there also existed an order of magi at the court of Babylon ( Jeremiah 39:3), of which Daniel was made the president ( Daniel 2:48). Subsequently the name was transferred to those Eastern philosophers in general who studied astrology, the interpretation of dreams, occult natural science, and the like. (See Winer’s Real-Wörterbuch.) At the time of Christ, many natives of Syria and Arabia, as well as Greeks and Romans, professed to be adepts in the magical art, and employed it for gain or personal advancement, taking advantage of the curiosity and superstition of their contemporaries. The names of Simon Magus, who drew down the rebuke of Peter, and of Elymas the sorcerer, who opposed Paul, will at once occur to the reader as familiar instances. The magi mentioned in the text belonged to the earlier class of Eastern sages, whose researches were sincere and earnest.

They are called wise men from the East, μάγοι ὰπὸ ἀνατολῶν. The expression,ἁπὸ ἀνατ., may be joined with equal propriety to the noun preceding or to the verb following. The first construction, however, is preferable, giving to the expression, magi, its full import; but the particular part of the East from which they came, cannot be determined. Justin, Tertullian, and many others (see Meyer), fixed on Arabia; Chrysostom, Theophylact, and others on Persia; while some have specified Parthia, Babylonia, and even Egypt and Ethiopia. At all events, they were of Eastern origin; and the Evangelist seems to imply that they came from Persia or Mesopotamia, the seat of the original magi. In attempting to account for the manner in which they had become acquainted with the Jewish expectation of a Messiah, some have laid too much stress on uncertain historical statements; while, more recently, others have entirely disregarded the established historical fact, that some such expectation was generally entertained at the time. Thus Suetonius mentions, in his Life of Vespasian (iv.), that throughout the East there was a general and settled belief, that about this period one would come from Judæa who should subdue the world. Tacitus (Hist. v13) refers to a similar expectation. But probably these two historians derived their statements only from a passage in Josephus (De Bello Judaico, vi5, 4. See Gieseler, Kirchengeschichte, vol. i. p47). Josephus, in his usual cringing manner, perverted the Scripture promise of a Messiah, applying it to Vespasian, who, from his campaign in Judæa or from the East, had gone to take possession of the empire of the world (see my Leben jesu, vol. ii. p105). But, on the other hand, it is undeniable that the temple of Jerusalem was famed all over the East (see Gieseler, vol. i. p46); that at that time the Jews had already spread over the known world; and that they had gained converts among the most intellectual and earnest inquirers of all countries. Such, for example, were the Greeks mentioned by John ( Matthew 12:20). Nor must we forget that the greatest part of the ten tribes of Israel had remained in Parthia, though their ideas and hopes concerning the Messiah were probably not so clear and well defined as those of their brethren in Palestine. (See The Nestorians, or The Ten Tribes, by Asahel Grant, 1843.) From the circumstance that three different kinds of gifts were offered, the strange inference has been drawn, that three “wise men” presented them. Similarly, a purely fanciful interpretation of Psalm 72:10; Isaiah 49:7; Isaiah 60:3; Isaiah 60:10, led to the idea, especially since the fifth century, that the magi were kings. Even before that time, this view had been propounded by Tertullian (Adv. Marc. iii13). Chrysostom speaks of twelve magi, and Epiphanius increased their number to fifteen.

The mediæval Church blended the commemoration of the holy three kings (Gaspar, Melchior, and Balthasar, as they were called, although other names are also assigned them), with the festival of the Epiphany (6th Jan.). This feast, which was first instituted in the Eastern Church, commenced there the annual cycle of Christian festivals, and primarily bore reference to the baptism of Christ. As the Eastern Church adopted Christmas from the West, so the Western received the Epiphany from the East, by an interchange similar to that in regard to the use of organs and bells. The first trace of its celebration in the West occurs during the latter half of the fourth century (when, according to Ammianus Marcellinus, it was observed by the Emperor Julian at Vienne in360). So early as the time of Augustine, it was celebrated in the West as Christ’s first manifestation to the Gentiles, the precedent and warrant for it being derived from the adoration of the magi in the passage under consideration. Hence also its name—Festival of the three Kings. In process of time, three different events came to be connected with this festival: 1) The baptism of Christ; 2) Christ’s first manifestation to the Gentiles; 3) the first miracle at Cana, John 2:11. A fourth reference to the miraculous feeding of the5000 persons was afterward added. Comp. the article Epiphanien fest in Herzog’s Real-Encyclopœdie; also in Aschbach’s Allgem. Kirchenlexicon, and in Strauss’s Kirchen-jahr. The legends on this subject gave rise, as is well known, to a strange medley of ecclesiastical and popular usages.

We have no authentic record of the number and the social position of these magi. There must, of course, have been more than one; and they must have been persons of wealth and rank, who, in al. probability, would travel with a considerable retinue, so that their arrival at Jerusalem must have produced a sensation. That they were Gentiles and not Jews, appears from the whole tenor of the narrative; from the pointed contrast to which the Evangelist manifestly intends to draw attention; and especially from the question: “Where is the newborn King of the Jews?” Accordingly, most commentators are agreed on this question. (See Meyer, p63.)

Matthew 2:2. We have seen His star.—This cannot refer either to a comet (Origen and others), or a meteor, still less to an angelic apparition (Theophylact). Among the ancients, a comet was rarely considered a good omen; a meteor would blaze and burst; while an angelic vision would disappear when its object was accomplished. We have no knowledge that an entirely new star made its appearance at that time, and again disappeared. Astrologers drew their inferences not so much from an individual star, as from a constellation of stars, although the import of the vision was gathered from the presence or position of one particular star in the constellation. (See Lange’s Leben Jesu, vol. ii. p105.) “The famous astronomer Kepler (De Jesu Christi vero anno natalitio, Francf1606; comp. Münter, Stern der Weisen, Kopenhagen, 1827) has shown, that in the year747 from the building of Rome, a very remarkable threefold conjunction of Jupiter and Saturn in the sign Pisces occurred; and that in the spring of the following year the planet Mars likewise appeared in this constellation. He regarded it as probable that an extraordinary star was conjoined with these three planets, as was the case in the year1603. Kepler was of opinion that this conjunction formed the star of the magi. This view has been further explained and defended by Ideler in his Chronological Researches. Wieseler mentions, that, according to the statement of Münter, the Chinese astronomical tables record the appearance of a new star at a time which coincides with the fourth year before the birth of Christ. All chronological statements relating to the birth of Christ lead, according to Wieseler’s calculations, to the conclusion that Jesus was born in the year750 from the building of Rome (four years earlier than the birth of Christ according to the usual chronology), and most probably in the month of February. The above-mentioned conjunction took place two years sooner, that Isaiah, in the year747,748.”

The circumstance that Herod caused all the (male) children in Bethlehem, of two years old and under, to be put to death, is a strong argument in favor of the supposition, that the principal star in this constellation was that which directed the magi to their search. Gerlach, in his Commentary, says: As Jesus adapted Himself to the fishermen by the miraculous draught of fishes; to the sick, by the curing of their infirmities; and to all His hearers, by parables relating to the circumstances around, and the affairs of, ordinary life; so did He draw these astronomers to Himself by condescending to their favorite science.

If it be asked how Providence could employ such a deceptive art for the purpose of guiding the magi to the truth, we reply, that there is a vast difference between earlier and later astrology. Just as chemistry sprung from alchemy, and even war gave rise to the Law of Nations, so ancient pagan astrology was the parent of our modern science of astronomy. But the tendency of all true science is to point the way to faith. A perception of the harmonious order of the firmament, and especially a knowledge of astronomy, would direct devout minds to Him who is the Centre of the spiritual solar system, to the creative Word, the Source of all order. Besides, it was not astrological inquiry which primarily determined the magi to undertake the journey to Bethlehem, but their belief in the Messiah promised to the Jews, of whom they had heard. They were men earnest in their deep longing, and believers according to the measure of preparing grace granted them. Hence their astrological knowledge was used only as the instrument of advancing and directing their faith. Thus Divine Providence might condescend even to their erroneous ideas, and cause the appearance of the constellation in the heavens to coincide with the conviction in their hearts, that the birth of the Messiah had then taken place; more especially as their mistake implied at least the general truth that the whole starry world points to Christ, and that particular law of Providence, according to which great leading events in the kingdom of God are ushered in by solemn and striking occurrences, both terrestrial and celestial. Thus, all secular knowledge, however blended with error, serves to draw heavenly minds to Christ. Error is but the husk, truth is the kernel. Accordingly, the star which was a sign to these wise men, is to us a symbol that all nature—in particular, the starry heavens, and the whole compass of natural science—if properly understood, will, under Divine guidance, lead us to deeper and stronger faith. (Comp. Heubner, “Praktische Erklärung des Neuen Test,” vol. i. p13.) The statement, that the star had guided the magi to Jerusalem, must be interpreted in accordance with the symbolical import of the passage. The magi, of course, availed themselves of the ordinary channels of information as to the road from the East to Jerusalem; and they went to Jerusalem on the supposition that the capital of Judæa would naturally be the birthplace of the King of the Jews. The way from Jerusalem to Bethlehem they learnt from local information, having been directed there by the scribes and by Herod. To them, however, the star still seemed to be the guide of their journey—more especially the same star which they had seen in the East when first it rose (for this must be the import of the singular number, ἐν τῆ ἀνατολῆ, since the phrase, “in the East,” would require the Plural, and ἀνατολή evidently corresponds with τεχθείς), now appeared in its zenith right overhead upon Bethlehem, where the shepherds had already made known the abode of the Messiah. To their believing hearts the star seemed to stand fixed, as heaven’s own light, over the long desired, though obscure and humble residence. But it is remarkable how even their astrological inferences were purged from error, and transformed into genuine faith. For, first, they found the new-born King of the Jews not at Jerusalem. Secondly, they found on the throne of Judah a worldly-minded old tyrant. Thirdly, they found the representatives of the sanctuary of Judah, and the holy city itself, indifferent and unbelieving. Fourthly, they were directed to the poor village of Bethlehem. Fifthly, in Bethlehem itself they were directed to a poor cottage. Lastly, they found, not a child of two years of age, but an infant recently born, surrounded by what betokened extreme poverty, under the care of a homeless couple, the head of which was a carpenter. All these stumbling-blocks had to be removed by the testimony of the Scriptures which they had heard, by the witness of the Spirit in their hearts, by the sublime spectacle of Mary and the holy child, and by the communications of the believing shepherds Thus were the heathen and carnal elements in their astrological impressions effaced, and only what was true, remained. The star in the sky had guided them to the Sun of the spiritual firmament.

Matthew 2:2. And are come to worship Him.—Προσκυνεῖν, to indicate veneration, homage, submission, by prostration of the face to the ground: Genesis 19:1; Genesis 42:6, etc.; Herodot. i134, etc. Here, as in many other places, the word Isaiah, however, to be taken as meaning adoration in the more general sense, as it evidently refers merely to religious, not to political homage.

Matthew 2:3. (Herod) was troubled, and all Jerusalem with him, ὲταράχθη.—Both Herod and the inhabitants of Jerusalem were struck with sinful fear. With Herod, it may have been chiefly political fear of a supposed new claimant of the throne. At the same time, he must also have felt a dread, partly religious and partly moral, of the power of religion, and of the advent of One who should judge both the nation and the world,—an event which he would naturally connect with the coming of the Messiah. Nor were the inhabitants of Jerusalem merely alarmed from apprehension of the cruelty of Herod, but because, along with him, they anticipated a conflict and a judgment of a spiritual character. Light-foot and Berthold suppose that they were merely afraid of the calamitous times which should precede the reign of Messiah, or of the dolores Messiœ, as they are termed. But this could form only one element in their general and undefined dismay. Jerusalem does not go to Bethlehem,—this fact best explains the character of their fear. Gerlach reminds us of the circumstance that, “a short time before this, the Pharisees had predicted to a female relative of Herod, that her descendants would obtain the royal dignity, and that Herod and his house would be destroyed. In consequence of this prediction several of the Pharisees had been put to death. When such a tyrant was alarmed, his whole capital could not but be also alarmed.”

Matthew 2:4. (Herod) gathered together, etc.—This refers either to an extraordinary sitting of the Sanhedrim—which is the usual opinion—or merely to a theological conference. The latter supposition seems to us the more probable, as the object of the meeting was merely a theological deliverance. It is rendered still more likely from the fact, that the third class of the members of the Sanhedrim, the elders, are not mentioned (for details, see Meyer, p65; and Winer and others, under the article Synedrium, or Sanhedrim). “The term ἀρχιερεῖς comprehends not only the actual high priest for the time (ὁ ἀρχιερεύς, כֹּהו הַגִּדוֹל, Leviticus 21:10), but those also who had previously held the office of high priest (for at this period it was often transferred at the caprice of the Romans: Joseph. Antiq. xv3), and, probably, even the heads of the twenty-four classes of priests ( 1 Chronicles 24:6; 2 Chronicles 36:14; Joseph. Antiq. xx8, 8).” The scribes (γραμματεῖς, סוֹפְרִים) formed a separate class in the Sanhedrim, though only a portion of them were members of it. From the union of civil and spiritual government under the Old Testament theocracy, they were at one and the same time lawyers and theologians,—interpreters of the law in this twofold sense. Hence Luke calls them νομικοί and νομοδιδάσκαλοι. Most of them belonged to the sect of the Pharisees (see the article Schriftgelehrte in Winer). In all probability, the scribes originated not merely from the practice of employing copyists of the law and public readers in the synagogues, but were intended as a kind of successors to the prophets, in a sense modified by the circumstances of the time. The only point before the Sanhedrim on the present occasion was to specify, on theological grounds, the place where Christ should be born. No doubt, however, the scribes were aware of the reason why Herod wished to ascertain this point.

Matthew 2:5-6. For thus it is written by the prophet: Micah 5:2.—The passage is freely quoted from the Septuagint. In the Hebrew text the prophet says: “But thou, Bethlehem Ephratah, too small to be among the thousands of Judah (צָעִיר לִהְיוֹת בְּאַלְפֵי יְהוּדָח)—[or, the central towns where the heads of thousands resided, i.e., subordinate divisions of tribes]—out of thee shall come forth unto Me One who is to be ruler in Israel: whose going forth (origin) is from the first of time, from the days of eternity.” The Sept. has: “And thou Bethlehem, house of Ephratah, too small to be among the thousands(ἐν χιλιάσιν) of Judah,” etc. Matthew substitutes for Ephratah, “land of Judah.” The expression probably means district, and is analogous to that of Ephraim, or twin-district. Ephratah was the District par excellence—the District of Judah.—The words, art not the least, seem to imply a question, as if it were said: “Art thou too small? Out of thee shall come, etc. Not only art thou not too small to be one of the thousands (or central towns) in the tribe of Judah, but thou shalt be the birthplace of the King of all Israel—the King eternal.” Though we have here among the princes for “among the thousands,” it must not be inferred that the Evangelist or his translator had mistaken the word אֶלֶף, a thousand (central town), for אַלּוּף, the chief of a thousand (as Meyer thinks, p66). In point of fact, the Evangelist here refers to a central town or thousand, only personifying it by the term “prince.” Even the Rabbins admit that this passage applies to the Messiah. Indeed, the whole context, and the mysterious designation of the promised ruler, prove its Messianic reference; but chiefly, the circumstance that the Messiah to be born in Bethlehem is distinguished from the then reigning house of David.

Rule, or rather feed, as in the margin—ποιμανεῖ, the primitive idea of ruling a people. Homer: ποιμένες λαῶν. It is clear, from this passage, that the scribes understood the words of Micah as referring to the Messiah. So also did the Chaldee translator. Subsequently, the Jews tried to destroy this testimony by applying the prediction to Hezekiah or Zerubbabel.

Matthew 2:7. Privily, λάθρα.—Quite characteristic of political suspicion. Herod evidently shared the mistake of the magi, that the birth of the child coincided with the first appearance of the star, and that, consequently, the child was then in its second year. This terror led to the slaughter of the children at Bethlehem.

Matthew 2:9. And, lo, the star.—Bengel infers from this passage, without sufficient reason, “toto itinere non viderant stellam.” The only difference was, that the star was now in its zenith, and hence appeared to go before them. According to a common Eastern custom, they travelled by night (Hasselquist, “Reise nach Palästina,” p152). From this circumstance, however, we are warranted in supposing that Herod received the magi at night, in order to question, and to give them such directions as would make them, unconsciously, spies, and subservient to his murderous purpose. Immediately on leaving the despot’s palace, they set out on their journey.

Matthew 2:11. Into the house.—This no more proves (as Meyer asserts) that Matthew represents Bethlehem as Joseph’s permanent place of residence than Matthew 2:1 shows that the magi did not arrive till long after the birth of the Saviour. In all probability the holy family removed, soon after the homage of the shepherds, from the stable (or the caravansery) to some shepherd’s cottage. The event here alluded to undoubtedly occurred soon after the birth of Jesus, and before His presentation in the temple.

Opened their treasures.—The bags or boxes containing their treasures. According to Oriental usage, offerings are presented when welcoming a distinguished stranger, but especially on rendering homage to a sovereign. The gold indicates wealth; the frankincense and myrrh point to the East, more particularly to Arabia. Frankincense, a resin of bitter taste, but fragrant odor, was used chiefly in sacrifices and in the services of the temple. On the tree from which frankincense was derived in Arabia and India, comp. Winer. Myrrh, an aromatic of a similar kind, was produced from a shrub, which, indigenous in Arabia and Ethiopia, grows also in Palestine. Myrrh was employed for fumigation and for improving the taste of wine, but especially as an ingredient of a very precious ointment. For a fuller account of these productions, see Winer and other Encycl.—These gifts have been regarded as symbolical. Thus Theophylact: The gold to the King, the incense to the Lord, the myrrh to Him who was to taste of death (the great High Priest). Similarly Leo the Great. Fulgentius: Per aurum Christi regnum, per thus ejus pontificatus, per myrrham mors significatur. Others give other explanations. Leo the Great and Juvencus suggest, that by these gifts the magi owned and did homage to both the divine and the human nature of Christ. Others have dwelt more on the practical utility of the gifts, as a provision for the holy family in their impending flight into Egypt. With this view we may, also, combine a symbolical interpretation of the threefold gift. Thus the myrrh, as precious ointment, may indicate the Prophet and the balm of Israel; the incense, the office of the High Priest; the gold, the splendor of royalty. In expatiating, however, on supposed symbolical meanings, great care is required to avoid mere trifling.

Matthew 2:12. And being warned of God, χρηματισθέντες.—The Vulgate: responso accepto.—The expression seems to imply a previous inquiry. Bengel: Sic optarant, vel rogarant. Hence we infer that, even before being warned in a dream, the former trustfulness and simplicity of the magi—so characteristic of these inquirers—had given place to suspicion of Herod’s intentions, from the contrast between the uncomfortable impression produced by the despotic king and the spiritual feelings awakened by the holy family. The word ἀνεχώρησαν is also significant: they withdrew, escaped, by another way to their own country. Their direct way home would, in all probability, have led by Jerusalem, as the route would depend not so much on the direction in which their country lay, as on the road usually taken by travellers.

General Remarks on the Historical Character of the Adoration of the Magi.—The idea (still, it would seem, countenanced, as in Meyer’s “Commentary,” p79) that the preceding narrative was no more than a legend, is not only theologically untenable, but scientifically antiquated. The deep significant and symbolical meaning is no argument against the historical truth of this Gospel narrative, but rather an additional evidence of its reality. (See “Leben Jesu,” vol. i. p41.) At any rate, if this narrative be a legend, it cannot be supposed to have been of Jewish Christian origin: it portrays Judaism in a most disadvantageous light compared with the Gentile world. It is remarkable that the Evangelist Luke, the companion of Paul, the Apostle of the Gentiles, introduces Jewish worthies as celebrating the praises of the new-born Messiah: while Matthew, whose Gospel was primarily intended for the use of Jewish converts, dwells upon the homage paid to the Saviour by Gentiles. This accounts for the circumstance, that in the Ebionite Hebrew Gospel, not only the first chapter, which records the miraculous birth, but also the second, was omitted. “Chalcidius, a Platonic philosopher and a heathen, but according to others a deacon of Carthage, also relates this narrative in his Commentar ad Timœum Plat. See Opera Hippolyti, ed. Fabric. xi325.”—Heubner. The same writer (Heubner) refers to Hamann: “Die Kreuzzüge des Philologen,” vol. ii. p153; and to Lilienthal: “Die gute Sache der göttlichen Offenbarung,” v 271 and x598.

DOCTRINAL AND ETHICAL
1. In the first chapter, the Evangelist points out the part which the Jewish people had in connection with the Messiah. Christ’s genealogy, and His birth from the Virgin, show that salvation was of the Jews. The second chapter, which records the arrival of magi from the East, presents the interest of the Gentile world in Christ. The magi are, so to speak, the representatives of those pious Gentiles whose names are recorded in the Old Testament,—Melchisedec, Jethro, Ruth, Hiram, Job, Naaman, etc. To this class also belong, in a certain sense, Nebuchadnezzar and Cyrus. The same thread continues to run through the New Testament history, where we meet with the three believing centurions and other pious Gentiles, and where the vision of a Gentile—the man of Macedonia—summons the Apostle to carry the Gospel into Europe, Acts 16:9. Thus the first chapter of our Gospel illustrates the hereditary blessing as contrasted with the hereditary curse; while the second proves, that although the heathen were judicially given up to their own ways, there was among them in all ages a certain longing after, and knowledge of, the Saviour ( Romans 1). The Jewish hereditary blessing and the Gentile aspirations of nature together belong to what the Church calls the gratia prœveniens, or prevenient grace. Among those who enjoyed the hereditary blessing, prevenient grace was continued in genealogical succession. They were a chosen race. In the Gentile world, the hope of a Saviour was planted here and there in chosen individuals. Yet, these two classes of believers are not entirely distinct from each other. Even the Gentile world was favored with bright glimpses of Messianic tradition; while among the Jews, also, “prevenient grace,” in its highest manifestations, was accorded to chosen individuals, in whom it led to personal faith. In both these respects the scholastic view of Augustine (not of the Church in general) lags far behind the scriptural record of the riches of grace and of faith, and needs modification. The manifestation of Christ among the Gentiles, or the Epiphany (ἐπιφάνεια) of Scripture, is infinitely more grand and full than the mediæval festival of the Epiphany. Still, the latter was a solemn testimony to the wondrous efficacy of preparing grace, or the λόγος σπερματικός, to whom the ancient Greek Fathers (especially Justin Martyr and Clement of Alexandria) have borne such ample testimony.

The dark side of the picture in the first chapter consists mainly in the power of the heathen world which, like a frightful storm, seems to pass over the genealogical tree of the Messiah. This is reversed in the second chapter, where the Gentile world presents the bright, while unbelieving Israel forms the dark side of the picture.

2. Some of the statements contained in the second chapter seem, at first sight, to be stumbling blocks to our faith:—Christ so remote, so hidden, so disowned,—Christ at first a child in the world, a poor child, in a rural district at a distance from Jerusalem, in a lowly abode—a fugitive, an occasion of martyrdom, a Nazarene. On the other hand, we have here also an array of historical events which show Him to be the Christ; such as the star, nature, science, and philosophy,—history, on its dark side and on its bright (Herod and the theological lore of the scribes),—Holy Scripture, prophecy, the giving up of His kindred, the significant dream by night, God’s overruling providence,—all forming one glorious wreath of evidence. On the analogy presented by the humble church of Bethlehem, in Prague, where John Huss preached, and the insignificant church where Luther taught at Wittenberg, see Heubner, on Math. p14.

3. The star which the wise men saw must not be regarded as a fulfilment of Balaam’s prophecy respecting the Star that was to come out of Jacob ( Numbers 24:17); for Christ Himself was that Star. The star seen by the wise men was, however, a symbol of the true Star, the Sun of Righteousness (Malachi). The arrival of those distinguished magi to do homage to the Messiah was clearly a beginning of the fulfilment of ancient prophecy, according to which the princes of the Gentiles were to come and present their homage to the Messiah ( Psalm 72:10; Isaiah 60:3, etc.). In a symbolical sense, they may therefore be appropriately called the three kings from the East. They were spiritual princes from the Gentile world, bearing testimony by their gifts to the dim yet real longing after a Prophet, Priest, and King, in those whom they represented.

4. In the design of Herod the old enmity of Edom against Jacob seems to reappear. We are involuntarily reminded of that murderous purpose, “I will slay my brother Jacob” ( Genesis 27:41), which Esau relinquished in his own person, but bequeathed to his posterity (see the prophet Obadiah), and which attained its fulfilment in the progress of history. The same may be said of the blessing which Jacob bestowed upon Esau; which also was most markedly fulfilled in the Idumæan rule over Israel, except that the noble traits in the character of Esau—his honesty and uprightness—are no longer traceable in the cruel and crafty Idumæan dynasty.

5. The antagonism between the Maccabees and the Herodians belongs to the great tragic contrasts in the history of the kingdom of God. The most touching incident in this drama is the sad fate of Mariamne, the Asmonæan princess, whom Herod married, passionately loved, but sacrificed to his suspicions. Rückert (the poet), in his Herod, well describes the Hellenizing and worldly spirit of this prince, who covered even Palestine with Greek names. The policy of these two dynasties may well serve as a beacon to the nations of Christendom. It the policy of the Maccabees was at a later period followed by the Byzantine court that of the Herodians is too well known in modern times as Macchiavellianism.

6. The contrast between the faith of the Gentiles and the unbelief of the Jews, here presented in its leading features, has been fully verified in the course of history. See Romans 9-11. The Gospel of the Epiphany is also the Gospel of Missions to the Heathen.

7. Heaven and earth, as it were, move around the holy child as around their centre. But this centre repels whatever is dark and evil by the same force with which it attracts every germ of what is noble and holy.

8. The higher and spiritual import attaching to the designation, “King of the Jews,” appears even from the conduct of Herod. In his mind, the expression is evidently equivalent with Messiah, and connected with spiritual rather than with temporal functions; otherwise the inquiry of the magi would have been treated as sedition.

9. For a time it was thought that the holy child had been put to death in Bethlehem, or else that He had forever quitted the scene and settled in Egypt. Next we find Him growing up in obscurity at Nazareth. Thus Christ may be regarded as the Prince of outcast children, such as Ishmael, Moses, Cyrus, Romulus, etc.

10. On the spread of the knowledge of Christ among the Persians and Mohammedans, comp. Heubner, p17.

HOMILETICAL AND PRACTICAL
The salvation of the world in the form of a child—1. concealed, and yet well known; 2. a child hated and feared, yet longed for and loved; 3. signally despised, and yet marvellously honored; 4. beset by extreme dangers, and yet kept in perfect safety.—The holy child viewed as the moving centre of the world in motion,—1. setting everything in motion; 2. attracting all that is congenial; 3. repelling all that is hostile. Christ had come to the wise men before they came to Him,—or the mysterious working of prevenient grace.—The threefold knowledge of Christ in the Gentile world: 1. Information by tradition; 2. a star in the sky; 3. the influence of the Spirit in the heart.—On the Gentile world also a star, if no brighter light, shed its lustre.—The star of heaven and the star of earth.—In what sense are the wise men from the East to be regarded as really kings from the Gentile world?—In preaching to the heathen, let us bear in mind that there is a star in their firmament.—Let us go and meet the Gentiles.—Even the best among the heathen may serve as evidence of the spiritual destitution and need of the heathen world.—The clearest light among the heathen is but starlight.—Candid philosophy must lead to Christ.—Genuine science, if true to its aim, points to the centre of all knowledge.—Every department of knowledge a mere potsherd, unless completed by faith.—Nature’s testimony to Christ1. The various stages in nature tending upward to what is spiritual, or to Christ2. By the travailing and groaning in pain of all nature, she points forward to salvation in Christ3. Through the varied imagery and symbols of nature, she points homeward to the spirit.—How everything replies to the inquiry: Where is He that has been, born King of the Jews? 1. Scripture2. The scribes3. Even the enemies of the King Himself4. The star in the sky5. The convictions of the heart.—Infinite importance of the question: Where is the new-born King of the Jews? 1. Its deep meaning2. The eager interest attaching to it3. The glorious hope connected with it.—The glory of the King of the Jews1. He is the King of the Jews, or the Messiah; 2. the King of all nations, or the Saviour of the world; 3. the King of kings and Lord of lords.—Jesus is still the King of the Jews,—a watchword for our missionary enterprise.—The King of the Jews is not to be found at Jerusalem, the city of the King.—The alarm of a tyrant spreads terror among his subjects.—Even inquiry after Christ alarms an unbelieving world.—The hatred of the wicked must serve as testimony to the truth of the Gospel.—Herod consulting Scripture as if it had been a heathen oracle.—The value of lifeless orthodoxy, and the worthlessness of lifeless theologians.—Those who are near are often afar off, and those who are afar off near.—The callous and unmoved guides to Bethlehem.—Without the light of Scripture, all the stars in the sky will not suffice to clear away our darkness.—If we but truly know that Christ has come, we shall soon learn where He is to be found.—The Gentile magi and the Jewish scribes1. The former obtain, by their star, the Scriptures also; the latter lose, with the Scriptures, also the star2. The former become scribes (or learned in the Scriptures) in the best sense; the latter magi, in the worst sense.—Jerusalem and Bethlehem, formerly and now.—Bethlehem and Nazareth.—Inconsistency in the character of Herod1. Belief in the letter of Scripture2. Unbelief in the spirit of Scripture.—The evil craft of Herod, and the pious simplicity of the magi.—Hypocrisy as the shadow of faith in the world1. It accompanies faith, as the shadow the substance2. It is a proof of the existence of faith, as the shadow is of the substance3. It vanishes before faith, as the shadow before the substance.—The devices of hypocrisy in their might and in their impotence1. They are mighty in the world2. They become powerless before the power of God.—Hypocrisy in its two most hideous forms: 1. As unprincipled religious policy; 2. as unprincipled political religiousness.—The road to Christ, and the decisive conflicts by the way: 1. It is always a long journey; 2. it always continues the grand question; 3. it is always a path of severe self-denial; 4. always a path full of dangers; 5. always a path abounding in obstacles; 6. always the only path to the true goal.—Recompense of perseverance in the path to Christ—great joy.—The star always rests over the place where Christ is.—“And they went into the house.” 1. What is suggested to us by the house? 2. What is suggested by those who entered? 3. What is suggested by their entering?—The homage of the wise men a sudden outburst of heartfelt blessed faith: 1. In their beholding Christ; 2. in their falling down and doing obeisance; 3. in their cordial homage, indicated by the noblest gifts.—The homage of the wise men indicating the order and succession of believing experience1. We behold2. We fall down3. We present gifts.—The homage of the wise men a picture of genuine and matured faith1. Vision issuing in humiliation and godly sorrow2. Adoration issuing in the joy of faith3. Perseverance of faith issuing in self-dedication and works of love.—The child with Mary, his mother; but not Mary, the mother, with her child (Maryolatry).—The offerings of a grateful faith; gold, frankincense, and myrrh: 1. as the noblest, 2. the most varied, 3. the most significant gifts.—The offering of a grateful hand, an expression of the dedication of the heart.—The earthly gifts of Christian gratitude reflecting the heavenly gift of the Lord.—We are to offer unto the Lord that which we have.—Prophetic dreams in the history of the kingdom of God.—Blessed faith, with its songs of the night.—The sleep of the pious more profitable than the vigils of godless craftiness.—The discoveries of faith are not meant for Herod nor for such as he.—The marvellous manner in which spiritual inquiry is directed from the native darkness of this world to the light of our eternal home.—God’s guidance is always toward Christ.—If God guide us, we shall always and certainly reach the goal.—The blessed return home.—Significance of Christ’s first possession in connection with His first flight. It came, 1. at the right time; 2. into the proper hands; 3. for the right purpose.—The first property of the Church in its significance with reference to all Church property in the world: 1. It should be regarded as belonging to Christ; 2. it should be applied to the service of Christ; and thus, 3. become a true blessing from Christ.—Divine providence most clearly manifesting itself in its care over the life of Christ.—Christianity universal in its nature and aim. It comprehends: 1. heaven and earth; 2. nature and Scripture; 3. the Gentiles and the Jews; 4. the heart and the life; 5. redemption and judgment.

Heubner:—Christ in the cradle was the terror of an unjust monarch on his throne.—The kings and governments of this world may well tremble, and feel themselves insecure, if they are hostile to Christ.—Christ is still both the hope of the pious, and the terror of the wicked, whose conscience everywhere apprehends an avenger, and is alarmed by every passing event.—The living Saviour always puts old Adam in terror, and threatens to drive him from his throne.—Inconsistencies in the character of Herod: Faith in the letter of Scripture,—resistance to God’s decrees.—We have here an instance of persons who point out Christ to others, without going to Him themselves.—who teach others the way of salvation, without entering on it themselves.—The wicked employ religion only as a means for their own ends.—The most blessed discovery of all is to have found Christ.—Edification to be derived from the history of the wise men. They were, 1. wise men—philosophers: Thus should all who are truly wise, etc2. Rich and noble: Thus should all the great of the earth, etc3. Strangers from a strange country: Thus we who are near to Christ, etc4. They saw Christ only as a child in His lowliness; we, on the contrary, etc5. They followed a small star; but our light Isaiah, etc6. They had a long and arduous journey to accomplish; but we scarce require to move a single step.—The glory shed on Jesus by the arrival of the wise men.—He who follows the feeble glimmerings of spiritual light, will receive divine guidance to perfect light.—True Occult Science.

Literature: Two sermons on the Epiphany by St. Augustin and Gregory of Nazianzen, in Augusti: “Collection of Patristic Sermons,” vol. i, p100.—Luther’s “Sermon on the Gospel of the Three Kings” (the wise men).—Dispositions of Rambach, Reinhard, etc, in Schaller’s “Homilet. Repert,” p48.—F. Mallet: The Wise Men of the East. A Christmas Gift. Bremen, 1852 (10 Meditations).

[Trench: Christ the Desire of all Nations, or the Unconscious Prophecies of Heathendom. A Commentary on Matthew 2:1 to Matthew 11:4 th ed, Cambridge, 1854.—P. S.]

For Missionary Festivals: Christ the desire and goal of all nations.—The star of the wise men.—Ahlfeld: The Gentiles, too, shall walk in the light of Christ.—Uhle: The first Gentiles, who sought the Lord.—Rudelbach: The glory of the manifestation of Christ.

Footnotes:
FN#1 - They saw, εἶδον, text. rec., is followed by Lange in his Germ. vers. It is sufficiently supported by authorities, while εὖρον, they found, may have arisen, as Meyer suggests, from the εὖρητε in Matthew 2:8.—P. S.]

FN#2 - Meyer properly defends the genuineness of the first two chapters, as Fritzsche, Kuinöl, Griesbach and others did before him, chiefly for the following reasons: 1) They are found in all Greek manuscripts and ancient versions; also the fathers of the second and third centuries quote several passages from them. Even the hostile Celsus refers to them (Orienes. Contra Cels. i38; ii32). 2) Their contents are especially adapted to the object of a Gospel for Jewish Christians3) The beginning of Matthew 3is closely connected with Matthew 2:23. and also Matthew 4:13 refers to Matthew 2:234) Construction and phraseology correspond with that of the whole Gospel.—The chief argument of the opponents is the omission of these two chapters in the Hebrew Gospel of the Ebionites (Epiph. Haer. xxx13); but this may be easily explained from the heretical character of this sect and their denial of the divinity and the miraculous conception of Christ.—P. S.]

FN#3 - Rev. Benj. Bausmann, who visited Bethlehem in1857, thus describes it, in his work Sinai and Zion, Philad1861, p. Matthew 325: “Bethlehem and Calvary—joy and sorrow, life and death—are never far apart in this world. The town is built on the crest of a small hill, surrounded by other hills. The whole is surrounded by a wall about thirty feet high, with a number of gates through which you enter in. … Its present population is about4,000, all belonging to the Greek Church. … The inhabitants now have the name of being a lawless, quarrelsome people, who are in the habit of rebelling against the Government. Some of them live by farming small patches of the rocky country around the town, and from the fruit of the fig, pomegranate, olive, and vine, which cover some of the neighboring hills; others live by carving events in the history of our Saviour on sea she Isaiah, and other curious trinkets, which they sell to the pilgrims that visit Jerusalem during the Easter season. … Its general appearance is like that of other towns in the East,—narrow, crooked streets, flat-roofed houses, mostly small, with fronts all walled up, save a small floor-door. It has no hotel or place of entertainment; the travellers usually lodge in the convent,” etc.—P. S.]

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 2:11.—Cod. Sin. reads: ιδον (εἶο͂ον), they saw (as in the Eng. Ver.), for ε υ̇͂ ρον they found (Vulg.: invenerurt).

Verses 13-23
B. Matthew 2:13-23 ( Luke 2:40-52)

(The Gospel for the Sunday after New Year or Day of Circumcision)
13And when they were departed, behold, the [an] angel of the Lord appeareth to Joseph in a dream, saying, Arise, and take the young child and his mother, and flee into Egypt, and be thou there until I bring thee word: for Herod will seek the young child to destroy him 14 When he arose, he took the young child and his mother by night, and departed into Egypt, 15And was there until the death of Herod: that it might be fulfilled which was spoken of the Lord by the prophet, saying, Out of Egypt have I called my Song of Solomon 16Then Herod, when he saw that he was mocked of [by] the wise men, was exceeding wroth, and sent forth, and slew all the children[FN4] that were in Bethlehem, and in all the coasts thereof,[FN5] from two years old and under, according to the time which he had diligently inquired of the wise men 17 Then was fulfilled that which was spoken by Jeremy[FN6] the prophet, saying, 18In Rama was there a voice heard,[FN7] lamentation, and weeping, and great mourning, Rachel weeping for her children, and would not be comforted, because they are not 19 But when Herod was dead, behold, an angel of the Lord appeareth in a dream to Joseph in Egypt, 20Saying, Arise, and take the young child and his mother, and go into the land of Israel: for they are dead which [who] sought the young child’s life 21 And he arose, and took the young child and his mother, and came into the land of Israel 22 But when he heard that Archelaus did reign [reigned] in Judea in the room of his father Herod, he was afraid to go thither: notwithstanding, [and] being warned of God in a dream, he turned aside into the parts of Galilee: 23And he came and dwelt in a city called Nazareth: that it might be fulfilled which was spoken by the prophets, He shall be called a Nazarene.

EXEGETICAL AND CRITICAL
Matthew 2:13. Behold, an angel of the Lord appeareth.—Though the wise men had withdrawn from the influence of Herod, the child was still in danger. It may be presumed that the wise men and the child’s parents had conversed together about Herod, and that the magi had begun to entertain strong suspicions of his intentions. Probably Joseph and Mary were to some extent relieved when the wise men left the country without returning to Herod. Still, the anxious vigilance of Joseph continued unabated; and it may be regarded as an evidence of his devotedness, that he again received instruction and direction by a vision in a dream. He did not hesitate for a moment, but immediately fled with the child and its mother.

Matthew 2:14-15. Egypt was the only possible place of refuge. It was situated near the southern frontier of Judæa. Following this direction, the fugitives at once withdrew to a distance from Jerusalem. Frequented roads led through the desert into Egypt. There they would find a large and more liberal Jewish community under the protection of a civilized government. The supposition that this account was invented for the purpose of fulfilling the passage in Hosea 11:1 (which, in the text, is quoted in accordance with the original Hebrew), is entirely incompatible with the scope and meaning of the narrative. Even supposing the story to be legendary, it would have ill accorded with the anxiety of Joseph and Mary about the child to represent them as undertaking a journey for the purpose of fulfilling a prophecy; especially one which, in its literal sense, referred to the bringing of Israel out of Egypt (comp. Exodus 4:22; Jeremiah 31:9). The Septuagint translation has τὰ τέκνα αὐτοῦ (of Israel). As, however, the flight and the return had really taken place, the Evangelist, whose attention was always directed to the fulfilment of prophecy, might very properly call attention to the fact, that even this prediction of Hosea had been fulfilled. And, in truth, viewed not as a verbal but as a typical prophecy, this prediction was fulfilled by the flight into Egypt. Israel of old was called out of Egypt as the son of God, inasmuch as Israel was identified with the Son of God. But now the Son of God Himself was called out of Egypt, who came out of Israel as the kernel from the husk. When the Lord called Israel out of Egypt, it was with special reference to His Son; that Isaiah, in view of the high spiritual place which Israel was destined to occupy. In connection with this, it is also important to bear in mind the historical influence of Egypt on the world at large. Ancient Greek civilization—nay, in a certain sense, the imperial power of Rome itself—sprung from Egypt; in Egypt the science of Christian theology and Christian monasticism originated; from Egypt proceeded the last universal conqueror; out of Egypt came the typical son of God to found the theocracy; and thence also the true Son of God, to complete the theocracy.—According to tradition, Christ stayed at Matarea in Egypt, in the vicinity of Leontopolis, where, at a later period, the Jewish temple of Onias stood.—See Schubert’s Reise in das Morgenland, ii. p179.

Matthew 2:16. That he was mocked, ἐνεπαίχθη—outwitted, made a fool of.—The word is frequently so used in the Septuagint. “The expression is here employed from Herod’s point of view.”

From two years old, ἀπὸ διετοῦς, sc. παιδός.—From two years old down to the youngest male child on the breast. It follows that the star had been seen by the wise men for about two years before their arrival at Jerusalem. The massacre of the children at Bethlehem has been regarded as a myth, chiefly because Josephus makes no mention of it. Thus even Meyer doubts the historical truth of this narrative, since Josephus always relates circumstantially all the cruelties perpetrated by Herod (Antiq. xv7, 8, etc.). But that he recorded so many, scarcely implies that he meant to relate every instance of his cruelty. It is further argued, that, if the massacre had “been a historical fact, it would, on account of the peculiar circumstances of the case, certainly have been mentioned by the Jewish historian.” We infer the opposite. From the peculiarity of the occurrence, it would have been impossible to mention it without furnishing a more direct testimony, either for or against the Christian faith, than Josephus wished to bear. The supposition that the massacre was not openly and officially ordered, but secretly perpetrated by banditti in the employ of Herod (see Leben Jesu, ii. p112), is not “gratuitous,” but suggested by the text (λάθρα ἠκρίβωσε; ἀποστείλας ἀνεῖλεν). Not that we draw any inference from the confused account in Macrobius[FN8] (see Meyer, p174); the Gospel narrative can, however, easily dispense with it.

Matthew 2:17-18. Then was fulfilled, etc.—The prediction in Jeremiah 31:15 is here quoted freely from the Septuagint. This is another fulfilment of a typical, not of a literal, prophecy. The passage primarily refers to the deportation of the Jews to Babylon. Rachel, the ancestress of Benjamin, who was buried near Bethlehem, is introduced as issuing from her grave to bewail the captivity of her children. The sound of her lamentations is carried northward beyond Jerusalem, and heard at Rama—a fortress of Israel on the frontier toward Judah, where the captives were collected. The meaning probably Isaiah, that the grief caused by this deportation, and the consequent lamentations of the female captives, was such as to reach even the heart of the ancestress of Benjamin (which here includes also Judah). As used by Jeremiah, it was, therefore, a figurative expression for the deep sorrow of the exiled mothers of Judah. But in the massacre of the infants of Bethlehem this earlier calamity was not only renewed, but its description verified in the fullest and most tragic manner. Rachel’s children are not merely led into exile; they are destroyed, and that by one who called himself King of Israel. Accordingly, Rachel is introduced as the representative of the mothers of Bethlehem lamenting over their children (Chrysostom, Theophylact, and many others). The picture of Rachel herself issuing from the grave and raising a Lamentations, indicates that the greatest calamity had now befallen Judah.—The words θρῆνος καί are wanting in Codd. B. Z, etc, and in several translations.

Matthew 2:20. They are dead who, etc.—In the vision a scriptural expression is used, Exodus 4:19, which must have been familiar to Joseph. On the horrible death of Herod, amid alternate designs of revenge and fits of despair, comp. Joseph. Antiq. xvii18, 1; 9, 3; De Bello Jud. 1, 33. He died at the age of70, in the 37 th year of his reign.

Matthew 2:22. But when he heard that Archelaus, etc.—After the death of Herod, his kingdom was divided among his three sons by Augustus. Archelaus obtained Judæa, Idumæa, and Samaria; Herod Antipas, Galilee and Peræa; Philippians, Batanea, Trachonitis, and Auranitis. Herod and Philip received the title of Tetrarch. Archelaus obtained at first the designation of Ethnarch (Joseph. Antiq. xvii11, 4). The title of King was to be afterward conferred on him if he deserved it by his services. But, nine years after his accession, Augustus banished him, in consequence of the complaints of the Jews about his cruelty, to Vienne in Gaul, where he died (Antiq. xvii13, 2; De Bello Jud. ii7, 3). Like his father, Archelaus was a suspicious and cruel tyrant. Accordingly, Joseph was afraid to remain in Judæa with the holy child. Applying to the Lord for guidance, he was directed, in another dream, to settle in Galilee. This was the fourth revelation with which he was honored. It implies that a high tone of spirituality pervaded his soul. The ever-watchful solicitude of Joseph for the safety of the child of promise might serve as the natural groundwork for these communications, while the repeated revelations vouchsafed during his nocturnal thoughts show that a providentia specialissima watched over the life of the Divine child. Such prophetic dreams exhibit the connection and co-operation of a special Divine providence with the most anxious vigilance on the part of the servants of God. Nor must we forget the connection between the devotedness of Joseph and the fond anxiety of Mary.—These four dreams occurred at considerable intervals of time.

Matthew 2:23. A city called Nazareth.—The town was situated in Lower Galilee, in the ancient territory of the tribe of Zebulon (Lightfoot, Horœ Hebr. p918), to the south of Cana, not far from Mount Tabor. It lay in a rocky hollow among the mountains, and was surrounded by beautiful and grand scenery. The modern Nazareth is a small, but pretty town. According to Robinson, it has three thousand inhabitants (see Schubert iii169; Robinson, 3:421, Eng. ed2:333; and other books of travels). Compare also the article in Winer and other Encycls. The name of Galilee was derived from גָּלִיל, which originally signifies a circle,—hence Galilee, the circuit or surrounding country. The whole country received its name from the district, which was afterward named Hpper Galilee, as distinguished from Lower Galilee. Accordingly, in common conversation, the term Galilee was used to denote Upper Galilee, or the Galilee par excellence. This explains such expressions as Matthew 4:12 and John 4:43. One might be said to go from Nazareth to Galilee, just as we might speak of travelling from Berlin to Prussia (Proper), or from Geneva to (the interior of) Switzerland. “The word Nazareth is supposed to be derived from נֵצֶר, surculus, virgultum, as the surrounding district abounds in brushwood or shrubs; Burckhardt, ‘Reisen,’ ii583 ( Matthew 2:23 is an allusion to נֵצֵר, surculus, in Isaiah 11:1, which Hofmann, in his ‘Weissagung,’ ii64, denies on insufficient grounds).” Winer.

He shall be called a Nazarene.—As the word Nazarene is not employed in any prophetic passage of the Old Testament to designate the Messiah, various explanations have been proposed:—1. According to Jerome, some “eruditi Hebræi” had before his time traced the term to the expression נֵצֶר, sprout, in Isaiah 11:1, by which the Messiah is designated; which view is followed by many modern expositors, as also by Piscator and Casaubon. Hengstenberg, in his Christology, Matthew 2:1, supports this explanation, by showing that the original name of the place was נצר, and not נצרת. 2. Chrysostom, and many others after him, consider the words in question a quotation from a prophetic book now lost. But in quoting from the Old Testament, the inspired penmen evidently regarded the Old Testament canon as closed, and referred only to books which had been received into it. This also disposes of the opinion that, 3. The quotation is from some apocryphal book (Gratz, Ewald). Still more untenable Isaiah, 4. the notion that the term Nazarene is equivalent to נָזִיר. For Jesus was neither a Nazarite ( Matthew 11:19), nor is He so called in any prophetic passage. This vague conjecture is rendered even more improbable by the suggestion of Ewald, that the quotation was taken from a lost apocryphal book, in which the Messiah was represented at His first appearance as a Nazarite, and that from this verbal similarity the Evangelist had derived his reference to Nazareth5. Some commentators have given up the idea of verbal reference. They argue that the expression Nazarene was used by the Jews to designate a slight, ed person; and the Messiah is represented as such in Psalm 22, Isaiah 53. (Michaelis, Paulus, Rosenmüller, etc.; comp. the author’s Leben Jesu, vol. ii. p48), This, or the explanation (1) proposed by Jerome, seems the most likely. Meyer supports the allusion to נֵצֶר by referring to the similar expression צֶמַח ( Isaiah 4:2; Jeremiah 23:5; Jeremiah 33:15; Zechariah 3:8; Zechariah 6:12), which would also account for the use of the plural number—”spoken by the prophets.” But it seems to us impossible to suppose that the allusion of the Evangelist should have been based merely on the similarity, and not on the meaning of the two words. Such a view could neither be reconciled with the suggestion of Meyer about Zemach, nor would it tally with Isaiah 11:1, where the term נצר is used only in allusion to, but not as a designation of the Messiah; so that the idea of a mere verbal fulfilment is out of the question. The conclusion at which we have arrived Isaiah, that the title Nazarene bears reference to the outward lowliness of the Messiah; accordingly, the נֵצֶר in Isaiah 11:1 is analogous to the expressions used in Isaiah 53:2, and to other descriptions of the humble appearance of the Messiah. In other words, the various allusions to the despised and humble appearance of the Messiah are, so to speak, concentrated in that of Nezer. The prophets applied to Him the term branch or bush, in reference to His insignificance in the eyes of the world; and this appellation was specially verified when He appeared as an inhabitant of despised Nazareth, “the town of shrubs” (Leben Jesu, vol. ii120 ff.).

Meyer has recently repeated the assertion, that, according to the account of Matthew, Bethlehem, and not Nazareth, was the original residence of Joseph and Mary; and that, in this respect, there is a discrepancy between Matthew and Luke. This commentator controverts the view of Neander, Ebrard. Hoffmann, and others, who have successfully, as we think, reconciled the statements of the two Evangelists (see Leben Jesu. ii122). In reply, it may be sufficient to say, that in all probability Joseph and Mary deemed it their duty to reside at Bethlehem after the birth of Jesus until otherwise directed, more especially as the magi had been directed to Bethlehem in their search after the Messiah, Indeed, Matthew himself furnishes the key for solving the apparent difficulty, when he mentions it as a new circumstance that the birth of Christ took place “at Bethlehem.” A discrepancy could only have been alleged if Joseph and Mary had, in the first chapter, been represented as residing at Bethlehem. On the other hand, it is easy to account for the special notice of the town of Nazareth in the passage before us, as the Evangelist wished to call attention to the circumstance of Christ’s residence at Nazareth, and to the prophetic allusions thereto.

The following appears to have been the chronological order of events:—Soon after the birth of Christ the wise men arrived from the East. This was followed by the flight into Egypt, and the sojourn there, which must have been very brief, as Herod’s death occurred soon afterward. The presentation in the temple must have taken place after the return, as, according to the law, it could not occur before the fortieth day, but did not necessarily take place on that day. After the presentation, Joseph and Mary settled in Galilee; and there, at Nazareth, the Lord resided for thirty years (see my Leben Jesu, vol. ii110).

DOCTRINAL AND ETHICAL
1. Joseph’s dreams, in which angelic communications were made for the deliverance of the holy child, afford us a glimpse into the spiritual nature of Prayer of Manasseh, and into the spiritual world beyond. A contest ensues between the kingdom of light and the kingdom of darkness about the holy child. The craft of Herod assumes the form of satanic rage. The Jewish scribes have been successfully duped by him, and made subservient to the purposes of the tyrant. By their scriptural reply to his inquiry they have unconsciously delivered the infant Messiah into the power of the crafty monarch. But the deep and earnest spirituality of the pious heathen worshippers proved sufficient to defeat his plans. Warned of God in a dream, they escaped from the meshes of his iniquitous policy. By an unusual route they returned into their own country, and, to appearance, the holy child was safe. But Herod’s fury knew no bounds. The thought of having been outwitted by the magi was an additional incitement to wreak his vengeance on the object of their veneration. He now employed a band of ruffians as the instruments of his last desperate attempt on the life of Jesus. No doubt he expected that in the slaughter of the infants of Bethlehem the infant Jesus would perish. Thus did the kingdom of darkness put forth its utmost efforts, which, on the other hand, were counteracted by those of the kingdom of light. But if the powers of darkness proceed warily, those of light act still more warily. The calculations of a sleepless policy were baffled by the sleep of the pious. On the nature and significancy of dreams, see Schubert’s Symbolik des Traumes; and the author’s dissertation entitled: “Von dem zwiefachen Bewusstsein,” etc, in the “Deutsche Zeitschrift für christliche Wissenschaft und christliches Leben,” Berlin, 1851, N30 ff. On angelical communications, see the author’s Leben Jesu, i48.

In regard to the influence of the spiritual world on the human mind, the following principle may be laid down: The more vividly the soul is roused in its inmost being by wants and perplexities around, the more are we prepared for influences from the spiritual world, good or evil, according to the spiritual condition of the soul. Again, in proportion as the spiritual condition of the soul is undeveloped, though earnest in its aspirations after God, or as a person is engrossed with cares and toils in the ordinary course of his life, the more likely is the influence of the spiritual world to be felt in dreams and visions of the night. As instances in point, we may here refer to the ecstatic state of Hagar, of Gideon, of Mary Magdalene, of the Christian martyrs in the Primitive Church, of the French Camisardes, [the Scotch Covenanters], the Jansenists, and others.

2. The anxious care of Joseph for the safety of the child and its mother may be regarded as a proof that Divine Providence always raises up faithful servants to protect and to promote His own kingdom, and with it the spiritual welfare of mankind. But in this instance the salvation of the world was connected with the safety of a babe, threatened by the craft of a despot, whose dagger had on no other occasion missed its mark. Hence the care of Providence for the safety of this child was unremitting; Joseph’s vigilance did not cease even in his sleep, while the mother’s solicitude was undoubtedly still more eager. Every other consideration seems secondary to that of the safety of the child. Thus has the Lord ever prepared instruments for His work. By God’s grace, devoted and faithful servants have never been wanting in the world, and the King Eternal has always had His faithful ones.

3. The tractate of Lactantius, de morte perseeutorum, commences with an account of the death of Herod. It is a tale of persecution and retribution, renewed in every age.

4. The mysterious import of Egypt in the world’s history appears constantly anew. “Out of Egypt have I called My son,” is an expression which pervades the whole course of history. But this calling implies not only the Son’s residence in Egypt, but also his departure from it.

5. The wail of Rachel is here a symbol of the sympathy of the theocracy in general, called forth by the sufferings inflicted by the outward representatives of the theocracy on its genuine children. The wail of Rachel is renewed in the Church as often as the witnesses of the truth are put to death by carnal and worldly men, who profess to be the representatives of the Church.

6. We do not include the slaughtered infants of Bethlehem in the number of Christian martyrs properly so called, as they did not of their own free choice and will bear testimony to the Saviour.[FN9] They perished simply because they were male children—children of Bethlehem, under two years of age. Still, they have been justly considered the prototypes of Christian martyrdom (Feast of the Innocents, Dec28), as they were cut off, 1. in their innocency; 2. as children of Bethlehem, and children of the promise; 3. from hatred to Christ; 4. for the purpose of withdrawing attention from the flight of the holy child, and to secure His safety in Egypt.

7. Nazareth is the perpetual symbol of the outward lowliness and humble condition of Christ and of Christianity in the world. It is the emblem of that poverty which apparently so ill accords with the exalted nature of, and the depth of spiritual life brought to light by, the Gospel. But what to the world seems unfitting, is in reality, and in the sight of God, most fitting; for Christianity is based and reared on deepest humility. Hence the path by which God leads His elect is first downward, and then upward; both the descent and the ascent increasing as they proceed, as we see in the history of Jacob, of Joseph, of Moses, of David, and of others. The prophets were fully and experimentally acquainted with this fundamental principle of the Divine government. Hence they prophesied of the lowliness of the Messiah during the earlier period of His life, of His subsequent humiliation, and of His death at the conclusion of His earthly career.

8. In the life of children, as in that of mechanics and laborers, the mind is taken up during the day with surrounding objects. Hence their inner life during the night is more widely awake and susceptible to dreams and visions. This is the basis for the prophetic dreams of Joseph in the Old Testament, and Joseph in the New.

HOMILETICAL AND PRACTICAL
The homage which Christ receives is the ground of his persecution and sufferings; but persecution and sufferings always lead to more abundant glory.—The wise of this world are unable to protect Jesus and His Church. For this purpose God employs His heavenly messengers, and His despised children on earth.—Divine Providence brought to nought all the designs of the wicked against the life of the holy child.—Children as under the protection of angels.—Warning angel-voices during the course of our life.—Obedience to the voice of the Spirit.—Joseph’s awakening in the morning. A short time before, he had risen to vindicate the mother: he now rises to rescue the child with its mother.—How the whole day is blessed when commenced with faith and obedience.—Joseph the model of all foster-parents.—Sacrifices for the Lord are the noblest gain.—The holy flight of the Lord in its happy results.—The holy withdrawal of the Lord the emblem of every holy withdrawal: 1. of that of the Old Testament prophets; 2. of that of Christians; 3. of the spiritual withdrawal from the world in the inner life.—Egypt, the land of tombs, the cradle of God’s people.—The persecuted Church of God ever at home with the Lord: 1. in flight; 2. in the desert; 3. in a strange land.—The Lord continues, while all who rise against Him perish.—The children of Bethlehem as types of Christian martyrdom1. They are, so to speak, the seal of the faith of Old Testament believers in the Messiah2. They confirm the faith of believers in all time coming.—Christ among the children of Bethlehem1. They die for Him, in order to live for Him2. He lives for them, in order to die for them.—No expenditure of blood and tears can be too great for the rescue of Jesus: 1. because His life is the ransom of the world; 2. because His life transforms every sacrifice of blood and of tears into life and blessedness.—The death of children is of deep import in God’s sight.—Lamentation in the Church of God. a. The cry of Abel for vengeance; b. Rachel’s cry of sorrow; c. Jesus’ cry of love.—“They are dead which sought the young child’s life.” Thus it was (1) formerly. Thus it is (2) still. Thus it will be (3) at the end of time.—Archelaus his father’s Song of Solomon 1. Personal guilt; 2. hereditary guilt; 3. the judgment.—The savor of despotism banishes happiness from the land.—Christ the Nazarene: 1. as an inhabitant of the earth; 2. as an inhabitant of Judæa; 3. as an inhabitant of Galilee; 4. as an inhabitant of Nazareth; 5. as the carpenter’s son even in Nazareth.—The lowliness of Jesus prefigured His humiliation, but also His exaltation.—The obscurity of Christ, implying, 1. His ignominy: 2. His safety; 3. His ornament.—Jesus the great teacher of humility. The thirty years of Christ’s obscurity the foundation of His three years’ manifestation.—The inward unfolding of Christ had to be guarded from the influences of a corrupt world, and of corrupt ecclesiastical institutions.—Christ the Divine nursling under the fostering care, 1. of pious maternal love; 2. of the anxious solicitude of God’s hidden ones; 3. of nature in all its beauty and grandeur.—Christians as Nazarenes in the train of the Nazarene.—Nazareth itself usually does not know the Nazarene.—The heavenly youth of the Lord a mystery of the earth.—The glory of God in the lowliness of Christ.—The Joseph-dreams in the Old and the New Testament.

Starke:[FN10]—Joy and suffering are at all times next-door neighbors. When faith is strengthened, trials generally ensue. The Lord knows how, at the right moment, to withdraw His own from danger, and how to anticipate the enemy.—God often wonderfully protects his own by small means and humble instrumentalities, as he protected Jesus through the instrumentality of Joseph, a carpenter.—Whoever will love the infant Christ must be prepared to endure, for His sake, every sort of tribulation.—Jesus has sanctified even the afflictions of our childhood.—No sooner are we born again from on high, than persecution arises against us.—Rejoice, ye who suffer with Christ. 1 Peter 4:13.—If thine own people will not bear thee, God will provide a place for thee even among strangers. Revelation 12:4-6.—Tyrants must die, and thy sufferings will come to an end. Job 5:19.—What the enemies of the Church cannot accomplish by craft, they attempt to effect by force.—If we suffer with Christ, we shall also reign with Him. 2 Timothy 2:11.

Heubner:—Providence watches over the life of the elect.—Augustin: O parvuli beati, modo nati, nondum tentati, nondum luctati, jam coronati.—The kingdom of light was from its very commencement assailed by the kingdom of darkness.—In times of suffering the disciples of Jesus have often been obliged to shelter their light in the retirement of secret associations, and in strange places of refuge.—Joseph an example of obedient trust in God amid signal dangers.—“Duties are ours, events are God’s.” (Cecil.)—Herod a warning picture of a hardened, hoary sinner.—Mary the model of suffering mothers.—What trials a pious mother may have to endure!—The early death of pious children a token of Divine favor toward them.—The wickedness and violence of men are of short duration; God will always gain the day against them.—Let us affectionately remember what protection our heavenly Father has accorded us from our youth upward.—The wonderful guidance of God experienced by the pious.—Schleiermacher’s Predigten (vol. iv.): The narrative in the text a picture of sin, which ever attempts to arrest the progress of Christianity.—Wimmer: One Lord, one faith. The misery of those who harden themselves, as apparent, 1. in their anguish during life; 2. in the folly of all their measures; 3. in their despair in death.—Reinhard: On the dealings of God with our children.

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 2:18.—Cod. Sin. omits θρῆνοςκαἰ, lamentation and, before κλανθμός, weeping. So all the critical editors. The text. rec. seems to be enlarged from the Septuagint.

Footnotes:
FN#4 - Matthew 2:16.—[Better: all the male children, πάντας τούς παῖδας. Lange: alle Knaben.—P. S.]

FN#5 - Matthew 2:16.—[In all its borders, in all the neighborhood.]

FN#6 - Matthew 2:17.—[Jeremiah.]

FN#7 - Matthew 2:18.—[Proper order: A voice was heard in R. Comp. Jeremiah 31:15. The best editions omit θρῆνυς, καί, Lamentation and.—P. S.]

FN#8 - Of Augustus: “Cum andisset, inter pueros, quos in Syria Herodes, rex Judaeorum intra bimatum jussit interficl, filium quoque ejus occisum, ait, melius est Herodis poicuiresse, quam filium.”

FN#9 - The Church distinguishes and celebrates a threefold martyrdom: 1. martyrdom both in will and in fact,—Festival of St. Stephen the protomartyr, Dec26; 2. martyrdom in will, though not in fact,—Festival of St. John the Evangelist, Dec27; 3. martyrdom in fact, though not in will,—The Innocents’ Day, Dec23. These three festivals follow Christmas, because Christian martyrdom was regarded as a celestial birth, which is the consequence of Christ’s terrestrial birth. Christ was born on earth that His saints might be born in heaven.—On the Holy Innocents compare the old poem of Prudentius: Salvete flores martyrum, and John Keble’s Christian Year, p47.—P. S.]

FN#10 - The Edinb. transl. uniformly has Starcke, following the first edition. But Dr. Lunge, in the second ed, as also in all the other vols. of the Com, changed it into Starke. The difference in spelling arises from an inconsistency of Starke himself, or his printer, in the various volumes of the Synopsis Bibliothecœ Exegeticœ. His last mode of spelling, however was Starke, which is also etymologically more correct.—P. S.]

03 Chapter 3 
Verses 1-12
FOURTH SECTION

ON ENTERING UPON HIS MINISTRY, JESUS REMAINED STILL UNKNOWN, EVEN TO THOSE WHO HAD HUMBLED THEMSELVES AND PROFESSED PENITENCE IN ISRAEL. IN THE BAPTISM UNTO REPENTANCE, HE RECEIVED HIS SOLEMN CONSECRATION UNTO DEATH; WHILE AT THE SAME TIME HE IS OWNED AND GLORIFIED BY THE FATHER AS HIS BELOVED SON, THE WHOLE BLESSED TRINITY SHEDDING THEIR LUSTRE AROUND HIM, AND HIS ADVENT BEING ANNOUNCED BY HIS SPECIAL MESSENGER JOHN.

3. ( Mark 1:1-11; Luke 3:1-22; John 1:19-34)

Summay:—This section gives an account of John the Baptist as the forerunner of Jesus, and of his ministry, which commenced by calling the people to repentance, and subjecting them to a general purification, preparatory to the advent of the Messiah. His ministry culminated in the baptism of Christ Himself, whom John recognized by miraculous tokens from heaven, and proclaimed on this occasion as the Messiah. The section is divided into two parts: John as forerunner of the Lord, and as preacher and baptist,—(1) in his relation to the people; (2) in his relation to the Lord Himself, or the baptism and glorifying of Jesus. We note the marked contrast between the baptism of Jesus and that of the Pharisees and Sadducees.

A. Matthew 3:1-12
1In those days came John the Baptist, preaching in the wilderness of Judea, And saying, Repent ye: for the kingdom of heaven is at hand 3 For this is he that was spoken of by the prophet Esaias [Isaiah], saying. The voice of one crying in the wilderness. Prepare ye the way of the Lord, make his paths straight 4 And the same John had his raiment of camel’s hair, and a leathern girdle about his loins; and his meat was locusts and wild honey 5 Then went out to him Jerusalem, and all Judea, and all the region round about [the] Jordan, 6And were baptized of [by] him in [the] Jordan, confessing their sins 7 But when he saw many of the Pharisees and Sadducees come to his[FN1] baptism, he said unto them, O generation of vipers, who hath warned you to flee from the wrath to come? 8Bring forth therefore fruits meet for repentance: And9 think not to say within yourselves, We have Abraham to [for] our father: for I say unto you, that God is able of these stones to raise up children unto Abraham 10 And now also the axe is laid unto the root of the trees: therefore every tree which bringeth not forth good fruit is hewn down, and cast into the fire 11 I indeed baptize you with [in] water unto repentance: but he that cometh after me is mightier than I, whose shoes[FN2] I am not worthy to bear: he shall baptize you with [in] the Holy Ghost, and with fire:12 Whose fan is in his hand, and he will thoroughly purge his [threshing] floor, and gather his wheat into the garner; but he will burn up the chaff with unquenchable fire.

EXEGETICAL AND CRITICAL
Matthew 3:1. In those days, בַּיָּמִים הָהֵם, Exodus 2:11; Exodus 2:23; Isaiah 38:1.—This indefinite mode of marking time always refers to a preceding date. Here the reference is to the residence of Jesus at Nazareth during the period of His obscurity; the contrast being all the more striking, when we bear in mind that during that season His inner life was maturing to the full glory of His theanthropic consciousness. (For other explanations of ἐν ταῖς ἡμέρ. ἐκ. comp. Meyer, p79.)

From the narrative of Luke we learn that John the Baptist was about half a year older than Jesus. The dates between the commencement of Christ’s ministry and that of His forerunner also correspond. It is not probable that either John or Jesus would have entered on their ministry before the completion of their thirtieth year. According to the law of Moses ( Numbers 4:3; Numbers 4:47), the age of thirty was required for commencing the exercise of the priestly functions. The Levites ( Matthew 8:24) could not enter on their duties before the age of twenty-five. Subsequently, however, this was reduced to the age of twenty ( 1 Chronicles 23:24; 2 Chronicles 31:17). Although there was no law confining the exercise of the prophetic office either to a particular age, or even to the male sex, it seems natural that persons who claimed public authority as prophets would wait till they had attained the canonical age for the priesthood. On the other hand, neither John nor Jesus could have been more than thirty when they entered on their ministry. According to this calculation, Jesus must have commenced His public career in the year780 from the foundation of Rome (see Leben Jesu, vol. i. p161), and John a short time before. From Luke 3:1, we infer that John began his ministry in the fifteenth year of the reign of Tiberius. But Tiberius was associated in the empire two years before the death of Augustus, that Isaiah, about the year765. Accordingly, it is understood that Luke reckoned the reign of Tiberius from that year. This makes John’s ministry commence in779.

In the wilderness of Judah ( Judges 1:16; Joshua 15:61).—It was also called Jeshimon, 1 Samuel 23:19; 1 Samuel 26:1; 1 Samuel 26:3. It consisted of a rocky district in the eastern portion of the territory of the tribe of Judah, toward the Dead Sea. In this district the town of Engedi, and other places mentioned in the Old Testament, were situated, Joshua 15:62; Judges 1:16. It terminated on the northwest in the wilderness of Thekoa; on the southeast in the wilderness of Engedi, the wilderness of Ziph, and the wilderness of Mara. See the corresponding art. in the Encycls. Tradition, however, attaches the designation of “the wilderness of John” not to the places where he exercised his ministry, but to the district where from early youth he lived in retirement ( Luke 1:80). This wilderness was situated amid the mountains of Judæa, about two hours to the southwest of Bethlehem. The term “wilderness” (מִדְבָּר, as distinguished from עֲרָבָה, a steppe) was given to a district which was not regularly cultivated and inhabited, but used for pasturage (from דָּבַר, to drive), being generally without wood and defective in water, but not entirely destitute of vegetation.

John the Baptist.—The Hebr. name יוֹחָנָן, “the Lord graciously gave,”[FN3] is akin to the Phœnician and Punic חַנִּיבַצַל. John, the son of Zacharias the priest, and of Elizabeth ( Luke 1), a near kinsman of Jesus, and only six months older than He ( Luke 1:36), was born, according to rabbinical tradition, at Hebron, but according to modern expositors, at Jutta, in the tribe of Judah. From earliest childhood he was of a thoughtful disposition, and lived in retirement in the wilderness ( Luke 1:80) as a Nazarite ( Matthew 3:15), agreeably to the Divine ordinance. There the spiritual gifts with which he had been enriched by the Holy Ghost, who had sanctified him from the womb, developed and took shape in conformity with his high and holy calling to prepare the way for the Messiah. In his own person he embodied, so to speak, the Old Testament dispensation in its legal bearing, just as the Virgin Mary embodied and represented the evangelical aspect of the Old Testament as set forth in Abraham and the prophets. John was the personification of Old Testament righteousness according to the law; Mary was the personification of Old Testament faith in the promise, and of deep and earnest waiting for the promised salvation. Hence John appeared in Israel as the preacher of repentance, and the baptist.[FN4] He commenced his public ministry in the wilderness of Judæa in the fifteenth year of the reign of the Emperor Tiberius, appearing in the garb, and following the manner of life, of a Nazarite. Summoning the people to repentance, he announced to them the near approach of the kingdom of heaven (the kingdom of the Messiah— Daniel 2:44; Daniel 7:13-14). On the desert bank of Jordan, in the solitary district near Jericho, 1. began what, from its special Divine appointment, and the prophetic authority with which it was administered, was really a new ordinance—the baptism unto repentance, and admission into the kingdom of heaven, with a view to the reception of the coming Messiah. His baptism implied that the whole people were unclean, and, in their present condition, unfit for the kingdom of heaven (according to Haggai 2:14). So far as Israel was concerned, the rite originated in the Levitical lustration appointed for the unclean ( Genesis 35:2; Exodus 19:10; Numbers 19:7; Judith 12:7; Joseph, de bello Jud. ii8, 7; Wetstein in loc.; Nork, Mythologisches Wörterbuch, Wassertaufe, etc.). But it also bore analogy to the symbolical purifications, by water and otherwise, common among the various nations of the world, and to the baptism of Jewish proselytes,[FN5] viewing these ceremonies in the light of the predictions of the prophets ( Ezekiel 36:25; Isaiah 44:3; Zechariah 13:1). This baptism was administered by immersion, and not merely by sprinkling. It denoted purification by, not only washing, but by submitting to sufferings akin to death. So far as is known, this rite was not accompanied by the usual sacrifices; but the deepest spiritual part of the sacrificial service—the confession of sins—preceded the immersion. This confession of sins, however, was not made over the head of an animal, as in the Levitical sin-offerings ( Leviticus 16:21; Numbers 5:7), because the spiritual truth, that he who offered the sacrifice must himself be the sacrifice, or offer up himself, was nearing its grand realization. In one respect, however, the baptism of John resembled the sacrificial services of the priests, as John administered the rite of submersion himself; whereas, in ordinary lustrations, the person to be baptized sprinkled himself with the water of baptism. The immediate object of John’s baptism was to prepare the people for the Messiah and the kingdom of heaven ( Matthew 3:11); its final and highest object, the manifestation of the Messiah to His people ( John 1:31; see Leben Jesu, ii452; iii49). The Lord’s manifestation to John, and the public witness of the Baptist to Jesus, as the Lamb of God that taketh away the sins of the world, completed the prophetic mission of John. This appears from the fact, that henceforth the rite of baptism and the most distinguished of John’s disciples became connected with Jesus Himself.

Meanwhile John pursued his ministry even beyond its goal, which had now been reached. His course was, in consequence, marked by some degree of hesitation, although his sole and earnest desire still was to prepare the way of the Lord, and to promote His cause ( John 1:36; John 3:23; Matthew 11:3). But the manifest contrast between the baptism of John and that of the disciples of Jesus,—between John’s disciples and those of the Lord—between the rigid asceticism of the former, and the social, genial deportment of the latter,—suggested comparisons which, from the legal notions of the Jews, led to conclusions derogatory to the teaching of Christ, and, in the end, even to the rejection of both teachers. Besides, this contrast between the Old Testament type of righteousness and that of the New, subsequently cave rise to odious dissensions, and at a later period induced some of the disciples of John to abandon Jesus, and form a sect, which still waited for the coming of the Messiah, or even acknowledged John as its Messiah (see Gieseler, Kirchengeschichte i69). This result, however, the Baptist had not anticipated, when continuing the exercise of his ministry. His sole and growing aim was to accelerate the triumph of Messiah’s kingdom. Hence his denunciations of wickedness became more and more vehement. His denunciation of the adulterous connection between Herod Antipas and his brother Philip’s wife led to his imprisonment. Like his prototype at Horeb, he could not understand or fall in with the Divine arrangement of events. In order to bring about an immediate and full manifestation of judgment and vengeance, the Baptist now despatched his embassy to Jesus ( Matthew 11), to induce the Messiah at once to reveal His power. Such being his views and motives, the scene at Horeb was once more enacted ( 1 Kings 19). It was necessary that not only the contrast between the Old and the New Testament, but the spiritual superiority of Jesus, should be fully exhibited. It was not in his intellectual discernment, but through his feelings, that John erred in regard to Jesus: he was “offended” where, in analogous circumstances, Abraham, Moses, Elijah, Mary, and Peter stumbled. With divine gentleness, Jesus corrected his mistake; and this correction served at the same time as his vindication before the people. John is the greatest among the prophets of the Old Covenant; but the least in the kingdom of heaven—in the New Covenant—is greater than he in all that is distinctive of the New Testament, especially in clearness of faith and patience of suffering. Those who imagine that there is an inconsistency between John’s testimony, John 1:36, and his message, Matthew 11:3, apparently forget that this testimony was the utterance of his loftiest faith, while his subsequent embassy was that of his deepest temptation. Nor is there any ground for maintaining that the narrative of John and those of the synoptic Gospels differ in regard to the Baptist. That Christ considered the cause of John as identified with His own, and the Baptist himself as His forerunner and servant, appears from the fact, that He treated the iniquitous execution of John, which Antipas was induced to order, as an act of hostility against Himself and His kingdom ( Matthew 14:13). For historical details, comp. the article in the Encyclops. See Joseph. Antiq. xviii5, 1 (also a monograph by Rohden, “Johannes der Täufer,” Lubeck, 1838).

Matthew 3:2. The kingdom of heaven (of the heavens, τῶν οὐρανῶν).—Viewing the kingdom of God in its entire historical extent and development, we mark in it two periods. In the first it appears in its typical form, as the Old Testament theocracy; in the second, as the kingdom of heaven, ἡ βασιλεία τῶνοὐρανων. The contrast between the new manifestation, and the old form of the kingdom, had already been specified by Daniel ( Matthew 2and Matthew 7). The use of the plural number in the original—the kingdom of the heavens, which also occurs in the Lord’s Prayer—may be explained by the conception of seven heavens (comp. 2 Corinthians 12:2 : “the third heaven”), but especially by the fact, that the kingdom of God extends, in its various spheres, throughout infinity. The kingdom of heaven, as appears from the prophecies of Daniel, is the kingdom of the Messiah; while the Lord’s Prayer teaches us that it is the kingdom of God’s Spirit, in which the will of man is made conformable to the will of God—a kingdom which comes from heaven, is heaven on earth, and ends in heaven. The expression is only found in Matthew (and in the rabbinical writings); but the same idea pervades the whole New Testament, where it frequently recurs under the designation of βασιλεία τοῦ Θεοῦ, or βασιλ. τοῦ Χριστοῦ, or sometimes simply “the kingdom.” Matthew no doubt chose the expression “kingdom of heaven,” in order to distinguish the Christian kingdom of God more fully from the Jewish theocracy. (Monograph: Fleck, De Regno Divino, Lips1829.)

The contrast between the common Jewish expectations of the Messiah’s kingdom (or the revelation of the Messiah with miraculous signs from heaven, resuscitation of the race of Abraham, war and victory over the Gentiles, subjugation of the Roman world to the Jews, a reign of a thousand years, etc.), and the kingdom of heaven in its true and spiritual manifestation, is already clearly indicated by the preaching of John. It has sometimes been said that the repentance inculcated by John was merely that of the Old, not that of the New, Testament. But, even granting this, we must remember that John cherished the spiritual views of repentance propounded by the prophets, and not the common legal notions of the Jews, and that he represented the Old Testament in its point of transition to the New. The Baptist evidently regarded repentance as a μετανοεῖν—a change of mind. He was aware of the difference between mere outward and real repentance—between transient feelings and that deep change which manifests itself by corresponding fruits of righteousness. His idea of repentance exceeded the outward requirements of the Mosaic law as much as his rite of immersion that of sprinkling. In his view, repentance implied an entire renunciation of the world—dying to the old, and consecration to a new life. Besides, it is important to bear in mind that the Baptist seems to have already, in some measure, realized the rejection of the unworthy portion of the race of Abraham, and the calling of the Gentiles. But the great point of distinction lies in this, that the repentance which he enforced must have sprung from faith in the predictions regarding the coming Messiah. The circumstance, that Josephus, in his notice of the Baptist (Antiq. xviii5, 2), omitted any allusion to John’s testimony to the Messiah, is readily explained from his perfidious subserviency to Roman domination, which led him to renounce every hope dear to the Jewish heart and people.

Matthew 3:3. For this is he that was spoken of by the prophet Isaiah, Isaiah 40:3.—The quotation is made by the Evangelist, and not by the Baptist. In this case, also, we have the fulfilment of a typical, not a verbal prophecy. In its primary historical application, the passage ( Isaiah 40:3, quoted from the Septuagint) contains a summons to prepare the way of Jehovah, who was about to bring back His people from exile. There is an allusion to the well-known Oriental custom of preparing the way for princes in their travels (Wetstein in loc.). The summoning voice is that of a herald. The application of the passage by the Evangelist shows that, in his mind, the advent of Christ was that of Jehovah Himself, and the true deliverance of God’s children from bondage; and that he regarded John as the real herald of the Lord. Many expositors of the original passage join the expression, ἐν τῆ ἐρήμῳ, with ἑτοιμάσατε; but the Evangelist evidently connects it with βοῶντος, as John was actually in the wilderness. The sense would be the same in both cases, the object of the Evangelist being to give a symbolical import to the wilderness where the Baptist exercised his ministry.

What Isaiah uttered as a typical prophecy, became a distinct prediction in Malachi ( Matthew 3:1), who regarded the mission of the forerunner of the Lord as corresponding to that of Elijah, and hence assigned to him even the name of Elijah ( Matthew 4:5). It is not to be supposed that the prophet referred to two forerunners,—one heralding the Lord’s coming to deliver His people, and merely resembling Elijah; the other, Elijah himself, come to make preparation for the day when Messiah should return to judge the earth. The prophet evidently regarded the day of judgment and the day of deliverance as the same. Similarly, the angel Gabriel also referred to John’s ministry as a fulfilment of the prophecy regarding Elijah: “He shall turn the heart of the fathers to the children, and the heart of the children to their fathers” ( Malachi 4:6, comp. Luke 1:17). Lastly, Christ Himself blended the two predictions of Malachi, and applied them to the Baptist ( Matthew 11:10, comp. Matthew 3:14 and Matthew 17:11). Among Jewish theologians, different views obtained about the return of one of the old prophets preparatory to the coming of Messiah (Berthold, Christologie, p58).

Matthew 3:4. The same John had his raiment, etc.—The expression implies that, as in the case of Elijah ( 2 Kings 1:8), the austere, ascetic appearance of the Baptist corresponded with the character of his preaching, being an emblem of renunciation of the world, and of repentance. (1) His (peculiar and distinctive) dress was of camel’s hair. Not of camel’s skin, but of camel’s hair, from which a coarse kind of cloth, used for clothing and for the covering of tents, was manufactured (see Meyer, p83). (2) He had a leathern girdle. (3) His food consisted of locusts, ἀκρίδες. “Several kinds of locusts were used for food, especially by the poorest of the people. Leviticus 11:22; comp. Plin. Hist. Natur. 6:35; 11:32, 35. This is still the case in the East, especially among the lower classes. After throwing away the wings and legs, they cover the body with salt, and eat it either boiled or fried. (Niobuhr, ‘Reise,’ i. p402, etc.) The older expositors, under the impression that locusts were unfit for eating, conjectured that the original reading must have been, not ἀκρίδες, but ἐγκρίδες, cakes, or καρίδες, shrimps, or something else. But these conjectures do not deserve further consideration.” See Meyer, p83. (4) Wild honey was also part of his food. The question has been started, whether this honey was derived from trees or from bees? The latter flowed in abundance from clefts of rocks in the wilderness; the former was a kind of honey which issued from fig-trees, palms, and other trees. Meyer adopts the view of Suidas, that it was honey from trees; but surely it is needless to discuss whether the Baptist used one or both kinds of honey.

Matthew 3:5. Then went out to him, etc.—That is to the banks of Jordan, הַיַּרְדֵּן ( Genesis 13:10-11. 1 Kings 7:46; 2 Chronicles 4:17), from יָרַד to run or flow (as the German Rhein from rinnen). For a description of the scene, see Winer and other Encyclops, and geographical works, especially Robinson; comp. also a beautiful sketch of the quiet around the scene, in the Travels of Pastor Schulz of Mühlheim. Note particularly, that Jerusalem herself, the holy city, goes into the wilderness as a penitent,—the wilderness being considered, according to Old Testament notions, as an unclean locality, the habitation of demons ( Leviticus 16:21). A prelude this of Christ going forth to Golgotha, and of Christians going “beyond the camp,” Hebrews 13:13. Hence also Jerusalem is first mentioned, though in strict historical succession it would have been: the district about Jordan, Judæa, Jerusalem.

Matthew 3:6. And were baptized, immersed, in the Jordan, confessing their sins.—Immersion was the usual mode of baptism and the symbol of repentance. According to Meyer, repentance was symbolized by immersion, because every part of the body was purified. But, in that case, the whole body might have been washed without immersion. We must keep in view the idea of a symbolical descent into the grave, or the death of sin, although this view, as explained in Rom. vi, could not yet have been fully realized at the time (comp. Leben Jesu 2:177. See also Ebrard, Wissensch. Kritik 257, who maintains that John fully understood the import of Christian baptism, and administered it accordingly). A full confession of sins accompanied the act of immersion. The compound ἐξομολογούμενοι denotes public confession. Hence it may perhaps be inferred that the confession was definite and specific,—the more Song of Solomon, as we might otherwise infer that a Jew would on such an occasion confess his special sins rather than hid general sinfulness. The particular form of confession was, however, undoubtedly left to each individual.

Matthew 3:7. But when he saw many of the Pharisees and Sadducees, etc.—Circumstances now arose of a character to perplex the Baptist about the propriety of his administering baptism. When the Pharisees and Sadducees presented themselves, he might refuse to administer the sacred rite, for which their impenitence rendered them unfit; while, on the other hand, a baptism of repentance seemed inapplicable in the case of the Lord Jesus.

The Pharisees, Talm. פרושין; according to Suidas, ἀφωρισμένοι, separated, distinctively pious, from פָּרַשׁ, to separate or divide,—not from the Particip. Acts, “those who divide or make sharp distinctions” (teachers of the law), but from the passive or reflective form, in the sense of “separating themselves.” They did not, however, constitute a sect, but a school or party, actuated by the most intense sectarianism. They were the living expression of outward, traditional, and legalistic Judaism; and their strict separation was in reference to Gentiles, Samaritans, publicans, and sinners. They prided themselves on the most rigid observance of those legal prohibitions and lustrations, prescribed in their traditions, which detracted so grievously from the spirituality of the law, and perverted its object. On their history, doctrines, and religious and political importance, see Josephus, Antiq. xiii5, 9; xiii10, 5, etc. Their true character can only be thoroughly gathered from the Gospels, from the narrative of our Lord’s sufferings, from the Acts of the Apostles, and the history of Ebionism. Compare the article on the subject in Winer [and other Encyclops.], and also the author’s Leben Jesu ii1, p15, the Gesch. des apostol. Zeitalters, i. p296, [and works on Jewish History].

The Sadducees, Σαδδουκαῖοι (derived, according to Epiphanius, Hœres. i14, ἀπὸ δικαιοσύνης, i. e. from צַדִּיק, but, according to Jewish tradition, from a person called Zadok).—They were the party opposed to the Pharisees. On negative, antitraditional, foreign, and philosophical grounds, they rejected not only traditionalism, but also the inspired writings, except the books of Moses; and denied, along with the authority of the prophets, all the deeper truths of Revelation, such as the immortality of the soul, and the resurrection, and its higher manifestations, such as the apparitions of angels. On all these points comp. Winer [and other Encyclops.], and the passages of Josephus relating to the subject, etc.

The third school or religious party of the Jews at this period, the Essenes, constituted a regular and fully organized sect. Comp. regarding them, Joseph. De Bella Jud. ii8; Antiq. xiii5, 9; and Philo’s dissertation: Quod omnis probus liber. The Essenes (a name derived from ὅσιος, or חָסִיד, or better from אְסָא, to heal—hence the healers, θεραπευταί) did not submit to John’s baptism. This is easily accounted for from the fact, that daily lustrations formed part of their ordinary religious observances. Hence they probably considered themselves as far beyond the baptism of John, which was only once administered, and, as a community, prepared to receive the Messiah. Lastly, from their blending of Alexandrian philosophy with Jewish notions of legal purifications, their views and expectations concerning the Messiah must have undergone considerable modification.

These three parties represented the three great deviations from the spirit and tendency of genuine Judaism. The Pharisees, like the Roman Catholics, exalted tradition into Revelation, and superstitiously based their whole system on the principle of a righteousness procured by external observances. The Sadducees limited revelation to the law of Moses, and degraded the Mosaic faith into a rationalistic morality, a mere obedience of the law. The Essenes combined their Oriental and Alexandrian theosophy with Revelation, excluded the idea of typical sacrifices, introduced dualistic doctrines, and based on it an esoteric righteousness peculiar to the members of their religious order. The Essenes formed a distinct sect; and, although the closest approximation in the syragogue to a deeper and more spiritual view of Judaism, and in some measure even anticipating the idea of a universal priesthood (as Ritschl has shown), they also adopted a greater admixture of views entirely heathen than any other school. Hence the idea of any connection between them and Christ, or even John, cannot for a moment be entertained (a statement, however, which does not apply to the later followers of John). By their lifeless orthodoxy, the Pharisees perverted Judaism itself into a sect; while the Sadducees formed an accommodating, negative, and sectarian party, who considered themselves, and acted chiefly as, a philosophic school.

The authority of John as a prophet, which, according to this passage, seems at first to have been recognised by a large portion of the dominant parties, and which probably occasioned the embassy, or at least private deputation, from the Sanhedrim, received a serious blow when John commenced his de nunciations. The dislike thus engendered became strengthened and rooted when the scribes saw Him whom John announced as the Messiah of Israel,—one so entirely different from what they had expected; and lastly, when the Baptist promulgated views wholly opposed to those of the Pharisees on the question of divorce, and, consequently, fell a victim to the resentment of Herod and his wife. Accordingly, when afterwards challenged to give an opinion on the divine authority of John’s baptism, the Pharisees declined to do so. Luke ( Luke 7:30) refers to this subsequent attitude of the Pharisees and scribes in reference to the baptism of John.

It deserves notice, that Matthew does not repeat the article before Σαδδουκ.; “he includes them and the Pharisees in one and the same unworthy category.”

Matthew 3:7. When he saw them come ἐπὶ τὸ βάπτισμα.—The meaning is not, against the baptism, as Olearius and some others would interpret the passage. The contrary is to be inferred from what follows: who has warned you? The expression does not, however, denote simply their coming for the purpose of being baptized. The Baptist regards them as unfit and improper candidates who presented themselves for baptism only to strengthen their self-righteous conceit. The suggestion of Meyer (p86), that, immediately on their arrival, they were deterred by John’s denunciations from submitting to baptism, is equally unfounded. Such conduct would have placed them in open conflict with the Baptist; a course which even prudence forbade. But the effect of these denunciations was to diminish, and ultimately to stop, the crowds, belonging to their party, which had flocked to the scene of John’s ministrations This explanation removes the imaginary contradiction, which some have pretended to discover, between the narrative of Matthew and that of Luke, Sehneckenburger in favor of Luke, de Wette in favor of Matthew.

According to Luke 3:7, these denunciations were addressed to the multitude (τοῖς ὄχλοις); according to Matthew, to the Pharisees and Sadducees. Their interest in and sanction of the movement, no doubt, attracted crowds to the place of baptism. The presence of a multitude thronging to submit to what, after all, was to them only an outward rite, ill accorded with the real aim of John, who was anxious not for a general profession, but for individual conversions.

O generation (brood) of vipers.—Γεννήματα ἐχιδνῶν denotes persons at once deceitful and malicious. Isaiah 14:29; Isaiah 59:5; Psalm 58:5. The expression would convey to an Israelite the idea of representatives of pernicious doctrines and principles,—instruments of the kingdom of darkness. Such were preëminently doomed to punishment. Genesis 3; Matthew 13:41; 2 Thessalonians 2, etc.—Who hath warned you?—An indication of his distrust of the sincerity of their ostensible motives. It could only have been by a special miracle that you would have been directed hither by the Spirit of God.—To flee.—To flee, and thus to escape from, בָּרַח מִן. The infin. Aorist denotes their being already ostensibly in the act of fleeing.—From the wrath to come, ἀπὸ τῆς μελλούσης ὀργῆς.—The wrath, or the holy penal justice of God, is here identified with punishment it self. Romans 1:18; Ephesians 2:3.

Matthew 3:8. Bring forth, therefore.—Οὖν, a conclusion relating partly to the charge brought against them, and partly to their profession of repentance. Fruits.—Proper, suitable fruits. Comp. Matthew 7:17 ff, also with special reference to the Pharisees. Such good fruit as could not be produced without an entire change in the fruit-tree itself.

Matthew 3:9. And think not—do not imagine you might say within yourselves,—i. e., think; אִמי בְּלִבּוֹ, to say in one’s heart: Psalm 4:4; Psalm 10:6; Psalm 14:1; Matthew 9:21; Luke 3:8; Luke 7:49.—We have Abraham for our father;—i. e., we shall be saved, because, as descendants of Abraham, we are members of the theocracy, and partakers of the promise given to our father. This view is clearly propounded in later rabbinical writings. See Meyer, p87. Compare John 8:39; Romans 9 As to the genuine children of Abraham, see Romans 4.—God is able.—God’s almighty power and liberty are not limited by hereditary right. He may reject them as spurious children of Abraham; and, on the other hand, He is able to create out of the stones in the wilderness genuine children of Abraham by faith, i. e., to transform uncultivated portions of the human race,—undoubtedly a reference to the calling of the Gentiles.

Matthew 3:10. And now also the axe is laid, etc.—The preceding sentence only implied that the punishment of the spurious descendants of Abraham was possible; that now under consideration asserts that it was not only possible, but near,—nay, that it had already begun. Hence the use of the present tense. Now already the axe lies at the root of the tree, ready for its work of destruction. The statement implies that they are unfruitful trees, or trees of a bad kind ( Matthew 7:19). The punishment will equally descend on all; every tree that bringeth not forth good fruit, etc. This evidently refers to the exclusion of the unbelieving Jews from the kingdom of Messiah.

Matthew 3:11. I indeed baptize you in (ἐν) water (immersing you in the element of water) unto repentance.—The Baptist thus declares that he is not the Judges, and, at the same time, that by his baptism of water he does not secure their salvation, but merely calls them to repentance. Lastly, he teaches them that his was merely a symbolical and temporary mission as the forerunner, to prepare for the higher mission of the Messiah. He that cometh after me (immediately following me), = the Messiah. The Baptist here describes his personal relation to the Messiah: I am not worthy to bear His sandals, to carry them and to take them away—in Mark and Luke, to tie on and to unloose. Among the Jews, Greeks, and Romans, this was the function of the meanest slaves. (See Wetstein, Rosenmüller, Jahn.)—He proceeds to point out the relation of his baptism to that of Christ. He shall baptize, or immerse, you in the Holy Ghost and in fire.—He will either entirely immerse you in the Holy Ghost as penitents, or, if impenitent, He will overwhelm you with the fire of judgment (and at last with hell-fire). This interpretation of the expression “fire” has been propounded by many of the Fathers (some of whom, however, referred it to the fire of purgatory); and among modern expositors, by Kuinoel, Schott, Neander [de Wette, Meyer]. But some commentators—among them Erasmus [Chrys, Calv, Beng, Olshaus, Ebrard, Ewald, Alford, Wordsworth]—apply the expression to the kindling, sanctifying fire of the Holy Ghost. The warning tone of the passage, and the expression unquenchable fire, in Matthew 3:12, are against this interpretation.[FN6] In some Codd. the words καὶπυρί are omitted, probably from the erroneous supposition that they were equivalent to Holy Ghost.

Matthew 3:12. Whose fan.—Here we have another figure of judgment, showing, even in a more striking manner than the preceding, the necessity and propriety of such judgment. The theocracy is the husbandry of God. But if the wise husbandman removes from his garden all such trees as merely encumber the ground, much more will he in harvest-time separate on the threshing-floor the wheat from the chaff, and deal with each according to the rules of husbandry. But the theocracy, or the kingdom of God, is with great propriety represented as God’s special field, of which both the sowing and the harvest are His ( Matthew 13:3). The fan in His hand, or the instrument for the separating or purging, is the word, or the preaching of the Gospel.—Threshing-floor ἅλων, גֹּרֶן—a circular space, beaten down or paved, on the farm. The corn was either trodden by oxen [or horses], or crushed by means of a threshing, sledge drawn by oxen [or horses]. Robinson, ii306. The threshing-floor denotes Messiah’s sphere of action (Ewald),—the holy land in an ideal rather than a material and literal sense (Meyer); not mankind (Baumgarten-Crusius), or the Jewish people (de Wette). The extent of this threshing-floor necessarily increases from century to century. The starting-point was the land of Judæa; the farthest verge is the earth’s remotest boundary,—being then ground beaten for threshing, and no longer a field which requires to be sowed. The purging of the threshing-floor is effected by separating the wheat and the chaff of the sheaves collected on it. He will διακαθαρίζειν, i. e., thoroughly purge.—The Wheat.—True and penitent believers, the precious, pure produce of God’s husbandry.—The garner, ἀποθήκη, the granary; usually dry, subterranean vaults. An emblem, first, of the kingdom of heaven on earth: and, secondly, of the heavenly inheritance.—The chaff.—In the widest sense, whatever is crushed, cut small. Here it means the whole refuse of God’s husbandry: First, the agencies applied to bring out the wheat; and, secondly, the persons whose hearts have clung to these agencies alone, and who, by their vain, formal services, have themselves become chaff. Whatever is to be assigned to the fire, the judgment-fire ( Malachi 4:1), hell-fire ( Matthew 25:41), is chaff. Chaff was used for fuel.—The expression, unquenchable fire (see Isaiah 66:24), points beyond the figure to the reality, although it denotes, in the first place, the violent, uncontrollable blaze of a straw fire. When the fiery judgment begins, it continues without interruption, till the unquenchable fire of Gehenna is kindled.

DOCTRINAL AND ETHICAL
1. The almost simultaneous appearance of two such personages as John and Jesus indicated that this was a unique period of extraordinary commotion in the history of the world. John the Baptist was the personal embodiment of the Old, Christ that of the New, Testament; and as John was the forerunner of Christ, it follows that the Old Testament was the forerunner of Christ in respect of the inward and spiritual obedience and righteousness which it demanded. This spiritual legalism John represented, just as the Virgin was the representative of the prophetic hope and the evangelical aspirations of the Old Testament. Hence, Mary brings the Lord to the people; John brings the people to the Lord. But both were merely the means for introducing the New Testament and the Lord: He Himself is the new and perfect revelation of the divine, theanthropic, and redeeming life.—The contrast between John, the rigid preacher of repentance, and Jesus, the gentle preacher of the kingdom of heaven, had already been typified among the ancient prophets by the similar contrast between Elijah and Elisha. Elijah, for the most part, performed miracles of vengeance and judgment, pointing forward to the final catastrophe, the fiery judgment, and the end of the world. Hence he was appropriately snatched from the world in a fiery chariot. On the other hand, Elisha performed, for the most part, miracles of mercy and deliverance, thus preparing the way for the Messianic prophets. This contrast in the typical missions of Elijah and Elisha was itself an emblem, which had its entire fulfilment in the great contrast between Old and New Testament times, as exhibited in the twofold advent of the Baptist and of Christ.

2. The Old Testament contains the most varied references to the New, by its promises, its law, its types, and its prophecies. Its most striking reference, however, is that with which it closed, presenting as it did, in the person of the Baptist, the most faithful embodiment of the old dispensation. Thus the relation of the Baptist to Christ was that of the Old Testament itself to the Saviour. The grand mission of John was the baptism unto repentance. Its elements and commencement existed in the Old Testament; but the ordinance itself can only be understood if viewed as a new act of Divine Revelation, a Divine mission, a prophetic creation. Its real import appears from the declaration that the whole people of Israel were utterly unclean. Once of old they walked over the dried bed of Jordan: now they must be immersed in the current of Jordan in their old state, in order to come out of it thoroughly renewed. But this declaration of the Baptist implied also the idea, that mere legal lustrations were incapable of purifying the people,—a truth which was also conveyed to their minds by the solemnities of the great day of atonement ( Leviticus 16). Lastly, all this indicated that the baptism unto repentance was itself only a symbol, being an outward expression of the fact, that legal institutions were incapable of delivering the Jewish nation from sin. Accordingly, the baptism of John was at the same time a baptism unto repentance and in preparation for the coming of the Messiah, and its last and highest aim was to point the people to the person of the Messiah.

3. That John appeared in the wilderness as a preacher of repentance, and there administered his rite of purification, is another evidence of the great change which the views of Israel were about to undergo. According to Old Testament ideas, the camp would be considered clean, and the wilderness unclean ( Leviticus 16). This, however, is now reversed; and Jerusalem must go forth to the wilderness, there to seek her purification. Typically, this contrast points forward to Golgotha, to the accursed place without the city, and to the Church of Christ disowned and excommunicated by the synagogue. But it also points backward to the voice of him who cried in the wilderness. Isaiah 40:3 (comp. John 1:23). Again, the wilderness is a symbol of the nation itself, or at least of the state of the Jews at the time. In that wilderness the prophet can find no path for the advent of the Lord. Hence a way has now to be prepared for Him by repentance; and this forms the burden of his message. Such was the grand mission of John: his work and commission was mainly, if not exclusively, to call to repentance. Besides the symbolic character attaching from its nature to a wilderness, the sojourn of John in the desert pointed to those deeper experiences, resulting from contemplation, retirement, and constant prayer, which marked the spiritual development of genuine Judaism even at an earlier period (Moses, Elijah, John, Christ, the Anchorites).

4. The expression, “Repent ye,” is not equivalent with “Do penance.”[FN7] The original means, Change your minds, your mode of thinking and of viewing things,—not in order that the kingdom of heaven may come, but because it is coming or approaching (for the kingdom of heaven is at hand). This change of mind could only spring from a sense of the free mercy of God in manifesting the kingdom of heaven, and from the revelation of Christ in His grace and truth. Nor can it ever be otherwise; for without repentance, change of mind, conversion, regeneration ( John 3), it is impossible to enter the kingdom of heaven.

5. We have already indicated the peculiar meaning attaching to the expression, kingdom of God, as distinguished from the kingdom of heaven. The former is the general conception and includes the entire kingdom of God, in every sense and bearing. Thus the theocracy was the kingdom of God in its typical and Old Testament form; while the kingdom of Christ is the kingdom of heaven, or the kingdom of God in its reality, or the real theocracy. Viewed as a whole, the kingdom of God is the higher manifestation of the universal supremacy and rule of God in nature and in history, and the preparation for the kingdom of glory (kingdom of power, kingdom of grace, kingdom of glory). In direct contrast to the kingdom of grace is that of darkness. It appears along with the kingdom of grace, and keeps pace with it; and, though appearing to conquer, ultimately is always conquered. At last, when the kingdom of God shall have been perfected, it will also have reached its full and final development, and be ripe for the self-annihilation which awaits it. Then shall it also appear that all along it had been entirely subject to the kingdom of omnipotence, and subservient to the advancement of the kingdom of glory. In New Testament times, the Christian Church and the Christian State may be regarded as the twofold manifestation of the kingdom of God; which, however, must not be confounded with the essence of the kingdom of God. Lastly, the kingdom of God is the kingdom of heaven, both in respect of its origin and its goal, its essence and its manifestation, its King and its people, its law and its citizenship—the royal dominion of God in the souls of believers, through Christ and his Holy Spirit.

6. We may view the asceticism and austerity of John under a twofold aspect. On the one hand, it marks him out as a perfect Nazarite. The institution of Nazarites, with its various prohibitions, was from the first intended as something similar to, nay, as a higher completion of, the legal priesthood (Leben Jesu, i63; Apost. Zeitalter, ii303,398[FN8]). Hence the circumstance, that both John and the Apostle James were Nazarites, may be regarded as forming an appropriate transition from the Old Testament priesthood to that of the Spirit under the New Testament, just as the synagogue was a transition from the temple to the church. In other words, the Nazarites were the connecting link between the Old and New Testament priests, just as the synagogue was between the temple and the church, and the washing with water, between circumcision and baptism, and the breaking of bread and the cup of thanksgiving, between the passover and the Lord’s Supper. It was necessary that John should occupy the position of a Nazarite in order to pronounce sentence of impurity, not only upon the Jewish people, but upon their priesthood. Nor was his profession merely symbolical, implying a symbolical renunciation of the world. He actually renounced the pomp, the luxury, and the pursuits of his age and nation, and appeared before his cotemporaries free to utter his solemn denunciations against Pharisees and Sadducees, against the rulers of the synagogue and the rulers of the people.

7. It is most important to note the contrast between the grounds on which John was unwilling to baptize the Pharisees and Sadducees, and those on which he shrunk from baptizing the Lord. In his judgment, the former did not come up to the law of the Old Testament, while Jesus went far beyond the Old Testament. The Pharisees were unfit for baptism; baptism was unfit for the Lord Jesus. The rulers of his people appear in the presence of the Baptist as “children,” or rather as a race degenerate, and alien to true Judaism; while before Christ the Baptist lowly bends as the humblest servant in presence of the most glorious Lord. How different, then, the picture here presented of the spirit of the Old Testament from that drawn by some, who would identify the religion of the Old Covenant with Pharisaical Judaism!

8. The circumstance, that the Baptist is here introduced as denouncing sinners, sufficiently accounts for the difference between his delineation of the advent of Christ as the Judges, in the passage before us, and his description of Christ as the suffering Saviour in His address to His disciples, John 1Besides, throughout the Old Testament, and indeed throughout Scripture, judgment and salvation are closely connected; and it has been too much the practice of scholastic theologians to sever and disjoin these two ideas. Further, the picture presented to the mind of the Baptist was evidently that of the advent of Christ, in all its phases to its final manifestation, commencing with the first, and including the second appearance of the Saviour. The judgment of separation, which was to be completed at His second advent, commenced at the first. The “fruits meet unto repentance,” which the Baptist required, were evidence of a genuine religious and moral renovation and regeneration, which implied the opposite of mere externalism and feigned repentance.

9. The baptism of water, and the baptism of fire,—the one administered by John, the other by Christ; the one bearing reference to the advent of the Messiah, the other, to the Messiah Himself, who had already appeared; the one, unto repentance in the sense of renouncing and dying unto the world, the other, unto repentance in the sense of the death and resurrection of Christ; the one, with water, which can only purify externally (legally and symbolically), the other, with the Holy Ghost, whose fire purifies internally, and purges away all dross; the one, to a forgiveness of sins which as yet was only matter of hope, and was to be really obtained in the baptism of the Spirit; the other, as the seal of actual forgiveness of sins. The baptism of John contained only the germ of a sacrament in the peace of hope which it conveyed, and the conditional assurance of a future baptism of the Spirit or reception into the kingdom of the Messiah; while Christ’s baptism of the Spirit finds its appropriate expression in the sacrament of Christian Baptism as the sign and seal of the inward baptism of the Spirit. It is indeed true that the baptism of the Saviour by John constitutes both the origin and the basis of Christian baptism; but it were to detract from the full meaning of that sacrament to assimilate it with the baptism of John, instead of viewing the latter as gradually advancing from the baptism of disciples to the baptism of Christ. Christian baptism, on the other hand, in the same proportion in which it degenerates in the church, relapses into the baptism of John, i. e., it approaches to the character of mere water-baptism. But whatever way we regard it, this great difference remains, that while the disciples of John still waited for the formation of the Church, we behold it in all its beauty, and with all its blessings of forgiveness and of peace. In other words, in the one case, the full idea of baptism, in its objective import as a sacrament, is realized,—the only requirement being, that he who receives the ordinance receive it in spirit and in faith; while, in the other, the objective aspect of baptism—or the Church—was still awanting. Hence the baptism of John might be repeated; not so Christian baptism. The baptism of John was not complete: in it the full idea of the rite was not exhausted;[FN9] while we, who are baptized into the death of Christ, can fully enter into its meaning.

10. The transcendent majesty of the Lord appears, as He stands side by side with the Baptist, the greatest among them born of women under the Old Covenant. But the greatness of John consisted mainly in his almost unexampled humility, which from the first led him to designate his work which shook Israel to its centre as merely preparatory, and to subordinate himself at once to Him who was far greater than he.

11. The baptism of fire—in the sense of its purifying efficacy—had been already predicted by Malachi ( Matthew 3:3). Hence we conclude that the baptism of John must have conveyed at least some of the effects of this purifying fire. In another respect, also, there is a close connection between John and Malachi, as the denunciations of the Baptist were only a further development and application of the great truths propounded by the prophet about the insufficiency of the old theocracy; and just as Malachi pointed to the Baptist, so the Baptist points to Christ. Although the awakening produced by John, as every legal awakening, was not of a lasting character, its effects were permanent in the hearts of the elect, and more especially among his own disciples. This was sufficient—the Lord found a soil ready and prepared.

12. The most marvellous evidence of the spiritual power wielded by John was, that he induced the self-righteous and hypocritical professors of his age to submit to a baptism unto repentance, and that in such Numbers, that it became a kind of agreeable fashion to go into the wilderness to be baptized ( John 5:35).

HOMILETICAL AND PRACTICAL
John and Christ; or the Founder of the New Covenant accredited by the last prophet of the Old Covenant.—John a connecting link between Malachi and Christ.—Old Testament prophecy pointing to Christ in the Baptist.—The baptism of John in its import, 1. as a token from God; 2. as concluding the Old Dispensation; 3. as a prophecy of the baptism of Christ.—As the renunciation of the world initiated by the Baptist only reached its completion in the death of Christ on the cross, so the baptism of John in that of Christ.—Baptism implies a descent into the depths,[FN10] 1. of self-knowledge; 2. of repentance; 3. of renunciation of the world; 4. of self-surrender to the grace of the Lord.—The call of the Old and New Testaments, Repent, for the kingdom of heaven is at hand: 1. The agreement between John and Christ in this call; 2. the difference in their meaning and application; 3. the call of John fully understood and completed in that of Christ.—The eternal basis and fundamental idea of all preaching—repentance and faith.—Baptism and preaching always go together.—John the prototype of preachers of repentance, as the voice of one crying in the wilderness: 1. The whole Prayer of Manasseh, in all his saying and doing, a voice; 2. only a voice; 3. a voice crying; 4. a voice sounding through the wilderness, and awakening it.—Consistency of practice and teaching as giving point to our preaching—which is the voice of the Spirit in the world, Prepare ye the way of the Lord. 1. How it sounds: a. It sounds from every direction; b. in every place; c. at every hour; d. for every heart2. What the voice requires: a. A way for the Lord; b. to prepare the way for the Lord; c. to prepare it in the wilderness.—The way of the Lord is prepared by making a plain path1. The heart which was lifted up must be abased by repentance2. The heart that was abased must be lifted up by faith3. The heart which was wavering must have a straight path marked out by spiritual decision of life.—The outward renunciation of the world by the Baptist an emblem of that inward renunciation which every one has solemnly vowed in baptism.—Spiritual life is that state in which we freely renounce all things.—Wonderful effect upon the world of a believing renunciation of the world.—When judgment is at hand, our safety lies in being ready to part with all things.—Times of awakening are times of budding1. Their presence marks a spring-time from on high; 2. the blossoms must decay; 3. many blossoms are empty and fruitless; but, 4. some lasting fruit also remains.—The baptism of John the last festive hour of the Old Covenant.—Legal repentance must be followed up by evangelical repentance; i. e., sorrow for sin, caused by fear, must be followed by sorrow for sin, caused by love.—Genuine confession of sin marking spiritual decision and action.—Genuine confession of sin the foundation of every confession of faith.—Christ submitted to the baptism of John, although even Pharisees and Sadducees had received the rite.—The Pharisees and the Sadducees applying for baptism, or professing penitence1. Both parties were equally hypocritical2. The differed in the peculiar form of their hypocrisy 3 They were equally overwhelmed by the judgment which descends on all hypocrites.—The self-righteousness of religious formalism always produces a generation of vipers hypocritically conforming to its demands: 1. A low and unimpressible generation; 2. a cunning; 3. a malicious and dangerous, generation.—The genuineness of our repentance must be proved by good fruits.—Our spiritual state must be brought to the test of everyday duty, or, Christian virtue must imply and perfect natural virtue.—There are in every age those who appeal to their descent from Abraham. Such appeal has, 1. always the same meaning; Isaiah, 2. different in different ages; and yet, 3. in every age equally vain and pernicious.—“God is able from these stones to raise up children to Abraham;” or, the creative power of free grace: 1. It can create children of Abraham from the stones of the wilderness (the hard hearts of the heathen),—for a stone has manifestly no life2. Such a change may be expected rather than in those who hypocritically profess to be Abraham’s children; for empty profession simulates life.—The Lord as Judges, under the figure of a husbandman: 1. among His trees; 2. on His threshing-floor.—“The axe is laid to the root of the trees:” 1. Its meaning: judgment has already commenced; there is no time to be lost2. Its application: be changed into good trees; bring forth fruits of righteousness; there is still time for it.—The majesty of Christ, as manifest in the contrast between John and Christ.—The baptism of water and the baptism of the Spirit; the baptism of the Spirit and the baptism of fire.—The baptism of the Spirit is itself a baptism of fire.—The grand final harvest in history; or, judgment and salvation1. The fan on the threshing-floor; or, the word of God separating the two classes2. The gathering of the wheat into the kingdom of love; or, the complete salvation of God’s people3. The chaff in unquenchable fire; or, the judgment of hypocrites.—The burning chaff, or the judgment: 1. As consuming all those outward forms, whether secular or spiritual, which had served as the vehicle of life; 2. as fiery torments of mere professors of religion, who sought for life in those forms alone,—a. throughout the course of history,—b. at the end of the world.—All empty profession as continually self-destroying and self-consuming—a hell: 1. an emblem of hell; 2. that which really constitutes hell; 3. the final object of hell.—The judgment of the world is at the same time the completion of the kingdom of God and of His children.

Starke:—The sum and substance of all Divine teaching Isaiah, repentance and faith.—He that would enter into the kingdom of heaven must, with heart and soul, forsake the kingdom of the world.—Wherever Christ goes with His Gospel, He finds nothing but a wilderness.—The law must rouse the conscience and open the door for the Gospel.—Teachers of religion must neither be flatterers, nor self-seekers, nor servants of men.—A Christian is satisfied with such provision as he can get. Let a minister be content even though he be placed in a wilderness.—Worldly men tremble, indeed, in view of judgment and of wrath; but although they dissemble and humble themselves, they are not sincere in Christ—It is quite possible to combine a holy zeal with genuine love.—Preachers should be acquainted with the prejudices of men.—We become Christians, not by birth, but by regeneration.—Outward communion with the Church will only ensure heavier judgment to those who enjoy it without becoming true believers.—The less merit a minister claims for himself in the work of his Master, the more successful will he be.—Holiness and humility advance at equal pace.—A preacher must know both how to allure and how to arouse his hearers.

Gerlach:—The tree which is unfit for bearing good fruit is fit at last for firewood. The man who will not be a monument of saving grace shall show forth the justice and holiness of God.

Heubner:—To become a preacher in the wilderness, requires moral heroism.—The doors of the heart must be thrown wide open if the King of glory is to enter in.—The confession of sinners (of sins) is of incalculable value.—”Generation of vipers:” there is frequently much of the serpent about the human heart, both in its malice and inclination to wards falsehood and deception.—The plainness and unsparing severity of John is far preferable to weak gentleness; the former rouses and excites just apprehension, while the latter lulls asleep and causes false security.—The false confidence of the Jews and their ancestors a warning to all.—National pride.—Only that which is good and pure can be admitted into the kingdom of Christ: all that is impure will be cast out.

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 3:3.—δια ησαιου, through Isaiah, instead of ὑπὸ Ἠσαί̈ου, by Isaiah. The reading διά is sustained also by Codd. B, C, D, Syr, Sahid, Æth, Vulg, Griesb, Lachm, Tischend, Alf, and is more correct; for the word was spoken by the Lord through Isaiah (a Domino per, as Irenæus has it). Hence insert in text on p67 after by: [through; διά].

Matthew 3:6.—Cod. Sin.: ιορδανη ποταμω (also in Codd. B, C’., M, Δ., etc.) for ̓Ι ορδάνη ὑπ̓ αὐτοῦ. But ποταμῷ, river, may have been inserted from Mark 1:5.

Footnotes:
FN#1 - Matthew 3:7.—[Lachmann and Tregelles omit αν̓τοῦ; Tischendorf retains it.—P. S.]

FN#2 - Matthew 3:11.—[Literally: sandals, i. e. soles merely. of wood or leather, bound under the feet; hence ὑποδήματα form ὑποδέω. But the C. V. is more generally intelligible and may be retained.—P. S.]

FN#3 - The German Gotthold, Gottlieb.]

FN#4 - John represents also the prophetic or evangelical element of the Old Testament religion by pointing to “the Lamb of God which taketh away the sin of the world.” He united the spirit of Moses and that of Isaiah, and stood nearest to Christ, who was the end of the law and the promise. Hence he is called the greatest among those that are born of women and yet, as still belonging to the preparatory dispensation of the Old Testament, less than the least in the kingdom of heaven ( Matthew 11:11). The comparison is not one of personal merit, but of stand-point and official position.—P. S.]

FN#5 - This view was for a long time generally entertained (for example, by Selden, Lightfoot, Danz, Ziegler, etc.); but has latterly been called in question by Schneckenburger (“Das Alter der jüd. Proselytentaufe,” Berl1828), by Meyer, and others, on the ground that “the earliest mention of baptism in the case of Jewish proselytes occurs in the Gemara Babyl. Jebamoth, 46, 2, while neither Philo, Josephus, nor the older Targums refer to such a rite. It seems to have originated after the destruction of the temple. Before that, proselytes were admitted by circumcision and the offering of a sacrifice, which latter, like every other sacrifice, was preceded by a Levitical purification with water, which the proselyte administered to himself.” But this very lustration was the germ of the later baptism of proselytes, only that it formed an adjunct of circumcision, and not of the sacrifice which was offered. After the destruction of the temple, when sacrifices ceased, the rite of baptism necessarily acquired much greater importance than formerly.

FN#6 - Not necessarily so. It is harsh to separate “the Holy Spirit” and “fire,” as referring to opposite classes of persons, when they are clearly united in ὑμῦς, and by the copulative καί (not the disjunctive ἤ, aut). Moreover this prophecy was literally fulfilled on the day of Pentecost, when the Holy Spirit descended upon the disciples in tongues of fire. Acts 2:3.—P. S.]

FN#7 - “Do penance,” is the Roman Catholic version, made at Rheims, A. D1582. It follows closely here, as elsewhere, the Latin Vulgate which renders the Greek μετανοεῖτε, Matthew 3:2, etc.: Poenitentiam agete. This difference of translation affects materially the whole conception of repentance. Luther translates: “Thut Busse;” but there is a difference between Busse, repentance, and Büssung, penance.—P. S.]

FN#8 - The original substitutes here a (—) for a (,). I looked at the work quoted and rectified the reference.—P. S.]

FN#9 - Dr. Lange: “Die Taufe des Johannes ging noch nicht in die volle Tiefe;”—a Play on words with reference to the etymology of Taufe from teufen, tiefen, i. e, to plunge into the deep, to submerge. With the same reference Dr. Lange calls Christian baptism “die absolute Vertiefung.” which is equivalent in meaning to the apostle’s figure of burial with Christ: “Therefore we are buried with Him by baptism into death,” Romans 6:4.—P. S.]

FN#10 - “Die Taufe geht mit uns in die Tiefe.”—Comp. the preceding note.—P. S.]

Verses 13-17
B. Matthew 3:13-17
(Second Pericope on Sunday after the Feast of Circumcision or New Year)
Contents.—He who baptizes with the Spirit, and with fire, humbles Himself to submit to the baptism of water, administered to a sinful community. From this communion with sinners the Father exalts Him into communion with the blessed Trinity. The Baptist points Him out to the people as the Messiah promised to the fathers.
13Then cometh Jesus from Galilee to [the] Jordan unto John, to be baptized of [by] him 14 But John forbade him, saying, I have need to be baptized of [by] thee, and comest thou to me? 15And Jesus answering said unto him, Suffer it to be so[FN11] now: for thus it becometh us to fulfil all righteousness. Then he suffered him 16 And Jesus, when he was baptized, went up straightway out of [from] the water: and, lo, the heavens were opened unto him, and he saw the Spirit of God descending like a dove, 17 and lighting [coming] upon him: And, lo, a voice from heaven, saying, This is my beloved Song of Solomon, in whom I am well pleased.

EXEGETICAL AND CRITICAL
Matthew 3:13. Then (τότε).—In contrast with the baptism of the Pharisees and Sadducees, we have here the baptism of Jesus. At that time Jesus came from Galilee to Jordan, to be baptized of him. Meyer suggests the following as the object of Christ’s baptism (p91):—”Jesus did not come to be baptized from a feeling of personal sinfulness (Bruno Bauer, comp. Strauss); nor because, according to the Levitical law, His personal connection with an impure people rendered Him impure (Lange); nor for the purpose of showing that there was no incompatibility between His σὰρξ ἀσθενείας and life in the Spirit (Hoffmann, Weissagung und Erfüllung, vol. ii82); nor because baptism implied a declaration of being subject to the penalty of death (Ebrard); nor in order to elicit the Divine declaration that He was the Messiah (Paulus); nor to confirm the faith of His followers, inasmuch as baptism was a symbol of the regeneration of His disciples (Ammon, L. J. vol i268); nor to sanction the baptism of John by His example (Kuinoel, Kern); nor to indicate His obligation to obey the law (Hoffmann, Krabbe, Osiander); nor, lastly, because, before the descent of the Spirit, He acted like any other ordinary Israelite (Hess, Kuhn, comp. Olshausen). The true explanation of this Acts, as furnished in Matthew 3:15, Isaiah, that, as the Messiah, He felt that, according to the Divine will, He had to submit to the baptism of His forerunner in order to receive the Divine declaration of His Messianic dignity ( Matthew 3:16-17). It was not in baptism that He first became conscious of His dignity as the Messiah, as if by that act He had been inwardly transformed into the Messiah; the expression, πρέπον ἐστὶν ἡμῖν ( Matthew 3:15), implies that He was conscious of being the Messiah, and of the relation in which, as such, John stood towards Him.”—We thankfully admit the value of the comprehensive summary furnished by Meyer of the various views propounded on the subject of Christ’s baptism. But his own explanation does not make it any clearer, either on what grounds Jesus submitted to a baptism unto repentance, or in what sense we are to understand the words of the Saviour, “Thus it becomes us to fulfil all righteousness,”—an expression which must evidently refer to Old Testament righteousness. With this remark we return to our own explanation. In strict application of the law of Moses as expounded by Haggai ( Matthew 2:14), John had pronounced the whole people of Israel impure. Jesus Himself, although sinless and holy, was included in this general declaration; His connection with His people rendering Him levitically unclean. This implied that, from His connection with the people, He must needs suffer, or that Hebrews, being innocent, must suffer for the people. And thus he fulfilled all righteousness. Meyer Isaiah, of course, right in suggesting, that when the Saviour thus freely yet obediently submitted Himself to the judgment resting upon His people, He was preparing for His own glory, and hence, also, for “the declaration of His Messianic dignity.” But this formed the second or last element in the baptism of Christ, not its basis or fundamental idea. It is scarcely necessary to add, that our explanation includes that of Ebrard; only that, in our view, the idea of consecration unto death was not yet fully expressed in the baptism of John, which only implied sufferings similar to death.

Matthew 3:14. But John forbade Him [sought to hinder him].—According to Strauss and de Wette, this passage is inconsistent with the statement in John 1:23, “I knew Him not.” But this passage refers only to the prophetic or divine certitude of the Baptist concerning the Messiahship of Jesus. Such certitude could neither be the result of what his mother Elisabeth would tell him, nor of his previous acquaintanceship with Jesus: it could only be obtained by a distinct sign from on high. Still he was sufficiently impressed with the religious and moral exaltation of Jesus to feel that He required not baptism at His hands (Hoffmann). Add to this the wonderful impression produced by the personal appearance of the Lord, and by the increasing conviction of John that what his parents had formerly told him would now prove to be true. Accordingly, he felt as the less in presence of the greater—as a sinner in presence of the Holy One. The obvious inference from the baptism which He administered, and to which Jesus was about to submit, seemed so strange to the Baptist, that he shrunk from it. Hence the expression he forbade Him, διεκώλυεν—the composite being stronger than the simple verb. Jesus removed these objections by simply referring to the requirements of righteousness; by which our Lord must have meant the Levitical consequences of John’s prophetic mission, and not that John would see what miraculous sign should accompany the rite. The great object was simple obedience. How to own and glorify the obedience of His dear Song of Solomon, God reserved to Himself. Any confession of sin was, of course, out of the question: there was only a profession on the part of Jesus, that as an Israelite He became subject to the law, and that He was connected with humanity by the ties of blood, of history, of suffering, and of love. The apocryphal Prœdicatio Pauli (see Credner, Beiträge i. p360) first set forth the false notion that Jesus made a confession of sin; while in the Evang. sec. Hebr. (see Hieronymus, Contr. Pel. iii2), Jesus replies to the solicitations of His mother and brethren to be baptized along with them: “Quid peccavi, ut vadam et baptizer ab eo? nisi forte hoc ipsum quod dixi, ignorantia est.” On the discussion between John and Jesus in the Evang. sec. Hebr., see Meyer, p92.

Matthew 3:15. Thus it becomes us.—The baptism of Jesus was a duty, not only on the part of the Lord, but also on the part of the Baptist.

Matthew 3:16. Went up straightway.—A special meaning attaches to the word εὐθύς, as if He had flown upwards from out of the water. This miraculous ascent from the deep was connected with the equally miraculous descent of the Spirit of God from on high.

Lo, the heavens were opened unto Him; ἀνεῴχθησαν.—The contradictory [rationalistic] explanations of Paulus, who speaks of a clearing up of the sky, and of Kuinoel and Amnion, who speak of a thunder-storm, may neutralize each other. Meyer maintains that it must not be considered as a poetic description of what took place, but that the heavens were literally opened, and the Holy Spirit descended through this opening. It is difficult to understand the exact meaning of Meyer, as this view implies that the event itself was mythical, and hence also poetical. In another place (Leben Jesu, ii1, p183), we have ventured to suggest that even the outward phenomena attending this great event were unique, the stars making their appearance on the occasion. In this way it would seem to bear analogy with the darkening of the sun at midday during the crucifixion, even as Christ’s baptism was analogous, and formed a prelude to, His final sufferings But there was also undoubtedly a vision, in which, although mainly designed for the Saviour, the Baptist had also a part (comp. John 12:28; Acts 9:7; Acts 22:9). For the Baptist must evidently have heard the voice by which Jesus was designated as the “beloved Son.” Although the word εἰδε refers primarily to Jesus Himself, we conclude that John also participated in the vision,—1. from his having heard the voice; 2. from the account given by Luke and by John. Thus, while the vision was primarily designed for Christ, it must have been beheld by both.

Like a dove (Luke: σωματικῷ ἔιδει ὡσεὶπεριστεράν).—The expression cannot be meant as symbolical simply of the manner in which the Spirit descended—rapid (Fritzsche), quiet (Neander), pure (Olshausen), creative (Baumgarten-Crusius). Meyer very appropriately calls attention to the parallel passage in Luke; nor must we lose sight of the import of the term εἶδε. The Gospel of the Hebrews, as quoted by Epiph30:13, correctly interprets the phrase as implying that he saw the Holy Spirit of God descending in the form (or rather in the visionary form, εἴδει) of a dove. It was not a real dove; but, to his vision, it appeared as the form of a dove descending. A symbol this of perfect gentleness, purity, fulness of life, and of the power of communicating it.

Matthew 3:17. And lo a voice.—Comp. Luke 5:12; Luke 19:20; Acts 8:27; Revelation 4:1; Revelation 6:2; Revelation 7:9. Along with the Holy Spirit, the Father and the Son also now manifest themselves. The term Son is applied to the Messiah ( Psalm 2:7; Isaiah 42:1), not merely in reference to His official character, but more especially to His Divine nature. There is evidently an allusion here to the miraculous origin of Christ by the Holy Ghost ( Matthew 1:20; Luke 1:35). The expression, ὁ ἀγαπητός, is neither equivalent to our “most beloved” (in the superlative degree), nor to “only one,” but means “only beloved“ or beloved in a unique sense.—Ἐν ᾧ εὐδόκησα, In whom I am well pleased.—The verb is put in the Aorist to denote the eternal act of loving contemplation with which the Father regards the Son. There is a rhythmical connection between this event, the testimony to the Son heard in the temple, and, lastly, the voice from heaven heard on the Mount of Transfiguration. Nor must we omit noticing the peculiar demonstrative form of the expression, in Matthew, “This is My beloved Song of Solomon,“ not, “Thou art My Son:” implying, 1. that this voice was specially designed as a revelation to John 2. that it was granted to him for the purpose of his mission, which was to introduce Jesus as the Messiah to the people. In the Gospels of Mark and Luke, there is a more particular reference to Jesus Himself as the source and spring of the vision, “Thou art My beloved Son;” while John lays special stress upon the part which the Baptist sustained in the vision.

General Notes on the Whole Section.—The objections raised by modern criticism against the historical character of this narrative fall to the ground the moment we acknowledge the supernatural element in the life of our Saviour. We cannot even admit with Meyer that there is a real difference between the account as gives by John and the other Evangelists; far less can we agree with him in reducing the fact in the case to the vision of a dove. The fact, that this was a vision, does not exclude the objective reality of this miraculous event; on the contrary, It is in perfect accordance with it. The question, whether before that time the dove was regarded as a symbol of the Holy Spirit, is one of considerable interest. Among the Syrians, the dove was held sacred, as the symbol of the fructifying power of nature (Creuzer, Symbolik, ii80). This throws fresh light upon the expression in Genesis 1:2, that “the Spirit of God moved upon the face of the waters:” the Talmud has it, that He moved over it like a dove. But the symbol is not further carried out in the Old Testament, though there is much significance in the dove of Noah’s ark, and the dove in the Song of Solomon. Our Lord also alludes to it in Matthew 10:16. Taking a general survey of these emblems, we gather the impression, that the symbol of a dove referred more particularly to the Church, as indeed the Holy Spirit manifests Himself, and, so to speak, assumes shape in the Church. On the Talmudical and rabbinical interpretations of this symbol, comp. Meyer, p98.

According to Strauss, the statement of the Evangelist, that “Christ was conceived by the power of the Holy Ghost,” cannot be reconciled with the narrative in the text, that at His baptism He was baptized with the Holy Ghost. Critics of his school have attempted to connect this baptism with the Holy Ghost, with the view of some of the Gnostics (Cerinthus, Basilides, Valentinus, etc.), that the man Jesus received at His baptism the heavenly Logos. But all these assertions ignore the truth of the human development of our Lord. At His birth, He was filled and actuated by the Holy Spirit, so far at His talent and disposition was concerned. This implied His perfect sinlessness. But at His baptism, He attained the full consciousness of His nature and mission at the God-Man and Saviour. From that moment He became the organ of the Holy Spirit, not merely so far as He was personally concerned, but also as fully realizing His mediatorial character and work, and its relation to the salvation of mankind. He now received the Holy Ghost in His capacity as founder of the spiritual community about to be instituted. But this fulness of the Spirit remained still concealed under the form of a servant, and in the lowliness of His walk and work. It was only after the work had been finished and accepted, that the Spirit was poured out in all His fulness upon His believing people; and the dove, which had erst descended into His heart, now issued forth to move and to brood over the waters of the nations of the earth.

In the passive baptism of Jesus (that by John), we have the first glimmer of a distinct revelation of the mystery of the Holy Trinity. It brightens into full glory at the active baptism of Jesus, or the institution of Holy Baptism in Matthew 28, which is in the name of the Father, and of the Song of Solomon, and of the Holy Ghost.—The connection between the two events is manifest.

DOCTRINAL AND ETHICAL
1. Jesus cometh from Galilee to the lower Jordan unto John, to be baptized of him. From this we draw the following inferences: 1. The influence of the baptism of John had extended over the whole people of Israel2. Jesus came under the direct and irresistible impulse of the Holy Spirit. This was His first act after attaining manhood, since the time when, at twelve years of age, He manifested Himself in the temple, and again retired to the obscurity of Nazareth. Yet this Acts, so enigmatic to many of our modem theologians, was performed without any doubt or hesitation on the part of our Lord. The Divine call had reached Him, that Hebrews, the Holy One, should, according to the demands of the law, submit to the judgment of sinners. And this constituted, so to speak, the consecration for His work, to which He submitted, in anticipation both of the sufferings and the glory which were to come.

2. John was surprised when he saw Jesus coming to be baptized. The Baptist, no doubt, knew the prophecies which his parents had uttered concerning Jesus; probably, he was even personally acquainted with Him. Add to this the impression produced by the appearance of Jesus Himself. But all this was not sufficient to warrant him in presenting Jesus as the Messiah to the people: He had yet to await a distinct revelation to that effect. But it was more than sufficient to make him feel that baptism for purification was entirely inapplicable to the Lord, viewing Him in His personal character and dignity. Hence he could not but shrink, for the moment, from the tremendous consequences of his baptism; all the more, that in the presence of Jesus he felt more deeply than ever his own unworthiness and sinfulness: hence his refusal and his confession: “I have need to be baptized of Thee.” But Jesus judged otherwise. The inference from the baptism of John was none other than that from the law itself, which again only reflected the sacred and solemn object of His incarnation and life. There is a historical connection between the Holy One and His sinful brethren; therefore must he suffer with and for them. Thus the baptism of John was not only applicable to Jesus, but attained its real meaning and object only by the baptism of Jesus. Thus it became the symbol of His consecration unto death, for the salvation of the world. Hence the exclamation of John, after the baptism of Jesus, “Behold the Lamb of God!”

It seems as if, in this controversy between Jesus and John, the Old and the New Testament had, for the time being, changed sides. John appears almost the representative of the liberty of the New, Christ that of the legal rigor of the Old Testament. “Thus the rods of Old Testament and of New Testament righteousness are here joined into a cross” (Leb. Jesu, ii1, p177). But the connection and unity between the two dispensations appears in this intertwining of its ultimate links.—Jesus conquers in this contest. More than ever before does the Baptist now humble himself, under a sense of the deep responsibility of his office. The Lord also humbles Himself under the law, to which he now formally becomes obedient unto death, even the death of the cross ( Philippians 2).

3. This is the only instance in which there is neither confession of sin on the part of Him who is baptized, nor reproof and exhortation on the part of the Baptist. The baptismal address comes from heaven itself; but the blessings of the baptism descend upon all mankind. Heaven once again opened at the baptism of Jesus—primarily for Him, and, through Him, for all mankind. The blessing which flowed from this baptism—the prophetic import of which attained its fulfilment in the death on the cross—appeared at the close of Christ’s mission on earth, in the institution of holy baptism for His people, with the gracious blessing of the Trinity—Father, Song of Solomon, and Holy Ghost—attaching to it. For this purpose did the Father reveal Himself on this occasion; for this purpose did Jesus obtain without measure the anointing of the Spirit; for this purpose did He as the Son throw open the portals of heaven, and offer himself by the Holy Ghost to the Father, for the salvation of the world.

4. The germs of the doctrine of the Trinity which occur in the Old Testament, are taken up in the commencement of the Gospel history, where the miraculous conception of Jesus through the Holy Ghost is announced ( Matthew 1; Luke 1). This mystery is more clearly brought out in the narrative of Christ’s baptism, and is more fully developed in the progress of the Gospel history. This shows that what is called the Trinity of revelation depends on the Trinity of essence For the relation between the Father, the Song of Solomon, and the Holy Spirit, as here revealed, is preëminently that of nature or essence (ontological); while afterwards, in Matthew 28:19, it appears more especially as a relation of manifestation or of revelation.

5. The glorification of Jesus by the voice from heaven, heard at his baptism, may be regarded as the second stage in the miraculous events attending His life, by which he was gradually and increasingly manifested as the absolute Wonder, and hence as the Wonderful or Wonder-worker. The first of these heavenly attestations was His miraculous birth, and with it the star and the angels’ hymn. Then followed the manifestation of Jesus at His baptism, when, instead of the voice of angels, that from heaven is heard, and which, from its utterance, we recognize as the voice of the Father. Instead of the star standing over Bethlehem, we have now the vision of a dove descending upon the Lord. This glorious manifestation becomes still brighter at the transfiguration of Jesus on the Mount. Here also the voice of the Father descends in the cloud upon the Mount—it is heard close by; while the fulness of the Spirit resting on Jesus shines forth in His personal appearance, as He stands transfigured before His disciples. Once more is the same voice heard: this time in the Temple, and in the midst of His people; and although it only conveys to Him personally the assurance that the name of the Father shall be glorified in Him, it appears to his followers to be the voice of an angel, to the people—the sound of thunder. This is the third occasion on which the voice from heaven is heard. Lastly, on the Mount of Olives He is carried upward to the Father in a cloud of glory, and by the power of the Spirit. The various stages of this direct attestation from heaven may thus be marked:—1. The miraculous origin of Christ from heaven; 2. the consecration, among His chosen ones, for His appearance in the form of a servant upon earth; 3. the prelude of the transformation of His earthly appearance as a servant, celebrated among His disciples; 4. the same as celebrated among the people; 5. the resurrection-glory, and the final transfiguration.

HOMILETICAL AND PRACTICAL
The mighty impulse of the Spirit leading Christ to Jordan. This appears from the circumstance, 1. that He came from a great distance; 2. that He came alone; 3. that He came fully decided on the course before Him.—Christ resolved on submitting to baptism.—Jesus does not shrink from the same baptismal bath which the “generation of vipers” had received.—The various humiliations to which Jesus submitted during His youthful course: 1. from Bethlehem to Egypt; 2. from the temple to Nazareth; 3. from His sacred retirement to the baptism of sinners.—How the Lord owned the Divine institution of baptism.—How He honored the sacred office.—The twofold difficulty of John’s work: 1. He was obliged to baptize the Pharisees and Sadducees; 2. he had to baptize the Lord.—John himself required the grace of the Lord.—How the Baptist confessed that he stood in need of the baptism of Jesus.—How the holy office entrusted to ministers must tend to humble those who are in earnest, but how it also elevates them.—The greatness of John as appearing most fully in his humility.—He who was baptized greater than he who baptized.—“Suffer it to be so now.” The infinite import of the word now: 1. A summing up of eternity in time, and of time in “today,” and of “today” in the moment which claims our decision; 2. an enigma propounded by the past and solved by the future; 3. an altar on which our obedience is claimed, and a blessing promised; 4. a passing phase of earth, which may be transformed into a revelation of heaven.—“Suffer it to be so now. 1. Suffer it at last to be Song of Solomon 2. suffer it quickly to be Song of Solomon 3. suffer it to be so for a moment; 4. suffer it to be so once for all.—The baptism of Jesus the fulfilment of all righteousness, 1. so far as the mission of John was concerned; 2. so far as the demands of the law were concerned; 3. so far as the dealings of God with men, according to the fundamental principles of His administration, were concerned.—Import of the fact that the Holy One submitted to the baptism of sinners: 1. Sinners must be immersed in the waters of judgment2. The Sinless One is immersed along with them, in order to give them courage for the judgment3. He must be immersed for them to change that judgment, so far as they are concerned, into salvation.—The glory of the Lord in this great act of His humiliation.—The manifestation of the Messiah.—The manifestation of the Messiah in the glorious light of the Trinity.—“Out of the water,” a watchword of life1. The earth out of water; 2. Noah and his race out of the water; 3. Moses and his people out of the water; 4. Christ and His Church out of the water.—Heaven opened on the occasion of baptism1. Heaven is opened, a. for all the blessings which come down from above; b. for all the prayers which ascend from below2. It is opened over him who is baptized: a. over the Lord Himself; b. over all who are baptized in His name.—Heaven opened: the heart of the Father opened.—“The Spirit of God descending like a dove:” 1. In His purity like a dove; hence He finds at first only one resting-place—the head and heart of Jesus2. In His gentleness like a dove; hence addressing Himself to Prayer of Manasseh 3. In His harmlessness like the dove; hence conquering the wicked one4. In His love as the dove; hence imparting life to the Church.—The voice from heaven in the manifestation of Christ, and its echo in the justification of the sinner.—How the three tokens accompanying the baptism of Christ are spiritually repeated in every baptism1. Heaven is opened to the child which is now placed by the side of the Song of Solomon 2. The dovelike mind of the Holy Spirit is imparted by the Son to the child3. In the testimony to the Son the child hears the testimony of sonship, and of the Father’s good pleasure.—The baptism of Jesus as the sealing of His name.—The baptism of Jesus the manifestation of His humiliation and exaltation: 1. As His first actual and personal humiliation and exaltation; 2. as throwing light upon the humiliation and exaltation of His childhood; 3. as the token of His future humiliation and exaltation; 4. as the act deciding the future humiliation and exaltation of His whole life.—Jesus undertaking His work in full consciousness of what awaited Him, and being attested by the Father and the Holy Ghost.—The blessedness springing from certitude of the Divine call.

Starke:—God has in His wisdom fixed for every one of us the proper time when we are to come forth.—However highly placed a man may be, he should pay all becoming reverence to the Divine institution of the word and sacraments.—Humility a precious gem.—Christ has consecrated the washing of regeneration.—Let us be careful to know what “becometh us” at every time.—Heaven, which was closed by the first Adam, is opened again over the second.—To us also has heaven again been opened by Christ, the Lord from heaven.

Gossner:—As soon as the sinner opens his heart to God in repentance, God opens the heavens and owns him as His child.

Footnotes:
FN#11 - Matthew 3:15.—[The words to be so, are unnecessary. Suffer it now, is sufficient for ἄφες ἄρτι.—P.S.]

04 Chapter 4 
Verses 1-11
FIFTH SECTION

JESUS RENOUNCING THE WORLD, AND COMMENCING HIS CONQUEST OF IT. WHILE PREPARING FOR THE PUBLIC DISCHARGE OF HIS OFFICE, HE HAS TO ENCOUNTER THE THREEFOLD TEMPTATION OF SATAN, CORRESPONDING TO THE THREEFOLD FORM IN WHICH A WORLDLY-MINDED PEOPLE HAVE SHAPED TO THEMSELVES THEIR HOPES OF THE MESSIAH. THUS JESUS IS CONSTRAINED TO CONCEAL HIS DIGNITY FROM THE PEOPLE, AND TO COMMENCE HIS WORK IN THE DESPISED DISTRICT OF GALILEE. BUT GOD GLORIFIES HIM IN THE HOMAGE PAID TO HIM BY HIS DISCIPLES AND THE PEOPLE

4. ( Mark 1:12-20; Luke 4:1-13; Luke 5:1-11; John 1:19-28; John 4:43-46)

Contents:—The threefold temptation of Christ by Satan through the secular notions of the Jews concerning the Messiah, and His threefold victory over the Tempter.

A. Matthew 4:1-11
(The Gospel for Invocavit, or First Sunday in Lent)
1Then was Jesus led up of [by][FN1] the Spirit into the wilderness, to be tempted of2 [by]1the devil. And when he had fasted forty days and forty nights, he was afterward a hungered.[FN2] 3And when the tempter came to him, he said, If thou be the Son of God, command that these stones be made bread 4 But he answered and said, It is written, Man shall not live by bread alone, but by every word that proceedeth out of the mouth of God 5 Then the devil taketh him up into the holy city, and setteth him on a [the][FN3] pinnacle of the temple, 6And saith unto him, If thou be the Son of God, cast thyself down: for it is written, he shall give his angels charge concerning thee: and in their hands they shall bear thee up, lest at any time[FN4] thou dash thy foot against a stone 7 Jesus said unto him, It is written again,[FN5] Thou shalt not tempt the Lord thy God 8 Again, the devil taketh him up into an exceeding high mountain, and sheweth him all the kingdoms of the world, and the glory of them; 9And saith unto him, All these things will I give thee, if thou wilt fall down and worship me 10 Then saith Jesus unto him, Get thee hence, Satan: for it is written, Thou shalt worship the Lord thy God, and him only shalt thou serve 11 Then the devil leaveth him, and, behold, angels came and ministered unto him.

EXEGETICAL AND CRITICAL
On the Literature of the History of the Temptation, comp. Danz, p993, and Supplement, p109; Winer, i556, Supplement, p79; Hase, Leben Jesu, § 55. On the history itself, comp. Ullmann on the Sinlessness of Jesus; Alex. Schweizer, Ueber die Dignitat des Religionsstifters, in the “Theol. Stud. u. Kritiken,” vii564. For other works, comp. Meyer’s “Commentary,” p100. See also especially Könemann, Ueber die Versuchungsgeschichte in “Rudelbach’s Zeitschrift” for Matthew 1850: and Laufs in the “Stud. u. Kritiken” for1853. p355.

We have no right, with Ewald and Meyer, to infer from the mysterious character of the history before us, and from the detailed and circumstantial manner in which it is related, that the account given by Matthew (and by Luke) is a later embell shment of the more simple and older tradition recorded in the Gospel by Mark. Evidently, Mark furnishes only a general summary of the event, which requires to be supplemented by the details furnished by Matthew and Luke.

Matthew 4:1. Then was Jesus.—Τότε, i. e., after the Spirit had descended upon Him. The first operation of the Holy Spirit, when the Lord had attained to the full consciousness of His character as the God- Prayer of Manasseh, and of His work as the Redeemer, was, not to lead Him into that world which He was to save, but to drive Him out of it into the wilderness. No doubt the primary object of this was to afford an opportunity for blessed rest and joy, in the consciousness of His character and mission. But, secondly, the Saviour had now to consider the difficult question, how to reveal Himself to His people, without conforming to their spurious, secularized views and hopes concerning the Messiah. It was this counterfeit of the true Messiah among Israel which, so to speak, repelled Him, and drove Him into the wilderness The third motive for His going into the wilderness lay in the fact, that the reign of Satan was the cause of all the misery in the world. Hence Christ had to commence His work by conquering Satan; and this He did for the whole world, when He met and overcame him in the personal contest here described.

He was led up, ἀνήχθη,—i. e., from the desert banks of the river to the wilderness of Judæa properly so called. Tradition has given to this wilderness the name of Quarantania (wilderness of Jericho, Joshua 16:1). Comp. Robinson II:552 [i567]; Schubert iii73; v. Raumer, p47. “From Joppa, on the Mediterranean, the road leads by Ramlah for about seven hours through the beautiful plain of Sharon. Other six hours’ journey over the calcareous and desert mountain tract of Judah brings you to Jerusalem. The road is exceedingly difficult, going alternately up and down hill. From Jerusalem the mountain tract extends for other five hours eastward, when it descends into the valley of Jordan by Jericho. At this eastern slope of the chain is the steep mountain called Quarantania, where, according to tradition, the temptation of Christ took place. The name is derived from the Lord’s fasting for forty days. According to Hasselquist, the mountain is high and conical, and most dangerous of ascent. A deep precipice descends at the side of it. On the summit are the ruins of an ancient Greek monastery, perhaps that built by the Empress Helena. All along the mountain are caves and holes, which formerly were tenanted by hermits; at the base a brook springs,—according to tradition, the same which Elisha healed ( 2 Kings 2:19-22).” For further particulars, comp. v. Raumer, as above, Note78. The district is better explored in the direction from the Mount of Olives. “The wilderness of Jericho, extending between that town and the Mount of Olives, or rather Bethany, is a district full of precipitous rocks and deep hollows (comp. Joseph. Antiq. x8, 2). The scene presents the appearance of a most desolate wilderness, especially after passing the Caravansary which now bears the name of the Khan of the Samaritan (comp. Luke 10:30), about two hours from Jerusalem: comp. Maundrell, Journey, p109. From this wilderness the road descends, after a further journey of two hours, down a precipitous height into the plain of Jericho. At the northern boundary of this plain rises a steep, calcareous mountain, very difficult of ascent, which bears the name of Quarantania, because, according to tradition, Jesus passed forty days fasting in one of the many caves on its side. The northern portion of this desert was connected with the wilderness of Bethany, Joshua 18:12.” Winer, art. “Wüste,” No4.—As the wilderness of Quarantania lies close by the banks of Jordan, there is no sufficient reason to doubt the correctness of this tradition. The wildness of this desert, as indicated in the expression of Mark: “He was with the wild beasts,” points to the same conclusion.

Of (by) the Spirit.—The context shows that the Holy Spirit is here meant. The idea that it referred to the personal spirit of Christ, or to a state of ecstasy (Paulus), could only have been broached from defective theological views. The expression ἀνήχθη implies, indeed, an extraordinary state of mind on the part of the Lord, indicating a wonderful impulse, but not a miraculous transportation (which is not meant even in Acts 8:39, or in 2 Kings 2:16)—an idea still more clearly expressed in the parallel passage in Mark 1:12. Meyer aptly remarks: “The two opposite principles, ὑπὸ τοῦ πνεύματος and ὑπὸ τοῦ διαβόλου, are evidently here placed in pragmatic correspondence or juxtaposition. Besides, the whole circumstances of this history, occurring immediately after the descent of the Spirit upon Jesus, show that the Evangelist intended to relate the victory of Jesus, full of the Holy Spirit, over the devil (comp. Luke 4:1-2). This consideration alone is sufficient to refute the arbitrary invention of Olshausen, that, during the forty days in the wilderness, Jesus had been forsaken by the Spirit.”

To be tempted of (by) the devil; πειρασθῆναι.—Such was the final object. The Holy Spirit led Him purposely to this contest with Satan. In this conflict He was to be tempted by the devil, to show whether or not, in the exercise of His free determination, He would prove Himself, and continue, the organ of the Holy Spirit in opposition to that satanic principle, or spirit of the world, by which the hopes of Israel concerning the Messiah had been perverted, so as to become even matter of temptation to Him. The basis and commencement of the work of salvation was necessarily a personal contest and victory of the Saviour over the principle of evil, as manifested in the corruption of the world. For further remarks on the tremendous collision between these antagonistic principles, comp. the author’s “Leben Jesu” ii1, p205.—Διάβολος, from διαβάλλω, to row over, carry across, to slander, accuse, calumniate; hence διάβολος, the slanderer in general, and also, in the most particular sense ( Job 1; Revelation 12:10), the accuser. In the Old Testament he is called Satan, שָֹׁטָן ( Job 1:6-12). The term means, adversary in general, adversary in war ( 1 Kings 5:4—in the Hebr. text, Matthew 5:18; Matthew 11:14); and with the article, הַשָּׂטָן, the adversary or enemy κατ’ ἐξοχήν: the prince of the fallen spirits ( Genesis 3; 2 Corinthians 11:3; Revelation 20:2; John 8:44, etc.).

As the cause and origin of the fall of Prayer of Manasseh, Satan is the prince of the kingdom of darkness, which has sprung up and developed on earth in opposition to the theocracy; the seducer of man to their destruction, and hence the principal enemy of Jesus ( Matthew 13:28). Comp. works on Dogmatics (among others my Positive Dogmatik, p559 sqq.) on the question whether the devil should be regarded as a person, or merely as the symbol of what is called the principle of evil (as if what is evil could have a real, and not what merely appears to be a principle).

Matthew 4:2. And when He had fasted forty days.—Besides the mythical theory, which we at once set aside, there are four different views entertained by commentators in connection with this event. First, as regards Christ’s fasting, some refer it only to the want of His common nourishment (Rosenmuller, Kuinoel, Kuhn, etc.); while most interpreters understand it as meaning absolute and entire abstinence from food (comp. Luke 4:2; Deuteronomy 9:9). Secondly, as regards the duration, some critics regard the “forty days” as a sacred number, and hence as denoting an indefinite period of time (Köster, Henneberg, Neander); while most commentators take it literally. In favor of the literal view, we refer to the circumstance that Moses and Elijah fasted for forty days ( Exodus 34:28, and 1 Kings 19:8), in both which instances we have a record of supernatural, and miraculous events. Besides, the addition of the clause, “forty nights,” and the remark in Luke 4:2, “He did eat nothing,” show that both the time and the act are not meant figuratively. Still the expression must not be understood as implying a legal and absolute fast of forty days. Similarly, Jesus said of John that he came “neither eating not drinking,” although we know that his nourishment consisted of locusts and wild honey. The feature which characterized this solemn fast, and distinguished it from every similar event, was, that the Saviour was wholly absorbed by spiritual realities; a state which, although never fully attained by any person, yet, even in the modified degree reached by ordinary men, renders them, for a considerable period, independent of the common necessaries of life. The fast of Jesus formed a striking contrast to the worldly-mindedness of the Jews (as that of Moses and of Elijah had been); it was a higher expression of the feelings and of the fasting of the Baptist; and at last, when, after the lapse of forty days, He was an hungered [or hungry], it became the occasion for the grand assault of the tempter. Comp. our remarks on the freedom of some men from common wants under extraordinary circumstances in the “Leben Jesu” ii1, p212; Heubner, p34.

Matthew 4:3. And the tempter came to Him.—The participle πειράζων is here used as a substantive, as characteristic of the person. It is one of the chief characteristics of Satan that he is the tempter. First, the tempter in the guise of a friend, then the accuser and open enemy. Various views are entertained as to the manner in which the tempter approached the Lord, or, in other words, as to the mode of this temptation. We may reduce the different explanations to five classes. The temptation has been regarded, 1. as an external occurrence; 2. as a supernatural internal occurrence, or a vision; 3. as an inward ethical transaction, or a psychological occurrence; 4. as a parable; 5. as a myth.—Again, viewing it as an objective or external occurrence, it has been regarded, (a) as real, in the sense of having been a literal apparition of Satan in the form of a man or an angel. This is the view of many orthodox commentators. But against this, we set the fact, that under no other circumstances, and at no other period, Satan had ever assumed human form; and also, that there are other circumstances in this narrative which cannot be taken in their literal sense,—such as, that Satan took the Lord to the holy city, or that he placed Him on a high mountain, from which all the kingdoms of this world and their glory could be seen. It has been argued, (b) that what the Evangelist here describes as a real objective occurrence, must be traced to earliest tradition, which invested the symbolical idea of a contest between Messiah and Satan in this mythical form (Strauss); or else, that the misunderstanding must be ascribed to the Evangelists themselves, who viewed and recorded as something external what in reality was an inward transaction, and either told them in the form of a parable, or else was only intended as a parable (Schleiermacher). To this view, in a somewhat modified shape, we shall again advert in the sequel. Meantime suffice it to say, that the idea of a myth must be at once discarded, whatever we may say of the other suggestions advanced. Or, (c) it has been maintained that an external occurrence is here described in symbolical language, and that the tempter was an ordinary man. “This,” says Meyer, “is the case with the absurd suggestion of some interpreters, who substitute for the devil an ordinary personage, such as a member of the Sanhedrin, or a priest, who had come to question and to gain over Jesus, or to lay a snare for Him.” (V. der Hardt, Venturini, Möller, Rosenmüller, Kuinoel, Feilmoser; see also Bengel, who thinks that Satan had appeared “sub schemate γραμματέως quia τὸ γέγραπται ei ter opponitur.”[FN6]) However, the suggestion that the devil employed some member of the Sanhedrin as his special instrument—which, of course, Rationalists would repudiate [since they deny the existence of one devil, though they cannot get rid of the many devils—P. S.]—can scarcely be characterized either as rationalistic or as absurd. We know that Satan did employ Judas as his special instrument ( John 13:27), and that “this devil” came out against the Lord as His enemy ( John 14:30). Still, this view does not quite agree with the symbolical elements contained in the narrative before us.—According to the second interpretation above mentioned, the whole occurrence was merely a vision. In that case, it may be regarded, (a) as a vision called forth by the devil (Origen, Cyprian, Theodorus of Mopsuestia on Luke 4:1, Olshausen, and latterly again Heubner, p39). Against this we urge, that the devil could not have possessed the power of presenting to the Lord in a vision, either his own apparition, or the pictures of these temptations. (b) As called forth by God Himself (Farmer, Enquiry, etc, London, 1761),—a view which would render this occurrence wholly mysterious and unintelligible; or (c) as called forth by natural causes (Clericus, Paulus, Gratz, and many other commentators),—not a historical event, but a psychological and ecstatic state of mind; or lastly, (d) a “significant morning dream” (Meyer [not the commentator, H. A. W, so often quoted in this work, see below] in the “Studien u. Kritiken” for1831, p319 sqq.). But it is sufficient to reply that decisive ethical conflicts do not take place in the form of dreams.—According to the third view above mentioned, this narrative must be considered as an inward ethical transaction or conflict: (a) A conflict which took place in the imagination of Christ (Eichhorn, Dereser, Weisse, etc.). Against this view it has been urged, that such an inward conflict, arising from a felt sense of the allurements of evil, could not be reconciled with the sinlessness of Jesus. (b) An inward conflict excited by the devil (Krabbe); but we are at a loss to know the medium through which the enemy assailed Christ, (c) An inward transaction to which the disciples gave an objective form, as if it had been an external event (rejection of the false conceptions concerning the Messiah—Ullmann); but if we dismiss the idea that they consciously and purposely clothed the event in a symbolical form, we are shut up to the mythical theory. (d) A fragmentary, symbolical representation of transactions in the inner life of Jesus (Neander). But this were to spiritualize away and to weaken a great historical fact.—According to the fourth view above mentioned, we are to regard this narrative as a parable, not so much of what Jesus Himself had experienced, but of what His disciples should keep in view and guard against (J. E. Chr. Schmidt, Schleiermacher, Usteri, Alex. Schweizer, Baumgarten-Crusius). But de Wette rightly objects, that in that case the whole meaning of a temptation would be lost—and, let us add, of the temptation κατ’ ἐξοχήν. (Against this parabolic view, comp. also Hasert, in the “Stud. u. Krit.” for1830.)—Lastly, according to the fifth view above proposed, we must regard this narrative as a pure myth (Strauss, de Wette, Gfrörer, Meyer). Thus Meyer boldly asserts, that “nothing is left but to conclude that what the Evangelists considered and described as an actual event, was merely an ideal event, or a myth.”[FN7] In reply, we simply remark that modern theology has happily overcome the mythical theory. The only thing mythical, in our opinion, is the view entertained by some divines, by which the sacred history, so full of symbolical significance and religious life, is transformed into a purely external transaction.—The main objection to the various explanations which we have just sketched, is that they proceed on the old scholastic plan of predicating an absolute alternative (a mode of interpretation which has frequently obstructed the right interpretation of Scripture), and that they do not sufficiently appreciate the various moral agencies brought into play, and their mutual influence. Nothing appears to us more natural, than that immediately after the baptism, in which Christ entered upon His work as Saviour of the world, He should have encountered and entered upon a spiritual conflict with the spurious ideas which the men of His age entertained about the Messiah. The influence of these perverted views concerning the Messiah upon His own mind, would necessarily give rise to an assault and temptation of Satan. In truth, Satan had thus perverted the hope of Israel concerning the Messiah, for the very purpose of turning aside the Messiah Himself. Thus far, then, the narrative presents an inward transaction indeed; but, at the same time, also a real and actual transaction between Christ on the one hand, and the popular expectations and the kingdom of Satan on the other. But what had at first been an inward transaction, concluded with an outward event, which in some respects is mysterious. Satan really employed, it seems to us, some of the chief priests and scribes as his instruments to tempt Christ to undertake the part of such a worldly Messiah as the Jews at the time expected. (Comp. the ὀπίσω μου here and Matthew 16:23.) The whole history of this temptation—both in its inward and outward phases—Jesus afterward communicated to His disciples in the form of a real narrative, clothed in symbolical language. The difference between this and a mere myth lies in the simple fact, that it really took place, partly as an inward, and partly as an outward transaction; and in the circumstance that speaker and hearers employed and listened to the symbolical language in which the narrative was partly clothed, in the full consciousness that it was such. The various interpretations to which we have above adverted ignore several important circumstances; such as, that, in accordance with his mission, it was the duty of John to point out the Messiah to His people, and, of course, more especially to the representatives of the people; that, at the very time when Jesus was in the neighborhood, a deputation from the Sanhedrim at Jerusalem had arrived to inquire whether he was the Messiah; that John returned, and must have returned, a truthful reply; and lastly, that this deputation could not but take some notice of the directions which the Baptist had given them. Besides, we must remember that, at the commencement of Christ’s work, it was not merely some kind of temptation, but the great temptation, which had to be overcome—i.e., the temptation arising from the lust of the world, even as, at the close of His course, He had to encounter the temptation from the burden and grief of the world. Lastly, it is manifest that so decisive an inward conflict could not be merely the result of an extraordinary state of mind, without having been called forth by some deep historical antagonism; and that, as it could be neither wholly internal nor wholly external, it must have combined both these elements, or, in other words, that it was caused and excited by the devil, and carried into execution through a human medium. We can readily conceive how human sympathies, more particularly Jewish chiliastic influences, may have acted upon the human nature of Christ. Nor can we doubt that a definite outward instrumentality was employed. Such could not have been wanting in this grand decisive moment of the history of the kingdom of God; and the glorious reality and the consequences of such an era, are themselves sufficient to sweep away the cobweb structures of any mythical theory. Hence we agree, 1. with Ullmann, in admitting that the transaction was inward, but caused by external agency; 2. with v. d. Hardt and Bengel, in believing that the transaction concluded with an outward event, to which only allusion is made in the narrative; 3. with Schleiermacher, in concluding that the history is clothed in a symbolical and parabolic garb.

Matthew 4:3-4. First temptation.—The first temptation is occasioned by a feeling of hunger on the part of Jesus, and by the expression of it. If Thou be the Son of God, v3—couched in the form of a doubt to incite the Saviour to prove Himself such. The word υἱός is put first, to lay emphasis on the Sonship. The expression implies three things: First, that if the Son of God had come, He must be the expected Messiah. Secondly, that the Messiah could not be any lower personage than the Son of God Himself, in the metaphysical sense of this term. Thirdly, that the greatest miracles might be expected to be wrought by Him.—Εἰπ ὲ, ἵνα, Speak, in order that. The effect is to be produced by a creative, or rather a magical utterance. It may be asked whether the tempter meant this in the literal or the symbolical sense, like the statement of the Baptist: “God is able of these stones to raise up children unto Abraham.” Whatever view we take of this point, it was a covert suggestion to give Himself up to the satanic principle, either by arbitrarily perverting the spiritual power of working miracles into an unholy art of magic, or as a call, in pompous Oriental phraseology, to transform the wilderness into a storehouse, by pronouncing a formula of surrender to the vanity of the world. Probably the tempter intended that it should bear a double meaning, as was also the case with the second temptation. The point of the temptation lay in the suggestion that it seemed incompatible for the Son of God, who could do all things, to suffer hunger. But—doubt would add—to suffer hunger seems to imply that you are not the Son of God. Thus, in the present instance, the doubt would appeal to His power, to His reason, and even to the duty of confirming the declaration that He was the Son of God. The Son of God cannot be limited or hardly beset; He cannot suffer or participate in the wants of humanity; He must at once sweep away every difficulty and want by an act of omnipotence. The Lord resisted this temptation by quoting the Scripture, Deuteronomy 8:3,—the passage being quoted by the Evangelist according to the Septuagint. The original (addressed to Israel) reads: “Jehovah suffered thee to hunger, and fed thee with manna (which thou knowest not, neither did thy fathers know), that He might make thee know that man doth not live by bread (upon bread) only, but by everything (upon everything) that proceedeth out of the mouth of the Lord doth man live.” The Septuagint renders: ἀλλ’ ἐπὶ παντὶ ῥήματι τῷ ἐκπορευομένῳ διὰ στόματος Θεοῦζήσεται δ ᾰνθρωπος. In the Gospel of Matthew we have ἐν instead of ἐπί—in, or by, every word (not thing) that proceedeth out of the mouth of God shall man live. According to Olshausen, the Saviour intended to point out an antithesis between earthly and heavenly food. De Wette suggests the following explanation: “If ordinary means of nourishment fail, the Lord will employ extraordinary means to preserve us alive by His creative Word.” But these extraordinary means—the manna—are here generalized as “everything that proceedeth out of the mouth of the Lord,” and applied in a symbolical sense, to indicate that man is not absolutely dependent upon any kind of external nourishment, and that his real life is sustained by the word of God. Hence the meaning of Christ’s reply is this: If even man is not absolutely dependent upon the bread that perisheth,—if he does not live upon bread only, but rather upon the word of God,—how much more must this be true of the Son of God, whose life flows from the Father, and not from the bread of earth, and who accordingly depends for the preservation of His earthly life, not on any arbitrary interference, nor on satanic device or agency, but on the Father? But the Son of God has condescended to become Prayer of Manasseh, and as such is willing to share the wants and sufferings of humanity. In conclusion, the difference between the idea of miracles as laid down in the Bible, and that entertained by the tempter—or even by some modern theologians—deserves notice.

Matthew 4:5-7. Second temptation.—In the Gospel of Luke this is mentioned as the third temptation. This divergence arises not from any historical inaccuracy, but from the symbolical view which each of the Evangelists connected with these assaults. The symbolical element which appeared in the first temptation, “Command that these stones be made bread,” comes out more distinctly in the present instance. We trace it, first, in the significant expression, παρα λαμβάνει αὐτόν, he takes Him by force with him, or takes Him to himself as a companion (in his journey); and, secondly, in the term εἰς τὴν ἁγίανπόλιν, צִיר הָקֹּדֵש( Isaiah 48:2; Nehemiah 11:1), to denote Jerusalem,—so called on account of the temple. (To this day the Arabs call Jerusalem the place of the Sanctuary, or the Holy City.) The devil is here represented as having free access to the most sacred places, and as familiar with them: He setteth Him (ἵστησιν)—not by force, for such he cannot exercise; besides, he had not yet dropt the mask and shown himself the evil one. He appears as wearing a religious garb, as one who had authority in the temple, and setteth Jesus as his guest in a spot which commanded the most extensive view. The supposition of Jerome, that Jesus was carried thither through the air, is purely fantastic;[FN8] equally unsatisfactory is the suggestion of Olshausen, that He was in a state of mental transport. It is quite possible that Jesus had at the time gone for a day to Jerusalem, and that this circumstance may have formed the external basis for this temptation. Be this as it may, the fact that Satan set Jesus on the (not a) pinnacle [literally: the wing] of the temple (τὸ πτερύγιον τοῦ ἱεροῦ ), implied the suggestion that He should by satanic means become the priest-king of that temple. It is true, the expression τοῦ ἱεροῦ here used, was applied to the whole set of buildings connected with the temple, while the word ναός referred to the principal building of the temple. But the more general expression of course included the temple itself, to which, besides, the word πτερύγιον specially points. Nor is there anything inconsistent in the account of Josephus, that the roof of the temple was covered κατὰ κορυφήν with pointed rods to protect it from being occupied by birds, as the κορυφή of the temple was probably only the most holy place. Nor can the great sacredness of the locality be urged as an argument, since the special object in view was to place Jesus in the most sacred locality. The real difficulty of taking the statement, that the Lord was set upon a pinnacle of the temple, in its literal meaning, lies in this, that Christ was neither priest nor Levite, and that the idea of setting Him publicly in such a place is entirely incompatible with a secret conflict between Christ and Satan. On the same ground we must dismiss the notion, that the devil set him on any other prominent place of the temple. Some commentators have supposed that this “pinnacle” belonged to an out-building of the temple, such as the hall of Solomon on the east side (Joseph. Antiq. xx9, 7), or the στοὰ βασιλική on the south side (ibid. xv11, 5), both of them rising along a frightful precipice. Kuinoel, Meyer, and others suppose that the scene must have occurred at the south side of the temple, from the description which Josephus gives of its dizzy height. But this would necessitate the strange supposition, that the Evangelist represented the tempter as proposing to the Lord a descent, either into the poor valley of Kidron, or into that of the Cheesemakers. If the narrative is taken literally, the object must have been rather to work some ostentatious miracle for the proud city of Jerusalem itself. In this respect, also, the temptation had its double meaning, the main point lying in the suggestion that Jesus should yield to Satan, place Himself at the head of the priesthood, and in that character be presented to the people. With this object, and in this sense, Jesus was set on the pinnacle of the temple, and probably somehow or somewhere in the temple itself. The spiritual attitude which He was to assume is the main point.

As Jesus had turned aside the first suggestion of the tempter by the word of God, the enemy supported his second assault, If Thou be the Son of God, cast Thyself down, by a quotation from Psalm 91:11-12, “For He shall give His angels charge over thee, to keep thee in all thy ways: they shall bear thee up in their hands, lest thou dash thy foot against a stone.” This passage seemed all the better suited for the purpose in view, since in its primary application it referred not exclusively to the Messiah. The plain inference was, that if such a promise had been granted to all pious men, it must apply all the more forcibly to the Messiah. But the application of this promise was evidently false, as the expression, in all thy ways, was not equivalent to the ways of thine own choosing. Indeed, the tempter wholly omitted this clause when adducing the passage. Jesus replied to this quotation—which in its original form was a poetical description of the promised help, and now was grossly misinterpreted in its literal application—by referring to a passage in the law: Ye shall not tempt Jehovah your God, Matthew 4:7. Deuteronomy 6:16. In the present instance, Christ addressed it to Satan personally, Thou, instead of Ye,—a change all the more appropriate, that every tempting of God on the part of man is directly caused by the enemy of souls. Πάλιν does not mean “on the other hand” (Erasmus and others), but again (Meyer, Engl. C. Ver.). Bengel: Scriptura per Scripturam interpretanda—more especially a poetical phrase by the precise statements of the law. This reply to Satan is already an attack upon him, since he is here characterized as tempting the Lord.

Matthew 4:8-10. Third temptation.—“The high mountain ( Matthew 4:8) from which all the kingdoms of the world could be seen, must not be looked for upon any of our maps; it neither refers to the Mount of Olives, nor does κόσμος mean Palestine (Kuinoel), but it applies to the heathen world over which Satan held exclusive dominion” (Meyer). Luke adds, ἐν στιγμῇ χρόνου, to indicate the magic character of the vision. And the glory of them, τὴν δόξαν αὐ τῶν. “The rich country, the splendid cities and palaces, perhaps also the riches which they contained (although these could scarcely have been seen from the top of a mountain).”—De Wette. The idea of any magical influence of Satan upon the vision of the Lord seems to us quite inappropriate (comp. Lange: “Worte der Abwehr,” p41). It is not worth while to show at length that Satan could not have exercised such influence over the eyes of the Saviour. In our opinion, the prospect from such a high mountain as that of the wilderness of Quarantania, or near Jerusalem, was sufficient to offer an appropriate basis for a rhetorical description of the world, its kingdoms, and their glory.[FN9] Of course the mountain must still be viewed as a symbolical expression, to designate the political and chiliastic prospects which the Jews portrayed to themselves at the time when Messiah should come to conquer the world by worldly means. Nor must we, with Meyer, exclude Palestine from this vista, since the course of the ambitious conqueror, as sketched by the enemy, was to commence at the temple itself. For, although it is true that Satan had greater power over the heathen world than over Palestine, we must not confound (as Meyer does, p105) the later views of the Jews (as given in Eisenmenger’s “Entdecktes Judenthum,” ii. p820, etc.) with those of the New Testament. In the New Testament Satan is designated as ἄρχων τοῦ κόσμου ( John 12:31), with special reference to his sway over Palestine in opposition to Jesus; while the expression κοσμοκράτωρ, in Ephesians 6:12, alludes more particularly to the heresies by which the Church of Christ was endangered. We must not look in the word of God for the gross, fanatical, and mythical ideas of later rabbinical Judaism. The passage before us refers to the moral reign of darkness which extended over the whole ancient world, although we must ever be careful not to admit the validity of Satan’s pretension that he exercised in any sense absolute sway over the world.

In this third temptation, Satan appears in his proper character. Hence also it is not prefaced by “If Thou be the Son of God.” On the contrary, he rather seems to claim this honor for himself, as Luke plainly indicates in the words, ὅτι ἐμοὶ παραδεδοται . The awful proposal, that Jesus should fall down and worship Satan, and do him homage, is to some extent modified, when we bear in mind the peculiar political and religious import of the word ὅτι ἐμοὶ παραδεδοται among Orientals. We do not imagine that Satan intended to demand an act of absolute adoration, but an act of homage, which, however, necessarily implied worship. Primarily, it was not (as Strauss supposes) a temptation to idolatry, though it is true that, in its ultimate meaning and bearing, all idolatry is devil-worship. Nor does this demand involve a direct threat on the part of Satan that he would let loose against Jesus the whole power of evil (Ebrard), although Satan’s claim to absolute sway over the whole world implied that he was its lord and master. Viewed in this light, the third temptation, from the lust of the world, pointed already to that which Christ had to endure at the close of His course from the sorrow and misery of the world. The incredible presumption and impudence of Satan’s demand (which, indeed, was covertly implied even in the first and second temptations) is in some measure accounted for by his well-known axiom, “that every man has his price at which his virtue may be bought.” The point of the temptation lay in the boldness of the design—Satan spreading out all at once a rushing picture of absolute sway over the world and of its glory, and then offering all this to the lowly and rejected Son of David, who of right could claim all the nations of the world as His inheritance, and the utmost ends of the world as His possession. Gerlach suggests that the proposal to found the kingdom of Messiah by outward power and pomp, and not that of paying outward worship to Satan, formed the main point of the temptation. But this must evidently have been the consequence of a surrender and homage to Satan.

Matthew 4:10. Then saith Jesus unto him.—At last the mask was thrown off: Satan appears in his real character, and is treated accordingly. Hitherto the Lord had, in compliance with the usual forms of intercourse, dealt with him according to his assumed character, as one who seemed anxious to promote the mission of the Messiah, although He sufficiently showed that he had read the motives of Satan,—having in His first reply designated him as one who held men in contempt, and in His second as the tempter. But now he meets the pretensions of Satan to absolute power by a display of His own supreme authority. Get thee hence, Satan. [In Greek a single word, ὕπαγε, begone, out of my sight.] (The addition ὀπίσω μου is not sufficiently authenticated, and apparently an ancient interpolation derived from Matthew 16:23, which seems to apply not to Satan, but to Peter, whose right place as a follower of the Lord was behind, not before Him.) The passage with which Christ dismisses the enemy ( Deuteronomy 6:13) is none other than the fundamental principle of Monotheism. It is given in the form of a free quotation from the Septuagint; the word προςκυνήσεις, which Satan had used, being retained, instead of φοβηθήσῃ. Laying emphasis on the main idea of the Old Testament passage, our Lord says, “Him only shalt thou serve.” The devil is expressly designated as Satan, because in this temptation he displayed his real character as the adversary of christ. Lastly, the answer of the Lord conveys the expression of His enmity to all that is satanic in the world, and to the carnal hopes and views entertained about the Messiah. It Isaiah, so to speak, a declaration of war on the part of Jesus against Satan, and that on account of the daring promise to make Jesus Lord of the world if He only submitted to his conditions. “Tentatorem, quum is maxime favere videri vult, Satanam appellat.”—Bengel.

In looking back on this threefold temptation, we conclude that Satan offered to the Lord immediate possession of His Messianic inheritance on condition of His employing satanic agency, in the form of magic, of false religious enthusiasm or fanaticism, and of false and demoniacal worship. His first proposal was to confer on Jesus the office of a magician-prophet; his second, to make Him the chief and prince of a grand hierarchy; his third, to invest him with the office of demoniacal and all-powerful monarch of the world. But, manifestly, these were the three great traits of the carnal and perverse expectations which Israel entertained concerning the Messiah: the first temptation representing more especially the erroneous tendency of the Essenes, who lived in the wilderness; the second, the spurious religion of the Pharisees, whose centre was the temple service; and the third, the godless policy of the Sadducees, whose ruling passion was worldliness. The common psychological applications of this narrative—such as, that the first temptation was to sensual enjoyment, the second to fanatical pride, and the third to ambition—do not exhaust the deep bearing of the event, although they are implied in the interpretation above proposed.

The following is the chronological order of events: 1. The baptism of Jesus2. The forty days’ fasting3. The deputation to John the Baptist from Jerusalem ( John 1). 4. The temptation of Jesus5. The return of Jesus to John by the banks of Jordan ( John 1:35). 6. His return to Galilee ( John 4:43).

Matthew 4:11. The victory.—The triumph of the Saviour appears in these two facts: The devil leaveth Him; angels come and minister unto Him, thus paying Him real homage, διηκόνουν αὐτῷ. Bengel: “Sine dubio pro ceo, ac tum opus erat, sc. allato cibo [undoubtedly, by doing that which was then necessary, namely, by bringing Him food]. Comp. the feeding of Elijah by an angel, 1 Kings 19:5.” Thus Piscator, Wolf, and many others,—among them, Meyer. Others understand the expression as denoting supernatural Divine support (Maldonatus, Kuinoel, Olshausen, Kuhn, Ammon, Ebrard). It deserves notice, that most critics who at present defend the view that the text implies a miraculous supply of food by the ministry of angels, characterize the whole narrative as a mere myth. When Jesus had undergone these temptations, He returned from the wilderness into the company of men. Hence any such miraculous supply of food for the body by angels would have been unnecessary. In our view of the passage, the Lord having conquered Satan, and established His glorious supremacy not only over Prayer of Manasseh, but also over the spiritual world, now entered into converse with ministering angels ( John 1:51), realizing in the supernatural and heavenly support which He now enjoyed, in the fullest sense, His own declaration, that man lives not by bread alone.

DOCTRINAL AND ETHICAL
1. The narrative before us establishes, in our opinion, two facts—that Jesus could be tempted, of the possibility of His falling; and again, that He was tempted, yet without sin. This threefold victory of His sinless soul marks another stage in the Gospel history. Before that, the God-man had, in the free exercise of His will, risen to full and joyous consciousness of His character and mission; now this consciousness became a settled divine-human mind or disposition over against all temptations and allurements of the world. From His first and decisive conflict with evil, which ever and again tempted Him during the three years of his earthly ministry, He came forth victorious to rear His kingdom on a spiritual and eternal foundation.

2. Solemn celebration in the wilderness of His full attainment to consciousness of His character and vocation, victory over the temptations of Satan, and maturing of the plan for His work—such are the three great phases in the preceding narrative, none of which can be separated from the other.

The first of these three phases was that of solemn celebration. Bearing in mind that Jesus was led into the wilderness by the Spirit, we infer that He went up in the full and deep consciousness of His vocation as the God-man. Heaven had been opened over him the wings of the blessed Spirit had been upon and around Him. He had the testimony of His Sonship, and of the delight of the Father in Him. In the blessed enjoyment of these glorious realities, forty days passed without His feeling the common wants of humanity. But Jesus did not shut up within His own breast this His “being equal with God,” as if it had been robbery ( Philippians 2),—least of all when He had just submitted to that baptism, in which, while humbling Himself to become the companion in sorrow of sinners, He had also attained the full consciousness of His theanthropy. Hence the solemn inward feast celebrated in the wilderness served as preparation for His work: the fulness of the Spirit, the fulness of love, the fulness of life within His soul—all summoned Him to be the Deliverer of His people and the Saviour of the world, even as the Father had called Him by His baptism and by the Holy Ghost; and in the depth of His sympathy with humanity, He heard not only His own people but a fallen world entreating deliverance.

But this very cry of the world contained a shrill discord which constituted His temptation. With infinite longing Israel waited for the advent of Messiah. But this glorious hope had become fearfully distorted in the false theology of the synagogue, in the ideas current among the people, in the hierarchical tendencies of the age, and in the general vanity of this world. Hence, while this longing for salvation in the inmost heart of humanity was a loud call for Jesus to reveal Himself to the world as the long-expected Redeemer, He was repelled by the false and unspiritual picture of the Messiah who was the object of the carnal hopes of Israel. The Holy One recognized in these perversions the agency of Satan. Thus far there could be neither doubt nor temptation. But that which in itself was evil had assumed a human form; it had been embodied in human representations, ideas, and aspirations; and in this its human form it made its appeal to His sympathies. This spurious and unholy Messianic expectation appeared most closely intertwined with the loftiest aspirations and the holiest hopes of humanity. It was this seeming combination of two very different elements which might give rise to doubt and difficulty. The Saviour must now discern the spuriousness of this combination; and, to separate its heterogeneous elements, He had to overcome the temptation arising from the fanatical sympathies of His people and of the world. This constituted His temptation. Its point lay in the attractions of human sympathy, allurement, and entreaty; as also, in the apparent connection between what was perverse and what was holy. In His conflict with this temptation, it assumed a threefold form. In the first assault, the Prophet, in all the pride and self-sufficiency of a Magician, stands before His mind’s eye; in the second, the High Priest, in all the pride and self-sufficiency of hierarchical pomp; and in the last, the King, in all the pride and self-sufficiency of secular policy and power. All these pictures are presented in their most attractive features, as painted in the bright anticipations of an expectant world, as drawn with all the cunning of Satan, and as reflecting in a distorted form His own person and vocation.

But He has overcome the threefold inward assault upon His soul (comp. the Gospel of Luke)—and the cravings of hunger indicate the weariness consequent upon this tremendous conflict. The victory which He has achieved in inward conflict, must now also appear in actual and historical incidents, and the outward temptations of Satan succeed His inward struggle.

This threefold historical victory of the Lord over the tempter also marks the grand scheme on which His work as the Saviour of the world was to be carried on. In opposition to the false principle of the world, He clearly realized the truth; in opposition to the spurious plans of Messiah’s kingdom cherished by the world, He chose what was spiritual; in opposition to the false ideas entertained about the work of salvation, He manifested Himself as the true Prophet, Priest, and King. To reject the spurious plans of the synagogue, was at the same time to adopt the true scheme of His mission. Modern [German evangelical] theology commenced with a more full appreciation of the human nature [and sinless perfection] of Jesus, and first spoke of His plan or design. Thus Reinhard has written a work on the Plan of Jesus; Ullmann has rejected the idea of any such scheme, but Neander has vindicated its higher bearing. If by the expression, “plan,” or “scheme,” we mean that the Saviour was distinctly conscious of the principle, the development, the means and the goal of His work, the Lord had undoubtedly a matured “plan.” But it was the leading characteristic of this plan, that it rejected and eliminated all that was merely external, every secular calculation; and that, in unfolding its own glorious proportions and spiritual phases, it proved mainly a negation of all the chiliastic schemes of the synagogue. One of its principal features consisted in this, that while these spurious pictures of the Messiah presented a Saviour who was such in name and appearance only, Jesus would manifest the character and the works of the true Messiah, and that He would avoid even the designation of Messiah, until by His working He had redeemed and purified its idea, which had been so fatally perverted (comp. the “Leben Jesu,” ii1, p231). Then Jesus chose the path of suffering instead of that of joy; humiliation unto obedience, instead of glory by self-exaltation. Hence, when at the close of His course the accuser tempted Him to despair, amidst the sorrows and under the burden of a guilty world, the Redeemer once more conquered, and entered upon the path of glory. Indeed, the most difficult part of His work was accomplished at the outset of His mission, when, in the power of the Spirit, He overcame Satan and the satanic temptation, connected with the spurious messianic expectations. He conquered Satan as the tempter in all the temptations of worldly allurement. Thus was the kingdom of darkness shaken in its inmost principle. This threefold victory unfolded and appeared in His ministry upon earth; and His triumph over the temptations of allurement, or over the tempter, in the strictest sense of the term, formed the prelude to His victory over the temptations of sorrow and suffering, or over the accuser, which awaited Him at the close of His course.

Thus the history of Christ’s temptation is of infinite import. The destruction of the foundations on which rested the kingdom of darkness, and the structure of the basis on which the salvation of man was reared, are connected with the mystery of those solitary conflicts which had been fought and gained before He entered on the discharge of His public ministry.

3. The following contrasts are significant for christology. The first Adam in paradise, Christ in the wilderness.—Moses ( Exodus 34:28; Deuteronomy 9:9; Deuteronomy 9:18) and Elijah ( 1 Kings 19:8) in the wilderness, Christ in the wilderness.—The fasting of John, the fasting of Christ.—The magic of the world, the prophetic office of Christ.—The hierarchy of the world, the priesthood of Christ.—The political despotism of the world, and the kingdom of Christ.—Essenism and Christ.—Pharisæism and Christ.—Sadducæism and Christ.—Chiliastic tradition and perversion of Scripture by Satan; the word of God, and ever only the word of God, as adduced by Christ.—Christ in the wilderness tempted by the allurements of the world.—Christ in the garden tempted by the sorrow and burden of the world.—The tempter at the commencement of the public ministry of Jesus; the accuser at the close of it.—The offers of Satan, and the triumph of Christ and its results.

4. The symbolical import of the number40 lies in this, that it contains multiples of ten and four:—ten is the perfect number for life, law, and freedom; four is the number for the full circle of the world. During these forty days, Christ, by the free act of his will, really overcame the world and the spirit of the world, even as Moses had done typically.[FN10]
5. As it was fitting that Christ should commence His work by conquering Satan, so also was it in keeping with the tendency of evil to overturn the kingdom of God first of all in its Founder—and that by means of pretended but false friendship.

6. By His victory over the tempter, Christ has for ever separated His kingdom from the demoniac principles, plans, and manifestations of Jewish and carnal Christian chiliasm.

7. The first consequence of Christ’s threefold renunciation of the world in His victory over Satan, was, that He betook himself to Galilee.

HOMILETICAL AND PRACTICAL
Seasons of great quickening and joy are generally followed by great temptations1. This appears from the history of Abraham, of David, of Peter, and of the Lord2. The reason of this Isaiah, that the Lord would lead His own to perfection from stage to stage.—Christ’s festive season a fast, and Christ’s fasting a festive season.—From His festive celebration as the Son of God, Jesus as the Son of man enters immediately into conflict, in order to prove the truth of the testimony concerning His Divine Sonship.—The temptation of Christ, a manifestation by historical facts of the choice and decision of which His baptism was the sacramental sign.—By his threefold temptation and victory, Christ manifests Himself as the victorious Messiah, or the Christ of God: 1. as the infallible Prophet; 2. as the faithful High Priest; 3. as the Supreme King.—The decisive conflict between the fulness of the Spirit in Christ and the appearance of spirituality in Satan.—The Holy Ghost leads the Lord to this decisive conflict with the devil.—Christ attacking human corruption at its root by conquering Satan.—The victory of Christ the preservation of Christians.—The threefold temptation and the threefold victory of the Lord.—How and in what manner our trials may become temptations of Satan.—Every temptation of Satan Isaiah, to the child of God, in reality a trial of faith.—What constitutes temptation Isaiah, that through the influence of the enemy we misunderstand and misinterpret the trial of our faith.—Temptation assails us through earthly instrumentality: more especially, 1. through our wants; 2. through spiritual delusions; 3. through worldly prospects and hopes.—How victory over one may become the occasion of another temptation.—How our first victory opens the prospect of the triumphs to follow.—Our temptations are numbered.—By the word of God, Christ triumphs even over the chiliastic traditions connected with the word of God.—Christ ever and again conquers by the word of God: 1. by His first quotation, over false doctrine; 2. by His second quotation, over a false interpretation of Scripture; 3. by His third quotation, over false and assumed authority.—The power of this saying: “It is written.”
The first temptation. Christ has undergone for us the temptation of human want and suffering.—Let not the contrast between our spiritual high estate and our outward circumstances become a snare to us.—According both to the Old and the New Testament, temptation commences with doubt.—The tempter in the form of an angel of light.—Temptation to distrustfulness.—Magic and miracles.—The magician and the prophet.—Miraculous sustenance and magical sustenance[FN11] are two different things.—The magical manna [das Zauberbrod] which the world prepares for itself in its wilderness1. Its origin: (a) by wicked devices; (b) by wicked works2. Its apparent character: (a) boundless wealth; (b) boundless enjoyment3. Its real character; (a) guilt; (b) bankruptcy.[FN12] 4. Its final consequences: (a) poverty and want of the inner man; (b) poverty and want of the outer man.—He who would selfishly seek to convert stone into bread, will in reality convert even bread into stone.—Satan watches for the distress of Prayer of Manasseh, to make it an occasion for transforming him into a beast of prey and a wicked spirit.—Such is the high calling of Prayer of Manasseh, that he lives not by bread only.—Whoso depends on the mouth of God, his mouth shall not want food.—The judgment of Satan and that of Christ concerning Prayer of Manasseh, in his want and distress. Satan in effect says: Man is a wretched being, suffering hunger; Christ says: So far as the real life of man is concerned, he is infinitely exalted above the mere animal cravings of hunger.—Christ would rather suffer hunger with Prayer of Manasseh, than commit sin with supernatural spirits.—Trust in God ensures victory over the wants of the world.—The empty phrase of Satan rebutted by the simple word of Christ.—The bread of earth becomes transformed by the bread of heaven.—Christ has also conquered spurious anchoresism and asceticism.

The second temptation. The holiest things may be perverted to become the most vile temptation: 1. A stay in the holy city2. The prospect from the pinnacle of the temple3. The promise contained in an inspired psalm.—The victory of the Lord over religious fanaticism.—Destruction of the temple of spurious enthusiasm.—Victory of the great High Priest over the priestcraft of the world.—Christ and the show-miracles of the hierarchy.—The pomp of the temple, and worship in the spirit.—The giddy height on the pinnacle of the temple and the holy calm of the Lord.—Thou shalt not tempt the Lord thy God; for, 1. to tempt God is to impute evil to God Himself, since it is an attempt to drag Him into the ways of our own choosing; 2. to tempt God is to suffer oneself to be tempted by the evil one; 3. hence, to tempt God were to attempt rendering the Spirit of light subservient to the spirit of darkness.—To tempt God is to involve oneself in contradictions; for it implies, 1. faith without obedience; 2. prayer without self-surrender; 3. action without warrant from on high; 4. success without comfort or assurance.—Even the dictates of common sense may serve as a warning against fanaticism.—Where a way is already prepared, we are not warranted in attempting to make dangerous experiments for ourselves.—Pride goes before a fall.—The temple-stair itself a sermon.—Fanaticism mistakes excitement for spiritual emotion.—Fanaticism and priestly pretensions spring from one and the same religious delusion.—Christ vanquishes the fanatical pride of the priesthood by calm reverence for the Godhead.

The third temptation. Christ vanquishes the secular spirit of the world: 1. in its pomp; 2. in its pretensions; 3. in its cunning and deceit.—The kingdom of Christ as contrasted with those of the world.—When Satan offers to give away the world in exchange for an act of humble adoration, he shows himself to be, 1. a liar; 2. a deceiver; 3. a maligner of God and man.—The attractions of power, and the desire of exercising it absolutely and indiscriminately, are the two greatest temptations.—Satan has only the right of claiming as his own the worldliness of the world: 1. its vain show; 2. its guilt; 3. its despair.—Despotism and spurious worldly cunning, and their dark background.—When wickedness shows itself undisguised, we ought to designate it by its proper name.—Christians must meet every spurious claim to authority over their consciences, by an appeal to the word of Him who wields rightful authority over the conscience.—Daring usurpers will at last be met and confounded by the royal dignity and authority which belongs even to the humblest believer.—By serving God, Christ vanquishes the sinful service of the creature.—“Him only shalt thou serve.”—Resist the devil, and he will flee from you.—The ministry of angels after the assault of the devil.—Christ the Prince of angels, by his victory over the prince of the kingdom of darkness.—The greater the conflict, the more glorious the victory.—In all temptations Christ is our victory.

Starke:—We must prepare in retirement for important public undertakings.—God often permits His dear children to be visited by the most grievous temptations.—Solitude a training-school of the Holy Spirit.—Solitude is frequently the occasion of temptation.—In our temptations, let us ever distinguish between what comes from God and what from Satan.—Such a High Priest became us who was tempted in all things, Hebrews 4:15.—Frequent conflicts render the Christian strong.—They fit ministers for their work.—Oratio, meditatio, tentatio faciunt theologum.—We may readily recognise the bird of hell by its song.—Fasting as perverted by the Papacy, etc.—Moderation and temperance a continuous fasting.—Christ hungered because He partook of our infirmities.—Christ can have compassion on us when we suffer from hunger or thirst.—The devil adapts his temptations to the nature and circumstances of man.—If the devil ventured to approach the Son of God, how can the most advanced among us expect to be secure from his assaults?—Outward prosperity is not an evidence of sonship.—The word of God our armory.—Even the devil cannot set aside the Scriptures.[FN13]—All depends on the blessing which the Lord gives.—Outward means cannot sustain us, but God by outward means.—God is a supply which never fails or leaves unsatisfied.—If Satan does not succeed in one way, he will try another.—In his own way, the devil is learned in the Scriptures.—To pervert Scripture is to follow in the wake of the devil.—Satan fell by his pride and arrogance, and now seeks to ruin others in the same manner.—To expose oneself to danger, except in the way of our calling, from necessity, or with the direct warrant of the word, is presumption.—Satan encompasses the fall of carnal men by showing them even a small portion of this world.—Satan promises his servants what he himself does not possess, nay, what God has in Christ already promised and given to His own.—It is no right to hear blasphemy without reproving it.—He who would prevent us from serving God, and persuade us to serve the world, is Satan so far as we are concerned.—There is a “hitherto and no further” in every temptation.—Every honest conflict will certainly be followed by victory.—Christ has triumphed for us.

Gerlach:—The word of God is our armor against Satan.—Christ takes as His shield the law of God: Thou shalt! He was made under the law ( Galatians 4:4).

Heubner:—If solitude has its advantages, it has also its great dangers.—Satan appears here in his true character: he arrogates to himself what belongs to God alone—dominion over the soul; in short, he claims to be God.—The man who in his aims is actuated by ambition and love of power, is thereby rendered unfit for the service of God; yet how many theologians are impelled by such motives!—The temptation of Christ; 1. wherein it consisted, and how it was resisted (three stages, three victories); 2. its consequences: Jesus proving Himself to be the Holy One; Jesus our model in similar conflicts; Jesus our refuge and strength.—How temptations followed Christ throughout His course.—The impotence of all temptations in the case of Christ.—Comparison between the temptation of Christ and that of Adam.—Marheineke:—How closely good and evil border upon each other in our human nature!—Harms:—The conflict between good and evil. This conflict is threefold: 1. A conflict between doubt and trustfulness; 2. a conflict between presumption and modesty; 3. the conflict between the lust of the world and the love of God.—Schleiermacher:—The temptation of the Lord viewed with reference to our state and position in this world.—Bachmann:—The temptation of Jesus the Son of God in the wilderness. It was a temptation, 1. to doubt the word of God; 2. to presume upon the word of God; 3. to reject the word of God.—Greiling:—The three passions by which men are commonly tempted to sin (covetousness, pride, ambition).—Reinhard:—The decisive periods which commonly occur in the life of every man.—Ahlfeld:—The conflict of Christians with the tempter: 1. His attack; 2. their defence; 3. the victory.—(Comp. also Three Sermons on the History of the Temptation by J. P. Lange, Barmen, 1836. Brückner: The History of the Temptation of our Lord. Four Meditations, Leipzig, 1857.)

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 4:5.—Cod. Sin.: εστησεν, text. rec.: ἰστησιν (E. V.: setteth). Lachmann and Alford adopt ἔστησεν with B, C, D, Z, while Tischendorf (7 ed, 1859) and Meyer retain ί̓στησιν. The aorist interrupts the flow of the prœsens historicum in this verse (παραλαμβάνε…λέγει), comp. Matthew 1:8; Matthew 1:10, and may have been a correction from Luke 4:9.

Matthew 4:10.—ὀπίσωμου, behind me, is wanting in Cod. Sin, as in other important witnesses, and in Elzevir’s ed. (see the apparatus in the crit. editions), and is probably an old insertion from Matthew 16:23, where Peter is addressed. Comp. Lange’s Exeg. Note on Matthew 4:10, p85.

Footnotes:
FN#1 - Matthew 4:1.—[By is more expressive of ὑπό as distinct from ἐκ.]

FN#2 - Matthew 4:2.—[Brit. ed.: an hungered. Better in modern and usual English: He afterward hungered, or was hungry.]

FN#3 - Matthew 4:5.—[Gr. τὸ πτερύγιον. See Com.]

FN#4 - Matthew 4:6.—[Lest haply, μήποτε.]

FN#5 - Matthew 4:7.—[Again it is w, πάλιν γέγραπται.]

FN#6 - But Bengel means that Satan himself appeared to Christ under the disguise of a scribe, not wishing to be known as Satan.—P. S.]

FN#7 - H. A. W. Meyer ad Matthew 4. p125 (5th ed.) pronounces the Temptation an ideal history, i. e. a myth, which, however, implies a historical truth, inasmuch as it reflects and symbolizes the real fact of Christ’s victory over the empire of Satan, which runs through his whole life. But this concession removes the ground for all valid objection to the real historical character of the narrative. For what is internally true and consistent may become a real fact. Of Hegel’s maxim: Alles Vernünflige ist wirklich, und alles Wirkliche ist vernünflig, the first clause (everything reasonable is real) is more truthful than the second.—P. S.]

FN#8 - Connected with this view are other similar notions formerly entertained, such as, that the wilderness was that of Arabia,—the mountain, Mount Sinai, or. Mount Tabor, or Mount Nebo: that Jesus was in a state of lowest humiliation, and passive in the hands of Satan, who carried him away through the air, etc. Comp. Starke.

FN#9 - Jos. Addison Alexander on Matthew 4:8 (p85), places the scene of this temptation on the Mount of Olives, and thus explains the vision of all the kingdoms: “Sheweth, causes Him to see, not upon a map or picture … nor by an optical illusion . . but either by a voluntary and miraculous extension of His vision on His own part or by a combination of sensible perception with rhetorical description . . an actual exhibition of what lay within the boundary of vision, and an enumeration of the kingdoms which in different directions lay beyond it, with a glowing representation of their wealth and cower (and the glory of them).”—P. S.]

FN#10 - Here the Edinb. trsl, misled by a strange error of the first edition of the original, substitutes twice the number seven for ten, the work of God for life, law and freedom world and time (Weltzeit) for orb or circle of the world (Weltkreis), etc, and thus obscures or perverts the sense of the passage completely. Dr. Lange anticipated the correction of the later editions of Matt. in the preface to the first edition of his Com. on Mark.—P. S.]

FN#11 - “Wunderbrod und Zauberbrod,”—literally: wonder-bread and magic bread. The sense is plain enough. But the term admits of a wide application. Not only magicians, sorcerers and soothsayers, but all those who live of dishonest gain and humbug, may be said to eat Zauberbrod.—P. S.]

FN#12 - Schuld; Schulden,—literally: guilt; debts. The Edb. trsl. has difficulties, which is too general.—P. S.]

FN#13 - Comp. Shakspeare, Merchant of Venice, Act I, Scene3, where Antonio says to Bassanio:

“The devil can cite Scripture for his purpose.

An evil soul, producing holy witness,

Is like a villain with a smiling cheek;

A goodly apple rotten at the heart;

O, what a goodly outside falsehood hath!” —P. S.]

Verses 12-17
B. Matthew 4:12-17
Contents:—First appearance of Jesus as the light of the world amidst the darkness of the land of Galilee
12 Now, when Jesus had heard that John was cast into prison, [delivered up,[FN14]] he de parted into Galilee[FN15]; 13And leaving Nazareth, he came and dwelt in Capernaum, which is upon the sea coast, in the borders of Zabulon and Nephthalim[FN16]: 14That it might be fulfilled which was spoken by Esaias [Isaiah] the prophet, saying, 15The land of Zabulon, and the land of Nephthalim, by the way of the sea, beyond [the] Jordan, Galilee of the Gentiles; 16The people which sat in darkness saw great light; and to them which sat in the region and shadow of death light is sprung up 17 From that time Jesus began to preach, and to say, Repent: for the kingdom of heaven is at hand.

EXEGETICAL AND CRITICAL
Matthew 4:12. Now, when Jesus had heard.—The Evangelist passes over a number of intervening events, viz.: 1. the return of Jesus to Galilee ( John 1:41, etc.); 2. the marriage in Cana, the journey to Capernaum in company with His relatives and disciples, and that to Jerusalem to the passover ( John 2); 3. the stay of Jesus at Jerusalem and in the land of Judæa previous to the imprisonment of John ( John 3); 4. the return of Jesus by way of Samaria, and His stay there ( John 4:1-42).—The event recorded in the text took place at the time referred to in John 4:43-46. In the passage before us, Matthew briefly alludes to the stay of Jesus at Nazareth,—the same which is mentioned Luke 4:14 sqq,—but dilates on it more fully in Matthew 13:53. We account for this transposition from the peculiar structure of the Gospel,—the object of the Evangelist being to group events so as to present a continuous narrative. The actual succession of events is more accurately indicated in the Gospel by Luke, although it also contains no mention of the first passover which Jesus attended at Jerusalem, nor of His stay in Judæa and Samaria. From the narrative of Luke we learn that Jesus was even at that time rejected by the people of Nazareth, and that he then uttered the saying, that “a prophet had no honor in his own country.” But, according to John, Jesus spoke these words when returning from Jerusalem to Galilee through Samaria. Commentators have felt a difficulty in explaining the circumstance, that (according to John) Jesus should have been saying that “a prophet had no honor in his own country,” at the very time when He was on His journey to Galilee. It might seem that such a statement would rather imply His departure from Galilee. But the difficulty is removed by recalling to mind the precise geographical arrangements of the country. In John 4:43, the Evangelist uses the word Galilee not in the general sense, but as a man familiar with the district would apply the term—a circumstance which may be regarded as an indirect evidence of the truthfulness of his narrative. What he calls Galilee is not the province in question as contradistinguished from Judæa, but the district of Upper Galilee in opposition to Lower Galilee, in which Nazareth was situate. The boundary-line between Upper and Lower Galilee ran due east and west between Nazareth and Cana. In John 4:43-44, the Evangelist makes only a passing allusion to the rejection of Jesus at Nazareth, and dwells in preference on the fact, that the Saviour was gladly received by the inhabitants of Galilee proper. From what we have said, it will be clear that the accounts of Matthew and John are not inconsistent, as Meyer imagines; although that commentator is right in maintaining, against Wieseler, that the passage in the text does not refer to the journey to Galilee recorded in John 6:1. Finally, we gather from the account in Matthew that the imprisonment of John by Antipas took place some time after the celebration of the first passover which Jesus attended, and after His stay in Judæa.

That John was delivered up, (i.e. into prison).—The ground on which the Baptist was imprisoned is afterwards recorded, on the occasion of his execution ( Matthew 14:4). Fritzsche supposes that the imprisonment of John induced Jesus to appear in Galilee, lest the people of that country should be deprived of spiritual support; while Meyer regards this event as a motive for His retirement to that province, since “the more remote district of Galilee, although under the rule of Herod Antipas, would naturally attract less attention, and thus afford shelter.” But although Capernaum lay in Upper Galilee, yet, from its proximity to Tiberias—the residence of Herod—and the intercourse between these two places, both situate on the Lake of Galilee, anything which occurred in Capernaum would much more readily attract attention than what took place in Nazareth, which lay out of the way among the mountains. Besides, it was at this very time that Jesus commenced His public ministry, and called disciples around Him. The connection between the imprisonment of John and the appearance of Jesus in “Galilee of the Gentiles,” as well as the cessation of the preparatory baptism which the disciples of Jesus had for a time administered ( John 4:1-2,) may readily be otherwise explained. The imprisonment of John, and the tame acquiescence of the country in this Acts, had put an end to the hope of preparing the people for the kingdom of Messiah by Levitical purifications, or legal purity. Now that the attempt at outward purity had been thus rudely stopped, Jesus might, in the consciousness of His own inward and eternal purity, all the more readily commence His work in Galilee of the Gentiles, amidst publicans and sinners, by gathering around Him a circle of disciples.

Matthew 4:13. He came and dwelt in Capernaum.—Καφαρναούμ, כְּפַר נָחוּם, meaning, according to Hesychius, Origen, and Jerome, vicus consolationis, but according to others (Winer, Meyer), the village of Nahum. The town lay on the borders of the tribes of Zebulun and Naphtali, on the western shore of the Lake of Gennesareth, probably near where the Jordan entered that lake. It was a thriving commercial place, on the road from Damascus to the Mediterranean. Capernaum was inhabited both by Jews and Gentiles; in Jewish writings it is characterized as the residence of heretics and free-thinkers (von Ammon, “Leben Jesu,” p359). The contrast between Capernaum, where Jesus dwelt, and Tiberias, the residence of Antipas—a city which the Lord uniformly avoided, but which, after the destruction of Jerusalem, became one of the holy places of the Jews,[FN17]—is striking. But the prediction of Christ in regard to Capernaum, once so highly favored, has been most signally and literally fulfilled ( Matthew 11:23). At this moment every trace of the site of Capernaum has disappeared. Wilson and others regard the ruins of Tell Hum (i. e. Nahum) as the ancient site of Capernaum. As the town is not mentioned in the Old Testament, it seems probable that it was built after the return from the Babylonish exile. Josephus (Vita, 72) calls the town Καφαρνώμη. In another place (De Bello Jud. iii10, 8) he assigns the name of Καφαρνασύμ to a fountain in Galilee. According to Robinson, this fountain is the modern ’Ain et Tin, by the Lake of Gennesareth, near the Khan Minyeh, which he regards as the site of ancient Capernaum. But this opinion is not generally entertained. Comp. the art. Capernaum in the Bibl. Encycls.

Matthew 4:14-15. That it might be fulfilled.—In this instance we have the fulfilment of a verbal prophecy, the passages in Isaiah 8:22; Isaiah 9:1-2, being strictly Messianic in their primary meaning, although the prophet seems also to have had in view the oppression of the Assyrians, under which at that time Northern Palestine groaned. But, as in every other similar instance, the event recorded in Matthew 4:13 did not take place simply on account of this prediction, but on independent grounds. The passage is cited freely from the original Hebrew: “At the first (in ancient times) He brought to shame the land of Zebulun and the land of Naphtali; but afterward (in later times) He brought to honor the (despised) way of the sea, beyond Jordan, the circuit (Galilee) of the Gentiles. The people that walked in darkness have seen a great light; and they that dwell in the land of the shadow of death, upon them hath the light shined.” In the quotation as given by Matthew, the despised district is even more pointedly indicated as the land of Zabulon and the land of Nephthalim, the way of the sea (the road by the sea, or the great road of the traffic of the world), the beyond Jordan, (even) Galilee of the Gentiles. In our opinion, the Sea of Galilee was not so important a highway for the traffic of the ancient world as to give to the district around the designation of “the way of the sea,” more especially as the three expressions in the text are not intended to designate three different objects, but one and the same thing viewed under different aspects. In the first clause, Galilee is designated as profane, being the way of the sea for all the world; in the second clause, as extending northward beyond the sources of Jordan, the holy river; finally, in the third clause, as being really a heathen district, largely inhabited by Gentiles. But the expression γῆ, without the article, may be regarded as the nominative. Before ὁδὸν θαλάσσης we must again supply the γῆ of the former clause,—toward the sea, or the way of the sea. The absolute accusative ὁδόν is a Hebraistic form like דֶּרֶךְ, and equivalent to the Latin versus (comp. Meyer, p111). The expression πέραντοῦ ’Ιορδάνου cannot in this instance mean Peræa, or the country east of Jordan. A reference to that district would be here quite out of place, as the name “Galilee of the Gentiles” is intended again to designate the tribes of Naphtali and Zebulun. The territory of Naphtali extended northward beyond the source of the Jordan; and from a theocratic point of view, this, and not Peræa, would constitute the πέραντ. I, although that expression was commonly applied to Peræa. Besides, Peræa was not the first scene of Christ’s ministry. Meyer, indeed, maintains that the Evangelist overlooked the historical meaning of the passage in Isaiah, which was only Messianic in a theocratic and political sense, referring to the deliverance of Northern Galilee from the oppression of the Assyrians. But this commentator forgets that Isaiah 9:1 sqq. is a strictly Messianic prediction, although it rests, of course, on the historical basis of the age of the prophet.

Matthew 4:16. The people which sat in darkness.—Apposition to the preceding designation of the locality which was to be illuminated by the light of the Messiah. The darkness of the country is explained by the sad spiritual state of the people. In view of the spiritual condition of the people at the time, the Evangelist modifies the distinction made by Isaiah between those that walk in darkness, who see a great light, and those that dwell or sit in the land of the shadow of death. In the passage as quoted by Matthew, the state of matters has apparently become worse than in the days of Isaiah, and even those who formerly “walked” are now represented as “sitting” in darkness. But the gradation of the original is retained; and we have still the contrast between those who sit in darkness and see a great light, and those who sit in the region and shadow of death, and only become aware of the light because it has sprung up for them. In the Hebrew their passiveness is even more strongly expressed—נָגַהּ צֲלֵיהֶם, upon them light hath shined. “Καθήμενος sedendi verbum aptum notandæ solitudini inerti,”—(the verb to sit aptly denotes a sluggish solitude).—Bengel. Σκιὰ θανάτου, צַלְמָוֶת, tenebræ mortis. On the darkness of Sheol, comp. Job 10:21, etc.

Matthew 4:17. From that time Jesus began.—Matthew calls attention to the circumstance, that with the settlement of Jesus at Capernaum, in Upper Galilee, a new period in His public ministry began. The κηρύσσειν of the kingdom of heaven in the strictest sense now commenced, and for this purpose He set apart some of His disciples to be His Apostles. The call, Repent, μετανοεῖτε, has now a higher meaning than when first uttered by John the Baptist ( Matthew 3:2), and a more full manifestation of His miraculous power proves that the kingdom of heaven is really at hand. Although He does not designate Himself to the people as the Messiah, yet the kingdom of Messiah was appearing. From the manifestation of that kingdom now vouchsafed, the people are to recognise the Prince of Peace in His true and New Testament character. (The assertion of Strauss, that Jesus had not regarded Himself at first as the Messiah, requires no special answer; the suggestion, that Christ gradually changed His original plan, has been discarded even by the writer who proposed it.)

DOCTRINAL AND ETHICAL
1. As John carried on his public ministry at the extreme boundary of the Holy Land, in the wilderness, so Jesus also appeared first at another extreme limit of the country, in Upper Galilee. Capernaum became His earthly residence. This choice had a twofold advantage. For while He thereby gave a practical denial to the carnal Messianic hopes and expectations of the people of Judæa, He also occupied a field most suitable for His own peculiar activity. There He found the greatest susceptibility for the kingdom, and readiness to receive Him, especially among those retired worshippers of Jehovah who lived by the Lake of Galilee, and particularly among the disciples of John, whom He had already attracted around Him. This residence of the Saviour in Galilee had been predicted, and was a signal fulfilment of the great Messianic prophecy of Isaiah. Lastly, His abode among the fishermen of Galilee was in complete harmony with what His baptism and the victory over the tempter implied; being, in truth, a perfect renunciation of the world in reference to its carnal views concerning the theocracy and the Messiah.

2. But we may also regard this as a manifestation of His Spirit and of His Gospel. Just as He commenced His destruction of the kingdom of darkness, by conquering the power of Satan in his chief temptations, so He commenced the building up of the kingdom of heaven among the most despised portion of His people, the most needy and the most destitute of the means which the synagogue provided for cultivating spiritual life. It was among these that the Saviour first publicly and unreservedly proclaimed the kingdom of heaven.

HOMILETICAL AND PRACTICAL
Complete renunciation of the world on the part of the Lord is followed by His full proclamation of the kingdom of heaven.—When the kingdom of heaven arrives, the symbolical administration of priests is at an end.—When the work of John ceases, that of Christ begins.—The kingdom of God will never want messengers of God who stand in the gap.—If one prophet is imprisoned, a greater one will be sent in his place. If they burn the goose, a swan will arise from its ashes.[FN18]—Jesus a stranger both at Nazareth, where His youthful years were spent, and at Capernaum, where He appeared after attaining to manhood.—Obscurity of that which is holy in its own home, showing: 1. The corruption of the world; 2. the spiritual glory of the heavenly life.—The light of salvation rising upon dark places: 1. Upon the earth, in opposition to the external heavens; 2. upon Galilee, in opposition to the land of Judæa; 3. upon the Gentile world, in opposition to the Jews; 4. upon the despised Germanic races, in opposition to the ancient Romanic Church.—The land of the shadow of death: 1. The home of sinners; 2. the heart of the sinner.—The difference between those who see a great light, and those upon whom a great light rises1. The former look upwards, the latter look downwards2. The former descry the star of salvation, the latter only the light which it sheds.—From that time Jesus began. The ancient theocratic institutions of Israel may be said to have been abrogated when John was cast into prison.—The call to repentance, from the commencement to the end of the world, 1. always the same in substance; 2. always different in form.—The kingdom of heaven is as closely at hand as Christ is.—The call: Repent, for the kingdom of heaven is at hand1. It contains two things: (a) the kingdom of heaven is at hand; (b) therefore repent2. It may be summed up in the expression, “kingdom of heaven;” for, (a) repentance is only the gate to the kingdom of heaven; (b) the kingdom of heaven is the grand object and goal of repentance.—In His humiliation, Christ has manifested His exaltation1. Rejected on earth, He opened up His kingdom of heaven2. Obscure and unknown by Prayer of Manasseh, He revealed the spiritual world in all its blessedness3. Renouncing all, He bestows every blessing.

Starke:—Let us show holy obedience in being ready to change our habitation when the Lord calls.—Many live under the full blaze of the Gospel as if they still sat in the shadow of death.—When the world silences one honored servant of the Lord, God raises up others; the Church shall never be left destitute of them.—Repentance without faith is no repentance (and faith without repentance is no faith).—Agreement subsisting between all pure teachers of the Church (John and Jesus).

Heubner:—It is God’s method to cause light to arise from humble and despised places.—Jesus would not be far distant even from the Gentiles.

Footnotes:
FN#14 - Matthew 4:12—[παρεδόθη, Lange: überliefert. Wicl, Tynd, Cranm, Geneva: was taken; the Bishop’s Bible (and the Rom. Cath. Verse of Rheims) correctly: delivered up, with the marginal explanation: “that Isaiah, cast into prison,” which the Auth. Vers. received into the text, while it put the translation into the margin, influenced perhaps (as Dr. Conant suggests) by Beza’s version: traditum esse in custodiam, and his note: id Esther, in carcerem conjectum ease.—P. S.]

FN#15 - Matthew 4:12—Galilee proper in the narrower sense of the term.

FN#16 - Matthew 4:13.—[Or: Zebulun and Naphtali, after the Hebrew spelling, which is followed by the Auth. Vers. in the Old Test. See the Hebrew concordances.—P. S.]

FN#17 - The rise of Tiberias, as a Jewish city, Isaiah, however, of much later date. For an account of the circumstances connected with its final “Levitical purification,” see Edersheim’s Hist. of the Jewish Nation, p488.—The Edinb. Tr.]

FN#18 - This sentence: “Verbrennen sie die Gans, so kommt der Schwan,” which Dr. Edersheim omitted, is an allus on to an apocryphal prophecy ascribed to the reformer Hus, who was burnt at the stake for heresy, July6, 1415, by order of the Council of Constance, and is said to have uttered, in his last hour, the words: “ To-day you roast a goose,”—alluding to his name which is the Bohemian word for goose—“but from mine ashes will arise a swan”—the armorial device of Luther—“whom you will not be able to destroy.” This prediction occurs first in the Latin works of Luther (Altenburg ed, vol. v, p599, etc.), and seems to have arisen in the age of the Reformation from certain vague and general sayings of Hus concerning the ultimate triumph of his doctrines (comp. Gieseler, Kirchengeschichte, vol. ii, Part IV, p417 sq). The sentence has assumed a somewhat proverbial significance, although very rarely used.—P. S.]

Verses 18-22
C. Matthew 4:18-22
(The Gospel for St. Andrew ‘s Day)

Contents:—In His obscurity and retirement from the world, which He had renounced, the Saviour commences the conquest of the world by calling four fishermen by the Sea of Galilee.
18And Jesus, walking by the Sea of Galilee, saw two brethren, Simon called Peter,19 and Andrew his brother, casting a net into the sea: for they were fishers. And Hebrews 20 said unto them, Follow me, and I will make you fishers of men. And they straight way left their nets, and followed him 21 And going on from thence, he saw other two brethren, James the son of Zebedee, and John his brother, in a [the][FN19] ship with Zebedee their father, mending their nets; and he called them 22 And they immediately left the ship and their father, and followed him.

EXEGETICAL AND CRITICAL
Matthew 4:18. By the Sea of Galilee.—Lake Gennesaret, λίμνη Γεννησαρέτ, Luke 5:1 (also Γεννησάρ, Γεννησαρῖτις, Genesara, יָס כִּנֶּרֶת); ἡ θάλασσα τῆς Τιβεριάδος, John 21:1; ἡ θαλ. τῆς Γαλιλαίας, Matthew 15:29, etc. The lake, which is formed by the river Jordan, is about six hours, or150 stadia long, and about half as broad [twelve or fourteen miles long, six or seven miles in breadth, and165 feet deep.—P. S.]. The water is salubrious, fresh, and clear; it contains abundance of fish; the banks are picturesque, although at present bare; toward the west they are intersected by calcareous mountains,—toward the east the lake is bounded by high mountains (800 to1,000 feet high), partly of chalk and partly of basalt formation. It is of an oval form, being a deep depression in an upland country (according to Schubert, its level Isaiah 535 feet below the Mediterranean).[FN20] Besides these remarkable natural features, the contrast between the present desolation of its shores and their flourishing state at the time of Jesus, when covered with cities and inhabited by a busy throng,—above all, the solemn remembrance of the Lord’s labors, render it a most striking object. On the difference between the accounts of Schubert and of Robinson in regard to the beauty of the lake, comp. Winer, art. Genezareth. Recent travellers have furnished ample details of the district (comp. Josephus, De Bello Jud. iii10, 7).

Simon called Peter.—The designation Peter is given by way of historical anticipation. Simon, contracted from Simeon, שִׁמִעוֹן (hearing, favorable hearing). On the name Peter, comp. Matthew 16:18.

Andrew.—A purely Greek name (see Winer sub verbo); which, however, also occurred among the Jews at a later period. Andrew and John were the earliest disciples of Jesus,—the first who joined the Saviour, following the direction of John the Baptist, whose disciples they had been ( John 1:39). It is uncertain whether Andrew was the elder brother of Peter. His home was at Bethsaida ( John 1:44). For further particulars about this disciple, see Matthew 10
Casting a net into the sea.—The circumstance that they were just about to commence their daily labor, is mentioned for the purpose of bringing out the significancy of their instantly following Christ. The same remark applies to the narrative of the calling of the sons of Zebedee when preparing their nets.

Matthew 4:19. Follow me.—Meyer has again repeated the old objection, so frequently refuted, that this passage is incompatible with John 1:37, and with Luke 5:4. But John only refers to the first summoning of disciples, while here we have an account of their express call to follow the Lord, in the sense of becoming His servants and messengers. In Luke 5:4 we have the details of a scene connected with this calling. Wieseler rightly distinguishes, 1. between their preliminary call, implying discipleship in general and adoption of His cause, but without any special obligation, John 1:35 sqq.; 2. their selection as continuous and regular followers of the Lord, Matthew 4:18 sqq. (also Luke 5:4); and3. the choice of twelve to be Apostles, Matthew 10:2-4. These stages may also be arranged as follows: 1. Reception as disciples in the most general sense (catechumens) 2. selection for service, by continuous following of the Lord (Evangelists); 3. selection to be the representatives of the Lord, with bestowal of the power to work miracles (Apostles). The latter distinction was, however, bestowed upon the Apostles with certain conditions and limitations, until after the outpouring of the Holy Ghost on the day of Pentecost ( Acts 2:4).

I will make you fishers of men.—The meaning evidently Isaiah, that by devotion, prudence, and perseverance, they were to gain souls for the kingdom of Christ from the sea of the world. Thus the imagery employed by the Saviour connects their former with their new vocation,—their secular employment serving as emblem of their spiritual calling. On the other hand, the words indicate the infinite superiority of the work to which they were now called.

Matthew 4:21. James the son of Zebedee.—From this passage it has rightly been inferred, that James was the elder brother of John. The sons of Zebedee, too, immediately relinquished their former occupation at the moment when they were about to resume it with fresh ardor. Another feature in their spiritual history Isaiah, that along with their nets, they are called to leave their father also. The narrative seems to imply that Zebedee gave his consent.

DOCTRINAL AND ETHICAL
1. “The sea is the emblem of the world. The number four is the symbolic number of the world.” The first step in the conquest of the world was taken when Jesus summoned these four Apostles to become fishers of men to all the world.

Christ’s spiritual renunciation of the world forms the commencement of its spiritual conquest. This conquest is accomplished by the power of the kingdom of heaven, and for the kingdom of heaven of which Jesus has become the king by His renunciation of the world. Among these four disciples, Peter may be regarded as representing the foundation of the new church; James the elder (as James the younger at a later date) the government and preservation of the same. Upon Andrew it devolved to prepare the way of the Gospel, and its extension throughout the world; while John sounded the inmost depths of spiritual realities. In striking contrast with the practice sanctioned by corrupt traditionalism, the Lord chose as His instruments pious though unlearned fishermen, and not Rabbins. These humble men had, indeed, also their prejudices, which required to be overcome, but in vastly different measure from the learned of that age. It is therefore an entire mistake on the part of some older divines, to speak of the want of proper qualification and preparation in the disciples.

2. Luther:—“If the Gospel required the potentates of this world for its planting and preservation, God would not have committed it to fishermen.”

HOMILETICAL AND PRACTICAL
Christ’s retirement by the Sea of Galilee the inauguration of the kingdom of heaven.—The commencement of the new era.—The Lord’s walking His most glorious work.—The irresistible power of the call of Jesus in the hearts of the elect1. As inherent in the call itself. It is the irresistible power, (a) of the Redeemer, the God-Man; (b) of the Holy Spirit setting us free; (c) of blessed love; (d) of supreme power guiding and directing us2. As springing from spiritual influence on the heart of the disciples: (a) The Father drawing them, (b) by the word of prophecy; (c) by their first converse with the Lord.—Only the call of the Lord can confer the miniaterial office.—Faithfulness in a lower sphere is the condition and preparation for a higher.—The call of the Lord, Follow me, 1. an invitation to full communion with Him; 2. a demand of perfect self-renunciation for His sake; 3. an announcement of a new sphere of activity under Him; 4. a promise of rich reward from Him.—The call of Jesus to follow Him, 1. a call to faith; 2. a call to labor; 3. a call to suffering and cross-bearing; 4. a call to our blessed home.—How the Lord transforms our earthly calling into an emblem of our heavenly.—The work of apostleship under the simile of the art of fishing1. We must know the lake; 2. we must know how to allure; 3. we must be able patiently to wait; 4. we must be ready to hazard our lives; 5. we must cast out the net in confidence; 6. we must expect a draught.—The Divine character of the Church of Christ, as manifest in this, that it was founded by unlearned fishermen and publicans.—Christ manifesting Himself as the heavenly Master, in the selection of His first Apostles.—He who would follow the Lord, must be ready to leave all things.—The four Apostles, brethren after the flesh, and brethren in the kingdom of God1. A tokes how true brotherly feeling leads to the Lord; 2. how the highest brotherhood is that in the Lord; 3. how heavenly brotherhood sheds a halo around earthly relationship.—The four friends by the Like of Galilee, or the blessing of true friendship1. It leads to seeking the Lord; 2. it springs from finding the Lord.—How the sovereignty of Christ over the world appears by His making four fishermen from the Sea of Galilee princes in the kingdom of God.—If we are to win others for the Lord, we ourselves must have been first won by Him.—The ideal perfectness of every art and vocation in Christ.—That which Christ teaches He also works in us.—The calling of the Apostles the commencement of a new creation.

Starke:—Jesus still chooses teachers for His work, nay, He has chosen them from all eternity.—Let none fancy that he can succeed by himself; even Christ chose assistants.—A minister must be called of God.—We must first follow Jesus ourselves before bringing others to Him.—Let us not only call each other brethren, but prove ourselves such.—He who would enter upon the ministry in the spirit of the Apostles, must be ready to renounce every human tie.

Heubner:—If Christ asks much, He also promises much.—The Apostles are our ensample how to follow Christ.

Footnotes:
FN#19 - Matthew 4:21.—[ἐν τῷ πλοἰῳ. Tynd, Cranm, and the Bishop’s Bible correctly: in the ship; Wicl, Ger, Auth. V, and Bheims: in a ship;—P. S.]

FN#20 - According to Lieut. Symonds it Isaiah 328, according to Lieut. Lynch 653 feet below the level of the Mediterranean. See the various Biblic. Dictionaries.—P. S.]

Verses 23-25
D. Matthew 4:23-25
Contents:—Jesus passing through Galilee like an ordinary Rabbi, but manifesting Himself as the Saviour of all nations
23And Jesus went about all Galilee, teaching in their synagogues, and preaching the gospel[FN21] of the kingdom, and healing all manner of sickness, and all manner of disease,among the people 24 And his fame went throughout all Syria: and they brought unto him all sick people that were taken with divers diseases and torments, and those which were possessed with devils, and those which were lunatic, and those that had the palsy; and he healed them 25 And there followed him great multitudes of people from Galilee, and from Decapolis, and from Jerusalem, and from Judea, and from beyond Jordan.

EXEGETICAL AND CRITICAL
Matthew 4:23. And Jesus went about all Galilee.—The term probably implies only Upper Galilee. The passage may, however, be regarded as giving a summary or general view of Christ’s activity throughout Galilee. This activity formed part of His work in the various districts of Palestine, since Matthew also specially notes His labors in Peræa and Judæa. Galilee, in the more general sense of the term, formed the northernmost part of Palestine, being fifty English miles long and twenty to twenty-five English miles broad, and bounded on the west by the sea and Phœnicia, on the north by Cœlesyria, on the east by the Jordan and the Lake of Tiberias, and on the south by Samaria, where in the west the brook Kishon, and farther east a line drawn from Mount Tabor to Scythopolis, and the promontory of Carmel, formed its boundary. Originally the name הַגִּלִיל ( Joshua 20:7; Joshua 21:32) was confined to the circuit of Upper Galilee; afterward the province was divided into Upper and Lower Galilee. The former was a mountainous country, the latter partly level. Upper Galilee extended from Beersheba to the village of Baca, and from the village of Thella, near Jordan, to Meroth. According to Strabo, it was partly inhabited by Gentiles (by Phœnicians, Syrians, Arabs; according to Joseph, Vita, xii, also by Greeks); hence the name, Galilee of the Gentiles. The district is alpine, and of the chalk formation. Its mountains do not rise to any considerable height; the valleys are very romantic. Galilee was a most fertile country, equally adapted for agriculture and pasturage, besides having the lake within Its district. Hence the large number of its inhabitants (Joseph, De Bello Jud iii3, 1). It contained 404 towns and villages. The people of Galilee were brave, industrious, and intelligent; although the inhabitants of Judæa proper looked down upon them on account of their contact with the heathen and their uncouth dialect. For further particulars, comp. Winer [Kitto, W. Smith], and the works on the Holy Land.

Teaching in their synagogues.—The general sketch of Christ’s sphere of activity is followed by a description of its peculiar mode. Conforming to Jewish custom, He appeared as a travelling Rabbi in the various synagogues of Galilee. The συναγωγή (from συνάγω, the congregation), in the Sept. for עִדָח and קָהָל. The name embodied the idea that each synagogue represented the congregation of Israel as a whole, just as we designate each particular Christian community a church, in the sense of its embodying and representing the whole Church. After the Babylonish exile, the solemn gathering in the temple, which could only be enjoyed on special occasions, and not without difficulty, led to the establishment of synagogues, accessible in every place and to all, which may be regarded as the revival—without the admixture of former errors—of the ancient monotheistic or orthodox worship of the “high places,” and which unconsciously served as the prototype for the arrangement and form of the Church under the New Testament. According to Jewish tradition, the institution of synagogues dates from a very early period (comp. the art. in Winer’s [W. Smith, vol. iii, 1396 sqq, and other] Bibl. Encycls, ad especially Vitringa, De Synagoga vetere, 1696). The statement is correct, in so far as it implies that a provision for religious communion and edification must have existed even previous to the temple. “During the Babylonish exile, when the Jews were shut out from the Holy Land and from the appointed sanctuary, the want of places for religious meetings, in which the worship of God, without sacrifices, could be celebrated, must have been painfully felt. Thus synagogues may have originated at that ominous period. When the Jews returned from Babylon, synagogues were planted throughout the country for the purpose of affording opportunities for publicly reading the law, independently of the regular sacrificial services of the temple ( Nehemiah 8:1, etc.). At the time of Jesus there was at least one synagogue in every moderately sized town of Palestine (such as Nazareth, Capernaum, etc.), and in the cities of Syria, Asia Minor, and Greece, in which Jews resided ( Acts 9:2 sqq.). Larger towns possessed several synagogues; and it is said that there were no fewer than460, or even480, of them in Jerusalem itself.”—Winer. A kindred institution were the προσευχαί, or places where prayer was wont to be made—oratories, commonly situate in the immediate vicinity of some river, for the sake of lustrations ( Acts 16:13); while synagogues were generally built in some elevated situation (in allusion to the position of the temple). The synagogue may be regarded as forming in every respect the germ of our local Christian churches1. Their foundation: by communities, or by private individuals2. Character: sanctuaries3. Time of meeting: on the Sabbath, on feast days; afterward also on the second and fifth days of the week4. Arrangement: seats, separation of sexes5. Mode of worship: prayer, reading of portions of Scripture (the Law, the Prophets, and other Old Testament books—Parashoth, Haphtharoth, Megilloth) by a priest or elder; exposition of the section read, and address; liberty of putting questions, of expressing opinions, and of delivering addresses (the prophetic element); at the close, the priestly blessing and prayer of the congregation6. Officials of the synagogue: the president, or chief ruler (ἄρχων τῆς συναγωγῆς, ἀρχισυναγωγός); the elders (πρεσβύτεροι, ποιμένες), who administered the affairs of the synagogue; then the servant or messenger of the congregation (legatus ecclesiœ), who acted as precentor, clerk, and messenger; and the officer, or ὑπηρέτης [the attendant or minister who handed the volume to the reader and returned it to its place, Luke 4:20]; with the addition, probably, of officials to collect the alms7. Furniture: seats, pulpit or desk, and bookcase8. Discipline: greater and lesser excommunication, and bodily punishments. Every Jewish town possessed its Sanhedrim, which was subordinate to the great Sanhedrim in Jerusalem. These Sanhedrims were no doubt attached to the various synagogues (comp. Winer, sub Synedrium) Thus, in the providence of God, the synagogue was destined to form a transition from the symbolical worship of the Old, to the worship in spirit and in truth of the New, Testament. Hence the circumstance, that the Lord and His Apostles made use of the arrangements of the synagogue, must be regarded not only as an act of legal obedience, but also of missionary foresight.

From various passages we infer that at first Jesus was regarded by His disciples as a Rabbi ( Mark 9:5; John 1:38, etc.). But in their minds this title implied acknowledgment of His claims as prophet and Messiah, and it gradually gave place to full recognition of Jesus as the Son of God ( Matthew 16:16). The people also regarded the Lord at first as a Rabbi ( Mark 10:51; John 20:16), although the leading men in Jerusalem were not willing to accede to Him that designation ( John 7:15). The title Rabbi (רַבִּי, vir amplissimus) was the honorary designation given to Jewish teachers of the law and scribes (Magister, Doctor). At the time of Christ, there was no formal graduation, as at a later period; although several characteristics served to distinguish the regular order of scribes. These were, 1. adherence to a certain school, and to scholastic traditions; 2. a peculiar method of explaining the law and interpreting the Scriptures; 3. connection with the hierarchy and the orthodoxy of the time (Pharisaism), although a number of the scribes belonged to the sect of the Sadducees; 4. the commencement of a regular organization of the order. Some of the Rabbins were members or assessors of the Sanhedrim; others presided over schools; while yet others were employed as legal advisers, etc. The Rabbins were regarded by the people as successors of the ancient prophets, with certain modulcations adapting their office to the wants of the time. Accordingly, Ezra already bears the title of סֹפֵד. When the Lord Jesus therefore appeared as a Rabbi, without having previously passed through a regular scholastic training, He only asserted the ancient right and title of a prophet.

And preaching the gospel of the Kingdom.—Here it is more definitely called the Gospel of the kingdom of heaven; i.e., the Gospel which constituted the kingdom of heaven, and which increasingly manifested itself as the Gospel concerning Christ, the Lord of the kingdom of heaven, and concerning reconciliation through Him for the kingdom of heaven.—Εὐαγγέλιον. The meaning of the term in classical Greek Isaiah, primarily, reward for good tidings; and, secondarily, the good tidings themselves; in the New Testament, it is used simply for good tidings. The announcement, that the kingdom of Messiah was at hand, made throughout the synagogues of Galilee, was of such deep and decisive importance as to require some confirmation of the prophetic character of Him who declared it. Hence Jesus proved by His miracles that He was able to heal all manner of sickness, and all manner of disease; thereby confirming His word. But the ultimate aim of these miracles was the manifestation of Jesus Himself, and of the kingdom of heaven, whereby the kingdom of darkness was vanquished.

Matthew 4:24. His fame went throughout all Syria.—On the one hand, throughout Palestine; and, on the other, beyond its limits to Phœnicia and Syria proper. Probably His fame spread along the road frequented by caravans, which led from Damascus to the Mediterranean by the Sea of Galilee.

And they brought unto Him all sick people.—The passage must, of course, be taken in a restricted sense: as far as faith in His miraculous power extended, they brought such sufferers to Him.

That were taken with divers diseases and torments.—The latter term, though referring to a distinct class of suffering, is still a general expression. Three peculiar kinds of disease are specially mentioned: viz, those which were possessed with devils (demoniacs, δαιμονιζόμενοι), lunatics (epileptics, σεληνιαζόμενοι), and those that had the palsy (nervous disorders, παραλυτικοί). Formerly, commentators were wont to regard the demoniacs as persons whose bodies were possessed by the devil, or by devils, but who labored under no physical ailment. Rationalistic interpreters, on the other hand, applied these expressions to bodily or mental diseases exclusively, as to mania, epilepsy, melancholy, etc, which—according to their statement—popular ignorance and prejudice regarded as a possession by devils. Of late, however, sounder views have obtained; and we have learned to recognize both elements in these unfortunate persons, viz, demoniac influences, and excitements produced by unclean spirits, along with bodily or mental derangements (see the author’s Leben Jesu, ii1, p285). Meyer (note to p115) disposes rather summarily of this view, and repeats the old rationalistic theory.[FN22] The difference between the three classes consists in this, that the demoniacs were subject to disease through the influence of unclean spirits, the lunatics through that of the sidereal bodies (change of the moon, etc.), the palsied through that of atmospheric changes. The common characteristic of all these afflictions was, that their victims were under the absolute control of some outward influence, whether spiritual, psychical, or physical. They were, so to speak, the representatives of those more obscure and refined psychical and physical sufferings and dissonances which have been introduced in the psychical and external world by the moral power of darkness. (For a list of books on Pastoral Medicine or Cure of Souls, see Heubner, p43.)

Matthew 4:25. And there followed Him great multitudes.—Even at this stage of His ministry, multitudes had gathered, who externally followed the Lord. These were drawn in the first instance from Galilee itself, and swelled by others coming from Decapolis, and even from Jerusalem, from the land of Judæa, and from beyond Jordan, i.e., Peræa. Decapolis, or the Ten Cities, chiefly inhabited by Gentile settlers: see Plinius, Hist. Nat. 16, and the Encyclops. According to Ritter, the Decapolis was founded principally by veterans from the army of Alexander (hence one of the towns was called Pella, from the city of that name in Macedonia). The expression, Peræa, refers probably to the northern part of that province. On the division of Peræa into three distinct districts, comp. von Raumer, Palestine, p205.

DOCTRINAL AND ETHICAL
1. Note the contrast between Jesus going from place to place, and the Baptist remaining stationary. It seems to represent the moving and kindly character of the Gospel, as embodied in a personal form.

2. From the conduct of Jesus, we infer that He recognized the use and place of the synagogue in the arrangement of Divine Providence. The Apostles also observed the same line of conduct.

3. The Lord now proclaimed everywhere the Gospel of the kingdom of heaven. The announcement, that a new spiritual order of things was at hand, was everywhere received as a message of coming salvation. But the Lord also proclaimed at the same time the fundamental laws and promises of the kingdom of heaven, as appears from the Sermon on the Mount. By the numerous miracles which Jesus now wrought, He proved that the kingdom of heaven was really at hand; that its character was spiritual; that it was a kingdom of regeneration; and that this new spiritual life consisted in a heavenly influence and a Divine power, which restored not only the diseased and departed life, but also the dead and diseased heart. Thus it also clearly appeared that the kingdom of heaven was indissolubly connected with the person of Jesus. By His miracles, He revealed Himself in His glory as the centre of the kingdom of heaven. On miracles, comp. below, Matthew 8.

4. Like John, Jesus produced by His preaching a general impression upon the people, but in a higher measure. John remained stationary, Jesus went about; John announced the wrath to come, Jesus brought to light the life-giving power of the Gospel; John displayed only one miracle, that of self-renunciation and the moral greatness of a true prophet as exhibited in his own history; he did no wonders; while it appeared as the inmost and distinguishing characteristic of Christ’s life to work miracles of healing, of deliverance, of comfort, and of salvation.—To John the people flocked in Numbers, again to return to their homes; while of those who betook themselves to Jesus, many remained to follow Him whithersoever He went.

5. In measure as the kingdom of heaven shall appear in the Church, the same Divine power—the same power of faith, of love and of life, and the same heavenly courage which ascends to heaven and descends from it, to diffuse that which is heavenly, will also manifest itself.

HOMILETICAL AND PRACTICAL
Christ went about doing good to all.—1. He went about in the omnipotence of His love2. He did good to all in the omnipotence of His love.—The labors of ministers should extend to all within the sphere of their activity.—Galilee, or the circuit of the Gentiles, becomes the circuit of the new life.—In preaching the Gospel, we should follow up God’s preparatory agencies and dispensations.—Evangelists should endeavor to find proper starting-points for their work.—The teaching of Jesus in its fulness. It Isaiah, 1. a preaching (an appeal to the heart, announcing something new); 2. it is Gospel; 3. it is the Gospel of the kingdom; 4. it conveys salvation.—Defects to be avoided in the Church: 1. It is sad when teaching ceases to be preaching; 2. more sad when preaching ceases to be teaching; 3. most sad when preaching ceases to be the Gospel of the kingdom; 4. not less sad when destitute of the power of life.—In our days also, demonstration of the truth of the Gospel which we preach is indispensable.—The practical demonstration of the truth of the Gospel should be as follows: 1. Our preaching should always bear the impress of the love of Christ, of the Holy Spirit, and of power2. It should always be adapted to the wants of the age.—The secret of Christ’s power of helping His people lay in their spiritual boldness: 1. Based on spiritual humility; 2. springing from spiritual faith; 3. manifesting itself in spiritual love; 4. evidenced by spiritual life.—Spiritual cowardice opens the door to the enemy.—Jesus still removes every manner of sickness and disease.—The fame of Jesus prepares the way for the word of Jesus.—The Saviour from sin is also the Saviour from evil.—He healed all that came unto Him.—In trouble and necessity we learn to know our Deliverer.—The kingdom of Christ commencing amidst poverty and misery. The relation between those who follow the wonder-worker, and those who follow the Crucified One.—Conversion the evidence of true awakening.—Jesus gathers His people1. How? 2. For what purpose?

Starke:—Christ extends His kingdom by the Gospel, not with carnal weapons.—It is a small thing for Him who gives us eternal life to restore our bodily life.—All Christ’s miracles are blessings.

Heubner:—These cures of Jesus are important; as being so many blessings and deliverances of wretched and needy persons; as revelations of His goodness and love; as evidence of His divine mission; as pointing to the spiritual deliverance which He wrought.

Footnotes:
FN#21 - Matthew 4:23.—[Lange likewise translates: Das Evangelium. I cannot agree with Dr. Conant and others who think that where εὐαγγέλιον occurs in its original literal sense, it should always be translated good news, or glad tidings, and that gospel should be retained only where the Greek has taken a later tropical sense. This change is unnecessary; for gospel (God’s spell, or good spell = good news) is the old Saxon equivalent for the Gr. εὐαγγέλιον, and so universally understood. The E. V. always translates the noun εὐαγγέλιον gospel (in77 passages), but renders the verb εὐαγγελίζειν sometimes to preach the gospel, sometimes to bring or to declare glad tidings. Comp. Luke 1:19; Luke 2:10; Acts 13:32; Romans 10:15; 1 Thessalonians 3:6.—P. S.]

FN#22 - Meyer’s view is thus stated by him: “Besessene waren characteristiche natürliche Kranke—Manie, Fallsucht, Melancholie, Zustände der Contractheit, temporäre Stummheit u. dergl.—deren Leiden man bei schcinbar physischer Gesundheit nicht im abnormen Organismus oder in naturlichen Störungen des physigchen Habitus, sondern in teufelischer Besessenheit begründet glaubte.” He urges, among four reasons against the old orthodox view, mainly the entire silence of St. John, which he regards the more significant, as John lays special stress on the destruction of the works of the devil by Christ. But this silence concerning the healing of demoniacs must be accounted for on the same ground as the omission of other and more important facts in the Gospel of John, such as the parabolic discourses of Christ, the institution of baptism, and the Lord’s Supper, etc. This silence is rather the silence of approval of what was already generally known and read in the churches when he wrote his Gospel. Aside from doctrinal considerations connected with the personal existence of Satan and his supernatural agents, Meyer’s and de Wette’s view is even exegetically untenable, unless we choose to involve Christ in a popular error, on to reflect on His veracity, which is not to be thought of for a single moment. For the δαιμονιζόμενοι are clearly and repeatedly distinguished in the Gospels from ordinary physical diseases, and represented as persons who are spiritually afflicted and possessed or interpenetrated as it were by a double consciousness and a double will, the one being foreign to them and taking forcible possession of their physical frame for a time. Christ moreover addresses the evil spirits as distinct from the persons possessed by them; and these spirits pass out from one person into another, or even into a herd of swine. Comp. also, on the general subject, the remarks of Dr. Trench, on the Miracles, p160, and Dr. Alford on Matthew 8:32 (4th ed. vol. i. p79 sq.).—P. S.]

05 Chapter 5 

Verses 1-16
PART SECOND

Christ manifesting Himself in outward obscurity as the true Saviour, by His works; and proving Himself the promised Prophet, Priest, and King, in His continual conflict with the spurious notions entertained by the Jews concerning the Messiah ( Matthew 5:1 to Matthew 16:12).

_____________

FIRST SECTION

CHRIST MANIFESTING HIMSELF AS THE PROPHET. A. AS TEACHER OF THE KINGDOM OF HEAVEN. THE SERMON ON THE MOUNT, CH5–7

Structure of the Sermon on the Mount.—The grand fundamental idea of the Sermon on the Mount is to present the righteousness of the kingdom of heaven in its relation to that of the Old Testament theocracy. This idea is arranged in three parts. Part first, which comprises the Sermon on the Mount in the narrower sense, presents the nature and character of the righteousness of the kingdom of God, from the commencement of spiritual life to its completion. Matthew 5:1-16.—At the close of this section, the contrast between this righteousness and that of Jewish traditionalism is brought out in its fullest manifestation (to suffer persecution for Christ’s sake). This induces the Lord to explain, in Part2, the relation between the righteousness of the kingdom of heaven (in doctrine and life) and that of the Jewish theocracy. The former is the genuine fulfilment of the Old Testament theocracy (of the Law and the Prophets), in opposition to that false development of Jewish traditionalism, which only preserved the letter of the law and the prophets. Matthew 5:17 to Matthew 7:6.—As the first section contained a description of the elevation of the blessed to their final reward in heaven, although their course seems to the world one of continual humiliation; so the second section exhibits the righteousness of the Pharisees in its real character and results, to the judgment which shall finally sweep it away (beneath “dogs and swine”), although to the world it seems to rise to the greatest height of exaltation. Lastly, Christ shows in the third and practical section, how to avoid the false and choose the right way; indicating, at the same time, the mode and manner of genuine spiritual life ( Matthew 7:7-27). The concluding verses ( Matthew 5:28-29) record the impression produced by this sermon of Jesus.

Literature:—Comp. Tholuck, Comment, on the Sermon on the Mount, 4th ed, 1856 [transl. into Engl. by R. Lundin Brown, Edinb. and Philad, 1860]; Kling, Die Bergpredigt Christi, Marburg1841; Arndt, Die Bergpredigt Jesu Christi, Magdeb, 1837,1838; Braune, Die Bergpredigt unseres Herrn Jesu Christi, 2d ed, Altenburg1855.—For the older literature of the subject, see Winer, Danz, and Heubner.

I

The Sermon on the Mount in the narrower sense. The law of the Spirit. The fundamental laws of the kingdom of heaven as fundamental promises and beatitudes of the Gospel. Gradual progress upward to perfectness in righteousness, or, what is the same, in Christ.

Matthew 5:1-16
( Matthew 5:1-12, the Gospel for the 27th Sunday after Trinity.)

1And seeing the multitudes, he went up into a mountain; and when he was set [had sat down], his disciples came unto [to] him: 2And he opened his mouth, and taught 3 them, saying, Blessed are the poor in spirit: for theirs is the kingdom of heaven 5 Blessed are they that mourn: for they shall be comforted. Blessed are the meek: 6for they shall inherit the earth.[FN1] Blessed are they which do hunger and thirst after 7 righteousness: for they shall be filled. Blessed are the merciful: for they shall obtain 9 mercy. Blessed are the pure in heart: for they shall see God. Blessed are the peacemakers: 10for they shall be called the children of God. Blessed are they which are persecuted for righteousness’ sake: for theirs is the kingdom of heaven 11 Blessed are ye, when men shall revile you, and persecute you, and shall say all manner of evil againstyou falsely,[FN2] for my sake 12 Rejoice, and be exceeding glad; for great is your reward in heaven: for so persecuted they the prophets which [who] were before you 13 Ye are the salt of the earth: but if the salt have lost its savour, wherewith shall it be salted? it is thenceforth good for nothing, but to be cast out, and to be trodden under foot of men 14 Ye are the light of the world. A city that is set on a hill cannot be hid 15 Neither do men light a candle and put it under a [the][FN3] bushel, but on a candlestick; and it giveth light unto all that are in the house 16 Let your light so shine before men, that they may see your good works, and glorify your Father which [who] is in heaven.

EXEGETICAL AND CRITICAL
General Remarks on the Sermon on the Mount.—The Sermon on the Mount may be regarded as the central-point of Christ’s ministry in Galilee. It was delivered during the first year of His public career, some time between the winter of 781 and the spring of782 A. U. “The activity of John by the banks of Jordan probably continued till toward the winter of the year781. While he baptized in Galilee, Christ labored in Judæa. About the time that John was imprisoned in Galilee, the Sanhedrim of Jerusalem began to view with dislike the growing authority of Jesus. On this account, He left Judæa, and retired to Galilee. In the spring of the year782, John was still in prison. At that time he sent the well-known embassy to Christ. From Matthew 11:1-2, we gather that this inquiry was made at the close of the first journey of Christ through Galilee; hence before His attending the feast of Purim, which is related in the Gospel of John ( Matthew 5). Soon afterward the execution of John took place, probably between Purim and Easter of the year782” (see my Leben Jesu, ii1, p162).

We mark three stages in the journey of Jesus through Galilee. The first comprises the journey of Christ through the mountainous district of Upper Galilee. This is alluded to in general terms by Matthew in Matthew 4:23. The calling of the first four Apostles, together with the miraculous draught of fishes, Luke 5:1, and the sermon of the Lord by the Lake of Galilee, preceding that miracle, formed the commencement of this journey. Its close is marked by the Sermon on the Mount. On His second journey, the Lord passed beyond the bounds of Galilee proper into Upper Peræa. This tour commenced with His second sermon by the Lake of Galilee, on which occasion the Lord probably uttered the greater part of the parables concerning the kingdom of God. Other three Apostles were now added to the former. That journey closed with the expulsion of the Lord from Gadara, and some conflicts between Jesus and the Pharisees, and a few of the disciples of John ( Matthew 19). During His third tour, the Lord passed through the towns on the Lake of Galilee to Lower Galilee, and toward Samaria and Judæa. The number of the assistants and followers of Jesus was now increased from seven to twelve, who are set apart as His Apostles. The four companions of His first journey, and the seven who attended Him during the second, had only been His followers; but others are now added to their number. They are set apart to be His Apostles; and the Lord sends them before Him,—as yet, however, with limited powers, and for a definite purpose. The narrative of this journey commences with the calling of the Apostles, and with the instructions given to them. While the Apostles precede the Lord, holy women gather around and minister unto Him ( Luke 8:1-3). The towns of Magdala, in the southern part of the western shore of the lake, and Nain, between the southern side of Mount Tabor and the Lower Hermon, are mentioned as special points touched during this journey. Its goal—as appears from the sending of the twelve Apostles—was Jerusalem, where, according to John 5, Jesus attended the feast of Purim. This journey, which was intended to terminate in Judæa, was interrupted by two events—the resolution of the Sanhedrim at Jerusalem to compass the death of Jesus ( John 7:1), and the execution of John the Baptist ( Matthew 14:12; Mark 6:30; Luke 9:10).

A close review of this tour shows that Jesus undertook three public journeys to Jerusalem in order to awake the attention of His people, and to lead them to decide for the truth ( John 2:13; John 5; John 12:9).

It is important to understand the relation between the Sermon on the Mount as given by Matthew and the account of it in Luke 6:12 sqq.

According to Augustine (De consensu evang. ii19), Andr. Osiander, Büsching, Hess, Storr, Gratz, and others, the two sermons were delivered at different times. But most modem interpreters are agreed that they are only two different accounts of one and the same sermon of Jesus. Calvin, Schneckenburger, and Olshausen hold that the account in Matthew is the less authentic of the two; while Tholuck, Ebrard, and Meyer (p168), think that Luke derived his narrative from Matthew. Lastly, according to Strauss, neither of the two accounts is strictly authentic. In our opinion, they should be regarded as two different sermons delivered in close succession,—the one on the summit of a mountain in Galilee, the other, on a lower ridge of the same mountain; the one, addressed only to His disciples; the other, to all the people who had followed Him. Still, so far as their fundamental ideas and real subject-matter are concerned, the two sermons are identical, differing only in form and adaptation,—that reported by Matthew being addressed to the disciples, and hence esoteric in its form; while that given by Luke is exoteric, being addressed to the people. The fundamental idea of both is evidently the same—the exaltation of the humble and the humiliation of the proud. This idea is couched so as to correspond to the description of the Jewish year of jubilee, and expressed in the form of beatitudes. But the different aspects under which this fundamental truth is presented, show that originally two sermons had been delivered by the Lord; for, 1. the number of the beatitudes is not the same in the two sermons, and the beatitudes themselves are differently couched; 2. in the Gospel by Luke, there is always a woe to correspond to each of the beatitudes. This contrast appears, indeed, also in that portion of the sermon, as reported by Matthew, which treats of the righteousness of the Pharisees and its consequences, but in a form quite different from that in Luke. Add to this, 3. the difference in the account of the locality and the audience. According to Matthew, Jesus delivered the sermon on the top of a mountain, and sitting; while Luke relates that He came down and stood in the plain or on a plateau, to preach to the people. According to Matthew, “seeing the multitudes,” He retired among His disciples; while Luke records that He came down with His disciples, and stood among the multitude in order to address them. “Thus we have evidently two different discourses on the same subject, and containing the same elements; and, before we adopt any hypothesis which would represent the one as inferior to the other, we should first endeavor to study them more closely, and to understand the peculiar characteristics of the two Gospels. Viewed in that light, these discourses bear each a distinctive character. The Sermon on the Mount, strictly so called, is a discourse which Christ could not, at the time, have addressed to the people generally. This remark specially applies to His description of the Pharisees and scribes, and of their righteousness, and to His exposition of the contrast between His own teaching and theirs. Manifestly, Jesus could not have addressed in this manner the Jewish people generally, without thereby needlessly exposing His own followers. Nor were the people prepared to understand or receive such doctrine. And even though we were to assume that the Evangelist had introduced into this discourse some things said on other occasions, yet this sermon is so thoroughly connected in its structure, that it is impossible to ascribe its composition, so far as its leading features are concerned, to the Evangelist himself.” (Leben Jesu, ii2, p369.) Manifestly, this discourse is esoteric—an exposition of the fundamental doctrines of the kingdom of heaven in their relation to the teaching of the Old Testament, and to the ordinances and practices of a spurious traditionalism, which could only have been intended for the disciples. Hence the choice of the locality, the retirement from the multitude, and the gathering of the disciples around Him. The Evangelist, indeed, records at the close, “that the people were astonished at His doctrine;” but this apparent inaccuracy—on our supposition—only confirms the view that, after His descent from the mountain, the Lord addressed to the people generally the discourse communicated by Luke. The latter is just what we would have expected in the circumstances—a popular and lively address, short, and illustrated by similes. This exoteric form agrees with the context as mentioned by Luke, who records that Jesus delivered this address standing among the people, though His eye would, no doubt, chiefly rest in blessing upon the disciples.

The time when these two discourses were delivered.—From some events recorded by Luke before his account of the Sermon on the Mount ( Matthew 6:1, etc.), it might appear to have been delivered at a later period. But this apparent inaccuracy must have been occasioned by considerations connected with the structure of his Gospel. The context shows that both Evangelists record it as having taken place at the same time. Both in Luke and in Matthew the history of the centurion of Capernaum immediately follows the Sermon on the Mount. Manifestly, then, the two discourses were delivered during the same journey of Jesus through Galilee. Similarly, the circumstances mentioned by Luke prove that the discourse reported by him followed immediately upon that reported by Matthew. According to Matthew, Jesus left the multitude, and retired with His disciples to the top of the mountain; while Luke relates that He again descended from the mountain, with His disciples, “into the plain” (ἐπὶ τὀπου πεδινοῦ), among the waiting multitude. If to this we add the manifest internal connection between the two discourses, we obtain a very distinct view of the subject. On the top of the mountain Jesus addressed to His disciples the discourse about the kingdom of heaven in an esoteric form: while immediately afterward He repeated it in an exoteric form, in the midst of the people, on a plateau of the same mountain.

The locality, or the mountain.—According to Latin tradition, the Mount of Beatitudes was what is now called the “Horns of Hattin,” between Mount Tabor and Tiberias. Robinson gives the following description of this mountain (ii. p370): “The road passes down to Hattin on the west of the Tell; as we approached, we turned off from the path toward the right, in order to ascend the Eastern Horn.—As seen on this side, the Tell or mountain is merely a low ridge, some thirty or forty feet in height, and not ten minutes in length from east to west. At its eastern end is an elevated point or horn, perhaps sixty feet above the plain; and, at the western end, another not so high; these give to the ridge, at a distance, the appearance of a saddle, and are called Kurun Hattin, ‘Horns of Hattin.’ But the singularity of this ridge Isaiah, that, on reaching the top, you find that it lies along the very border of the great southern plain, where this latter sinks off at once by a precipitous offset, to the lower plain of Hattin, from which the northern side of the Tell rises very steeply, not much less than400 feet..… The summit of the Eastern Horn is a little circular plain; and the top of the lower ridge between the two horns is also flattened to a plain. The whole mountain is of limestone.”—The situation and the appearance of this mountain agree well with the supposition that it was the Mount of Beatitudes. It lay in a southwesterly direction, about seven miles from Capernaum. We can well conceive that, when, on His return from the journey through Galilee, Jesus reached this point, He partly dismissed the multitudes who had followed Him. The description of the top of the mountain, and of “the plain,” agrees with the requirements of the case. Robinson has indeed shown that no weighty grounds can be urged in favor of this tradition (ii. p371). It is found only in the Latin Church, and is first mentioned in the 13 th century by Brocardus [about a. d1283]; while this tradition is apparently contradicted by another, which designates the same mountain as the spot where Christ fed the five thousand with the five loaves. Still, no valid ground can be urged against it. A striking historical illustration, by way of contrast, is connected with the Horns of Hattin, assuming that ridge to be the Mount of Beatitudes. On the spot where Jesus had described the kingdom of heaven, and pronounced the meek and the peacemakers blessed, the most bloody battles have been fought! (See C. v. Raumer, p37.) On the 5 th of July, 1187, the celebrated battle of Hattin took place, in which the last remnant of the Crusaders was destroyed on the height of Tell Hattin, after the army had been beaten by Sultan Saladin in the valley. Again, on the plain of Jezreel, Bonaparte defeated, in1799, with3000 men, an army of25,000 Turks.—From the frequent repetition of the expression, Jesus went up into a mountain, εἰς τὸ ὄρος, Gfrörer and Bruno Bauer have inferred that the mountain was merely mythical, and that it always referred to one and the same locality. But in all these narratives, the term “mountain” is used in contradistinction to the places where the people were encamped (Leben Jesu, ii2, p676). Ebrard (Kritik, etc, p349) suggests that the expression is sufficiently explained by the circumstance, that throughout Palestine there was no plain from which mountains rose, but that the country was an extended plain intersected by valleys. But this is only partially true, as there are considerable mountain-tops in the country; although the configuration of Palestine may partly have given rise to such a general mode of expression as “to go up into a mountain.”

Occasion of this address.—According to Wiescler (Chronologische Synopse, p205), the year from the autumn779 to that of780 had been a sabbatical year. Thus the remembrance of the jubilee was still fresh in the minds of the people. For, although the peculiar ordinances connected with the jubilee were no longer observed even at the time of the prophets, the symbolical import of the institution must still have been cherished by the people. The passage from Isaiah 61, which Jesus had shortly before read in the synagogue at Nazareth ( Luke 4:14, etc.), referred to the year of grace of the Lord. The symbolical idea of this institution which had pervaded the song of Mary, was fully unfolded and developed in the Sermon on the Mount. (Leben Jesu, ii2, p571.)

Relation between the Sermon on the Mount as reported by Matthew, and the parallel passages in Luke and Mark.—This relation is explained, 1. by the difference between the two discourses; 2. by the circumstance that Luke records in other passages the admonitions which were specially addressed to the disciples. This remark applies more especially to the Lord’s Prayer, Luke 11:1-4; to the admonition to prayer, Matthew 5:9-13; to the simile in Matthew 5:34-36; and to the warning against excessive care for the things of this life, Luke 12:22-31. Still, it is possible that some of the statements in the first Sermon on the Mount, which recur in the other Gospels, may have been repeated on other occasions: for example, Mark 9:50; Luke 12:34; Luke 13:24; Luke 16:13; Luke 16:17-18. Others, again, may have been introduced by the Evangelist in another context: for example, Luke 12:58.

Matthew 5:1. And seeing the multitudes, ἰδὼνδὲ κ. τ. λ.—This is evidently meant to account for the delivery of the Sermon on the Mount. Jesus frequently saw multitudes around Him, but here a peculiar emphasis is laid on that circumstance. The question then arises, whether the crowding of the multitude around had induced Him to deliver the Sermon on the Mount in their presence, and that with all which it contains concerning the scribes and Pharisees; or whether, on the contrary, it had induced Him to explain these truths in a confidential manner to His disciples alone. We adopt the latter view, which is supported by the analogy of Mark 3:12-13; Luke 6:12-13; John 6:23, comp. with Matthew 5:15.

His disciples.—It is evident that at that period Jesus had already made a separation between His disciples and the people. But Matthew distinguishes between this and the later choice of the twelve Apostles, Matthew 10:1. The expression implies that a larger circle of friends and assistants had gathered around Jesus, among whom the twelve occupied a prominent place.

Matthew 5:2. And He opened His mouth.—The phrase ἀνοίγειν τὸ στόμα, פָּהִח פֶּה, Isaiah, in the first place, oriental and pictorial; secondarily, it indicates an important element, that of confidential and solemn communication: Job 3:1; Daniel 10:16. This applies especially to the moment when the Incarnate Word opened His mouth to enunciate the eternal principles of the New Covenant. We note here the contrast, as between Sinai and the Mount of Beatitudes, the law and the Gospel, so also between the speaking of God during the Old Testament, accompanied as it then was by thunder and lightning, and Jesus “opening His mouth” under the New Testament.

Matthew 5:3-16. The Sermon on the Mount, in the narrower sense ( Matthew 5:3-16) comprises the seven beatitudes, and their application to the disciples of Jesus under the twofold simile of the salt of the earth, and the light of the world; the latter being again arranged under two similes—that of the city on the hill, and that of the candlestick. The seven admonitions are rightly characterized as so many beatitudes. From this we infer, above all, the evangelical character of this discourse of Jesus, since, 1. He designates each stage in the development of the spiritual life a beatitude, because it imparts beatitude. The blessedness which Himself at the first imparts, is succeeded by being blessed, even unto perfect beatitude in glory2. Since, on that account, He does not prescribe any course of action conformable to the law or to His teaching, but a life conformable to the law, as a manifestation of His teaching3. He presents the great outlines of New Testament righteousness as consisting in self-knowledge, felt want, suffering, emptiness, or susceptibility, which the Lord will meet out of the heavenly fulness of His own kingdom4. He presents the blessings of the kingdom of heaven in their perfectness as spiritual in their character, and as the property of the beatified5. In the succession of these beatitudes He marks the development of the new life from its commencement to its completion. Luther: “This is indeed a fair, sweet, and pleasant commencement of His preaching and teaching. For He does not come in like Moses, or like a teacher of the law, with commands, threats, and terrors, but in the most kindly manner, with attractions, and allurements, and most sweet promises.” The old arrangement into seven beatitudes is perfectly correct. The seventh beatitude, “Blessed are the peacemakers,” marks the climax: “They shall be called the children of God.” In the eighth beatitude, the other seven are only summed up under the idea of the righteousness of the kingdom of heaven in its relation to those who persecute it; while the ninth is a description of the eighth, with reference to the relation in which these righteous persons stand to Christ. The seven beatitudes, therefore, describe the blessedness of the righteousness of God, as it appears in the last instance, on the one hand, in being persecuted for righteousness’ sake, and on the other, for Christ’s sake. This also casts a new light upon each of the seven beatitudes: they are a conflict with false righteousness for true righteousness’ sake: they are for Christ’s sake, and they are a conflict for His sake.

The seven beatitudes form an ascending line, in which the new life is traced from stage to stage, from its commencement to its completion. At the basis we have poverty in spirit, the grand final result of the Old Testament discipline. But, in studying this ascending line of Christian righteousness or virtue, which rests on the basis of spiritual poverty, we must not lose sight of the parallels which they contain. Manifestly, each of the beatitudes expresses a new (religious) relationship toward God, and, side by side with it, a new (moral) relationship toward the world. This will appear more clearly from the following table:—

[image: image1]
Blessed are ye, the disciples, if ye are such. Thus shall ye be:—

(a) The salt of the earth. (b)The light of the world.

1. A city set on a hill.

2. A candle put on a candlestick.

Matthew 5:3. Blessed, Μακάριοι, אִשְׁרֵי, Psalm 1:1.—“From the explanatory sentences, which commence with ὅτι ( Matthew 5:3-10), we gather what blessedness Jesus has in view—that of the kingdom of Messiah.” Again, Jesus declares those blessed whom the men of the world would hold to be most unhappy. He designates by that term circumstances which, to those looking merely at the outside, would appear far from enviable, and traits of character running directly contrary to the carnal views and the legal righteousness of the Jews. Hence these sentences are so many paradoxes. “Although these statements of Christ run directly counter to the carnal prejudices of His contemporaries, His utterances contain nothing that was either entirely new or unknown, since all these beatitudes are based upon passages of the Old Testament ( Isaiah 57:15; Isaiah 61:1-3; Psalm 34:11-19; Psalm 37:11; Psalm 73:1; 1 Samuel 2:5; Psalm 51:17; Ecclesiastes 7:4, etc.).” O. von Gerlach. It is worthy of notice, that, like the beatitudes of Jesus, that in Psalm 1both presupposes a corresponding state of mind, and admonishes believers to cherish and seek such a spiritual disposition.

The poor in spirit, οἱπτωχοὶ τῷ πνεύ ματι.—The dative is here used to designate them more particularly: in their spirit, or in reference to their spirit, or spiritual life; those who feel themselves spiritually poor, and hence realize their deep and inexpressible want of the Spirit, and long for the religion of the Spirit (The opposite of this in Revelation 3:17.) Hence the expression does not imply poverty of spirit in reference to Prayer of Manasseh, far less intellectual poverty (as Fritzsche thinks). The idea, that it refers to external poverty, voluntarily chosen, or to a vow of voluntary poverty, as some of the older Roman Catholic commentators imagine (Maldonatus, Cornelius à Lap.), deserves no further notice. The addition, τῷπνεύματι, forms a primary and essential characteristic of Christianity. Although wanting in the corresponding passage in Luke, the expression refers there also to spiritual poverty. Köstlin fancies that the omission in Luke is due to Ebionite leanings; while Matthew purposely added the words, “in spirit,” to mark the difference. But this hypothesis is only an attempt to carry out the theory of Baur, that the first Christians had been Ebionites. It is indeed true that the expression bears special reference to the poor and needy of the Old Testament theocracy ( Isaiah 61:1; Isaiah 66:2). But those Ebionites were not poor in the sense of their entertaining carnal expectations of the Messiah, but in that of spiritual longing for true righteousness. This feeling of spiritual poverty, which appeared at the time of the prophets, had now attained full maturity. It had been “fulfilled;” and hence coincided with the μετάνοια in its origin, as this grace unfolds in the two succeeding beatitudes, and forms the germ of the ταπεινοφροσύνη. The full meaning of the expression is brought out in the following remark of Tholuck:–“To translate accurately, we must render the term by egeni and mendici, for this is the meaning of πτωχός, while πένης corresponds to the Latin pauper.” On the humility cherished by Gentile sages, especially on that of Socrates, comp. Heubner, p50.

Matthew 5:4. They that mourn, οἱ πενθοῦντες, Isaiah 61:2.—We must not apply the term (with Chrysostom and most of the older interpreters) to deep mourning on account of sin, nor yet to sadness and sorrow in general. This state of mind is explained by the poverty in spirit from which it springs, and tends toward hungering and thirsting after righteousness. From the first, the righteousness of the kingdom of heaven was the great object aimed after,—even in poverty of spirit, much more in mourning. But as yet this object has not been clearly realized by the consciousness. Hence it implies spiritual mourning, divine sorrow, in opposition to the sorrow of the world ( 2 Corinthians 7:10). This mourning in God (by His Spirit), after God (His blessings), and for God (His glory), includes not only mourning on account of sin, but also on account of its consequences; more particularly, is it the expression of a state of mind when the world, with its possessions and pleasures, is no longer capable of satisfying, gladdening, or comforting. Those who thus mourn are to be comforted—of course, in the same sense in which they mourn; but their consolation is to be absolute (see Romans 8:18; 2 Corinthians 4:17; John 14:3). This comfort necessarily implies the forgiveness of sins; it also includes the promise that their godly sorrow shall, in every respect, be removed by the kingdom of heaven, which is promised to the poor in spirit.

Matthew 5:5. The meek.— Psalm 37:11, according to the Septuagint: οἱ δὲ πραεῖς κληρονομήσουσι γῆν. They who suffer in love, or love in patience; they who, in the strength of love, boldly yet meekly, meekly yet boldly, bear injustice, and thereby conquer. In this beatitude, the promise of the Holy Land (the enemies being driven out) is a symbol of the kingdom of heaven; still, outward possession, and that in all its fulness, is also referred to in the expression: the land, the earth.

Matthew 5:6. Hunger and thirst after righteousness.—A figurative mode of indicating a desire so intense as to be painful. Wetstein. (The substantive is here in the accusative, τὴν δικαιοσύνην, though commonly in the genitive.) Δικαιοσύνη, with the article, the only genuine righteousness, the righteousness of the kingdom of heaven; but, above all, righteousness not as a work of our own, but as a gift,—a fact not of the outer, but of the inner life. Hence the expression refers neither to the Christian religion (Kuinoel) nor to uprightness, the restoration of which was, according to Meyer, the grand object of Christ. Righteousness is correspondence to the law; the righteousness of the kingdom of heaven, that to the law of the Spirit.

They shall be filled, i. e., with righteousness.—This promise applies neither exclusively to justification by faith, nor to final acquittal in judgment; but includes both justification, sanctification, and final acquittal,—all of which, indeed, are inseparably connected with justification.

Matthew 5:7. The merciful, according to the standard of the righteousness of the kingdom of heaven. De Wette applies this in the first place to the members of the theocracy, who, victorious over the Gentiles, should not execute vengeance upon them. The idea is correct, if taken in a higher and a spiritual sense. They are the meek, who, having formerly been on the defensive, have now taken the offensive. The meek bear the injustice of the world; the merciful bravely address themselves to the wants of the world. They shall obtain mercy, as being the objects of mercy. As mourning, they are delivered from the sorrows of life; as longing after righteousness, from the guilt of life; and now as the merciful, from all the misery of life. But this is only the negative element; the positive appears in the gradation: they shall be comforted, they shall be satisfied, they shall obtain mercy, be inwardly renewed and restored. And all this, in accordance with the grand fundamental principle of the kingdom of God. See Matthew 7:2.

Matthew 5:8. The pure in heart, οἱκα θαραὶ τῇ κασ δίᾳ. —This must refer to righteousness as the ruling principle of the heart and inner life. Purity of heart consists in that steady direction of the soul toward the divine life which excludes every other object from the homage of the heart. Hence “inward moral integrity” is not sufficient; irrespective of the fact, that such integrity bears reference to an external moral standard. Our Lord, however, does not require absolute purity; else He would have said: They behold God. The term refers to a life pure in the inmost tendency and direction of the heart, because it is entirely set upon what is eternally and absolutely pure. Hence it applies to walking in the Spirit, or to a life of sanctification, or to being born of God ( 1 John 3:9). When thus the inmost heart is pure. its outgoings in life will also be pure. The inner life will ever manifest itself more and more clearly as “seeing God.”

They shall see God.—The expression does not refer merely to an internal knowledge of God (according to Gregory of Nyssa, Theophylact, Tholuck, etc.), nor (according to de Wette) to direct spiritual communion with God here and hereafter,—far less to Messianic beatitude generally (Kuinoel and others), under the Oriental figure of a man beholding his king, or appearing before him. These ideas are, however, included in the final and perfect seeing of God. But, on the other hand, we cannot agree with Meyer, that it refers to the beatific vision of saints, when in the resurrection body they shall behold the glory of God in the kingdom of His Son ( Revelation 22:4). For it is evident that in all these seven promises no interval of space or time intervenes between the longing and the satisfaction. This vision of God commences when the eye of the soul opens, or when spiritual vision begins in the regenerate heart ( Ephesians 1:18): it is perfected when in eternity we shall see Him face to face ( 1 Corinthians 13:12; 1 John 3:2).

Matthew 5:9. The peacemakers, οἱ εἰρηνο ποιοί.—The peacemakers of the true theocracy, not merely the peaceful, εἰρηνικοί, James 3:17. It denotes the exertions made by the pure heart on behalf of the kingdom of heaven, alluding more particularly to the messengers of peace under the New Testament,—not with reference to their official capacity, but to the power and truth of the word which they bear ( Colossians 1:20; Proverbs 12:20). The promise which immediately follows, corresponds with their exalted position as here indicated.

They shall be called the sons of God (in the full theocratic sense, as children of age, υἱοί, and not merely τέκνα).—The term is not simply equivalent to such expressions as υἱοθεσία and κληρονομία, in Romans 8:17, and Galatians 4:5-7 (Meyer), nor to being beloved of God (Kuinoel), nor to being like unto God (Paulus); but indicates that, by their fellowship with the Song of Solomon, and their dependence upon Him, they enjoy the exalted rank of full-grown children of God. They are the children of God as the messengers of Christ, the instruments of His kingdom, and the organs of the Holy Ghost. The term sons may have been used, because the only begotten Son had not yet fully revealed Himself in that character; after which they appear as His friends, His representatives, His messengers, and His organs. Their dignity and glory in the kingdom of heaven—viewed spiritually—constitutes the promise given to them. Hence “κληθήσονται, not erunt (Kuinoel), but what they really are, is here expressly recognized by the name given to them.”—Meyer.

Matthew 5:10. They which are persecuted, δεδιωγμένοι.—Here the conflict between the new spiritua theocracy and its old degenerate form is introduced forming a transition from the ideal representation of the disciples to the circumstances in which they were actually placed, and which are specially referred to in the following verse.—By righteousness is not merely meant here the grace alluded to in Matthew 5:6; it rather comprises the substance of all the seven beatitudes,—i. e., righteousness not merely in its grand manifestation, but also in its first origin and final completion, more especially in the form in which it appears in the peacemakers, exciting the resistance of the world (see Matthew 10; 1 Peter 3:14.)

Theirs is the kingdom of heaven.—The same expression as in Matthew 5:3. Nor, indeed, could the kingdom of heaven be here different from what it was at the outset; only the manner of its possession and enjoyment is now other than it had been. To the poor in spirit the kingdom of heaven consists, in the first place, in their being comforted; while those who are persecuted for righteousness’ sake will, according to Matthew 5:12, partake of that great reward in heaven itself which is promised to all who suffer for the sake of Christ. In Matthew 5:3, we have the kingdom of heaven with all that it implies,—here, with all that it imparts; there, as objectively set before us,—here, as our own personal and actual possession.

Matthew 5:11. Blessed are ye when men shall revile you, etc., for my sake.—This is the special application of what the Lord had above declared, or the interpretation of the language used in Matthew 5:10. The disciples are those who are blessed; righteousness is personified in the Lord. Yet there is this difference: the Lord is so unconditionally; the disciples conditionally, viz, in as far as they prove themselves disciples. We are not inclined, with Beza, to limit the expressions, “revile and persecute,” to outward sufferings by the civil magistrate. The expression ἕνεκενἐμυῦ refers to all the three verbs, and the word ψευδόμενοι is accordingly superfluous.

By pointing to the great reward in heaven, the Lord sets the fact more clearly than ever before His hearers, that the kingdom of Messiah is not of this world, and that perfectness will only be attained there, while here we are to prepare for it by suffering and witness-bearing on behalf of Christ.

Matthew 5:12. For so persecuted they the prophets.—The example of the prophets was intended to show the disciples that this struggle between them and carnal Judaism was not of recent date, but had been carried on even at the time of the prophets ( Acts 7:51-52). But it would also convince them that they stood on the same level with the seers of old, and that they were to continue and complete Divine revelation under the New Testament.

Matthew 5:16. The high calling of the disciples had been announced in the beatitudes. The Lord now proceeds to show more fully both its necessity and its glory. Viewing their calling, 1. in its spiritual and inward aspect, the disciples are the salt of the earth; 2. viewed externally, and in their corporate capacity, they are the light of the world, viz, (a) a city set on a hill, as being the Church of God, and (b) candle on a candlestick, in their capacity as Apostles. These two ideas, however, must not be viewed as exclusive of each other.

Matthew 5:13. The salt of the earth.—A figure of the element of nourishment and preservation in the kingdom of heaven, preventing corruption, preserving nutriment, giving savor to it, and rendering it healthy. A similar use of the term “salt” occurs in many of the proverbs and symbols of the ancients.—The idea, that the term salt is here used to indicate an indispensable commodity (Fritzsche), is far too vague; nor does it exclusively refer to the use of salt in sacrifices,—the expression implying that they were the salt of the whole earth.—The term “earth” is figurative, denoting, not mankind generally, but society as then existing, both in the theocracy and the Gentile world,—being the definite form which the world had assumed ( Psalm 93; John 2:12; Revelation 13:11). The disciples were destined, as the salt of the ancient theocratic world, to arrest the corruption which had commenced, and to impart a fresh and lasting savor.

But if the salt have lost its savor, μωρανθῆ.—In Mark 9:50, ἄναλον γέιηται. Comp. with this the following extract from Maundrell’s Journey to Palestine: “In the salt-valley, about four hours from Aleppo, there is a declivity of about twelve feet, caused by the continual removal of salt. I broke off a piece where the ground was exposed to the rain, the sun, and the air; and found that, while it glittered and contained particles of salt, it had wholly lost its peculiar savor. But the portions within, which were in juxtaposition to the rock, still retained the savor of salt.” Comp. also Winer sub Salz [and other Biblical Encyclops]. Salt which is quite pure cannot lose its savor, but only if it have any, foreign admixture. The same remark applies to our spiritual life. Viewed in itself, it remains pure salt; but in its human form, and with the admixture of human elements, it may lose its savor. At the same time the Lord here speaks hypothetically: if the salt have lost its savor. The point of comparison in the figure lies in the idea: salt which has lost its savor cannot be salted again, nor a corrupted evangelist be evangelized anew. Jansen: non datur sal sails. (Comp, however, 2 Peter 2:21; Hebrews 6:4.) For the salt is the thing to be salted [as the Com. E. Vers, correctly translates: “wherewith shall it be salted?”], comp. the following εἰς οὐδὲν, etc, and not the food, as Luther’s version would make it: “Womit soll man salzen?” (“Wherewith shall men salt?”) An apostate from the faith has, so far as he is concerned, made void the saving power of salvation; nor is there another and higher substitute for the spiritual office of the ministry, if once it have become degenerate.

There remains, then, only the judgment. Salt which has lost its savor is only fit to be cast out, and trodden under foot of men. Those who are henceforth to carry on and continue the history of the world, will tread it under foot as they pass on their way. According to Theophylact, it refers to exclusion from the office of teacher; according to Chrysostom, to greatest contempt; according to Luther, to rejection by Christ.

Matthew 5:14. Ye are the light of the world.—Comp. John 9:5. In all these descriptions of the disciples, the Lord presupposes that His Spirit and His righteousness have become the principle of their life. They are the light of the world, as deriving their light from Him who is the true light of the world ( Ephesians 3:9; Philippians 2:15), just as they are the sons of God in Him who is the eternal Son of God.—Thus He awakens in them the knowledge of His own dignity by a sense of their destiny.

A city set on a hill.—It is generally supposed that Jesus had at the time the town of Sated in view, which lies on the top of a hill. But Robinson has shown [iii. p425] that this supposition Isaiah, to say the least, improbable, since it is doubtful whether Safed then already existed.

Matthew 5:15. Under a bushel.—The common measure used in houses, holding about a peck. “In the East, the practice is to place a candle on the floor, and to cover it with a measure used for corn, when it is desired to keep it burning and yet to prevent its effects for a time” (?).—Tholuck. Just as the candlestick is the means of diffusing the light, so the bushel that of confining it; or, realizing the full idea of an upturned bushel, confining it within very narrow limits. The same relation exists between the limited measure of officialism, of intellect, of asceticism, of traditionalism in life or teaching, and the infinite fulness of light issuing from living Christianity.

The candle on the candlestick.[FN4]—The ministry should not conceal the light of knowledge, but hold it up, so that its brightness may be diffused as widely as possible throughout the apartment.

Matthew 5:16. Your light.—This proves that the light by which they become candlesticks is not their own, but given from above. It is this light which is to shine before all men; in other words, they are openly and boldly to come forward with the message of the New Testament, in accordance with their vocation as disciples.

That they may see your good works.—From the wording of the passage, we infer, that by the good works something different is meant from the light mentioned above. We regard them as the special graces and manifestations of the disciples (such as miracles, the creation of a new life, the fruits of regeneration), which must be viewed in the light of Christianity, and may serve as a practical commentary on the word.

Glorify your Father.—A most glorious prospect is here opened up to those who are reviled and persecuted. A lively representation this, also, of the conviction wrought in men, and of the blessed certitude resulting from the conduct of the disciples. Men shall glorify the Father of the Christians; and hence, also, adopt their faith and their acknowledgment of God in Christ, and thus become blessed. But all the glory is to be the Lord’s.

DOCTRINAL AND ETHICAL
1. In the Sermon on the Mount, the whole doctrine of Christ is exhibited in the first stage of its development, as afterward it is expounded in a somewhat analogous manner in the Epistle of James. We have here the new Christian life as the eternal law of the Spirit, or else the old law in its Christian transformation as a new life. If it is said that the Lord here exhibited the law, or Old Testament righteousness, in all its fulness, we add, that this fulness of the law removed the legal character of the law. The spirit of the law transforms the outward letter into something internal, into a power of life and vital principle; it substitutes one reality in place of many ordinances; and instead of the series of ten commandments (and ten is the number of the world, while seven is that of the sanctuary), a succession of seven stages of sacred and spiritual development of the new life. The former contrast between the demands of God and the performances of man—between the Judge and the guilty sinner—becomes now that of blessing and receiving, between a gracious Father and merciful Saviour, and the humble believer. In short, righteousness in all its fulness consists in this, that Christ Himself is all righteousness, and that His righteousness is imparted to man through the grand medium of reception, viz, poverty in spirit.

As the passage under consideration describes the kingdom of heaven in its principles, power, and graces, so Matthew 10 details its organization, which marks the second stage in the development of the teaching of Christ.

2. The contrast between the Old and the New Covenant is here strikingly brought out,—(a) In its representations and outward manifestation: Moses and Christ.—Mount Sinai in the rocky wilderness, and the Mount of Beatitudes in the midst, of a populous district in the Holy Land.—Moses alone, concealed from view by the clouds of an awful thunder-storm; Christ surrounded by His disciples, and sitting among them.—Mount Sinai, with bounds set about it, and the people at a distance; the Mount of Beatitudes encompassed by multitudes.—In the one case, the people fleeing from the mountain; in the other, crowding toward its summit, and waiting on its ridge. (b) In its essential characteristics: Moses received the law from Jehovah by the ministry of angels, while in a state of ecstasy; but Christ brought it forth from the depths of His theanthropic heart, in full and calm consciousness.—The law of Moses written upon tablets of stone, the word of Christ on the hearts of His disciples.—In the one case, thunder and lightnings; in the other, only beatitudes.—In the one case, successive demands, each isolated, and each taking away all hope of life; in the other, successive blessings, connected together and creative, almost like the six days of creation.—In the one case, the first tables of the law broken in pieces by Moses, in his wrath at the apostasy of the people, and other tables substituted with sacrificial injunctions, stricter than the former; in the other case, the first sermon delivered on the Mount, and at its second delivery, adapted to the wants and the weaknesses of the people.—In the one case, everything from without, in the objective form of outward commandments; in the other, everything committed to the heart—everything from within, wafted, so to speak, in the life-giving breezes of the holy mountain,—In the one case, the ancient Gospel-promise transformed into law; in the other, even the law with its demands—such as poverty of spirit, etc.—transformed into Gospel.—In the one case, the theocracy founded in the shadows of the letter; in the other, the kingdom of heaven in the reality and life of the Spirit. (c) In its results: Sinai was adapted to a particular era, to a particular nation, and for a definite educational purpose.[FN5] But the word of Christ equally applies to all times and to all peoples, being the guide to salvation.—The law terrifies the people, and makes them flee; the Sermon on the Mount addresses itself to their hearts, and draws them to the Lord.

3. There is an obvious connection between the Mount of Beatitudes and the other holy mountains. The first beatitude (that of the poor in spirit) brings us to Sinai; the second and third (the mourning, and the meek) point to Moriah and Zion; the fourth and fifth (those who hunger and thirst after righteousness, and the merciful) direct to Golgotha, in its twofold import (as the Mount of the Curse and that of Reconciliation); while the sixth and seventh remind us of Gethsemane and the Mount of Olives, and of Bethany and the Mount of Olives, or also of Mount Tabor.

4. It were a great mistake to place the seven beatitudes of the Sermon on the Mount in the same category with the ten commandments of the law. This were not to enrich, but to make them all the poorer. Their fulness consists in this, that each of these beatitudes comprises all the ten commandments, only from a higher and more comprehensive point of view, as summed up in the law of the Spirit. Even the first quality of poverty in spirit comprises Mount Sinai, with all its commandments, inasmuch as this state of feeling is the aim, the object, the spiritual effect, and the substance of the entire legislation; and hence, also, the germ of the whole new life. It is impossible to feel poor in spirit, without at the same time longing for the riches of the Spirit of God, or of the kingdom of heaven. Hence we draw the following inferences as to the succession of the beatitudes: (1) Each new stage contains again the first stage in a new form. (2) Each new stage preserves all the former stages. (3) In the last, they are summed up and presented under the form of life which has attained its perfection. For, first, it is evident that the seven beatitudes are in reality only one beatitude. Secondly, the seven graces or spiritual states constitute one grand direction in reference to God and to our neighbor, even the direction of the heart unto truth. Lastly, the seven promises are not seven distinct elements, but seven successive forms under which the kingdom of heaven is presented. Under the first form, the kingdom of heaven itself is presented, but mainly objectively; while in the last form it reappears, but this time mainly subjectively, as finally possessed by the saints.

5. The following contrasts exhibit the relation between the apparent descent, and the actual ascent of souls, as presented in the seven beatitudes.

	1) To be poor in spirit, and
	—To possess the kingdom of heaven, as the object set before us, or as possession of the heart.

	(2) To mourn without measure,
	—To be comforted without measure.

	(3) Meekly to bear injustice upon earth,
	—To obtain the dominion of the earth by spiritual triumphs.

	(4) To hunger and thirst in spirit after righteousness (to bear the judgment of God),
	—To be satisfied in the highest sense, and absolutely (to obtain food and drink).

	(5) In the service of mercy, to devote our life to the wants of the world,
	—To rest in the bosom of infinite mercy.

	(6) Purity of heart: absolute renunciation of the world, death of our own will,
	—To behold God. Absolute possession of all in this vision God. Blessed enjoyment of this vision.

	(7) To be peacemakers. To be sent and cast into every burning controversy of the world. To descend as mediators to the very gates of hell,
	—The glory and beauty of the sons of God, or of those who are princes in His eternal kingdom. The vehicles of the blessing which cometh’s from God. Transformed into the image of the Son of God.

	Generally:
	To suffer for righteousness’ sake,
	—Actual inward possession of the kingdom of heaven.

	To suffer for Christ’s sake,
	—A new world: the eternal inheritance, the great reward in heaven.
	


6. The paradox exhibited in these contrasting statements, which probably comes out most distinctly in the first beatitude, indicates the relationship between Christianity and the world, and the judgment of the world generally. Christianity itself is that “foolishness of God” which is wiser than the wisdom of this world, and that truth of God which sweeps away the delusive appearances of the world (comp. 1 Corinthians 1:17, etc.).

7. It is evident that the seven stages here described may be arranged under twice three stages, based upon poverty in spirit, and indicating a threefold relationship toward God and toward the world: 1, religious and moral relationship to God: mourning, hungering, and thirsting; purity of heart; 2. moral and religions relationship toward the world: meekness, mercy, peacemaking. But besides, it is important to notice how each of these stages is always the result of that which precedes it. Thus poverty in spirit leads to mourning; mourning renders meek; meekness obtains a view of eternal righteousness; hungering and thirsting after this righteousness renders infinitely merciful and compassionate; mercy surrenders everything, renounces all, and thus becomes purity of heart, which surrenders all, and devotes all. Purity of heart is the disposition requisite for the Divine commission of bringing peace into the world. The peacemakers necessarily suffer for righteousness’ sake ( Isaiah 52:7); and in measure as they apprehend the kingdom of love in its essential features, will they see and understand that all is but suffering for Christ’s sake.

This progress from poverty in spirit to the highest stage of peacemaking and suffering for Christ’s sake, is the effect of Divine grace acting upon and influencing the soul which is humbled under a sense of spiritual poverty. Accordingly, the first effect of beholding the kingdom of heaven, is to mourn.—Similarly, to be really comforted, leads to meekness.—The consciousness of special victory achieved by bearing wrong, issues in hungering and thirsting after righteousness.—Those who are satisfied are merciful, etc.

8. The Sermon on the Mount, which embodies the spiritual principles of the kingdom of heaven in all its bearings and aspects, may be compared with other forms of religious and moral legislation. In the passage succeeding it, a comparison is instituted between this new form of the eternal law and the law of Moses and the traditions of the Pharisees. Not that the Sermon on the Mount is a rectification, but a harmonious development, the continuation and application, of the law of God under the Old Covenant; while the contrast with traditionalism is strongly and markedly brought out (On the relation between the Sermon on the Mount and the sayings of heathen sages, comp. Tholuck’s Commentary. On the false application of the Sermon on the Mount to civic and political relationship, by Quakers and other sectaries, Comp. Stier’s Discourses of Jesus.)

HOMILETICAL AND PRACTICAL
Glorious accomplishment of the prediction of Moses: “A Prophet like unto me,” etc.; Deuteronomy 18:15.—Mount Sinai, and the obscure, unknown Mount of Beatitudes.—The sacred mountains.—Import of the expression: “He went up into a mountain.”[FN6]—The law of the letter spiritually explained, and the law of the Spirit expressed in the letter.—Outward and inward tradition: Cain and Abel, Ishmael and Isaac, Esau and Jacob, Caiaphas and Christ.—The first and the second Sermon on the Mount, or the disciples and the people.—The place whence Christ taught, a symbol of Christian teaching: 1. A stone on the summit (let our doctrine be simple); 2. the summit of a mountain (let our doctrine be exalted); 3. a place of prayer (let it be holy, derived from heaven); 4. a place of pilgrimage (let it be from life, and for life).—“He opened His mouth:” this the completion of Revelation 7—The Old Covenant with its ten commandments; the New with its seven beatitudes.—The law given by Moses: grace and truth appeared by Jesus Christ.—The one beatitude of Christians unfolding into seven beatitudes.—“Blessed are:” we must be blessed in order to become blessed.—Necessity of a state of grace in the kingdom of God1. Such a state is the condition of further attainments2. It precedes all gracious action.—The seven beatitudes marking deepening humiliation.—The seven beatitudes marking growing exaltation.—Correspondence of this humiliation and exaltation.—“Blessed are the poor in spirit: for,” etc. (Similarly each of the other beatitudes by itself furnishing a theme for precious meditation.)—The kingdom of heaven in its grand outlines: comfort, gain, satisfaction, enjoyment of mercy, vision of God, adoption into the family of God.—Or again, the kingdom of peace and of joy; of love and of meekness; of righteousness; of mercy; of blessed knowledge; of heavenly peacemaking and of glory.—Poverty in spirit the fruit of the law (of the Old Covenant), and the germ of the Gospel (of the New Covenant).—The crowning glory of the law is poverty in spirit.—The triumph of the law consists in that it makes poor; that of the Gospel, in that it makes rich.—A well-marked and definite state consists in a definite and well-marked tendency of mind and heart: poverty in spirit is longing for the entire kingdom of heaven.—A view of the kingdom of heaven in its nearness leads to mourning.—He who has been comforted by a manifestation of the kingdom of heaven, becomes meek.—Victory over men and the earth leads to hungering and thirsting after the righteousness of God.—If we have been satisfied in the house of God, we shall learn to be merciful.—He who reposes on eternal mercy may well surrender all, and be pure in heart.—One glimpse of this vision of God converts man into a messenger of peace1. He has seen the peace of the Spirit, and carries it to other spirits; 2. he has seen the peace of the blessed, and brings it to men; 3. he has seen the peace of nature, and introduces it into society.—The children of God, the image of the Son of God.—The righteousness of the kingdom of heaven springing from a sevenfold sense of unrighteousness: poverty, mourning, etc.—To suffer for righteousness’ sake, is to suffer for Christ’s sake, and vice versâ.—Holy suffering the most glorious doing: 1. As the crown and seal of every deed of faith; 2. as the victory over temptation to evil-doing; 3. as the victory over the evil deeds of men; 4. as a testimony to the deed of God.—“Falsely,” or “for My sake.”—It is only if we really suffer for His sake that the Lord charges Himself with it.—Blessed are they which are persecuted for Christ’s sake.—Even revilers contribute to our blessedness.—Christians as companions of the prophets, 1. in their sufferings; 2. in their blessedness.—The persecutions of the world designed to prepare believers for being the salt of the earth and the light of the world.—The disciples of the Lord, the salt of the earth, the light of the world.—The disciples are to be the salt of the earth, 1. by consuming death, 2. by preventing corruption, 3. by promoting life.—If the salt have lost its savor, nothing can remedy the evil; so also with a dead profession, and a dead ministry.—Salt that has lost its savor is cast on the great road of life, as exemplified, 1. by heathen antiquity, 2. by theocratic Judaism, 3. by mediæval traditionalism.—The disciples of the Lord the light of the world through the great light of heaven.—Only in the light of the Lord can we diffuse light.—The Church of God a city set on a hill.—The candle of the ministry in the house of God.—The candle is not to be put under the bushel, but on a candlestick: (a) Not under the bushel of the letter merely, or of officialism, or of our limited understanding, or of our narrow sympathies; but (b) on the candlestick of a sound confession, of ecclesiastical order, of spiritual liberty, and of a Christian life.—The stake of martyrs the lofty candlestick of the Church.—Let your light shine, 1. to enlighten men, 2. to throw light on Christian works, 3. to glorify the Father of lights ( James 1).—Our Father in heaven is glorified by poverty in spirit, 1. because He bestows it; 2. because it leads to Him; 3. because in Him it obtains the kingdom of heaven.

Starke:—Christ will give us also a mouth and Wisdom of Solomon, Luke 21:15.—A preacher must open his mouth without fear or hesitation; confess the truth without being afraid; nor spare any one, whoever he be, Isaiah 58:1.—The larger the audience, and the more anxious it Isaiah, the more gladly should the preacher open his mouth.—It ought to be the great concern of man to obtain eternal life, Philippians 2:12.—By pride have we fallen from the kingdom of God, and by humility must we again enter it, James 4:10.—God bestows all in return for all, or rather, in return for nothing.—The greater our faith, the deeper our humility.—The more wretched a man is in his own eyes, the more exalted and acceptable is he in the sight of God.—Sufferings borne for the sake of God, and tears shed for our own sins and for those of our neighbors ( Psalm 119:136) are the well-spring of true comfort, Isaiah 61:3.—The comfort of man only increases our sorrow, Job 16:2; but Divine consolation makes the heart joyous and assured, Psalm 94:19.—Meekness builds up, while hot and rash zeal pulls down.—The ungodly have no title to their possessions in this world, and death shall at last deprive them of all, Psalm 49:16.—Luther: Where real hunger and earnestness are awanting, fair appearances will lead to no result.—True hunger seeks for that which affords nourishment and satisfaction.—Whoever showeth mercy shall obtain fresh mercy from God.—You forgive a small error, but God will forgive all your sins. But woe to the unmerciful, James 2:13; Matthew 25:42; Luke 16:25.—By nature no man is pure in heart, Jeremiah 17:9; Genesis 8:21; Proverbs 20:9 : God creates it in us, Psalm 51:10.—Without holiness no man can see the Lord, Hebrews 12:14.—Happy he who, having been born blind, obtains his sight; but more blessed by far the man who, being born spiritually blind, is enabled to see God, Revelation 3:17-18.—Those who love to quarrel, to dispute, and to make strife, are the children of the devil.—It is a sign that we are the children of God, if we love peace and advance it.—Not only what we do, but what we suffer, is a fruit of faith, Hebrews 11:33; Hebrews 11:36.—Believers are hated, reviled, and persecuted on account of the things for which they should be loved and blessed, John 10:32.—Persecution for righteousness’ sake has a great reward.—The more painful to flesh and blood the preaching of the cross, the more readily should it be received, Luke 9:44.—Luther: What comfort that the Son of God Himself calls us blessed, let whoever may speak ill of us! 1 Corinthians 4:3-5.—Christians, and especially ministers, must submit to reviling and persecution: this has always been the lot of the Church; nor is it a good sign when a servant of God is without it, Galatians 6:12.—The Church is preserved despite the fury of Satan.—Let persecutors rage, since Christ offers us such blessed comfort.—He who in his inmost heart rejoices not in the cross of Christ, is not worthy of Him, James 1:2.—To be reviled and persecuted by the world for conscience’ sake, is to be commended and crowned, Revelation 2:10.—By suffering we enter into communion with the prophets and the Lord Jesus Himself.—The inheritance of the saints is in heaven.—Teachers are not only to have salt in themselves, but also to make right use of their salt, so as to apply neither too much nor too little of the pungent, 1 Timothy 4:16.—When the children and servants of God remain stedfast under persecutions, they prove themselves good salt; but if they give way, the salt has lost its savor.—While attempting to avoid persecution, we shall all the more expose ourselves to it.—Believers should be united, that the world may recognize a visible Church, Hebrews 10:25.—The eyes of all are set upon religious men, especially upon those who are teachers, and placed over a church: if they act in accordance with their profession, many are edified; if otherwise, the scandal is all the greater, 2 Corinthians 6:3.—Every Christian must be anxious to bring others to the light and knowledge of the truth, Luke 22:32.—A candle does not put itself upon a candlestick, neither does a minister take upon himself the sacred office, Ephesians 4:11.—He who hides the grace of sanctification, shall lose it.—Blessed the household over which even one believing soul sheds its light.—Faith alone leads to truly good works.—Faith does not stop to inquire whether it is necessary to do good works: it is its nature to manifest itself in good works.—The grand object of good works is the glory of God, 1 Corinthians 10:31.

Lisco:—In the kingdom of Christ, possession of the world is attained, not by might, but by meekness.—What the sun is to this world as the light of the earth, that the disciples of Christ should be to mankind generally.

Gerlach:—The first four beatitudes apply to those who are seeking; the last, to those who know how to preserve what they have found.—The meek shall inherit the earth. Possession of his inheritance commences, spiritually, immediately, since all things belong to believers, and all contributes to their salvation ( 1 Corinthians 3:21-23; Romans 8:28). But it also literally commences on earth, since the Church of God outlasts all the kingdoms of this world ( Daniel 7:17-18), and is destined to become the most extensive kingdom of this world. Lastly, it shall be fully accomplished, when Christ, who is our life, shall appear, and we shall appear with Him in glory.—The highest reward of love to God, is the love of God.—If salt is pungent, it is also savory; if light penetrate and reveal, it also quickens and revives: similarly the servants whom the Lord has furnished for His own work.

Heubner:—If we would listen to the Saviour, we also must ascend with Him from what is earthly to what is heavenly.—On the manifestations of God witnessed in sacred mountains.—When Jesus opens His mouth let us open our hearts.—Luther on the passage: These are the three points which go to make a good preacher: He must come boldly forward; 2. he must open his mouth before all men, and say something worth hearing; 3. he must know when and where to stop.[FN8]—Spiritual poverty, Psalm 34:19; Psalm 51:19; Isaiah 41:17; Isaiah 54:6; Isaiah 57:15; Isaiah 61:1; Isaiah 66:2.—Humility stands at the top of all the Beatitudes.—Luther: It is the prerogative of God to make something out of nothing.—To be destitute of spiritual poverty, is to be destitute of all practical religion.—Augustine, Enarr. in Psalm 134 : “multi flent fletu Babylonio, quia et gaudent gaudio Babylonio. Qui gaudent lucris et flent damnis, utrumque de Babylonia est. Flere debes sed recordando Sion.”—Let us always bear in mind Revelation 7:17; Revelation 21:4 : “God will wipe away all tears from their eyes.” But how can we hope to enjoy this blessed privilege, if we have not actually shed tears on earth?—Spiritual hungering and thirsting an evidence of spiritual health.—It is our highest honor to bear the cross of Christ.—We shall be rendered perfect by enduring affliction.—The gradation here indicated is absolutely necessary; not one of the steps may safely be left out.

Matthew 5:12. (Pericope.) The order of grace, or of beatitude: 1. It commences with repentance ( Matthew 5:3-5); 2. it rests on faith ( Matthew 5:6); 3. it requires continual sanctification ( Matthew 5:7-9); 4. it is evidenced by suffering ( Matthew 5:10-12).

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 5:11.—Cod. Sin. sustains the lect. rec. ψευδόμενοι (E. V. falsely), which was suspected by Griesbach, and thrown out of the text by Fritzsche, Lachmann, Tischendorf, and Meyer, who says (fifth ed. p135) rather too dogmatically: “Das entbehrliche und den Nerv der Rede nur schwächende Wort ist ein frommer, ungefügiger, und daher auch verschieden gestellter Zuzatz. Comp Crit. Note 2on p98.

Footnotes:
FN#1 - Matthew 5:5.—The transposition of the second and third beatitudes in Lachmann’s and Tischendorf’s editions is not sufficiently sustained by the testimony of Cod. D, the Vulgate, etc, and is at war with the logical order of the beatitudes.

FN#2 - Matthew 5:11.—Falsely, ψευδόμενοι, is poorly supported, and superfluous on account of the words: for My sake. [The evidence against ψευδόμενοι is hardly sufficient to justify its removal from the text. The Vatican codex (as given by Buttmann) and other weighty MSS. and ancient versions have it, and Alford, Wordsworth, and Tregelles retain it, but Tregelles marks it as doubtful. As to the connection, ψευδόμενοι belongs to εἴπωσι, or all the three preceding verbs, but not to ἕνεκεν ἐμοῦ.—P. S.]

FN#3 - Matthew 5:15.—[The definite article here indicates the familiar household measure.—P. S.]

FN#4 - Dr. Conant substitutes lamp on the lamp stand, since the C. V. may make a false impression; the candlestick being necessary to this use of the candle, whether hid under a vessel or not. “The lamp (λύχνος), being low, was placed on a support (λυχνία) sufficiently high to give light through the room; and this latter would be equally necessary to the candle with its candlestick, as we use the terms.”—P. S.]

FN#5 - We Note here, how Sir Humphry Davy and Coccejus independently arrive at the same conclusion: “The usages and ceremonies which Moses instituted appear to have been superadded to its spiritual worship, for the purpose, of adapting that religion to a certain climate, and to the peculiar state of the Jewish people. They served rather as the garb of that religion, than as forming an essential part of it” We should rather say, that they were the legal and symbolical form of that religion,—a form in which even the moral law was clothed.

FN#6 - Chr. Wordsworth, in Matthew 5:1 : “Christ had four places of spiritual retirement from the bustle of the world—all, in a certain sense, exemplary: 1. τὴν ἔρημον, for fasting and temptation, conflict with Satan2. τὸ ὄρος, for prayer, teaching, miraculous feeding, transfiguration, finally ascension3. τὸ πλοῖον (type of the Church), for teaching and miracles4. The garden of Gethsemane. agony.”—P. S.]

FN#7 - Dr. Wordsworth, quoting from the fathers on ἀνοίξας τὸ στόμα αν̓τοῦ: “He who before had opened the mouth of Moses and all the Prophets, now opens His own mouth,—He who had taught the world by them concerning Himself, now teaches in His own Person—God with us and He delivers in the Sermon on the Mount a perfect code of Christian Duty.”—P. S.]

FN#8 - If I remember rightly, Luther once gave this homiletical advice (derived from the words: He opened His mouth) in a more pointed form than Heubner, viz.: Tritt frisch auf; thu’s Maul auf; hör bald auf! i.e., “Get up boldly; open the mouth widely; be done quickly.”—P. S.]

Verses 17-19
II

The doctrine and righteousness of Christ the genuine development and fulfilment of the Old Testament, as being the true and absolute fulfilment of the law in contradistinction to spurious traditionalism, or the ossification and perversion of the law exhibited in the righteousness of the Pharisees and scribes, in respect both of their teaching and in their practice. Christ and Moses; Christ and traditionalism.—Descent from the Mount of Divine Revelation to the arbitrary dispensations and ordinances of man. Matthew 5:17 to Matthew 7:6.

( Matthew 5:20-26, the Gospel for the 6 th Sunday after Trinity.— Matthew 6:24-34, the Gospel for the 15 th Sunday after Trinity.)

Christ and the Law; or, Christ the absolute fulfilment
Matthew 5:17-19
17Think not that I am come to destroy the law, or the prophets: I am not come to destroy, but to fulfil 18 For verily I say unto you, Till heaven and earth pass, one jot orone tittle shall in no wise pass from the law, till all be fulfilled 19 Whosoever therefore shall break one of these least commandments, and shall teach men Song of Solomon, he shall be called the least in the kingdom of heaven: but whosoever shall do and teach them, the same shall be called great in the kingdom of heaven.

EXEGETICAL AND CRITICAL
Matthew 5:17. Think not, μὴνομίσητε.—The choice of the expression, νομίζειν, in connection with the word νόμος immediately following, must not be overlooked. The verb implies: to recognize as use and custom—to be accustomed, to think, to imagin. (to suppose according to custom). Hence the expression here points to a legal prejudice: Do not suppose that I am come to destroy the law.[FN9]
The connection between this and what precedes, is evident, although Meyer denies it. Immediately before, Jesus had spoken of persecution for righteousness’ sake and for His sake. This implied a contrast between His righteousness and that of the Pharisees and scribes. Accordingly, the question would naturally arise as to the relation between His doctrine of the kingdom of heaven, the law, and the Old Testament generally, since the disciples could not, at the time, have been fully alive to the contrast between Jewish traditionalism and the law of Moses. Evidently the prejudice might arise in their minds, that Jesus intended to destroy the law.

This difficulty is immediately met by the declaration, that He was come, not to destroy, but to fulfil the law; nay that he was Himself its fulfilment, and that not merely in respect of its types, but of all the symbols of truth which were afloat among men, whether specially Jewish, or in heathen religions, or even of those presented by history and nature generally. Still, we must bear in mind that Matthew always chiefly points to the fulfilment of the Old Testament in Christ. The idea of an absolute fulfilment of all types, is brought out in the Gospel by John.

The law, or the prophets.—Not merely the Pentateuch as a book, or the prophets as the other portions of the Old Testament, but also the gradual spiritual development of Old Testament revelation which they embody. The ἤ is never used for καί, but always as a particle of distinction (comp. Winer, Gram. of the N. T.; Fritzsche ad Marc., p276 sqq.). “In the present instance it means, to abrogate the one, or the other.” The Jews were guilty of various kinds of abrogation of the law. The Sadducees destroyed the prophets, the Pharisees the law, the Essenes, in part, both the law and the prophets. But Christ preserved the Old Testament in all its entirety, and fulfilled it in its deepest meaning. As everywhere else, so here, the word νόμος refers to the whole law, and not merely to the Decalogue; although we recognize in the Old Testament a manifest distinction between the moral law, the ceremonial law, and the national or civil law. The ceremonial was intended to supplement the moral law; while the civil law supplemented both, and formed their basis. “The special quotations from the moral law which are afterward adduced by the Saviour, are only intended as examples of the whole law (or of what was most important)—consisting of some of those moral precepts which would most readily occur in the circumstances. He fulfilled the whole law,—not the smallest ceremonial or national ordinance being destroyed in its ultimate idea, while everything which the law prescribed, and of which the ancient ordinances were only the στοιχεῖα, was carried out to its full ideal” (Meyer). “The expression, τοὺς προφήτας, cannot possibly refer to the predictions contained in their writings (the Greek Fathers: Beza, Calovius, and others,—among them, Tholuck and Neander), as nobody would imagine that the Messiah would destroy them. Taken in connection with the νόμος (comp. also Matthew 7:12; Matthew 22:40), it must refer to the injunctions of the prophetic writings.” But carnal Judaizers might regard the contrast between the life of Jesus and their fanciful and secularized views of what the language of the prophets conveyed, as destroying not only the law, but the prophets.

To destroy, καταλῦσαι,—in the sense of abrogating, a revolutionary destruction of existing institutions.

But to fulfil, ἀλλὰ πληρῶσαι.—The expression is differently interpreted, as meaning: 1. actually to fulfil (Elsner, Wolf, Bleek, and others); 2. to complete doctrinally, = τελειῶσαι, to interpret more fully, to perfect, i.e., to bring out its spiritual meaning (Lightfoot, Hammond, etc.); 3. combining the two views: to make perfect as doctrine, and to exhibit perfectly in the life. In adopting the latter interpretation, we must keep in mind that this πλήρωσις is not to be understood as implying that an imperfect revelation was to be completed, but that a preliminary and typical revelation was to be presented in all its fulness, and completely realized by word and deed. [Dr. Wordsworth: “Christ fulfilled the law and the prophets by obedience, by accomplishment of types, ceremonies, rites, and prophecies, and by explaining, spiritualizing, elevating, enlarging, and perfecting the moral law, by writing it on the heart, and by giving grace to obey it, as well as an example of obedience, by taking away its curse; and by the doctrine of free justification by faith in Himself, which the law prefigured and anticipated, but could not give.” Augustine: “Ante Christi adventum lex jubebat, non juvabat; post, et jubet et juvat.” Maldonatus: “Abolet non dissolvendo sed absolvendo, non delendo sed perficiendo.”—P. S.]

Matthew 5:18. For verily, ἀμὴνγάρ; אָמֵן ἀληθῶς,—a solemn asseveration, used to introduce important announcements. In such cases, St. John 10 always repeated the word.

Till heaven and earth shall pass away.—1. In the sense of never: Calvin, Luther, Zwingle, etc,—heaven and earth being regarded as everlasting: Baruch 3:32, comp. Luke 16:17. 2. To the end of the world: Paulus, Tholuck. The law shall last till a new order of things shall be introduced. Proof: According to the New Testament, heaven and earth are to pass away. The old and symbolical shape and arrangements of this world shall pass away sooner than the old symbolical law, just as the extremities of the body die before the centre, or the heart. But the law can only pass away in the letter by being accomplished in the spirit and in truth. Viewed as a shadow and type of things to come, the law disappears in Christ; but as to its substance, it is part of the word of God, and as such it abideth for ever, even in heaven.

The Iota refers to the smallest Hebrew letter י; the tittle, κεραία, to a still smaller Mark, by which similar-looking letters were distinguished, or else to the little dot inserted in the י. The meaning Isaiah, that the most delicate and apparently smallest determinations and distinctions were to be preserved in the delicate and finer outlines of spiritual life.

Till all be fulfilled.—Thus the law has a twofold termination, a negative and a positive. Negatively, it terminates with the old world; positively, it is realized in the new and spiritual world, now inaugurated. Comp. Luke 16:17.

Matthew 5:19. Whosoever therefore shall break, ὅς ἐὰν οὖν λύσῃ.—In the Conj. Aor, indicating what may take place at some future period (the possible futurum exactum). The term used is λύσῃ, not καταλύσῃ, since, according to the Divine arrangement, none could in the old world achieve the καταλῦσαι of the law.

One of these least commandments; referring to the iota and tittle.—The expression, least, does not apply to the pharisaical distinction between great and small commandments (according to Wet-stein), but to the difference made by the Lord Himself, between the law generally and its iota and tittle. “Such a person is not entirely excluded from the kingdom, because his opposition is not one of principle, nor directed against the law itself, but only against its minutiæ.”—Meyer.

DOCTRINAL AND ETHICAL
1. The humility and majesty of Christ in defining his relation to the law. He declares at once his subordination to the Old Testament, and his superiority over it.

2. Christ destroys nothing but sin, which indeed destroys itself. All that is divine in this world, nay, even all that is truly human, He elevates and spiritualizes. Thus Christ is the absolute fulfilment of the Old Testament and of the old world—and that, both in His life and doctrine. “All that is transient—it is only a likeness, incomplete here—but reality there.”[FN11]—“Generally, and in every respect, I have come, not to destroy aught that is right or true: the object of My advent has been to preserve, to carry on, and to perfect every commencement, preparation for, and expectancy of, the kingdom of God throughout humanity. Thus the Saviour lifts His eyes beyond Israel on the heathen world, for whose sake also He has come, and where his advent marks a fulfilment of spiritual aspirations, which, though dim, were already in existence, and only waited for their unfolding and accomplishment. He looks into the depths of humanity, as opened up before Him, and views all history in its highest import as tending toward, and as expectancy of, Himself.”—Stier.

3. The fulfilment of the law and prophets is implied in the appearance of Jesus: it has been carried out in His life; it is still developing in His Church; and will continue until it becomes perfectly manifest in the reappearing of Christ, or the manifestation of the new order of things, of which He is the centre.

4. “There is a fulfilment of the law in its mere letter, which is really a transgression of the law, as expressed in that true saying: summum jus, summa injuria. On the other hand, there is a transgression of the letter of the law, which may be a fulfilment of its spirit.”—Tholuck (p148). We add, that there is a seeming destruction of the old, which, in reality, is its fulfilment; while its spurious preservation implies real destruction.

5. The Lord here sets before us the contrast, not between entire opposition to the law and its perfect fulfilment, but between partial opposition and perfect fulfilment. To attempt destroying the law entirely, were to be an enemy of the kingdom of heaven, and hence beyond its pale. But even the attempt to destroy it partially in its least, but, at the same time, most delicate injunctions, brings down the punishment of being called least in the kingdom of heaven. So far as it goes, every such destruction is a revolution, not a reform. “He shall be called least in the kingdom of heaven, because his spirit is least capacious, and because he finds it impossible to realize the life of the law without surrendering its special directions, and confining himself to a few abstract principles.”—Leben Jesu, ii2, p593.

6. The order which Christ establishes, is that of doing and teaching, not the reverse. But this order of life becomes a disorder, where doing and teaching have a negative tendency. If, on the contrary, we do and teach the law in a proper spirit, we shall be the means by which Christ fulfils and accomplishes His regeneration and transformation of the world. Hence we shall also be called great in the kingdom of heaven.

7. In connection with this subject, we recall to mind the various antinomian tendencies; not merely those in direct opposition to the law, but such, when, under the guise of obedience, the spirit of the law was contravened. The context shows that our Lord referred to the latter as well as to the former. For nothing is more revolutionary than rigid and tyrannical traditionalism.

8. Jesus carefully guards Himself against the suspicion that He was about violently to put an end to the Old Dispensation and the ancient theocratic order of things. The same line of argument was, at a later period, adopted by the Apostle Paul, when defending himself against a similar charge, Romans 3:31. When Paul speaks of the abrogation of the law, he always refers only to its temporary, transient, and traditional form ( Ephesians 2:15; Colossians 2:14). In this sense the law must pass away, in order that its real nature as the law of the spirit may appear.—But it is important to remember, that in this passage the Lord passed over the abolition of outward and temporary ordinances, while He laid emphasis upon the fulfilment of the law in the Gospel, and that not merely for the purpose of rebutting the antinomian expectations hitherto entertained, as if the revelation of the kingdom of heaven implied the destruction of the law. We rather conceive that His argument was mainly directed against the popular prejudice, that He intended to detract from the character and obligations of the law.

HOMILETICAL AND PRACTICAL
Even on His first appearance, Christ felt that He would be represented as a rebel and destroyer of the authority of the law.—Against such suspicions He solemnly protested.—Christ has guarded His Gospel and His Church from the suspicion of revolutionary tendencies.—The old error, which seeks to identify the religion of the Spirit with rebellion, as appearing, 1. in the history of Christ; 2. in that of His Church.—Christ the fulfiller of the law.—The law and the prophets.—The absolute fulfilment: 1. in His doctrine; 2. in His life; 3. in His history; 2 Corinthians 1:20; Hebrews 13:8.—Import of the name of Jehovah, Revelation 1:4.—The law in its essence is eternal.—The law must be fulfilled in all its parts: 1. As spiritual requirement, which must be spiritually accomplished; 2. as an emblem of the Spirit, which is to be realized by the Spirit; 3. as a promise of the Spirit, which the Spirit will fulfil.—Every sacred emblem has its corresponding reality in the kingdom of Christ.—Christ has fulfilled the law: 1. The moral law by His obedience; 2. the sacrificial law by His sufferings; 3. the civil or national law by His institutions.—Even the laws and emblems of our lives must become reality.—The law fulfilled by the manifestation of the spirit of the law, since the Spirit brings out, 1. the one grand principle of the law, instead of its many injunctions; 2. the life of the law in the individual; 3. reveals the infinite depth of the law.—The law is transformed and glorified in its fulfilment.—A mere carnal observance of the letter may in reality be an abrogation of the law.—To resist the spiritual unfolding of the law, Isaiah, under the guise of allegiance, to rebel against its authority.—The Gospel presents the law in its spiritual aspect.—He who, by his interpretations of the law, attempts to make the kingdom of heaven small, cannot himself be great in the kingdom of heaven.—Grandeur of free obedience.—Doing and teaching: such is the order of Christ.—The righteousness of Christ, and that of the Pharisees and scribes.

Starke:—The word of God abideth for ever, Luke 16:17.—There is no commandment of God too small to be obeyed, James 2:10.

Gerlach:—The law was essentially spiritual; but on account of the hardness of the Jewish heart, it was fenced in under the Old Testament by outward ordinances, which, for the time, prevented the full manifestation of its depth. Hence, in order to “fulfil it,” Christ broke through the barriers, and thus unfolded its true glory; while the Pharisees contravened the spirit of the law by the observance of its letter, which in reality destroyed, instead of fulfilling it.

Footnotes:
FN#9 - German: das Gesets su entsetzen, which might perhaps be rendered: to illegalize or to outlaw the law.—P. S.]

FN#10 - The Edinb. translator here erroneously substitutes the Baptist for the Evangelist. Matthew,, Mark, and Luke, in the discourses of the Saviour, uniformly (in more than50 passages) use the single ἀμήν, while the Saviour, in the Gospel of John, always (in 24 passages) uses the double ἀμήν (a Hebrew epizeuxis, or emphatic repetition of the same word, comp. בִּמְאֹד מְאֹד). See John 1:51 (52); John 3:3; John 3:5; John 3:11; John 5:19; John 5:24-25; John 6:26; John 6:32; John 6:47; John 6:53; John 8:34; John 8:51; John 8:58, etc. etc. The uniformity of this usage in the mouth of the Saviour, and the Saviour only, is significant. Tholuck, Olshausen, de Wette, and Meyer state the fact, but attempt no explanation. Bengel (Gnomon ad John 1:51) accounts for it on the ground that the Saviour spoke in the name of the Father and in His own, and adds that at the time when the first three Gospels were written it was not yet seasonable to record the double ἀμήν, and the argument for the Divinity of Christ implied in it. I venture to suggest that John, or rather Christ himself, desired to emphasize the fact that He was the absolute, the personal Truth, as He says, John 14:6, or the Amen, as He is called, Revelation 3:14. For no one else in the N. T. ventures to use the phrase: Verily (not even once) I say unto you.—P. S.]

FN#11 - Allusion to the mysterious conclusion of the second word of Goethe’s Faust:
“Alles Vergaengliche ist nur ein Gleichnies;
Das Unzulaengliche hier wird’s Ereigness;
Das Unbegreifliche hier wird’s gethan;
Das swig Weibliche zicht uns hinan.”—P. S.]

Verses 20-48
2. Relation, between the Doctrine of Christ and the Law; and between the latter and the Doctrine of the Pharisees and Scribes, or Jewish Traditionalism, as exhibited in five special instances,—showing the spurious in opposition to the genuine development of the Law, its narrowing by the letter, and its fulness in the spirit.

Matthew 5:20-48
( Matthew 5:20-26, the Gospel for the 6 th Sunday after Trinity)
20For I say unto you, That except your righteousness shall exceed the righteousness of the scribes and Pharisees, ye shall in no case enter into the kingdom of heaven.

21Ye have heard that it was said by [to][FN12] them of old time, Thou shalt not kill; and whosoever shall kill shall be indanger of the judgment: 22But I say unto [to] you, That whosoever is angry with his brother without a cause [without cause][FN13] shall be in danger of the judgment: and whosoever shall say to his brother, Raca, shall be in danger of the council: but [and] whosoever shall say, Thou fool, shall be in danger of hell fire 23 Therefore if thou bring thy gift to the altar, and there rememberest that thy brother hath aught against thee; 24Leave there thy gift before the altar, and go thy way; first be reconciled to thy brother, and then come and offer thy gift 25 Agree with thine adversary quickly, while thou art in the way with him; lest at any time the adversary deliver thee to the Judges, and the judge deliver thee to the officer, and thou be cast into prison 26 Verily I say unto thee, Thou shalt by no means come out thence, till thou hast paid the uttermost farthing.

27Ye have heard that it was said by [to] them of old time,[FN14] Thou shalt not commit adultery: 28But I say unto [to] you, That whosoever looketh on a woman to lust after her hath committed adultery with her already in his heart 29 And if thy right eye offend thee [cause thee to offend], pluck it out, and cast it from thee: for it is profitable for thee that one of thy members should perish, and not that thy whole body should be cast into hell 30 And if thy right hand offend thee [cause thee to offend], cut it off, and cast it from thee: for it is profitable for thee that one of thy members should perish, 31and not that thy whole body should be cast [depart, ἀπέλθῃ] into hell. It hath been said, Whosoever shall put away his wife, let him give her a writing of divorcement: 32But I say unto you, That whosoever shall put away his wife, saving [save] for the cause of fornication, causeth her to commit adultery: and whosoever shall marry her that is divorced committeth adultery.

33Again, ye have heard that it hath been said by [to] them of old time, Thou shall 34 not forswear thyself [swear falsely], but shalt perform unto the Lord thine oaths: But I say unto you, Swear not at all; neither by heaven; for it is God’s throne: 35Nor by the earth; for it is his footstool; neither by Jerusalem; for it is the city of the great King 36 Neither shalt thou swear by thy head, because thou canst not make one hair white or black 37 But let your communication [word, λόγος] be, Yea, yea; Nay, nay for whatsoever is more than these cometh of evil.

38Ye have heard that it hath been said, An eye for an eye, and a tooth for a tooth: 39But I say unto you, That ye resist not evil: but whosoever shall smite thee on thy right cheek, turn to him the other also 40 And if any man will sue thee at the law, and take away thy coat, let him have thy cloak also 41 And whosoever shall compel [impress] thee to go a mile, go with him twain [two]. 42Give to him that asketh thee, and from him that would borrow of thee turn not thou away.

43Ye have heard that it hath been said, Thou shalt love thy neighbour, and hate thine enemy 44 But I say unto you, Love your enemies, bless them that curse you, do good to them that hate you,[FN15] and pray for them which [who] despitefully use you, and[FN16] persecute you; 45That ye may be the children of your Father which [who] is in heaven: for he maketh his sun to rise on the evil and on the good, and sendeth rain on the just and on the unjust 46 For if ye love them which love you, what reward have ye? do not even the publicans the same? 47And if ye salute your brethren only, what do ye more than others [that excels, τί περισσόν]? do not even the publicans [the heathen][FN17] so? 48Be ye therefore perfect, even as your Father which [who] is in heaven is perfect.

EXEGETICAL AND CRITICAL
General Remarks on the whole Section.—(1) Real abolition of the law under guise of rendering its injunctions more rigid; hedging in of the law in its spirituality and perfectness by the traditions of the scribes and Pharisees, resulting in perversion of doctrine by converting the law into a series of outward and finite ordinances.

First Instance: Abrogation of the law through observance of the letter, by the conversion of a moral precept into a purely civil law, thus secularizing it, and destroying its spirit—as shown in the traditions connected with the commandment: “Thou shalt not kill.” Second Instance: Abrogation of the law by weakening its force, and converting a limited permission into an encouragement—as shown in the traditions connected with the commandment: “Thou shalt not commit adultery.” Third Instance: Abrogation of the law by the perversion of a solemn asseveration into a common mode of assurance, or into cursing—as exhibited in the injunctions connected with oaths. Fourth Instance: Abrogation of the law by the conversion of an ordinance of criminal law intended to put an end to private vengeance into a moral law, which, in reality, sanctioned vengeance—as shown in the law of retaliation. Fifth Instance: Abolition of the law by sectarian interpretation and false inferences—as exhibited in connection with the great commandment: “Thou shalt love thy neighbor.”
(2) In opposition to these perversions, we have five instances of the fulfilment of the law by the teaching of Christ, in each of which the law is traced back to the mind and heart, or to the moral and religious life generally. In the first of the above instances, the law is traced back to the passion of anger; in the second, to adulterous desires; in the third, to the sinful want of reverence; in the fourth, to yielding to the power of evil; in the fifth, to selfishness and sectarianism, which are incompatible with the requirements of universal love. In reference to the first of these instances, the Lord requireth from us brotherly feeling; in reference to the second, He demandeth sanctity in the relationship between the sexes; in reference to the third, calm assurance in the fear of God, so that our “yea be yea, and our nay nay;” in reference to the fourth, meekness and mercy, which overcometh injuries; while in reference to the fifth, He points out the infinitude of ove.

(3) In all these examples, Christ shows that, viewed as a principle, in its true import and bearing, the law goes far beyond the mere letter, demanding not only a definite outward compliance, but reaching also the mind and heart. This boundless extent of the law in its application to the inner man is here presented in a definite form, and as special precepts; which, however, must not be interpreted literally, but regarded as so many symbols designed to illustrate the spirituality and depth of the law. Thus the carnal literalism and perversion of truth which appear in the rabbinical interpretation of “Thou shalt not kill,” is met by a more literal yet infinitely deeper application of the commandment. The dull stupidity of their literalism is met, so to speak, by a certain irony of literality. Similarly, the lustfulness which was legalized by the cunning perversion of the commandment, “Thou shalt not commit adultery,” is met by an uncompromising demand of the most complete self-denial. In opposition to the third perversion of the law, by which that which was holy was thoughtlessly and sinfully dragged down, we have here a majestic prohibition uttered in the name of the highest authority. Instead of the spirit of strife, fostered by an abuse of the principle of retaliation, the Saviour inculcates readiness to surrender even our own rights; while, lastly, the national pride and narrow sectarianism of the Pharisees were to give place to the influences of a love so wide, as to break through all the narrow bounds of bigotry. Thus Jesus refutes the literalism of the scribes by literality; and shows that even in its literal interpretation, the letter of the law was from the first only the symbol of its spirit.

Matthew 5:20. Except your righteousness shall exceed, etc., ἐὰν μὴ περισσεύσῃ.—The general idea, to be better, or to excel, does not exhaust the expression, which implies to grow up beyond the righteousness of the scribes—to exceed it. The antithesis lies in the statement, that the Pharisees have all their reward here, while the righteousness of the kingdom of heaven is not only lasting, but extends to the kingdom of glory. The word δικαιοσύνη does not merely refer to righteousness by faith, but in general to the righteousness of the kingdom of heaven as a principle, both in respect of doctrine and of life.

The directions here given by the Lord are manifestly not intended by way of improvement upon the law (Maldonatus and others), but as expressing its true fulfilment in opposition to its destruction by the traditions of the Pharisees. At first sight, it might appear as if Christ were setting aside the letter of the Old Testament; while in reality He only refutes the literalism of tradition, by which the true import of the law was perverted. Against every other abrogation of the law, the Lord protested on every occasion.

Matthew 5:21. By them, or more correctly: To those of old, or to the ancients, τοῖς ἀρχαίοις.—Beza, Schöttgen, [our authorized version], and others, render, “by them of old.” But this interpretation is evidently strained, nor does it bring out the antithesis in the words of our Lord. “But I say unto you.” They of old, or the ancients, are evidently the old recipients of tradition, the Jewish synagogue,—not the Lawgiver himself. The reference to traditionalism in the word ἐῤῥέθη is peculiarly apt. It were impossible to fix upon any one who had first propounded these traditions; they rather originated from the general spirit of interpretation common in the synagogue.[FN18]
Thou shalt not kill, Exodus 20:13.—To this the traditions of the scribes added, “And whosoever shall kill,” etc.—a gloss which destroyed the spiritual and moral character of the law, and converted it into a rigid and merely external legal enactment. For, in the addition made by the scribes, the term kill manifestly referred only to actual murder; thus implying that the law itself applied only to the outward act of murder.—Shall be in danger of the judgment: κρίσις, which, according to Matthew 5:22, was subject to the Sanhedrim. Every town had such a local court, the Council of Seven (consisting, according to the rabbins, of twenty-three members), which had the power of pronouncing sentence upon crimes, and of inflicting execution by the sword (Joseph. Ant. iv8, 14; Deuteronomy 16:18). The Sanhedrim, or the Council of Seventy, alone had authority to pronounce sentence of stoning, or to adjudicate in cases of grievous heresy and of blasphemy.

Matthew 5:22. The word εἰκῆ (omitted in Cod. B, and by some of the Fathers) is not of doubtful authority; at any rate, it would have to be mentally supplied, as the Scriptures do not condemn anger on proper occasions, or moral indignation (see Ephesians 4:26; the example of the Lord and His parables).[FN19] The passage not only condemns unjust anger, but also the want of love.—By the term brother, our Lord referred not merely to Jews, but to our neighbors generally.—Raca. Variously interpreted as, 1. A mere interjection by way of reproach; 2. רֵיקָא, empty head! a common term of reproach at the time. (See Buxtorf, Lex. Talm.; also Ewald, who derives it from the Aramæan רקעא, and renders it blackguard.) 3. From רָקַק, to spit out—the prolonged imperative: Spit out, used as an interjection to designate heretics, at whom it was customary to spit. In support of this interpretation it might be argued, that the party so reproached was thereby, as it were, arraigned before the Sanhedrim.—The word fool, μωρός, נָכִל, indicates the hopeless, helpless fool or atheist ( Psalm 14).—Shall be in danger of hell fire, ἔνοχος ἔσται εἰς τὴν γέενναν. Here the dative is awanting, as mention is no longer made of any tribunal, but of the punishment at once awarded to such a person. The New Testament term γέεννα, or hell, must be carefully distinguished from the Jewish Sheol or Hades, which means merely the realm of the dead or the region of the departed.[FN20] Originally, גֵּיא הִכֹּם, the Valley of Hinnom; more precisely, the Valley of the Sons of Hinnom, at the southern declivity of Jerusalem. Afterward, the place where, during the apostasy, the service of Moloch was celebrated, 1 Kings 11:7. King Josiah converted it into a place of abomination, where dead bodies were thrown and burnt ( 2 Kings 23:13-14). Hence it served as a symbol of condemnation, and of the abode of lost spirits (comp. Lightfoot, Eisenmenger, Entdecktes Judenthum, and others).

Accordingly, the following are, in symbolic language, the three gradations of punishment:—

(1) The sin of anger without a cause—in danger of the local court.

(2) The sin of imputing heresy—in danger of the Sanhedrim, or the highest spiritual judicatory.

(3) The sin of condemning one’s neighbor—in danger of immediate condemnation.

These awards of the Lord are evidently not harsh judgments, but in strict accordance with what is absolutely right. He who pronounces judgment without cause, is justly liable to the same judgment he had pronounced, in contravention of the law of love and of truth. The expression ἔνοχοςἔσται is peculiarly apt, as meaning, he is liable, or justly subject. This implies, not that he is lost in these judgments, but that he stands in need of Divine grace. In His explanation of the sixth commandment, the Lord does not allude to actual murder,—according to Meyer—because such a crime could not be supposed among believers, or, as we think, because the Lord intended to trace back every action to the state of mind from which it sprung. In that respect, he who is angry without cause stands on the same level with the murderer, just as lust in the heart is in reality adultery ( 1 John 3:15).

Matthew 5:23-24. Going to the temple. Therefore, if thou bring thy gift to the altar.—If thou art about to bring an offering. In accordance with the above principles, the party who deems himself offended is treated as if he were the offender, or as debtor to his brother. In short, the Lord addresses Himself to offenders generally. The passage teaches, 1. That when approaching the sanctuary, we learn to feel our personal guilt2. In such case, it is more urgent to pay our brother the debt of love than to discharge our debt to the temple; since an offering presented by one who is chargeable with wrong could not be acceptable to God, and the moral purification of man is the great object of the worship of God: see Matthew 9:13 (the πρῶτον must be connected with ὕπαγε).—In the ancient Church, it was customary for members of a family to ask each other’s forgiveness before going to the table of the Lord.

Matthew 5:25. Going to the judgment-seat. This may be regarded as supplementary to what preceded. Agree, show thyself agreeable, εὐνοῶν, ready for reconciliation, with thine adversary, or the opponent in thy cause,—applying to the legal accuser, not to the devil (Clement), nor to God (Augustine), nor to the conscience (Euthymius Zig.). It is a mistake to regard this as a mere prudential rule (Theophylact, Paulus); it embodies a principle of moral right in the form of a symbolic ordinance. Accordingly, the whole passage, as that about going to the temple, has a symbolical meaning. The term prison, φυλακή, does not refer to purgatory (Roman Cath. interpreters), but to the full measure of punitive justice, which may, indeed, extend to Sheol (Olshausen: “transition state”).

Matthew 5:26. Farthing.—The word κοδράντης, quadrans, a quarter of an as, implies that the debt is exacted to the last balance.[FN21] Meyer suggests that ἕως, till, indicates a term, which, however, cannot be reached.

Matthew 5:28. Whosoever looketh upon a woman.—The explanation of our Lord here follows immediately upon the mention of the commandment in Exodus 20:14, to show that the scribes applied the commandment only to actual adultery. But while the matrimonial law of the Old Testament (although not the seventh commandment) accorded certain privileges to man in his relation to woman (such as the permission of polygamy and of divorce), the Lord here attacks and rebukes chiefly the sins of man.

To lust after her, ποὸς τὸ ἐπιθυμῆσαιαὐ τῆς.—“The word πρός manifestly indicates the mental object or aim” (Tholuck, p208). The statement, therefore, refers to intentional and conscious, not to unintentional desires.[FN22] Even the latter are sinful; but, as Luther expresses it, a sinful thought, without the consent of the mind, is not mortal sin. “Nevertheless it is a sin, but included in the general forgiveness” (Tholuck, p210). In its strict grammatical bearing, the statement would imply that the most general, intentional desire of a carnal nature, is contrary to the spirit of marriage.—In his heart.—The heart as the centre of life, and the seat of feeling and desire.

Matthew 5:29-30. And if thy right eye offend thee.—The word σκανδαλίζειν refers to incitement to sin, which leads to the actual commission of it, and not merely to incitement generally. The eye and the hand are mentioned as the organs of temptation: the former, as the symbol of delight in locking (sense of beauty); the latter, as the symbol of converse and intercourse (social feeling, converse, friendship). The right eye and the right hand, i. e., according to the popular view, the best: in the present case, symbolically referring to the fairest view and the highest intercourse. The injunction must neither be taken literally (Fritzsche), nor as symbolical of self-denial in the right and lawful use (Grotius), but as a figure of absolute and painful renunciation.

It is profitable for thee.—This cutting off and tearing out will be useful to thee. The word ἵνα, which follows, shows that συμφέρει refers to the previous clause.—This painful self-denial, this seeming self-deprivation of life and enjoyment, is real gain. For in that case only one organ of life is lost (i. e., only in one particular aspect) for this world, while in the other the whole life—here indicated by the body—is given over to hell. The word body is used for life, on account of the nature of this sin.

Matthew 5:31. It has been said, Whosoever shall put away his wife, let him give her a writing of divorcement.—Christ here first takes up the later perversions of the law about divorce, and returns to the ordinances given by Moses, which He then further explains and develops. “According to Deuteronomy 24:1, צֶרְוַת דָּבָר—עֶרוָה, ‘uncleanness,’ ‘matter of nakedness,’ something abominable in a female—is admitted as a ground of divorce (Ewald, Alterthümer, p234). Rabbi Shammai and his school explained this as referring to adultery, while Hillel and his school applied it to anything displeasing to a husband (comp. Joseph. Antiq. iv8, 23). Rosenmäller, Schol. on Deuteronomy 24:1, sqq. Rabbi Akiba went even further, and permitted divorce in case a man should meet with a more pleasing woman; see Wetstein.”—Meyer. The difference between the two schools consisted not merely in this, that while Shammai limited divorce to adultery, Hillel allowed it in a great variety of cases; but that Shammai insisted on the necessity of a criminal and legal cause for divorce, while Hillel left it to the inclination of the individual. The terms employed by Moses implied at least the germ of those spiritual views concerning marriage which were the aim of the theocracy. But the teaching of Hillel destroyed that germ, and converted the law of Moses into a cloak for adulterous lust. As the Lord shows in another place, Moses allowed a bill of divorce in the case of moral aberrations on the part of a wife, in order to limit the number of divorces. The Rabbins reversed the meaning of the law by saying Moses has commanded, Matthew 19:7. The practice of divorce was an ancient and traditional custom, which Moses limited by insisting on a definite motive, and on a regular bill of divorce. Hence, ὅς ἂν ἀπολύσῃ (according to custom), δότω ἀποστάσιον (according to the new arrangement in Israel). Its object was not merely to serve “as evidence that the marriage had been legally dissolved, and that the woman was at liberty to marry another man” (Ewald), but to render divorce more difficult.

Matthew 5:32. Save for the cause of fornication, παρεκ τὸς λόγου πορνείας.—This exceptional case is not mentioned in Mark 10:11, nor in Luke 16:18; but occurs again in Matthew 19:9 (εἰ μὴ ἐπὶ πορνείᾳ), and must be supplied in the parallel passages,—the more Song of Solomon, as, according to Leviticus 20:10, adultery was to be punished with death. Calov, Meyer, and others, maintain that the mention of this one ground of divorce excludes every other; while de Wette thinks that this one implies others also. But the question is not so simple as appears at first sight. We must distinguish between the legislation of the theocracy and that of the state which is intermediate between Moses and Christ; and again, between these two and the spiritual law binding upon Christians, and derived from the word of Christ. Moses permitted a bill of divorce, not to weaken, but to protect the marriage relationship. Absolutely to forbid all divorce, would have amounted to a practical sanction of the then customary low views on the subject of marriage, and to a rejection of the spiritual principles connected with it. Hence Moses introduced the bill of divorce, which rendered separation difficult, by requiring an adequate cause for it, as in Deuteronomy 24:1. This arrangement was intended as a lever gradually to elevate the views of the people from the former customary laxity to the spiritual ideal ultimately aimed at. It was left to the gradual development of spiritual life in Israel more clearly to determine and to settle the only sufficient motive for divorce, at which Moses had darkly hinted. This Christ did when He exhibited the full ideal of the law, by the words παρεκτὸς λόγου πορνείας. But the practical difficulty which the State has to encounter in its legislation on this point, is that it cannot anticipate this interpretation of the Lord without raising the legal ordinances higher than the idea of marriage commonly entertained by the people. Still, this interpretation must always be the goal aimed at. Standing at that goal, our Lord does not refer to the recognition of an actual divorce, but to a positive divorce, when a man repudiates his wife. To make such a divorce, is certainly not allowed except for the sake of fornication. But it is another question, whether, if the divorce is actually accomplished by the other party, we are warranted in regarding and accepting it as accomplished. To this question Paul gives an affirmative reply in 1 Corinthians 7:15. The only difficulty lies in the question, Under what circumstances other than fornication a divorce may be regarded as actually accomplished by the seceding party? In this respect, the explanations which our Lord adds, may be taken as a final directory.

Causeth her to commit adultery—viz, by contracting another marriage. Strictly speaking, the actual adultery consists in, and dates from, the Revelation -marriage of the woman who had been divorced. The following is the state of the case as laid down by the Lord. In the passage under consideration, we are told that he causeth her to commit adultery; and in Matthew 19, that he who divorces a woman, and marrieth another, himself committeth adultery. In the former case, the husband who divorces his wife is morally the cause of her committing adultery, and in that respect even more culpable than she. Still, the stigma of adultery is only attached to marriage after divorce, or to fornication before divorce. This implies, that where the guilty or the divorcing party has not actually committed the act of adultery (as above defined), the other party is in Christian duty bound to wait in faith and patience. This is the intermediate stage, or separation a mensa et thoro, which is the only kind of divorce allowed by the Roman Church: another species of legalism, by which the words of our Saviour are first converted into a literal ordinance, and next, the letter of the commandment—the παρεκτὸς λόγου πορνείας—itself is annulled. The bad consequences of this arrangement are sufficiently notorious in the degeneracy of the marriage relation in Roman Catholic countries, especially in South America.

“Our Lord,” says Meyer, “does not refer to the case of adultery committed by the Prayer of Manasseh,—there being no occasion for it, since a woman, according to the law of Moses, could not divorce her husband. But the spirit of Christian ethics fully justifies and requires the application of the statement to the other case.” However, it ought to be noted, that Christ speaks three different times of the sin of the man, but never of the woman: (1) Whosoever looketh on woman, etc.; (2) whosoever shall put away his wife, etc.; (3) whosoever shall marry her who is divorced, etc.—Comp. Heubner, p68.

Matthew 5:33. Thou shalt not forswear thyself, οὐκ ἐπιορκήσεις (swear falsely): Exodus 20:7; Leviticus 19:12.—In this instance, also, the Lord first reverts to the law as given by Moses, showing its full and spiritual import, and then condemns the perversions of it introduced by traditionalism. Like divorce, the practice of taking an oath was an ancient custom, which existed before the time of Moses. Considering it indispensable in civil causes, the legislator adopted it in his code ( Exodus 22:11, comp. Hebrews 6:16), just as he admitted divorce. But as all license was restrained by the enactment concerning the bill of divorce, so all levity by the ordinances attaching to an oath, viz.: (1) by the condemnation of a false oath, Exodus 20:7; Leviticus 19:12; (2) by the injunction to regard vows as sacred, and to fulfil them, Numbers 30:3; (3) by the direction to take an oath only in the name of the Lord, Deuteronomy 6:13. Hence, when Christ ordains, Swear not at all, He enters fully into the spirit of this legislation, and fulfils this law, or carries it to its ideal. The internal agreement between the saying of the Lord and the law of Moses is evident. As, in the case of the law of divorce, Jesus had brought out the latent prohibition of Moses, by presenting it without the temporary and conditional permission attaching to it; so here also the same latent prohibition appears when the Saviour carries out the spirit of the limitations introduced by Moses, which ultimately aimed at the complete abrogation of the oath. But the law of Moses was intended to bring out the spiritual nature of marriage, and not as absolute legislation on the subject. Similarly, his ordinances concerning oaths were not intended to abrogate them completely, but to bring out the ultimate idea of an oath—the yea, yea, nay, nay!—both as before God. In these instances, however, Christ aims not merely after a negative, but after a positive result,—in the present case, to introduce the oath in its spiritual aspect. Accordingly, He now shows the difference between it and the practice common among the Jews. This consists not merely in the fact, that what had been sanctioned for judicial procedure was now used in every-day life, but also in the introduction of additional asseverations and of self-imprecations in the common mode of taking oaths, όμόσαι. These asseverations by heaven, by earth, etc.—this pledging as it were of things over which we have no control—are manifestly sinful. In a certain sense, they convert an oath into a curse. Hence, rendering the words of Christ according to their import, we might almost translate them: But I say unto you, Curse not, not at all! Since the oath, in the proper sense of the term, had thus degenerated, and been almost completely perverted, it was to cease, but only in order to give place to what was implied in the true idea of the oath—the calm and solemn attestation: yea, yea; nay, nay; as in the presence of God. The relation in which the Christian State and the Christian citizen stand to this absolute spiritua law, is the same as we formerly noticed in reference to marriage. So far as our own personal conduct is concerned, we are to adopt in the fullest sense the New Testament direction ( James 5:12); it is the duty of the State to aim after realizing the ideal here set before it, while the Christian citizen is bound humbly to submit. (In this, and in similar respects, it is important to distinguish between the duty of bearing testimony and that of obedience. There is no inconsistency, for example, in the Christian minister, who as an evangelist is opposed to all war, and yet acts as an humble and efficient military chaplain.) This explanation Christ has sanctioned by His example. Like the patriarchs of old ( Genesis 21:23-24; Genesis 31:33; Genesis 47:31), He acknowledged the lawfulness of the adjuration before the Sanhedrin ( Matthew 26:64). It is not an isolated error when certain sectarians—as the Anabaptists of the Reformation period, the Mennonites, and the Quakers—confound the duty of the individual Christian as such with that of the citizen; the mistake goes far deeper. They deny in principle the moral and educational character and object of the State, which is intended to be subservient to the kingdom of heaven and to promote it. From the example of Paul ( Romans 9:1; 2 Corinthians 11:10) we gather how the spiritual nature of the oath appears, when the Christian appeals to his fellowship with God in support of the reality and certainty of his assertions. Viewed in this light, the oath of the Christian is based even on that of the Lord Himself ( Isaiah 45:23; Hebrews 6:13). God swears by Himself, i. e., He appeals to His absolute and personal certitude; and the Christian swears before God, when he solemnly attests his statement under a calm sense of the presence of, and of communion with, God. It is the duty of the State more and more to modify the oath in conformity to the spirit of the gospel, and to acknowledge a simple Christian assurance as equivalent to an oath. The Church cannot require an oath without obscuring the consciousness of standing before the Lord with all the solemn affirmations and vows of her members. Comp. on the different explanations Heubner, Com. p71 [and Tholuck, Bergpredigt, p258–275].

The scribes insisted on the obligatory character of vows, but distinguished between oaths which were binding and others which were not binding. Maimonides: Si quis jurat per cœlum, per terram, per solem, non est juramentum. Comp. Matthew 23:16 Similarly, Philo regarded oaths by heaven, by earth, etc, as not very important, and advised that they should be employed rather than a direct appeal to the Most High God.

Matthew 5:34. Swear not at all.—For the different interpretations of this prohibition, comp. Tholuck.—To swear not at all, if it be incompatible with due reverence toward God (Tholuck).—Not to swear lightly in ordinary life (Berlepsch),—not to swear after the manner and in the sense of the Jews (Matthiä).—Strict prohibition which is binding, so far as the kingdom of heaven is concerned, but not applying to our duty as citizens in the State (de Wette, Meyer).—Absolute prohibition binding at all times, and under all circumstances (the Quakers) Comp. also Winer, Heubner, Göschel (Der Eid), etc.[FN23]
Matthew 5:34-36. Neither by heaven, etc.—“These modes of swearing were customary at the time among the Jews. Comp. Philo, De spec. leg. 776; Lightfoot; Meuschen, Novum Testam. ex Talm. illustr. p58.”—Meyer. [Dr. Thomson in his excellent work, The Land and the Book, vol. i, p284, says of the modern Orientals that they “are fearfully profane. Everybody curses and swears when in a passion. No people that I have ever known can compare with these Orientals for profaneness in the use of the names and attributes of God. … They swear by the head, by their life, by heaven, and by the temple, or, what is in its place, the church. The forms of cursing and swearing, however, are almost infinite, and fall on the pained ear all day long.”—P. S.]

Matthew 5:37. But let your communication be, Yea, yea, Nay, nay.—Similar expressions in the Rabbins, הֵן הֵן and לאֹ לאֹ. Beza: Let your affirmative communication be yea, your negative, nay. Grotius: Let your affirmation and negation be in accordance with fact. Meyer: The repetition in the formula indicates emphasis in the assurance. James 5:12 : Let your yea be yea, and your nay be nay. Luther: A yea that is yea. (The same as Grotius.) Undoubtedly, the intention is to combine decidedness of assurance with the certitude of the fact. But the positive import of the “yea, yea,” is overlooked by those who imagine that the Lord concludes with a mere negative result. The true oath consists in the simple asseveration, uttered in perfect consciousness and under a sense of the presence of God, before Him, and in Him.

Cometh of evil, ἐκ τοῦ πονηροῦ.—1. Euthym. Zig, ἐκ τοῦ διαβόλου. Similarly Chrysostom, Theophylact, Beza, Zwingle, Fritzsche, Meyer, and others2. From the πονηρόν, of evil, as a neuter.—The two in so far agree, as Christ uniformly traces all πονηρόν, or evil in the world, to the πονηρός. The statement, however, is not to be interpreted as meaning, that the traditional mode of swearing is of the devil, but as implying that the kingdom of darkness has occasioned this kind of asseverations; and that actual evil also attaches to them, in as far as they indicate a want of reverence, a pledging of things which belong to God, and a kind of imprecation.

Matthew 5:38. An eye for an eye, Exodus 21:24.—The right of retribution, jus talionis. A general principle of law, presented here in the form of a proverb, and applied to a special case. This principle was undoubtedly introduced into the judicature, not to foster revenge (as de Wette imagines), but to substitute law for private vengeance ( Leviticus 19:18). We agree with Tholuck, that the Pharisees, in this instance, converted a principle of judicature into a rule of everyday life. But Meyer is likewise right in adding, that a Christian should not exact even judicial vengeance from his neighbor, as also appears from the word κριθῆναι, which follows.

Matthew 5:39-42. But I say unto you, Resist not τῷπονηρῷ.—Chrysostom and Theophylact refer this to the devil; Augustin and Calvin, to wrong; Tholuck, to evil; de Wette and Meyer, to an evil person. The words ὅ στις σεῥαπίσει are apparently in favor of the latter interpretation. But, on the other hand, the idea of evil men scarcely applies to the various cases afterward enumerated. We are not to resist—as we understand it—the evil that is in the world (the combination of sin and evil):—

(1) As we encounter it in violent offenders;

(2) As we encounter it in litigious accusers;

(3) As we encounter it in intrusive applicants for favors, or else slavish instruments of superior powers;

(4) As we encounter it in beggars and borrowers.

Beggars and borrowers can scarcely be ranked among evil men. Hence our Lord must refer to the sin and evil in the world which is conquered by wise and Christian submission, rather than by strenuous resistance. In all the instances just mentioned, we do not yield from weakness to the course of events, but voluntarily desist from our just claims in the exercise of self-denying love. This yielding, in reality, constitutes true heroism, by which alone injustice can be conquered. To be merely passive or non-resistant were weakness; but a passiveness which springs from Christian principle, and has a spiritual object in view, is true strength and real victory. To present the left cheek to him who smites us on the right, is to return the blow in the right sense; to give the cloak, is to have gained the suit about the coat; to go two miles instead of the one that is imposed on us, is to overcome the arbitrary power that would coerce us; to meet the wants of others, is to render begging impossible; and not to turn away from him who would borrow, is to train him to right independence.

Of course, these expressions, in their paradox form, must not be taken literally. The fundamental idea of the passage Isaiah, that Christian love must make us willing to bear twice as much as the world, in its injustice, could demand. But in this case also, the requirements of the moral law must guide us in applying the principle here laid down to every particular instance (comp. the example of the Lord, John 18:22).

Matthew 5:40. Κριθῆναι, litigare, to sue at law.—Χιτών (coat), the under garment.—Ἱμάτιον, the more expensive upper garment or cloak, which was also used for a covering at night, and hence could not be retained as a pledge over night (comp. Luke 6:29).

Matthew 5:41. Compel.—’Α γγαρεύειν, a word introduced from the Persian into the Greek and into rabbinical language; meaning, to compel for the purposes of transport, or for conveying messengers, in accordance with the postal arrangements of Cyrus, who authorized messengers to compel others to convey them: Herod, viii98.[FN24] This compulsion is mentioned third, because those who did it were officially obliged to resort to such measures. Besides, the word is here used in a more general sense, referring to a traveller who exacts under the stress of necessity. From the above we conclude, that those mentioned in the fourth example do not belong to a different category, as Ewald suggests.

Matthew 5:43. Thy neighbor, πλησίον, לְכַעֲךָ Leviticus 19:18.—This passage referred in the first instance, as the context shows, to Jews, although Matthew 5:34 proves that it includes love to our neighbors generally. The Pharisees argued, that the injunction to love our neighbor implied that it referred only to such, and that all Gentiles were to be hated. They went even further, and regarding those only as Jews who adhered to traditionalism, stigmatized as strangers not merely Gentiles, but publicans, and every one who shared not their peculiar views. But their great argument was, that every one who was not a Jew was an enemy, and that every enemy should be hated. Hence their pride and contempt of men, the odium generis humani. Meyer adds, that “the casuistic tradition of the Pharisees explained the word ‘neighbor’ as meaning friend, and inferring from it—perhaps in connection with Deuteronomy 25:17-19 (comp. Malachi 1:3)—that every enemy should be hated,—a principle, as is well known, shared also by the Greeks.” But we see no reason for identifying the system of the Pharisees with the popular prejudices of the Gentiles. According to Grotius, the inference—to hate our enemies—was derived by the Pharisees from the command of God to destroy the Canaanites, etc,—a statement which scarcely deserves the serious refutation of Heubner and Gerlach. The latter was manifestly a special theocratic injunction, bearing reference to the heathen institutions of the Canaanites, and not to the people as individuals (as appears from the history of Rahab).

Matthew 5:44. Love your enemies,—is the principle from which all the following directions flow. The expression must be taken in all its literality, and the injunction is universally applicable.—By his very hatred, our enemy becomes our neighbor, since his hatred tempts us to retaliate, and leaves us no choice but to fall, or else to defend ourselves by the weapons of love. In the latter case, cursing is met with blessing; hatred, which leads to injuries, by well-doing; threatening, or calumniating in secret (ἐπηρεάζειν, from ἐπήρεια, threat, contumely), and persecution, by prayer and intercession on our part. Comp. Cyprian, De mortalitate, and Heubner, p76.

Matthew 5:45. That ye may be.—The expression refers not merely “to final salvation in the kingdom of heaven,” but means, that ye may prove yourselves really the children of God, His sons, in the peculiar sense explained in Matthew 5:9. For this constitutes the evidence of being “peacemakers,” whose great model is Christ Himself.—The Lord appeals to the example of His Father, in order to show the nature and universality of highest love; while the publicans and the heathen exemplify the egotism and narrow-mindedness of a selfish community,—a sin of which the Pharisees also were guilty, and which they sought to invest with the halo of special sanctity.

Matthew 5:46. The publicans, τελῶναι, partly natives and partly Romans, employed in the service of the Roman knights who had leased the taxes of the country. They were disliked as being the representatives of Roman domination, and for their rigor and exactions. The Pharisees no doubt regarded them as under the ban, and in the same category as Gentiles (comp. Matthew 18:17).

Matthew 5:47. And if ye salute.—The persons saluted are here designated as brethren, meaning co-religionists. Hence the salutation indicates friendliness and readiness to serve.[FN25]
Matthew 5:48. Be ye therefore perfect,—in the moral sense, perfectness being your ultimate aim.[FN26]
DOCTRINAL AND ETHICAL
1. The Lord purposely makes no reference to pure Antinomianism, because such opposition to the law exposed or condemned itself. But He rends the veil of pretended adherence to the law under which traditionalism sought to hide its real Antinomianism, and shows how in all its essential features it is destructive of the law—a hostility which at last manifested itself in all its fulness in the crucifixion of Christ. This tendency springs from a rigid and carnal adherence to the letter, which takes away the symbolical import of the letter, and at the same time converts the law into a series of secular and external traditions. Traditionalism first converts the law itself into traditions, and then adds its own special traditions by way of explanation. It assumes various forms: externalism, which results from the spiritual deadness of legalism; perversion or detraction from the true import of the law, as prompted by the dictates of lust or passion; and, finally, apparent increase of rigidness resulting from egotism, fanaticism, and spiritual pride. Thus, what was meant to serve as the eternal foundation of humanity became changed into hatred of mankind.—What is here said of Old Testament traditionalism equally applies to that of the mediæval Church, in its relation to the Gospel.

2. Some have difficulty in regarding Christianity as the genuine development of the teaching of Moses and of the prophets. This partly arises from the circumstance that, notwithstanding the express statements of the Lord, many imagine that Christ abolished the law of Moses in its substance. The statements of Paul about the abolition of the law, so far as its temporary form was concerned ( Ephesians 2:15; Colossians 2:14), are similarly misinterpreted, while his declaration in Romans 3:31 is entirely overlooked. It is only when we learn to trace throughout all history a double course of tradition—one internal and ideal, the other external and ever lapsing into secularism—that we fully understand the difference and the agreement between the Old and the New Dispensation. Hegel, too, only knew of the external tradition, and assumes that Socrates and Christ died according to law.

3. The positive idea underlying this section Isaiah, that in the doctrine of Christ the teaching of Moses was fulfilled and carried to its spiritual ideal. Murder, adultery, profane swearing, revenge, and the rancor and selfishness of party spirit, are destroyed, not merely in their outward manifestations, but in their root. In their stead, Jesus sets before us a holy, spiritual gentleness, a holy and spiritual marriage, a holy and spiritual oath, a holy and spiritual retribution, and a holy and spiritual love toward our neighbor. These, however, are only instances by which the whole law must be explained. Five are mentioned as being the symbolical number of liberty and moral development, whether for good or evil.

4. Christ is the end and the fulfilment of the law ( Romans 10:4; Romans 13:10). Here, then, we have another picture of the life of Jesus. The Sermon on the Mount presents to our view the righteousness of Jesus in itself; here, we have it in its contrast with that of the Pharisees and scribes. Himself, however, in holy meekness, stands in the background, and only presents to His disciples this picture, as constituting their heavenly calling.

5. It is strangely and sadly characteristic of the Church of Rome, that it should have converted these fulfilments of the law of Moses into Song of Solomon -called “consilia evangelica,” and thus declared them, (1) not universally binding; (2) a directory for a species of higher legal righteousness,—such, for example, as that of the monks. Similar instances of strange—we had almost said, fatal—misinterpretation by the same Church, occur in connection with the two swords, Luke 22:38, the Lord’s Prayer, the laws on matrimony, etc.

6. Matthew 5:48. Be ye perfect, etc. “We who are created in God’s image, and restored in Christ, and made partakers of the divine nature in Him, are bound by the conditions of our creation, redemption, and sanctification, to endeavor to be like Him here, that we may have the fruition of His glorious Godhead hereafter. Ephesians 4:1; 1 Peter 1:15; 1 John 2:1.”]

HOMILETICAL AND PRACTICAL
The righteousness of the kingdom of heaven, and that of the Pharisees and scribes: 1. The former spiritual from the Spirit of God; the latter worldly, and from the spirit of the world2. The former implying a state of mind; the latter, outward and merely apparent service3. The former continuing throughout eternity; the latter passing away with the world.—A living and true faith, and dead ortho doxy.—Antagonism between the spirit of the law and the mere letter of the law.—True and false tradition.—The ordinances of man an abolition of the commandments of God.—While pretending to make a “hedge” around the law (which itself was a hedge), the Pharisees trod down the plants in the garden of the Lord.—The perversions of truth which appeal under the guise of enforcing truth.—On the difference between “It is written,” and “It has been said”—“It has been said,” as pointing to the impure source of tradition1. It has been said; but we know not by whom, where, or when; 2. It has been said, by religious indolence, by carnality and deadness.—“It has been said,” or the origin of tradition within the kingdom of God.—Our proper respect for what is ancient appears in proper reverence for what is eternal, which is at the same time both old and new.—The hearts of the fathers must be turned to the children, then shall the hearts of the children also be turned to the fathers ( Malachi 3:7; Luke 1:17).—The word of the Lord: “But I say unto you.”—If the letter of the law were carried out to its full length, it would consume the world, as did the fire of Elijah.—Christ condemning the service of the letter by the spirit of the letter.—Contrast between “It has been said to them of old,” and “But I say unto you.” 1. In the one case, it is the general unspiritual mass that speaks; here, it is the highest Personage—the Lord Himself2. In the former case, it has been said to past generations; in this, the Lord speaks to those around Him3. The former is a tradition from the grave; the latter, a word of life to the living.—The explanation given by the Lord of the commandment, Thou shall not kill. 1. His correction of traditionalism; 2. the law of the spirit.—(The same remarks apply to our Lord’s explanation of the other commandments.)—The anger of passion, the way to judgment and to hell.—The passion of anger appearing in reproaches.—He that judgeth set right in judgment: 1. Sudden passion set right by the dignity of the secular judgment-seat2. He who charges others with heresy set right by the judgment of the Church3. He who condemns set right by history, or the prospect of condemnation.—Going to the temple, an admonition to reconciliation.—Going to the judge, an exhortation to render satisfaction.—The sanctity of marriage, as opposed both to concupiscence and to divorce.—The sacred oath under the New Covenant is Yea, yea; Nay, nay.—The law of retribution: 1. Private vengeance giving place to law; 2. vengeance left to the proper authorities; 3. vengeance left to the Lord.—Our enemy becomes our neighbor by his aggressions upon us, which leave us no choice but either to hate or to love.—Love toward our enemies the weapon of spiritual defence against them.—Sunshine and rain preaching toleration and love.—The Divine rule equally over the good and the evil.—Sacred meditations during sunshine.—Sacred meditations during the rain.—Party spirit only a different form of egotism.—Party spirit under the guise of sanctity: 1. So far as our own nation is concerned; 2. so far as our religion is concerned; 3. so far as our own ecclesiastical denomination is concerned.—Love the bond of perfectness in spiritual life.—To feel that malice is weakness leads to pity.—The children of the Father in heaven: 1. Like their Father, they care for the world; 2. they bring it sunshine and rain; 3. in their Father they are hid from the world.

Starke:—Pharisaical legalists cannot but explain the law falsely.—The law is spiritual.—The Gospel has regard to the spirit, not to the letter, 2 Corinthians 3:6.—As one sin is more grievous than another ( John 19:11), so the temporal and eternal punishments of God also ( Matthew 5:11; Matthew 5:22; Matthew 5:24).—A genuine Christian will abstain from all opprobrious epithets.—All your worship is vain, so long as your heart retains enmity. Reconciliation is more necessary than anything else.—God has made our forgiveness the condition of His, Job 42:8; 1 Peter 3:7.—He who neither forgives nor asks forgiveness, nor makes restitution, renders himself unworthy of the Lord’s table.—Let us not lose the season of grace.—True repentance is painful, but salutary.—If thine eye offend thee, etc.; see Colossians 3:5.—Men like to interpret the Scriptures according to their corrupt inclinations.—We must enter into the married estate in the fear of God, if our union is to prove happy.—If we suffer violence and bear it patiently, we shall be able to derive advantage even from the injustice of men.—To give and to lend are both fruits of love, Psalm 112:5.—Even to love our enemies is regarded as too difficult; but who among us thinks of blessing them and of praying for them?—Oh where shall we find Christians among these Christians? Hosea 4:1.—By faith we become the children of God, Romans 8:14; Galatians 3:26. But love proves that we resemble our Father ( 1 John 3:10), who is love, 1 John 4:8.—If God had not loved us when we were still His enemies, we should never have become His children, Romans 5:8-9; and now we should cease to be the children of God if we ceased to follow Him in love, Ephesians 5:1-2—God would disarm our enemies by His long-suffering and by our kindness.—Love toward our enemies is both an evidence of sonship and a means of strengthening it, 2 Peter 1:10.—Let us set more by the example of God than by that of the world, with its hatred and callousness, Luke 6:36.—God rewards only such virtue of which Himself is the beginning and the end.—God is willing to help all men, and His own people share the same mind, Romans 10:1.—Many are ready to imitate God in His punitive justice, but few in His love.

Lisco:—(The pericope Matthew 5:20-26.) Those who have part in the kingdom of heaven cannot rest satisfied with the righteousness which Judaism regarded as sufficient, and which consisted in mere legalism and outward morality, without regard to the mind and heart.—True love is the sacrifice of all sacrifices.—Sinful lust must die in our hearts, and purity spring up, Matthew 18:8; Mark 9:43.—Every oath is a solemn asseveration of truth, in which God is invoked as witness of the truth and avenger of untruth. Hence it always bears reference to God; and, whether it be in the form of witness-bearing or solemn promise, it is always an act of worship.—True love must bear and submit, and thus prevail. But this does not imply that we are not allowed to seek assistance or protection from magistrates or Judges, who are instituted by God for that very purpose ( Romans 13:4).—There is in these commandments of Christ a progression from what is easier to what is more difficult.—To love our enemies was commanded even in the Old Testament, Exodus 23:4-5; Proverbs 25:21. Hence it was a lying addition to the command of God, to say, Thou shalt hate thine enemy.—Christ says, Your Father and My Father, but never, Our Father; the distinction is always marked, John 1:12—Perfect love is perfect bliss.

Gerlach:—The Old Testament itself contained the germ which was destined to burst through all husks.—Luther: Thinkest thou that God refers only to thy fist when He says, “Thou shalt not kill”? Whosoever does not love is a murderer, 1 John 3:15.—Every one of us is on his way to the Judges, without knowing how long the road may be.—The heart belongs to God, it is the temple of the Holy Ghost. Who would not be afraid to commit adultery in a temple made of stone? and shall we not be afraid to do it in our hearts?[FN27]—Chrysostom: Have you noticed how many steps He has gone up, and how He has now placed us on the very summit of virtue? Look back! The first step upward was to do no wrong to our neighbor; the second, not to reward evil for evil, if he had done us wrong; the third, not to revile him, but to remain silent; the fourth, to offer our persons in order to take wrong; the fifth, to offer more than the offender demands; the sixth, not to hate him who had done us wrong; the seventh, even to love him; the eighth, to do him good; the ninth, to entreat God for him. Do you now perceive the full height of Christian virtue?—Every further explanation of His requirements on the part of God is based on a fresh manifestation of His holy character and love.

Heubner:—If you are angry with a child of your Father, how can you venture to approach the Father? Pericope for the 6 th Sunday after Trinity: False and true righteousness: 1. their character; 2. their manifestations; 3. their effects.—Spener’s sermon on this text preached at Frankfort, a. d1669.—“Thou hast cleft my heart in twain. Oh! throw away the worsen part of it, and live the purer with the other half:” Shakspeare (Hamlet, Matthew 3:4).—Not to resist, does not mean to submit patiently and passively to all aggressions, but not to meet evil by evil.—Harms: The close connection between love to our neighbor and true religion. 1. Love to our neighbor is one of the grounds of true religion, and leads to it2. Love to our neighbor is part of true religion, and belongs to it3. Love to our neighbor is a consequence of true religion.][FN28]—Marheineke: What that righteousness is which excels the righteousness of the Pharisees and scribes: 1. Love to the commandment, yet not disjoined from love to God; 2. love to God, yet not disjoined from love to man; 3. love to Prayer of Manasseh, yet not disjoined from love to our neighbor.—Schleier macher (Sermons, vol4): What the Lord would have us to learn from these words, especially with reference to united worship and service.—Kniewel: The righteousness of the Pharisees (its character; how to avoid it).

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 5:30.—Cod. Sin. sustains the Vatican Codex, Vulgata (eat), etc, Lachmann, Tischendorf, Tregelles, and Alford, in reading εἰς γέ εγς ας ἀπέλθῃ, should depart into hell, instead of the lect. rec. βληθῇ εἰς γέενναν, should be cast into hell, which seems to be a correction to suit the preceding verse.

Matthew 5:44.—Cod. Sin. reads simply: αγαπατε τους εχθρους υμων και προσευχεσθευπερ των διωκον των love your enemies and pray for those who persecute you, and omits after ῦμῶν the words from εὐλογεῖτε to μισοῦσιν ὑμᾶς(bless them that curse you, do good to them that hate you), and after ὑπὲρ τῶν the words: ἐπηρεαζόν των ὑμᾶς καί (who despitefully use you and). It agrees in this omission with Cod. B, Copt, Iren, Orig, Euseb, and other fathers. Lachmann, Tischendorf, Tregelles, and Alford, expunge the words referred to, as an interpolation from Luke 6:28; but de Wette and Meyer object, since the order of the clauses in Luke is different, and since the homœoteleuta could easily cause omissions. The words ἐπηρεαζόν των ὑμᾶς καί, however, are very suspicious, and in all probability inserted from Luke 6:28. Hence Meyer, also, gives them up.

Matthew 5:47.—Cod. Sin. sustains ἐθνικοί, heathen, with B, D, Z, verss. and fathers against τελῶναι, publicans, which seems to have been inserted from Matthew 5:46, as already remarked on p112, Crit. Note 6.

Matthew 6:1.—Cod. Sin. agrees here again with the Vatican MS. (also D, Syr, Hieros, Itala, Vulgata, several fathers, Lachm, Tischend, Treg, Alf.), in reading δικαιοσύνην, righteousness, instead of ἐλεημοσύνην (text, rec., Matthäi, Scholz), which is “a mistaken gloss, the general nature of this opening caution not being perceived.”

Footnotes:
FN#12 - Matthew 5:21.—[Τοῖς ἀρχαίοις, to the ancients, is the interpretation of the Greek fathers, the ancient versions, and all the English versions from Wiclif’s to the Genevan incl, and also that of Rheims. This is certainly much more natural than the rare and mostly questionable ablative use of the dative case, which Beza, in his later editions, preferred, and which passed into the E. V. of1611. Bengel (Gnomon in loc.) remarks: “Antitheton, vobis; undo patet, τοῖς ἀρχαίοις, antiquis, (patribus, tempore Mosis) non esse casu sexto: faciliorque est constructio: dictum est antiquis, id Esther, ad antiquos, quam ab antiquis.” The word ἐῤῥήθη is always followed in the N. T. or the Septuagint by the substantive which denotes the person to whom (not by whom) the words were spoken, comp. Romans 9:12; Romans 9:26; Galatians 3:16; Revelation 6:11; Revelation 9:4. Comp. also Com.—P. S.]

FN#13 - Matthew 5:22.—Εἰκῆ, without cause, omitted by Cod. B, several minuscule MSS, translations, and fathers. [Lachmann and Tischendorf omit it, and Tregelles marks it as very doubtful. Alford retains it, and there is sufficient ancient authority for it to justify its continuance in the popular translations.—P. S.]

FN#14 - Matthew 5:27.—[The critical authorities are against τοῖς ἀρχαίοις of the text. rec. in this verse, and throw it out of the text. But Dr. Lange retains it in his transl. Comp. Matthew 5:31; Matthew 5:38; Matthew 5:43, where these words are likewise omitted.—P. S.]

FN#15 - Matthew 5:44.—[The clauses of the received text: “bless them that curse you, do good to them that hate you,” are marked as doubtful by Griesbach, and omitted in the modern critical editions; but they are genuine in the parallel passage, Luke 6:27-28. Hence Dr. Lange retains them here in his translation.—P. S.]

FN#16 - Matthew 5:44.—The words: “which despitefully use you and [τῶν ἐπηρεαζόντων ὑμᾶς καί] are omitted by some authorities. [Lachmann Tischendorf, Tregelles, and Alford omit them, and Meyer is disposed to regard them as an interpolation from Luke 6:28.—P. S.]

FN#17 - Matthew 5:47.—[Dr. Lange translates: die Heiden, the heathen, following the reading: οἱ ἐθνικοί (Vulgata: ethnici), which is better authenticated in Matthew 5:47 than τελῶναι, publicani. The latter seems to have been taken from Matthew 5:46, where τελῶναι is universally sustained. See Tischend, Lachm, Tregelles, and Alford ad loc.—P. S.]

FN#18 - Dr. Alford, ad loc.: “Meyer (ed2) has well observed [Dr. Bengel did it before him] that ἐῤῥήθη τοῖς ἀρχαίοις corresponds to λέγω δὲ ὑμῖν, and the ἐγώ to the understood subject of ἐῤῥ. He has not, however, apprehended the deeper truth which underlies the omission of the subject of ἐῤῥ., that it was the same Person who said both. It will be noticed that our Lord does not here speak against the abuse of the law by tradition, but that every instance here given is either from the law itself, or such traditional teaching as was in accordance with it. The contrasts here are not between the law misunderstood and the law rightly understood, but between the law and its ancient exposition, which in their letter, and as given, were κενά—and the same as spiritualized, πεπληρωμένα, by Christ; not between two lawgivers, Moses and Christ, but between οἱ ἀρχαῖοι and ὑμεῖς; between (the idea is Chrysostom’s) the children by the same husband, of the bondwoman and of the freewoman.” Dr. Wordsworth: “τοῖς ἀρχαίοις—to those of old (Chrys, Theoph, Maldon, Beng.), at the beginning of God’s written Revelation, contradistinguished from ὑμῖν, ‘to whom I now speak face to face.’ Our Lord not only opposes the Pharisaic corruptions of the decalogue, but He unfolds it. He gives the kernel of it, its spirit, in opposition to those who dwelt only on the letter; for the letter (i. e., taken alone) killeth, but the spirit (added to it) giveth life, Romans 7:14; 2 Corinthians 3:6.”—P. S.]

FN#19 - Grotius, ad loc., makes the appropriate remark: “Merito εἰκῆ additum. Neque eum iracundus est quisquis irasci solet, sed qui οἶς οὐ δεῖ, καὶ ἐφ’ οἶς οὐ δεῖ, καὶ μᾶλλον ἢ δεῖ, at Aristoteles loquitur.”—P. S.]

FN#20 - The English C. V, as also Luther’s German V, have almost obliterated the distinction between hell and hades in the popular mind, by translating γέεννα and ᾅδης alike hell Hölle). The term γέεννα occurs 12 times in the N. T, viz, Matthew 5:22; Matthew 5:29-30; Matthew 10:28; Matthew 18:9; Matthew 23:15; Matthew 23:33; Mark 9:43; Mark 9:45; Mark 9:47; Luke 12:5; James 3:6, and is always correctly rendered hell. The term ᾅδης (sheol, spirit-world, region of the departed, underworld, Todtenreich, Unterwelt) occurs 11 times in the N. T, viz, Matthew 11:23; Matthew 16:18; Luke 10:15; Luke 16:23; Acts 2:27; Acts 2:31; 1 Corinthians 15:55; Revelation 1:18; Revelation 6:8; Revelation 20:13-14, and is inaccurately rendered hell in all cases except 1 Corinthians 15:55, where the authorized Version translates grave. The difference of the two terms has an important bearing on the doctrine of Christ’s descent into Hades, and of the status intermedius between death and the resurrection.—P. S.]

FN#21 - As κοδράντης is one of the smallest denominations of coin, the English farthing and the German Heller are the precise equivalents as to meaning, and therefore good translations.—P. S.]

FN#22 - Dr. Alford, ad loc.: “The βλέπων πρὸς τὸ ἐπιθ, must not be interpreted of the casual evil thought which is checked by holy watchfulness, but the gazing with a view to feed that desire (for so πρὸς τό with an infinitive must mean).”—P. S.]

FN#23 - We add the explanations of the latest English and American commentators on Matthew. Dr. Alford (Episcopalian), 4th Engl. ed. ad loc.: “In the words. Swear not at all, our Lord does not so much make a positive enactment by which all swearing is to individuals forbidder, e. g on solemn occasions, and for the satisfaction of others (for that would be a mere technical Pharisaism wholly at variance with the spirit of the Gospel, and inconsistent with the example of God Himself, Hebrews 6:13-17; Hebrews 7:21; of the Lord when on earth, whose ἀμὴν ἀμὴν λέγω ὑμῖν was a solemn asseveration, and who at once respected the solemn adjuration of Caiaphas, Matthew 26:63-64; of His Apostles, writing under the guidance of His Spirit, see Galatians 1:20; 2 Corinthians 1:23; Romans 1:9; Philippians 1:8, and especially 1 Corinthians 15:31; of His holy angels, Revelation 10:6), as declare to us, that the proper state of Christians Isaiah, to require no oaths; that when τὸ πονηρόν is expelled from among them, every ναί and οὐ will be as decisive as an oath, every promise as binding as a vow. We observe (a) that these verses imply the unfitness of vows of every kind as rules of Christian action; (b) that the greatest regard ought to be had to the scruples of those, not only sects, but individuals, who object to taking an oath, and every facility given in a Christian state for their (?) ultim to entire abolition.”—(Does their refer to scruples, or is it a mistake for its, i. e. the oath’s?)—Dr. Wordsworth (Episcopalian) gives a similar interpretation, though not so fully, and quotes from St Augustine: Non ames, non affectes as, non appetas jusjurandum, which is hardly sufficient. He also remarks that the corresponding Hebrew verb שִׁבַע (from שִׁבַצ, seven, the holy number of the covenant) is used only in Niphal (i. e, to be made to swear, or rather to seven oneself, i. e., to take an oath confirmed by seven victims offered as sacrifice to God, Genesis 21:28 sq.. or before seven witnesses), and in Hiphil (i. e, to cause to swear, to bind by an oath): as much as to intimate that no one ought to swear except when compelled to do so.—Alb. Barnes (N. S. Presbyterian): “Swear not at all. That Isaiah, in the manner which He proceeds to specify. Swear not in any of the common and profane ways customary at that time.”—Dr. Jos. Addis. Alexander (O. S. Presbyterian): “Christ teaches that the sin, where there is any, consists not in swearing falsely, which is a distinct offence punished both by God and Prayer of Manasseh, nor in any particular form of oath, but in swearing at all without necessity or warrant.”—Dr. D. D. Whedon (Methodist) ad loc.: “Neither in his prohibition of swearing nor of violence (38–42) is our Lord giving any law for the magistrate or the governmental regulations, but for private conduct. The officer of government has still a right to use force, and the magistrate to administer an oath. In fact, to forbid these things in private life secures that they may be done magistratively with better effect. None of the oaths which our Lord adduces as specimens are judicial oaths, but the ordinary profanities of the Orientalists.”—P. S.]

FN#24 - Also Xenophon, Cyrop. Matthew 8:6; Matthew 8:17. Comp. the classical dictionaries sub verbo Angaria, and Tholuck, Meyer, Conant, and Alford ad loc. The corresponding English word for ἀγγαρεύειν in its proper technical sense is to impress, i. e., to press or force into public service by public authority. The word occurs three times in the N. T, here. Matthew 27:32, and Mark 15:21, where it is used of Simon who was impressed to bear the cross of our Saviour to Calvary. The Jews were strongly opposed to the duty of furnishing posts for the hated Roman government. The ἐπισταθμία, or billeting of the Roman soldiers and their horses on the Jews, was one kind of this ἀγγαρία.—P. S.]

FN#25 - ̓Ασπάσησθε may as well be taken, with Alford and others, in its literal sense. Jews did not salute Gentiles, as Mohammedans oven now in the East do not salute Christians.—P. S.]

FN#26 - Comp. Alford, Wordsworth, Whedon, and other English commentators on this passage and its bearing on the doctrine of perfectibility or the attainability of moral perfection in this life, which Alford opposes as inconsistent with the whole discourse, especially Matthew 5:22; Matthew 5:29; Matthew 5:32, as well as with Philippians 3:12; while Wordsworth and Whedon favor it, the former in the patristic sense, quoting from St. Jerome, the latter in the sense of modern Methodism.—P. S.]

FN#27 - This sentence should be credited to Starke, from whom Otto von Gerlach (ad Matthew 5:28) almost literally borrowed it. Starke remarks on Matthew 5:28 (N. T, vol. i, p137): ‘Man scheuet sich vor den Augen der Menschen in einer steinernen Kirche einen dusserlichen Ehebruch zu begehen; und scheuet sich nicht vor Gottes Augen viel Ehebruche im Tempel seines Herzens zu begehen.”—P. S.]

FN#28 - Omitted in the third edition, but retained hero from the transl. of the first.—P. S.]

06 Chapter 6 

Verses 1-18
B. Christianity and Pharisaism in their relation to the great virtues of the law; or, three examples from life, showing the perversions of the Pharisees and Scribes, and the spiritual elevation of true Christianity.

Matthew 6:1-18
False Spirituality of Traditionalism
1Take heed that ye do not your alms [righteousness][FN1] before men, to be seen of [by] them: otherwise ye have no reward of your Father which [who] is in heaven.

2Therefore, when thou doest thine alms, do not sound a trumpet before thee, as the hypocrites do in the synagogues and in the streets, that they may have glory of men. Verily I say unto you, They have [all][FN2] their reward 3 But when thou doest alms, let not thy left hand know what thy right hand doeth: 4That thine alms may be in secret: and thy Father which seeth in secret Himself shall reward thee openly.[FN3]
5And when thou prayest,[FN4] thou shalt not be as the hypocrites are: for they love to pray standing in the synagogues and in the corners of the streets, that they may be seen of [by] men. Verily I say unto you, They have [all] their reward 6 But thou, when thou prayest, enter into thy closet; and, when thou hast shut thy door, pray to thy Father which [who] is in secret; and thy Father which [who] seeth in secret shall reward thee openly.[FN5] 7But when ye pray, use not vain repetitions, as the heathen do: for they think that they shall be heard for their much speaking 8 Be not ye therefore like unto them: for your Father knoweth what things ye have need of, before ye ask him 9 After this manner therefore pray ye:

Our Father which [who] art in heaven, Hallowed be Thy name 10 Thy kingdom come. Thy will be done in earth, as it is in heaven [lit.: as in heaven, so also on earth]. Give us this day our daily[FN6] bread 12 And forgive us our debts, as we forgive[FN7] our debtors 13 And lead us not into temptation, but deliver us from evil: For thine is the kingdom, and the power, and the glory, for ever. Amen.[FN8] 14For if ye forgive men their trespasses, your heavenly Father will also forgive you: 15But if ye forgive not men their trespasses, neither will your Father forgive your trespasses.

16Moreover when ye fast, be not, as the hypocrites, of a sad countenance: for they disfigure their faces, that they may appear unto men to fast. Verily I say unto you, They have [all] their reward 17 But thou, when thou fastest, anoint thine head, and wash thy face; 18That thou appear not unto men to fast, but unto thy Father which [who] is in secret: and thy Father which [who] seeth in secret shall reward thee openly.[FN9]
EXEGETICAL AND CRITICAL
Having exposed the corruptions of doctrine, our Lord exhibits those of religious life under three examples, which present the three great forms in which the self-righteousness and hypocrisy of the Pharisees and scribes manifested itself. They were, alms-giving, prayer, and fasting. These were the three principal manifestations of practical piety among the Jews (Tobias Matthew 12:8-9; Matthew 14:10; Judith 4:9; Sirach 29:11), and were abused by the Pharisees to exhibit their superior piety.[FN10] The Church of Rome still designates them as good works in a pre-eminent sense. The Pharisees imagined that they had reached the highest eminence in these three phases of spiritual life, which mark a right relationship toward our neighbor (alms giving), toward God (prayer), and toward ourselves (fasting); while their spirit of bondage and hypocrisy entirely destroyed the spiritual character of these works, and morally placed them on a level with the saddest and most sinful perversions of the heathen.

Matthew 6:1. Your righteousness [not: your alms].—We read δικαιοσύνην, and not ἐλεημοσύνην, with Griesbach, Lachmann, Tischendorf, and others, according to Codd. B. D, etc. Righteousness, צְדָקָה, is upright and pious conduct generally. Thus we have in the first verse a description of righteousness generally, which afterward is followed by a statement of the threefold manifestation of that righteousness. The reward with our Father who is in heaven ( Matthew 25:31, etc.) is mentioned in opposition to that which the Pharisees arrogated to themselves, or to the outward acknowledgment which they claimed from men.

Matthew 6:2. When thou doest alms, do not sound a trumpet before thee.—A figurative expression, meaning, to attract attention. So Theophylact and many other commentators. Calovius, Wolf, Paulus, etc, understand it literally, that the Pharisees gathered the poor together by sounding a trumpet. Others connect it with the modern custom of beggars in the East, who blow the trumpet before him from whom they ask alms (Henneberg). Lastly, some refer it to the clinking of the money in the chest, which is supposed to have been shaped like a trumpet. Manifestly the metaphorical interpretation alone is correct.—In the synagogues the alms were collected; on the streets the benevolent were accosted by beggars. These additions, then, only indicate the occasion. The emphasis rests on the μὴ σαλπίσῃς.—They have their reward.—’Α πέχουσιν, they have it in full, or have wholly received their reward [and will get no more]. The only thing they wished was the praise of the multitude; and that they have got in all its vanity.—The expression ὑποκριτής occurs frequently in the Gospels, as in Matthew 6:16; Matthew 7:16, and in other places. The verb ὑποκρίνεσθαι ( Luke 20:20) has much the same signification as ἀποκρίνεσθαι, to answer, but probably to answer under a mask, to play the actor, to feign. “In the New Testament it is applied to a form of religion, where the reality is awanting.”

Matthew 6:3. Let not thy left hand know.—“Not a parsimonious counting of the money from the right hand into the left (Paulus, de Wette), nor a searching to take away again with the left hand (Luther); but complete modesty, secret and noiseless giving, metaphorically expressed (Chrysostom).” Gerlach: “If the left hand does not know what the right hand does, neither is the soul which animates both conscious of it.” We can find no sense in this explanation, and prefer his quotation of an Eastern proverb: “If thou doest any good, cast it into the sea: if the fish shall not know it, the Lord knows it.”[FN11]—He who sees in secret, or who is ever present. Αὐτός, He. You are not to take your own reward: He will give it you. A reward of grace this, in the kingdom of God.

Matthew 6:5. And when ye pray.—On many grounds we prefer the plural instead of the singular (see Lachmann, etc.).—They love to pray. Their position in prayer is a matter of reflection and of choice, and they love it so.—Standing. “The Jews prayed standing with their face toward the temple, or toward the most holy place,— 1 Samuel 1:26; 1 Kings 8:22; Mark 11:25; Luke 18:11; Lightfoot, Horœ, 292sq.—or else kneeling, or prostrate on the earth.”—Meyer. But the word ἑστῶτες indicates a conscious and ostentatious assumption of the posture; comp. Luke 18:11, ὁ Φαρισαῖος σταθείς.—In the corners, ἐν ταῖς γωνίαις. The Pharisees probably took care that the hour fixed for prayer should overtake them at a cross-road or the corner of a street, in order to afford them the desired opportunity of performing their devotions in the most public places.

Matthew 6:6. Into thy closet, εἰς τὸ ταμεῖόν σου.—The room specially used for prayer was called ὑπερῷον, the Alijah, on the house-top. Vitringa, Syn. 151. Although this apartment is not exclusively here referred to, there is evidently an allusion to it, as being pre-eminently “the closet” of a Jew when engaged in devotional exercises. The antithesis between “the closet,” and “the synagogue and corners of streets,” is manifest. Of course, the passage is not aimed against public prayer. As Theophylact has it: ὁ τόπος οὐ βλάπτει, ἀλλ’ ὁ τρόπος, καὶ ὁ σκόπος [it is not the place which hurts, but the manner and the aim]. All display should be avoided in devotion: He who addresses God must be wholly engrossed with thoughts of his own wants, and of Him whose grace he entreats. Such abstraction will convert the most public place into a ταμεῖον. The metaphorical expression, κλείσας τὴν θύραν, also refers to the latent desire of gaining the applause of men.

Matthew 6:7. Use not vain repetitions, μὴ βαττολογήσητε.—Another perversion of prayer closely connected with the former, and implying an attempt to gain merit before God by superstitious practices, just as the former abuse was intended to gain merit with men. Βαττολογεῖν occurs very rarely in classical writers (Simplic. ad Epict. p340). It has been variously derived from Battus, the name of a king who stammered, or from Battus, a poet whose compositions were full of tautologies, or from בַּדִּים, Job 11:3. Probably it Isaiah, as Hesychius suggests, an onomatopoëticon, after the analogy of βατταρίζειν,—an imitation of stammering, and then of garrulity. The explanation of its meaning is furnished by the expression, much speaking, πολυλογία, which follows. These vain repetitions of the heathen are alluded to in 1 Kings 18:26; Terent. Heautont. v1.—On the vain repetitions of the Jews, see Matthew 23:14; Sirach 7:14; Wetstein, Schöttgen, and others;—on those of the Mohammedans, Hottinger, Hist. Eccles. vii. ad Lectorem.—The vain repetitions of the mediæval Church (Gieseler, Kirchengesch. ii1. p294), and of some modern sects, are well known.

It is worthy of notice, that Christ ranks beneficence and fasting along with prayer as religious actions, and as the evidence of practical piety. This implies, that almsgiving and fasting are the necessary accompaniment and manifestation of true prayer, which, so to speak, stands intermediate between them; the spirit of prayer being reflected in attention to the wants of our indigent brethren, and to those of our own inner life. The inferences from this are, 1. that almsgiving, in the spiritual sense, does not merely consist in care for the temporal wants of the poor, by the instrumentality of established boards and committees, but must take form after the example which the Lord Himself gave when He relieved the wants of the needy; 2. that religious fasting cannot be reduced merely to principles of temperance, sobriety, and order, but forms a distinct and special exercise, which, however, must be reserved for special eras in our lives, or for seasons of peculiar experience.

Matthew 6:9-13. The Lord’s Prayer.—General Remarks.—In this prayer our Lord shows His disciples how an infinite variety of wants and requests can be compressed into a few humble petitions. It embodies every possible desire of a praying heart, a whole world of spiritual requirements, yet all in the most simple, condensed, and humble form, resembling in this respect a pearl on which the light of heaven plays. It expresses and combines, in the best order, every Divine promise, every human sorrow and want, and every Christian aspiration for the good of others. In the opening address we have Theism in its purest manifestation, which ever owns and recognises the God of heaven as our Father. From the three first petitions, in their relation to the succeeding ones, we learn that man must not be bent on entreating God merely for that which affects himself, but that his spiritual well-being will be promoted by self-surrender to God, and by primarily seeking that which pertains to His kingdom.

The Lord’s Prayer is commonly arranged into three parts—the preface, the petitions, and the conclusion (see Luther’s Smaller Catechism, the Heidelberg Cat, qu120 sqq, and the Westminster Cats.). Then follows the arrangement of the separate petitions. Bengel: Petita sunt septem, quœ universa dividuntur in duas partes. Prior continet tria priora, Patrem spectantia: tuum, tuum, tua; posterior quatuor reliqua, nos spectantia.—Olshausen: “Viewed as a whole, the prayer contains only one idea, even deep longing after the kingdom of God, which forms the substance of all the prayers of the children of God (for whose behoof Christ here gives us a model). But this one idea is set forth under a twofold aspect. In the first three petitions it is presented to us in the light of God’s relation to men, exhibiting the kingdom of God absolutely and in its perfectness,—the final aim of God being always the burden of the believer’s desire. The four succeeding petitions on the other hand, bear reference to the obstacles in the way of the kingdom of heaven, and present this spiritual longing of the children of God in the light of the existing relation between man and God. Hence it is that in the first part of the Lord’s Prayer the infinite riches of God are unfolded:—

Hallowed be Thy name;

Thy kingdom come;

Thy will be done;

While in the second part, the poverty of men is brought to view:

Give us this day our daily bread;

Forgive us our debts;

Lead us not into temptation;

Deliver us from evil.

Lastly, the rich doxology expresses the certain hope that our prayers shall be heard, in view of the character of God, who, being Himself the highest good, will also bring to pass the highest good, even His own kingdom. The Lord’s Prayer Isaiah, at the same time, the utterance of the desires of individual believers, although the plural number in the petitions indicates their feeling of fellowship with others, and that of the aspirations of mankind generally. Expressing as it does the inmost feelings and wants of humanity, and the relation between God and sinful Prayer of Manasseh, it both meets the requirements of all, and satisfies the desires of the individual, provided his be a life of faith. Every special request not directly connected with things that pass away, but bearing on what is eternal, is included and implied in the Lord’s Prayer.”—De Wette: “The sacred number of these petitions—seven—indicates that they exhaust every religious want. In the first three petitions, the soul rises directly to God; in the three following, we have the hinderances to these aspirations—from a feeling of dependence upon what is earthly, and from a conflict with sin; while the last petition sets before us the solution of all these difficulties.”—Somewhat better Meyer: “Having risen to what forms the highest and holiest object of believers, the soul is engrossed with its character (first petition), its grand purpose (second petition), and its moral condition (third petition); in the fourth petition, the children of God humble themselves under the consciousness of their dependence upon Divine mercy even in temporal matters, but much more in spiritual things, since that which, according to the first portion of this prayer, constituted the burden of desire, can only be realized by forgiveness (fifth petition), by gracious guidance (sixth petition), and deliverance from the power of the devil (seventh petition).”—Stier (1:198) draws a parallel between the two tables of the Decalogue and the two sections of the Lord’s Prayer.—Weber (Lat. Programme quoted by Tholuck, p360) suggests the following outline:—

	Πρόλογος.
	Λόγος.
	Επίλογος.
	1.Πάτερ.
	1.ἁγιασθήτω τὸ ὄνομάσαυ.
	1.τὸν ἄρτον ἡμῶν, κ.τ.λ.
	1.ὅτι σοῦ ἐστιν ἡ βασιλεία.

	2. ἡμῶν.
	2. ἐλθέτω ἡ βασιλεία σου.
	2. καὶ ἄφες ἡμῖν, κ.τ.λ.
	2. σοῦ ἐστιν ἡ δύναμις.
	
	
	

	3. δ ἐν τοῖς οὐρανοῖς.
	3. γενηθήτω τὸ θέλημά σου, κ.τ.λ.
	3. καὶ μὴ εἰσενέγκῃς ἡμᾶς, κ.τ.λ.
	3. σοῦ ἐστιν ἡ δόξα.
	
	
	


Tholuck: “The attentive reader, who has otherwise learned the doctrine of the Trinity, will find a distinct reference to it in the arrangement of this prayer. The first petition in each of the first and second portions of the prayer, refers to God as the Creator and Preserver; the second, to God the Redeemer; and the third, to God the Holy Spirit.”—Devotion to God, and acceptance of His gifts are contrasted in the Lord’s Prayer1. Devotion to His name, to His kingdom, and to His will; heaven, heaven and earth, earth: the place of His manifestation2. Acceptance of His gifts in reference to the present, the past, and the future.—We place in parallel columns the seven petitions and the seven beatitudes, to exhibit their internal agreement:—

1. Blessed are the poor in spirit: for theirs is the kingdom of heaven.

—Hallowed he Thy name (the name of God our riches, opening to us the kingdom of heaven).

2. Blessed are they that mourn: for they shall be comforted.

—Thy kingdom come (and with it comes heavenly comfort to our hearts).

3. Blessed are the meek: for they shall inherit the earth.

—Thy will be done on earth as it is in heaven (meekness, the characteristic of heaven, the outstanding feature of the new earth).

4. Blessed are they that hunger and thirst after righteousness: for they shall be filled.

—Give us this day our daily bread (which above all includes the Bread of life, John 6).

5. Blessed are the merciful: for they shall obtain mercy.

—And forgive us our debts as we forgive our debtors.

6. Blessed are the pure in heart: for they shall see God.

—And lead us not into temptation (grant us victory in our hearts).

7. Blessed are the peacemakers, etc.

—But deliver us from evil (grant victory over the world).

It has been remarked, that the Lord Jesus simply taught His disciples to pray, “Forgive us our debts,” but could not Himself have offered that petition (comp. Tholuck, p375). If we take it literally, this Isaiah, of course, true; though we must always bear in mind, that in the depth of His human sympathy, Christ felt more than any other the sins of humanity, and that He entreated their forgiveness as that of a debt due by the whole family of man.

Matthew 6:9. After this manner therefore pray ye.—According to Schleiermacher, Olshausen, de Wette, and Neander, Christ taught His disciples the Lord’s Prayer, not on this, but on a later occasion ( Luke 11:1). Tholuck and Stier hold that the Lord’s Prayer was, so to speak, twice taught: the first time as an example how to pray without vain repetitions; the second time, when His disciples expressly asked Him, “Lord, teach us to pray.” But this explanation is forced, and at variance with Christ’s ordinary mode of instruction, which was always in the first place directed to the disciples, and then to the people. But if we call up before our minds that inner circle to which the Sermon on the Mount was first addressed, we can readily understand how the disciples would on that occasion proffer such a request. After this manner, οὕτως.—In what respect οὕτως? Grotius: in hunc sensum. Calovius, Maldonatus, Fritzsche, Tholuck, Meyer: in this manner, i. e., thus briefly. De Wette: in these words, as a formula of prayer. We may call it a formula, provided we remember that its leading characteristic is to be free from πολυλογία and formality, and that in briefest form it bodies forth the deepest and the fullest thoughts and feelings. And as, in the present case, contents and form agree in this respect, the word οὕτως refers equally to the rich vein of thought, and to the concise brevity of form in this prayer.[FN12]
On the resemblance between this prayer and other Jewish prayers, comp. Heubner (p87), Tholuck, and de Wette. “It derogates in no way from the Lord’s Prayer, that to a certain extent it embodies ideas expressed in other Jewish prayers, since it was not a mere repetition of these forms. Nay, in the circumstances, it would have been surprising if every such allusion had been avoided. But Wetstein goes much too far in maintaining, ‘tota hœc oratio ex formulis Hebrœorum concinnata est.’ After Lightfoot, Schöttgen, Wetstein, Drusius, Vitringa, Witsius, and Surenhusius have laid under requisition every conceivable parallel passage, even from much later Jewish prayer books, the result of their learning and industry shows that only the first two petitions of the Lord’s prayer contain what, after all, amounts to no more than allusions to well-known Old Testament or Messianic ideas and expressions. Besides, it is quite possible that the Jews may have borrowed even these from the Lord’s Prayer.” De Wette.—Nor should it be forgotten that the characteristic features of this prayer consist in the brevity and distinctness of its petitions, in their order and succession, and lastly, in their fulness and comprehensiveness.

With reference to the criticism of the text, Olshausen remarks: “The doxology at the close is undoubtedly of later origin, and added for liturgical purposes. It first appears in the Constit. Apost, where it reads, ὅτι σοῦ ἐστιν ἡ βασιλεία εἰς αἰῶνας Ἀμήν. But its meaning is so deep and so much in accordance with the spirit of the prayer, that it must have originated at a period when the genuine spirit of the apostolic Church still prevailed. It is wanting in Codd. B. D. L. (Z.), and in many others, as shown by Griesbach. But it occurs already in the Peshito, where, however, it may be an interpolation. Similarly the petitions, γενηθήτω τὸ θέλημά σου ὡς ὲν οὐρανῷ καὶ ἐπὶ (τῆς) γῆς, and ἀλλὰ ῥῦσαι ἡμᾶς ἀπὸ τοῦ πονηροῦ, are wanting in the text of Luke. They are not found in B. and L, nor do they occur in the oldest of the Fathers—such as Origen, who expressly mentions the omission. But it does not follow that they are spurious in the prayer as given by Matthew. In all likelihood, Luke simply abbreviated the account.” Similarly, some read only πάτερ in the opening address.—On the transposition of the second and third petitions in Tertullian, see Dr. Nitzsch in the “Studien und Kritiken” for1830, iv846.

After Augustine and Luther, the number of the petitions has been fixed at seven. But Chrysostom, and after him the Reformed Churches, enumerate only six. It cannot be denied that the petition, “Deliver us from evil,” expresses more than that, “Lead us not into temptation;” and in this respect it may be regarded as a separate petition. On the other hand, however, it must not be overlooked, that the word ἀλλά connects the two parts of one and the same petition.[FN13] Besides, symbolically, we should expect to find the number six rather than seven—the former being expressive of mental labor, the latter of holy rest. Viewed as a sacred number, six is always followed by a seven, which sums up the whole; just as in this case the six petitions are summed up in the doxology, or originally in the close of the sixth petition, or in the continuous inward prayer of believers,—concerning which Luther rightly says, “The Christian prays a never-ending Lord’s prayer.”

Matthew 6:9. Our Father, πάτερἡμῶν.—Although the spiritual experience of adoption sprung from the atoning death of Christ on the cross, it was from the first implied in Christ’s message of reconciliation.—Who art in the heavens, ἐν τοῖς οὐρανοῖς. The words show the infinite difference between this and every other human relationship of a similar kind: Our Father in heaven; not a weak, helpless, earthly parent (comp. Matthew 7:11; Ephesians 3:15; Ephesians 4:6). The expression also indicates the place where the glory of God dwelleth ( Isaiah 66:1; Acts 7:55-56, etc.), but without the limitations of the Old Testament—not in heaven, but in the heavens. Finally, it is both a symbol of the contrast between the glory, the purity, the infinitude, and the unchangeableness of heaven and this world, and of the riches of God, and the source whence the kingdom of heaven de scended upon earth.

Thy name.—The expression refers neither to His Divine being, nor to His perfections; as in that case the petition, “Hallowed be Thy name,” would be unintelligible. What is holy cannot be made holy. The “name of God” is the impress of His being upon the human mind, the manifestation of His being in the world; hence nearly equivalent to religion as based upon Divine revelation. Comp. 1 Peter 3:15 : “Sanctify the Lord God in your hearts.”

Matthew 6:10. Thy kingdom.—The kingdom of heaven. As Christ announces and introduces the kingdom of heaven, so His people are to pray for, and to anticipate it. The import of the expression, “kingdom of heaven,” appears, 1. from its contrast to the symbolical kingdom of heaven under the O. T. theocracy; 2. from its contrast to the kingdom of darkness. Other explanations: The spread of Christianity (Kuinoel); the victorious development of the Christian Church (Tholuck). But these are only individual phases; the grand fact is the kingdom of heaven in its spiritual reality, which includes both time and eternity.[FN14]
As in heaven,—i. e., in absolute purity and per fectness, as apparent in the obedience of the angels.

Matthew 6:11. Our daily bread,—ἄρτος, like לֶחֶם, the requirements of daily life.—Τὸν ἐπιούσιον occurs again in Luke 11:3, but nowhere else. Explanations:—1. The nourishment necessary for subsistence, οὐσία. So Origen and many others. “This explanation [says Meyer] has led to the inaccurate rendering, ‘daily bread’ (the Vulgate, Chrysostom, Luther, etc.).” Meyer objects that οὐσία does not mean subsistence, but being or existence. But surely the subsistence of a man consists in the preservation of his human being2. Jerome and Zwingli: “Epiusion, hoc est supersubstantialem petamus, plus de animœ cibo, quam corporis solliciti.” Of course it were a mistake to apply the passage, with Olshausen and some of the Fathers, to spiritual nourishment exclusively, or even to the Eucharist. Manifestly, our Lord alludes to daily bread—only not to merely material bread, destined for the sensuous part of man alone. Man requires earthly bread; the Christian, Christian bread, yet not supersensuous, but adapted to all the parts of his being, which implies, above all, heavenly and spiritual nourishment3. By some the word is identified with ἐπιοῦσα, dies crastinus—to-morrow’s bread. So the Arabic and Ethiopian versions, Scaliger, Meyer, etc. (Jerome: in Evangelio, quod appellatur secundum Hebrœos, pro supersubstantiali pane reperi mahar, מחר, i. e, to-morrow’s bread.) But this explanation agrees not with σήμερον, nor with the statement in Matthew 6:34.—Explaining it as referring to bread suitable to our being, we include in the term the idea of what is required for our daily subsistence, corresponding to לֶחֶס חֻקִּי (“food convenient for me”), in Proverbs 30:8.[FN15]
Matthew 6:12. Debts, ὀφειλήματα,—equivalent to παραπτώματα, regarding them either in the light of imputation, or of one’s own conscience.

As we forgive.—Ὡς expresses neither the measure (Baumgarten-Crusius) nor the ground of forgiveness (nam, Fritsche, Meyer), but indicates the relation to our feelings of conciliation toward our neighbor; the assurance of our own forgiveness being connected with and regulated by our vow of readiness to forgive our neighbors. We feel assurance in Thy forgiveness, perceiving within ourselves a readiness to forgive others, which Thou hast implanted; and we pray for forgiveness while vowing, under a sense of this gracious experience.

Matthew 6:13. And lead us not into temptation.—A difficult passage: 1. Because God does not tempt Prayer of Manasseh, James 1:13; James 2. because man should not shrink from trial. Hence some have taken εἰσφέρειν, others εἰς, and others πειρασμός, in an emphatic sense. But the “temptation” here spoken of is only a trial increased by the guilt which had formerly been confessed as a debt; and the prayer, “Lead us not,” is simply a consequence of the petition for forgiveness. Let us not experience in intense temptations the consequences of our guilt, etc. (comp. L. Jesu, ii2, p615). The popular sense Isaiah, that God may preserve us from such temptations as might lead us into sin ( Matthew 26:41; 1 Corinthians 7:5); or else that God would, with the temptation, give a way of escape, 1 Corinthians 10:13.

But deliver us from evil, ῥῦσαιἡμᾶς.—The full sense of both these petitions can only be understood if we bear in mind the literal meaning of εἰσφέρειν and ῥύομαι—to carry in, and to pull out. The expression, pulling out, or delivering, implies bondage and inability.—Ἀπὸ τοῦ πονηροῦ. Explanations: 1. ὁ πονηρός, the Evil One, the Devil. So the older commentators, Erasmus, Beza, Kuinoel, Fritzsche, Meyer2. τὸ πονηρόν. So Augustine and Tholuck, after John 17:15; Romans 12:9; 2 Thessalonians 3:3. 3. From evil, or misery. Luther.—If by πονηρόν the power of darkness is meant, as manifested in the kingdom of darkness, it would include not only that kingdom itself, but also its author, and even its outward and temporal consequences. Such is undoubtedly the meaning of the text. “The whole sphere and bearing of the πειρασμοί,” Tholuck.

For thine is the kingdom.—This doxology is traced back to 1 Chronicles 29:11.— 2 Timothy 4:18 may be regarded as containing the germ of this liturgical addition to the text, although, according to Stier, it only serves as an evidence of the genuineness of the passage in Matthew. The words show that the fulness of God, or His majesty, forms the basis, the soul, and the aim of the whole prayer. On the foundation of the kingdom of power, which rests in God’s might and appears in His glory, the kingdom of grace is to be unfolded and perfected. [See Addenda.]

Amen, אָמֵך certainly, truly.—This certainty is derived from the truth and faithfulness of God (אֱמוּנָה). Christ introduces His most solemn statements with this word; and with it believers close their prayers, in sign and testimony that all human faithfulness and human certitude springs from the faithfulness of God. This word, Amen, has its great history in biblical theology, in the Divine services of the Church, and in the lives of believers. But at the close of the Lord’s Prayer, “the Amen of every prayer anticipates that of the world.” (Stier.)

Matthew 6:14 For if ye forgive men. Comp. Mark 11:25.—An explanation of the fifth petition, specially important in this place, as showing that forgiveness and readiness to forgive were among the leading ideas in the Lord’s Prayer. This was all the more necessary, as the Lord could not yet speak of the work of redemption which He was about to accomplish. De Wette is right in observing, that the circumstance of His not adverting to it, is itself an evidence of the authenticity of the Lord’s Prayer.—Τὰ παραπτώματα αὐτῶν. After Cod. D. and other witnesses, Tischendorf has omitted these words, though without sufficient reason.

Matthew 6:16. When ye fast.—This refers primarily to voluntary or private fasting, Luke 18:12. But it equally applies to the great annual public fast, Leviticus 16:29. “By the law of Moses, the Jews were enjoined to fast on the Day of Atonement from one evening to the following ( Leviticus 16:29). Tradition prescribed similar fasts in autumn if the latter rains did not fall, or if the harvest was threatened (Taanith, p3. § 8). To these we have to add a number of extraordinary fasts. The Pharisees regarded the practice as meritorious, and fasted twice ( Luke 18:12), or even four times, in the week,—making their appearance in the synagogue, negligently attired, pale and sad, in order to exhibit their superior ascetic sanctity before the people.” Von Ammon.—It was the practice to wear mourning-dresses when fasting. Σκυθρωποί, Luke 24:17; Genesis 40:7.—Disfigure, ἀφανίζειν, with ashes and dust, Isaiah 61:3. Here a figurative expression for the mournful gestures and the neglected appearance of the head and beard.—“There is a play upon the words, ἀφανίζουσι and φανῶσι. They make their faces unappearable, that they may appear unto men.” So Meyer, who also suggests that the expression alludes to the covering of the face, as in 2 Samuel 15:30; Esther 6:12.

Matthew 6:17. Anoint thine head.—In the East, it was customary to anoint the head when going to a feast, in opposition to the deportment observed on fast days. Hence the advice must not be taken literally. Of course, the opposite dissimulation cannot have been enjoined. Our outward appearance when fasting is to betoken spiritual triumph and rest, which elevates above mere outward abstinence.

Matthew 6:18. In secret.—Ἐν τῷ κπυφαίῳͅ [twice for the text rec. ἐν τῷ κρυπτῷ.]—So Lachmann and Tischendorf after B. D. The word does not again occur in the New Testament, but is several times found in the Septuagint. [This note belongs properly to the critical notes below the text.—P. S.]

DOCTRINAL AND ETHICAL
1. The one radical perversion of religious life consists in the desire to appear before men. Spiritual religion has, indeed, its outward and becoming expression,—chiefly, however, in the meek and devout worship of the Church, where the piety of individual believers is lost to outward view. The worship of the Church Isaiah, so to speak, the shadow in which the humility and meekness of the individual worshipper finds shelter and protection.

Hence perversion of religious life first manifests itself in separatism of worship, which gradually intrudes upon the worship of the Church, and ultimately perverts it. The consequences of this speedily appear in the three departments of practical piety. Thus, instead of charity toward our neighbors, we have religious self-righteousness on the one hand, and religious idleness on the other—a show of kindness, and a corresponding spirit of mean dependence. Similarly, the worship of God assumes the form of lengthened prayers and tedious processions without devotion, while asceticism degenerates into hypocritical fasts and monastic extravagances. But if, in our religion, we consciously and purposely aim after mere externalism and show, we enter upon a course of hypocrisy, setting up in our outward forms a counterfeit of what is sacred. The commencement of this false religionism consists in painful service and outward works. Although a man may at that stage still set God before him, it is only in an external manner. In worshipping Him, he no longer has regard to the character and the love of God, because he realizes not that God has regard to his affections and state of heart. He is only anxious that God should have regard to his work, and his service, just as he has only regard to the work of God and the reward of God; and as he regards this reward as merely external, like his own work, he gradually comes to seek it among men. His externalism now leads him to merge his God in the opinion of men. Hence the outward show which marks the second stage of religious perversion. His great object now is to let his beneficence, his prayers, and his fasts appear as fully and as pompously as possible. From this spiritual oride and spiritual servility the transition is easy to the third stage, which is that of deception and imposition, when the hypocrite conceals his hardness of heart under the mask of beneficence, his coldness and deadness under that of singular devotion, and his love of the world and lustfulness, with the corresponding works of darkness, under that of asceticism.

2. A piety which primarily tends to externalism and show, is not only falsehood but folly. It may be compared to a root growing upward. The proper and genuine tendency of religion is inward, to secrecy—to that God who rules in the secret sanctuary of spiritual life. Hence also Christ urges in so strenuous terms the importance of this matter. Let beneficence remain a secret of our right hand—a shamefaced and holy affection—an act of genuine pity, from which we immediately pass without self-complacency. Let true prayer be concealed in our closet, and let us shut the door behind us. Let sincere fasting be concealed under the cheerful garb of holy festivity. This concealment is necessary, because true piety consists in full self-surrender to God, leading us to seek His, not ours; and because we cherish the firm confidence, that the Lord will own openly, by His leadings and by His blessings, in the domain of moral and of public life, in the kingdom of heaven here, and yet more hereafter, whatever is done in and for His name, and that He will in His own time and way attest both its reality and its value. Thus the root spreads deep in the earth where no human eye sees, in the assured hope that it shall spring all the higher, and spread all the more richly, in measure as its life is hid beneath the ground.

3. In this instance also the Lord sets before His disciples a picture which reflected His own life. In the gracious dispensation of His benefits, He alike removed the occasion of mendicancy and avoided the pomp of spurious kindness. By His intercession, He restored the life-tree of humanity, by restoring its root, and planting it in good soil, even in God. So also He fasted and renounced the world as the Bridegroom of the Church,—thereby and therein laying anew the foundation of true enjoyment and peace.

HOMILETICAL AND PRACTICAL
Outward manifestations of piety, genuine and spurious: 1. Genuine, if springing from within, and an evidence of what is within: or if in them man seeks God, lives in God, and desires to glorify God; 2. spurious, if in contrariety to the state of the heart, if carried on to the detriment of our inner Prayer of Manasseh, or leading to his ruin; lastly, if man seek his own glory in divine things.—True and false outward manifestations: 1. True,—the destiny of Adam; false,—the fall2. True,—Christ’s advent; false,—the state of the world at the time3. Acknowledged by God as true,—the bride of Christ; condemned as false in the final judgment,—the Babylonish harlot.—How false appearances have rendered life hollow, and how they threaten to render hollow the life of the Church.—Spiritual vanity tending toward spiritual pride, and thus exposing men to greatest danger. But if we have sounded the depths of life, we will not become giddy on its heights.—Externalism in individual members of the Church may give rise to externalism in the Church, or to carnal chiliasm: 1. Proof from history,—the Pharisees were chiliasts, and yet they crucified the Lord of glory; 2. from the nature of the thing,—when many are seized with the spirit of externalism, they will be anxious to form a Church pretending to outward perfectness, but which in reality is only a Church of outward appearance; 3. from the diversity of this morbid externalism in the Church: with some it manifests itself in works; with others, in devotions; with others, in pretended asceticism.—Make sure that you give yourself wholly to God, and in due time He will own you.—Take care of the root; and the leaves, the blossoms, and the fruit will appear in due season.—In what way may art, with its fair appearance, be rendered subservient to Christian truth?—Hypocrisy is religious play-acting.—Whatever we may have or want, let us eschew anything like religious comedy in the Church.—Who can dispense with false appearances? 1. He who firmly trusts in the living God2. He who sincerely cleaves to the truth3. He who patiently waits for the day of the appearing of the Lord.—Let us exhibit before men, not our own righteousness, but the light which we have received from the Lord.—The three great virtues of hypocrites are only splendid vices.—The three great graces of saints are secrets with the Lord.—Piety seeking concealment in its principal outward manifestations: 1. The open hand; 2. the door of the closet shut; 3. the countenance open, yet veiled.—The right hand in its wonderworking, or our beneficence restoring the poor.—Pure beneficence: pure poverty.—The door of the closet shut, yet open: 1. Open to God, closed to the world; 2. open to any one who would join us in prayer, closed to mere idle onlookers; 3. open to the kingdom of heaven, closed to the kingdom of darkness.—True prayer will everywhere find a closet.—True fasting a joyous renunciation of the world.—The Father who sees in secret, and the open reward.—The reward which man takes to himself: 1. A theft; 2. a robbery; 3. a self-deception.—The reward which God bestows: 1. a reward of grace; 2. a reward of love; 3. a spiritual reward; 4. a reward of eternal life.—The progress of hypocrisy: 1. Service of works, when man loses sight of the character and the love of God whom he serves, and forgets or denies that the God whom he serves looks to the heart and affections of him who offers worship2. Mere outward service, where externalism takes the place of real service, and yet even professed externalism is rendered impossible by a show of service3. Service of sin, when devotion, becomes a lie, which is speedily overtaken by judgment.—Progress of piety from concealment to open manifestation: 1. It is a secret between the Lord and the hearts of believers, hid from the eyes of the world2. The light which proceedeth from Him who is invisible, shines through the hearts of believers into the world, and becomes manifest there3. The divine life fully manifested in the great day of revelation.

The Lord’s Prayer, as the prayer of Christian believers.—The Lord’s Prayer a precious jewel, which reflects the light of Christianity: 1. The teaching of the Gospel; 2. the life of the Lord; 3. His grace; 4. the discipline of the Spirit of Christ; 5. the power of the new life; 6. the history of the kingdom of God.—The Lord’s Prayer, as expressing our adoption and reconciliation: 1. There the promises of God and our requirements meet; 2. there the ways of God and our ways meet; 3. there the Amen of God responds to our Amen.—The sad state of Christendom, as appearing in connection with the Lord’s Prayer: 1. It was intended against vain repetitions, and has itself become a mere formula;[FN16] 2. it was intended to obviate all discord, and has become the shibboleth of many a separation.[FN17]—The three portions of the Lord’s Prayer: The address—the petitions—the conclusion.—“Our Father who art in heaven;” or, the true inward posture of him who addresses God.—The Lord’s Prayer viewed as an intercession.—The address, “Our Father,” so simple, and yet so novel: 1. infinitely easy, and yet infinitely difficult; 2. natural, yet supernatural; 3. humble, yet exalted; 4. the commencement and the conclusion of all prayer.—Surrender to God, as implying our acceptance of the kingdom of heaven: 1. The first three petitions express, that while surrendering ourselves to God, we own and seek His kingdom; 2. the last petitions, that while owning and seeking His kingdom, we surrender ourselves to Him.—The name of God constitutes the first object of our petitions; 1. From its glory; 2. from the dishonor which men cast upon it; 3. from its sanctification.—The name of God including and opening up the whole kingdom of heaven.—If you would have the name of God hallowed in the world, see that you first hallow it in your own hearts.—Learn to know the name of God; or, how readest thou? how seekest thou? how knowest thou? what believest thou? how stands it with thy learning and with thy teaching?—“Thy kingdom come:” 1. That the Old Testament, both in its law and in its types, may be fulfilled; 2. that the kingdom of darkness may be destroyed; 3. that the three-fold kingdom of grace, of power, and of glory may be manifested.—The petition, “Thy kingdom come,” a missionary prayer.—A prayer for the final reconciliation of State and Church in the perfect kingdom of heaven.—Is both your ruling and your obeying in conformity with this fundamental principle?—“Thy will be done,” etc.: 1. Filialness of this petition: Thy will; 2. humility of this petition: on earth; 3. boldness of this petition: as in heaven.—Are your will and conduct regulated by this principle?—The three first petitions viewed, 1. as the promise descending from heaven to earth—Thy name in heaven, Thy kingdom between heaven and earth, Thy will on earth: 2. as a sacrifice ascending from earth to heaven—the surrender of our own name, of our own power, and of our own will.—As exhibiting, with increasing clearness and power, the union of heaven and earth: the revelation of the Father, of the Song of Solomon, and of the Holy Spirit.—“Give us this day our daily bread.” Apparently one of the smallest, yet one of the greatest petitions. I. Smallness of the petition: 1. We ask what most men already possess; 2. we ask it only for the small circle of those around our table; 3. we ask only daily bread; 4. we ask it only for to-day. II. Greatness of the petition: 1. We ask that earthly bread should be converted into heavenly bread, or manna; 2. we ask that He would feed all those who are in want; 3. we ask that He would meet the daily requirements of a waiting world; 4. we ask it to-day, and ever again, to-day.—The fourth petition as a vow, 1. of sonship; 2. of trustfulness; 3. of labor; 4. of gratitude; 5. of kindness.—Prayer before meals in its wider sense: 1. A prayer of the husbandman; 2. a prayer for our ordinary calling; 3. a prayer for our daily work; 4. a prayer in our distress; 5. a prayer in all our earthly wants.—This grace before meat in its more restricted sense.—Moderation and contentment a fruit of trustfulness.—The prayer of contentment.—True contentment proceeding from a view of the hidden riches of God.—Hungering and thirsting after spiritual supplies will render us contented with our earthly supplies.—The prayer of penitence: “Forgive us our debts:” 1. It realizes sin, and realizes it as a debt; 2. it realizes the burden of sin as a debt resting on mankind generally; 3. it realizes forgiveness as a free grace and a free gift.—How true penitence appears in the prayer of faith.—Assurance of forgiveness calling forth the prayer, “Forgive us.”—Forgiveness and readiness to forgive cannot be separated. Connection between the two: 1. Forgiveness makes us ready to forgive; 2. readiness to forgive inspires us with courage to seek forgiveness; 3. the spirit of forgiveness ever joins the two more closely together.—He who cannot forgive Prayer of Manasseh, cannot find forgiveness with God: 1. Because he will not believe in forgiving love; 2. because he will not act upon its directions.—In what sense is it true that he who forgives shall be forgiven? 1. His forgiving is not the ground, but the evidence of his forgiveness; 2. his forgiving is an evidence that the forgiveness of God preserves him; 3. his forgiving shows the truth of his testimony, that there is forgiveness.—He who strictly reckons with his fellow-men in outward matters, cannot have experienced the gift of free grace in his inner life.—Forgiveness and readiness to surrender all are inseparably connected.—“Lead us not into temptation.”—How our trials by God may become temptations to sin: 1. By the supervention of our own evil inclinations; 2. of the world, with its allurements; 3. of the great tempter himself.—Every temptation is at the same time a judgment for the past and a danger for the future.—Even our necessary contact with a sinful world is a source of continual temptation.—God tempteth no man ( James 1:13), yet may He lead us into temptation: 1. Because He leads us, and temptation is in the way; 2. because He tries us, and temptation supervenes; 3. because He deals with us according to our faith, and temptation exerts its power through our unbelief.—The dark cloud which rests upon our future: 1. Not want, but temptation; 2. not the enmity of the world, but its temptation; 3. not death, but again temptation.—Because we have, in our sinfulness, not trembled in anticipation of danger, we must, when pardoned, tremble after the danger is past.—A pardoned sinner has only one fear left, which leads to genuine fear of God, but delivers from all other dread: 1. The fear of defiling the white garment, of losing the ring, of being excluded from the marriage feast2. This leads to true fear of God: he recognizes God everywhere even in the midst of temptation; he hides in prayer under the shadow of the Almighty; his love casts out fear.—The courage and boldness of Christ’s soldiers springs from their fear of temptation, just as in battle the courage which defies death springs from a calm view of the danger incurred.—Perfect love casteth out fear.—“Deliver us from evil.”—Along with the anticipation of the last assault, the believer will also obtain anticipation of final deliverance.—Deliverance in its threefold form:—at the commencement, in the middle, and at the end of our journey to heaven.—Deliver us from evil: 1. From sin here and hereafter; 2. from evil here and hereafter.—The last petition the commencement of triumph.—The intercession of the three [or four] last petitions.—Our confidence in prayer derived from the assurance that God is able and willing to help us.—The climax of our prayer is praise: “Thine is the kingdom,” etc.—The kingdom of God in its threefold form: the kingdom of nature, of grace, and of glory.—The three fold manifestation of the power of God: creation, redemption (the resurrection of Christ), and final judgment and glory.—Threefold manifestation of the glory of God: 1. The image of God glorified; 2. the Church of God glorified; 3. the city of God glorified (God all in all).—“Amen,” or calmness and assurance the fruit of prayer.—The Holy Spirit alone grants the true Amen, in prophetic anticipation of the answer in peace.—The “Amen” as combining the promise of God and the vow of man.—Christ our Yea and Amen.—How in this prayer Christ, 1. Hallows the name of God; 2. brings the kingdom of heaven; 3. reveals and fulfils upon earth the will of heaven; 4. appears as the manna from heaven; 5. introduces pardon and peace; 6. manifests Himself as the Shepherd and Guardian of His people; 7. as perfect Saviour and Deliverer; and hence as the Burden of the new song of the redeemed.—Prayer an outgoing of faith, through Christ, to God.—Prayer, or personal converse with God, is holy love.—The right relationship of Christians toward their neighbors, toward God, and toward themselves.—To give—to give oneself, and to surrender[FN18]— Isaiah, in a spiritual sense, to lend, to receive, and to enjoy.

Starke:—Jesus the Patron, the Advocate, and the Provider of the poor, John 21:5.—God loveth a cheerful giver, and His righteousness endureth for ever, 2 Corinthians 9:7; 2 Corinthians 9:9; Proverbs 22:9.—It is proof of the folly of men, that they seek honor of each other, John 12:43; and not rather that they may fird acceptance with God, Psalm 31:8.—Our best works become sin, if done only for the sake of appearance.—Our alms form part of our treasure; he who does not hide it, seems like one anxious to have it stolen, Mark 12:42-44.—Pray without ceasing, 1 Thessalonians 5:17.—The prayer of the righteous availeth much, if it be earnest, Psalm 145:18; James 5:16; but that of the hypocrite availeth nothing, Luke 18:10; Luke 18:14.—We may everywhere find a place for prayer, 1 Timothy 2:8; Jonah 2:2-3; but the prayer of the hypocrite is a lie wherever it be offered, Psalm 50:16-17.—Sinful intentions in the heart may destroy the most holy outward Acts, Luke 18:10; Luke 18:14.—Prayer presupposes solitude, at least of the heart,—the most secret place in the house of God which is within, where we should close the door behind us, even though it be in public prayer, or in the largest assembly, 2 Kings 4:4; Psalm 77:3.—Quesnel: Prayer requires heart rather than tongue, sighing rather than words, faith rather than reason, Mark 11:23.—Würtemberg Bible: Those brief ejaculatory prayers[FN19] sent up to heaven in few words, and which may be uttered even while engaged in our daily labor, are by far the richest and best, Matthew 15:25.—Quesnel: Prayer is not intended to inform God, but to set before man his misery, to humble his heart, to awaken his desires, to kindle his faith, to encourage his hope, to raise his soul toward heaven, and to remind him that his Father, his home, and his eternal inheritance are above, Philippians 3:20.

The Lord’s Prayer.—Quesnel:—A king who himself draws up the petition which is to be presented, must surely take great pleasure in granting it, Isaiah 65:24; John 16:23.—It is not wrong for an unlettered Christian to make use of a form of prayer; but it is well to accustom ourselves to bring our wants before God in our own words.—Our heavenly Father alone is to be worshipped, and no creature, Matthew 4:10.—Maj. Harm.: The kingdom of God comes from heaven to earth, in order that earth may become heaven. None of us can ascend from earth to heaven, unless the kingdom of God have first descended on us from heaven to earth, Luke 17:20-21.—Poor sinful man!—we are, so to speak, afflicted with spiritual impotence, so that we cannot come to the kingdom of God, but the kingdom of God must come to us, John 6:44.—The will of God cannot be done unless we are willing, so much as lieth in us, to deny the will of our flesh, of Satan, and of an evil world, Romans 12:21.—Our daily bread comes from God, and not by blind fortune, or by fate, Hosea 2:8.—Let us be satisfied with what is absolutely necessary, and not ask God for more than that, 1 Timothy 6:8; Proverbs 30:8.—The ungodly receive their bread by the intercession of the saints, Genesis 41:54.—The poor equally pray for the rich, and the rich for the poor.—If we are not ready to forgive, we only pray against ourselves, or invoke wrath and vengeance, which God will execute upon us, even as we reserve vengeance against our neighbor, Sirach 28:14.—The life of the Christian a continual conflict.—Maj. Harm.: Our comfort under all temptations is this, that God is with us, that He sets bounds, and will make all things work together for our salvation, 1 Corinthians 10:13; 2 Timothy 4:17.—We endure under temptation, not in our own strength, but in that of God, 1 Corinthians 10:13; 2 Peter 2:9; Isaiah 41:10-14.—Quesnel: Ah! how many snares are there, how many hindrances to what is good, how many occasions to sin, how many enemies of salvation, how much sorrow and misery! Psalm 106—Thou who temptest others to sin, who exposest thyself wantonly to temptation, or who in temptation lightest yet not with the armor of God, why wilt thou mock God by praying, “Lead us not into temptation?” 1 Peter 5:6; Ephesians 6:11.—Canst thou be afraid of death, and yet pray, “Deliver us from evil?”—He has already delivered us from evil, He does deliver us, and He will perfectly deliver us, 2 Timothy 4:18; 2 Corinthians 1:10.—The honor of God should be the first and the last object of our prayers (Thy name, etc.; for Thine Isaiah, etc.), Psalm 69:31; Psalm 115:1.—Spiritual fasting consists in ceasing from evil, Isaiah 58:6-7; and in temperance in all things, Luke 21:34.—The popish fasts are a constraint of conscience, a mockery, a hypocrisy, and a superstition, 1 Timothy 4:3.—The more a sinner seeks to attract the attention of men, the further does God turn His compassion from him, Acts 12:21; Acts 12:23.—In order to be a sincere Christian, it is not necessary to hang our head like a bulrush. Isaiah 58:5.—The life of believers is hid with Christ in God; but when Christ, who is their life, shall appear, they also shall appear with Him in glory, Colossians 3:3-4; 2 Corinthians 6:9-10.—Our good works, though done in secret, are not lost.

Lisco:—True righteousness: It consists not in appearance, but in reality and truth; its objects are not earthly, but heavenly; it has respect to the judgment of God, not to that of man. “Reference” to God the sole motive of truly good works.

Gerlach:—A comparison of this passage with Matthew 5:16 shows that in this instance also our Lord teaches by contrasts. He unmasks selfishness in all its forms, both when it conceals unbelief under the garb of humility and retirement, and when it exhibits its fancied treasures to the view of men. It may be equally wrong in the sight of God to hide our good works ( Matthew 6:4) as to display them.—If you would have your most ardent desire accomplished, pray, “Thy will be done.”—The object of fasting is to set us free from the power of the flesh and of the world; but if we employ it to further our worldly views, it will only serve to increase the gulf between God and our souls.

Braune:—The address, Father, is also found Isaiah 63:16 : “Thou, O Lord, art our Father, our Redeemer.” This was a temporary anticipation of the higher life of the Spirit of Christ in the prophet ( 1 Peter 1:11). The name, Father, awakens in us the sense of our relationship to God, the feeling of filial love and trust. We have received the spirit of adoption, Romans 8:15; Galatians 4:6.

Heubner:—Chrysostom: If you have not heard your own prayers, how can you expect that God shall hear them?—The will of God is in the first place His will with reference to us, which we are to do. The petition therefore means: Take away our own will, and let Thy will be my rule. But, further, the will of God also implies His purposes concerning us. Hence the petition means: Give us such a mind as to be satisfied with whatever Thou sendest, and never to murmur.—A Christian must learn also to have dominion over his body.

Literature.—Fr. Arndt [of Berlin]: Zehn Predigten über das Gebet des Herrn, 1836; Niemann: Zehn Predigten über das Vater Unser, 1844.—[Also Tertullian: De oratione (who calls the Lord’s Prayer: Breviarium evangelii); Cyprian: De oratione Dominica; Augustine: De serm. M. ii4–8; Serm. 56–58; Origen: Περὶ εὐχῆς; Gregory of Nyssa: De oration Dominica; Cyril of Jerusalem: Catech. xxiii.; Bp. Andrewes (Anglican, who calls the Lord’s Prayer “a compendium of faith”): Works, Oxf, 1841sqq, vol. v, 350–476); the explanations of this Prayer in the leading Catechisms of Luther, Calvin, Heidelberg, Westminster, of Trent, etc.; Löhe (Germ. Luth.): Sermons on the Lord’s Prayer; Wm. R. Williams (Baptist): Lectures on the Lord’s Prayer, New York, 1850.—P. S.]

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 6:1.—Cod. Sin. agrees here again with the Vatican MS. (also D, Syr, Hieros, Itala, Vulgata, several fathers, Lachm, Tischend, Treg, Alf.), in reading δικαιοσύνην, righteousness, instead of ἐλεημοσύνην (text, rec., Matthäi, Scholz), which is “a mistaken gloss, the general nature of this opening caution not being perceived.”

Footnotes:
FN#1 - Matthew 6:1.—[Textus rec.: ἐλεημοσύνην. But Dr. Lange translates: Eure Gerechtigkeit, your righteousness, adopting δικαιοσὐνην as the correct reading, which is much better authenticated, and preferred by the principal editors of the Greek text. See the critical apparatus in Griesbach, Lachmann, Tischendorf, Alford, and Tregelles, also Green: Developed Criticism, p8.—P. S.]

FN#2 - Matthew 6:2.—[The full force of ἀπέ χουσι is not given in the E. V, but in the German: sie haben dahin, i. e., they have their reward in full, they have received all of it, and need not expect any more. See the Greek dict, sub ἀπἐχω.—P. S.]

FN#3 - Matthew 6:4.—ἐν τῷ φανερῷ (openly) are omitted in Cod. B. D. Z, etc. [and in Lange’s version].

FN#4 - Matthew 6:5.—Text. rec.: ὅταν προσεύχῃ [But the plural προσεύχησθε, ye pray, and οὐκ ἔσεσθε, ye shall not be, is well sustained and adopted by Dr. Lange.—P. S.]

FN#5 - Matthew 6:6.—Openly is better sustained here (E. K. L, etc.) than in Matthew 6:4.

FN#6 - Matthew 6:11.—[“Daily bread,” or “tägliches Brot,” is a free but substantially correct and generally intelligible translation of ἄρτος ἐπιούσιος, and very properly retained by Dr. Lange from Luther’s version, with which here the Author. English and all other English versions (Tyndale, Cranmer, and Geneva) correspond, except Wielif. who renders: breed ouir other substaunce, and the Romish V. of Rheims and Douay, which follows the Vulgate and renders: super substantial bread. Daily is also found in the Itala of the second century (panem nostrum quotidianum) in the Vulguta in Luke 11:8 (but not in Matthew 6:11, where the Vulgate reads supersubstantialem). and in most of the modern European versions, the French (pain quotidien), the Dutch (dagelicks Broot). the Italian of Diodati (pane cotidiavo). The only other translation which is admissible and gives good sense, is that of the Peschito: “our needful bread” (comp. Murdock’s transl. of the Peschito, New York, 1852), or bread suited to our nature, or as others modify it: bread necessary for our subsistence, sufficient. This is the explanation of Origen, Chrysost, Theophyl, Beza, Tholuck, Ewald, Arnoldi, and amounts in meaning to the same as the more popular translation “daily bread.” The precarious etymology and explanation now in vogue and adopted by such eminent biblical philologists as Winer in his Grammar of the N. T, and Fritzsche and Meyer in their Com. on Matthew, derives ἐπιούσιος from ἐπιέναι, after the form of the fem. part. ἐπιοῦσα sc. ἡμέρα (dies crastinus), and would thus make us pray to-day for the bread which we may need to-morrow. But this, as Lange (in the Com), Alford and others observe, is evidently inconsistent with the Saviour’s warning in Matthew 6:34. and as Conante remarks in a Judicious note ad loc., would make us pray for an absurdity, since we have no need to-day of to-morrow’s bread: “Taking the word bread in the literal sense (as sustenance for the body), the only thing we can ask, without a manifest absurdity, is bread sufficient for the day, or daily bread.” Salmasius made the same objection, and asked. “Quid est ineptius, quam panem crastini diei nobis quotidie postulare?” Schöttgen quotes passages from the Rabbis, which show that even among the most pious of the Jews it was not customary to pray for the things of the morrow. As ἐπιούσιος is found only here and in the parallel passage, Luke 11:3, but in no other Greek writings, its meaning cannot be ascertained from usage, nor from etymology alone. Meyer, however, admits that ἐπιούσιος may be derived from the noun οὐσία (or from the fem. participle of εἶναι, as παρουσἰα, μετουσία). The objection that then it would be ἐπούσιος instead of ἐπιούσιος, is not decisive, since we have ἔποπτος (visible), and the poetic form ἐπίοπτος; comp. also ἐπίορκος (from ὄρκος), ἐπίουρος (from οὖρος), ἐπιόγδοος, seven and a half, sesquioctavus (from ὄ γδοος). Nor does οὐσία only mean existence and essence, but also substance, property, subsistence; comp. Luke 15:12 : τὸ ἐπιβάλλον μέρος τῆς οὐσίας, the portion of goods that fulleth to me, der sufullende Theil des Vermögens. And even if we take οὐσία in the sense of existence, ἐπιοὐσιος might still be explained: needful or sufficient for our existence. Jos. Mede observes that the petition may be thus paraphrased: τὸν ἄρτον ἡμῶν, μὴ περιούσιον (not abundant or superfluous), ὰλλὰ τὸν ἐπιούσιον (but sufficient) δὸς ἡμῖν σήμερον. He identifies the ἄρτος ἐπιούσιος with the lehem huki in Agur’s prayer, Proverbs 30:8, and derives this petition from it. So Lange in Com.—Bread, like the Hebrew לֶחֶם, is a synecdoche for everything necessary to sustain life, comp. Genesis 43:25; Genesis 43:31; Genesis 43:34.—P. S.]

FN#7 - Matthew 6:12.—Text. rec.: ἀφίεμεν, which is sufficiently sustained. For ἀφήκαμεν are Cod. B. Z. and ancient fathers. Perhaps it arose from liturgical arrangements (the reconciliation of men before the holy communion).

FN#8 - Matthew 6:13.—The doxology [from: “For Thine—Amen”] is omitted in B D. Z, etc. [Alford ad loc. says: “The doxology must on every ground of sound criticism be omitted. … We find absolutely no trace of it in early times, in any family of MSS. or in any expositions” But on the other hand the Peschito already has it, and Stier eloquently defends it, though on subjective grounds. It was probably inserted in the beginning of the 4 th century from the liturgies and the primitive habit of the Christians in praying the Lord’s Prayer. Comp. Com. below.—P. S.]

FN#9 - Matthew 6:18.—ἐν τῷ φανερῷ is omitted in many Codd, as in Matthew 6:4.

FN#10 - Even in Tobias Matthew 4:11-12, alms are represented as righteousness before God, and as the means of obtaining forgiveness. In the ancient Church they were regarded as means of indulgence. Comp. the Sermons of Leo the Great. See Heubner, p78.

FN#11 - “Thust du was Gutes, so wirf es in’s Meer,
Weiss es der Fisch nicht, so weiss es der Herr”]

FN#12 - Among British and American commentators those belonging to the Presbyterian, Congregational, Methodist, Baptist, and other non-Episcopal denominations generally maintain that the Lord’s Prayer was intended not as a formula to be literally and invariably used, although it is undoubtedly very proper to use it within certain limits, but as a general pattern rather for all our prayers, private and public. See Henry, Barnes, Alexander, Owen, Jacobus, Whedon, Nast ad Matthew 6:9. Episcopalian commentators differ like the Germans. Dr. Alford (a liberal Anglican) says: “It is very improbable that the prayer was regarded in the very earliest times as a set form delivered for liturgical use by our Lord. The variations of τὰς ἁμαρτίας ἡμῶν καὶ γὰρ αὐτοὶ ἀφίομεν παντὶ ὀφείλοντι ἡμῖν, and τὸ καθ’ ἡμέραν in Luke, for the corresponding clauses in our text, however unimportant in themselves, have been regarded as fatal to the supposition of its being used liturgically at the time when these Gospels were written. It must be confessed that we find very few traces of such use in early times” Dr. Wordsworth (conservative Anglican) on the other hand remarks ad Matthew 6:9 : “Our Lord here, by this prayer (comp. the Benediction, Numbers 6:23; Deuteronomy 26:13) authorizes forms of prayer (and adopts petitions already in use in Forms of Prayer among the Jews), and delivers a particular form of prayer to be used, and to serve as a pattern for the subject and order of our desires and prayers, and therefore as a guide for our practice.”—There is truth here on both sides. This matchless prayer was undoubtedly given both as a form to be rightly, i. e., devoutly and reverently used on all proper occasions (comp. the λέγετε in Luke 11:2), and as a model for all other prayers. The former abuse of the Lord’s Prayer as an empty formula oft repeated without devotion and profit in the Roman Church (hence Luther called it the greatest martyr), led some sections of Protestantism to the opposite extreme of neglect of this shortest and richest, simplest and deepest of all prayers ever uttered by man or angel, the perfect model prayer which could only proceed from the lips of the Son of God. Dr. Thomas Scott has hit the right medium in the following note: “It may often be [better: it undoubtedly is] proper to use the very words, but it is not always necessary; for we do not find that the apostles thus used it: but we ought always to pray after the manner of it, that Isaiah, with that reverence, humility, seriousness, confidence in God, zeal for His glory, love to mankind, submission, and moderation in temporal, and earnestness about spiritual things, which it insulates; avoiding vain repetitions, and using grave and comprehensive expressions.” Comp. also the remarks of Ad. Clarke, and Dr. D. Brown ad loc.—P. S.]

FN#13 - Alford takes a similar view: “ἀλλά must not be taken as equivalent to εἰ δὲ μή, q. d. ‘but if thou dost, deliver,’ etc.; but is rather the opposition to the former clause, and forms in this sense but one petition with it,—‘bring us not into conflict with evil, but rather deliver (rid) us from it altogether.’ In another view, however, as expressing the deep desire of all Christian hearts to be delivered from all evil … these words form a seventh and most affecting petition, reaching far beyond the last.” So also D. Brown ad loc.—P. S.]

FN#14 - Alford: “’Thy kingdom‘ here is the fulness of the accomplishment of the kingdom of God, so often spoken of in prophetic Scripture; and by implication all that process of events which lead to that accomplishment. Meyer in objecting to all ecclesiastical and spiritual meanings of ‘Thy kingdom,’ forgets that the one for which he contends exclusively, the Messianic kingdom, does in fact include or imply them all.”—P. S.]

FN#15 - Alford takes ἐπιούσιος likewise in the sense: proper for our sustenance, after the analogy of ἐπίγαμος, fit for marriage, ἐπιδόρπιος, fit for the banquet, and considers it equivalent to τὰ ἐπιτήδεια τοῦ σώματος in James 2:16 (rendered in Syriac transl. by the same word). He also thinks we may safely understand the expression spiritually, of the bread of life, provided we keep in the foreground its primary physical meaning, and view the other as involved by implication in that. The Anglican Catech. understands the dally bread to mean “all things that be needful for our souls and bodies.” On the different explanations, see especially Tholuck, Meyer, and Conant.—P. S.]

FN#16 - Hence Luther somewhere calls the Lord’s Prayer “the greatest martyr.”—P. S.]

FN#17 - Dr. Lange alludes here more particularly to the difference between the German Lutherans, who pray: “Vater unser,” “Father our” (which is the ancient form and corresponds to the Latin Pater noster), and the German Reformed, who pray “Unser Vater,” “Our Father,” which is the modern German and was used by Luther himself in his German version of the Bible, Matthew 6:9; Luke 11:2. This difference, insignificant as it Isaiah, has often been exaggerated and been a cause of alienation of feeling and disturbance in devotion. Song of Solomon, also, the Lord’s Supper, intended to be a sacred feast of love and union with Christ and His people, has innocently become the occasion of the most bitter theological strifes.—P. S.]

FN#18 - In German: Geben. Hingeben, Aufgeben.—]

FN#19 - Called by Luther: Kurze Stossgebetlein.—]

Verses 19-34
4. Spurious worldliness of the Pharisees in their righteousness; or, the Pharisees’ sharing of the cares of the heathen
Matthew 6:19-34
( Matthew 6:24-34 the Pericope for the 15 th Sunday after Trinity.)
19Lay not up for yourselves treasures upon earth, where moth and rust doth corrupt20[consume], and where thieves break through and steal: But lay up for yourselves treasures in heaven, where neither moth nor rust doth corrupt [consumeth], and where thieves do not break through nor steal: 21For where your[FN20] treasure Isaiah, there will your heart be also 22 The light of the body is the eye: if therefore thine eye be single, thy whole body shall be full of light 23 But if thine eye be evil, thy whole body shall be full of darkness. If therefore the light that is in thee be darkness, how great is that darkness! 24No man can serve two masters: for either he will hate the one, and love the other; or else he will hold to the one, and despise the other. Ye cannot serve God and mammon 25 Therefore I say unto you, Take no [anxious] thought for your life, what ye shall eat, or what ye shall drink;[FN21] nor yet for your body, what ye shall put on. Is not the life more than meat, and the body than raiment? 26Behold the fowls of the air: for they sow not, neither do they reap, nor gather into barns; yet your heavenly 27 Father feedeth them. Are ye not much better than they? Which of you by taking thought can add one cubit unto his stature [age]? 28And why take ye thought for raiment? Consider the lilies of the field, how they grow; they toil not, neither do they spin: 29And yet I say unto you, That even Solomon in all his glory was not arrayed like one of these 30 Wherefore, if God so clothe the grass of the field, which to-day Isaiah, and to-morrow is cast into the oven, shall he not much more clothe you, O ye of little faith? 31Therefore take no thought, saying, What shall we eat? or, Whatshall we drink? or, Wherewithal shall we be clothed? 32(For after all these things do the Gentiles seek:) for your heavenly Father knoweth that ye have need of all these things 33 But seek ye first the kingdom of God, and his righteousness;[FN22] and all these things shall be added unto [to] you 34 Take therefore no thought for the morrow: for the morrow shall take thought for the things of itself. Sufficient unto the day is the evil thereof.

EXEGETICAL AND CRITICAL
Connection.—Considerable importance attaches to the question as to the connection between this and the preceding section. According to Strauss and others, the two are wholly unconnected. De Wette remarks: “Hitherto the discourse proceeded upon a definite plan; but now the connection seems loose, and longer and shorter sayings follow each other.” Even Neander regards the verses under consideration as an interpolation of Matthew. Meyer misses only the connecting link with the preceding section, but maintains, against de Wette, the connection of what follows, without, however, tracing it out. [He adds, p154, that we must not confound the unity of the Sermon on the Mount with the unity of a modern sermon.—P. S.] Tholuck maintains, that while in all probability this section belongs to the context as given in Luke 12:22-34, it is impossible to deny that its position in the Gospel by Matthew is the correct one. “The transition was natural from the idea that good works should be done only with reference to Him who is invisible, to the conclusion expressed in Matthew 6:33, that in all our aims and undertakings the mind should be set upon the things of eternity.” In our opinion (as expressed previously in the Leben Jesu, ii2, 619), the internal connection between the two sections appears from Matthew 23:14 : “Woe unto you, scribes and Pharisees, hypocrites! for ye devour widows’ houses, and for a pretence make long prayer.” The false spirituality of these hypocrites arose from the worldly-mindedness with which they are specially charged in the text. The external connection with the previous section lies in the relation between the μὴ θησαυρίζετε, and the ἀπέχουσιν τὸν μισθὸν αὐτῶν of Matthew 6:2; Matthew 6:5; Matthew 6:16. Having shown how the Pharisees by their false spirituality sought to lay up for themselves treasures in a figurative sense, the Lord next exhibits their hypocrisy and worldliness in seeking to gather treasures in the literal sense. Thus far Tholuck is right in saying that the admonition to lay up for themselves treasures in heaven is closely connected with what was formerly said about doing good works in secret, which the Father would reward openly. But that our Lord refers to worldly-mindedness in the garb of hypocrisy, and not to ordinary worldly-mindedness, appears from the expression, “Ye cannot serve God and mammon;” and, again, from that most important declaration, “If therefore the light that is in thee be darkness,” etc. The history of the Middle Ages, of monasticism, and of the hierarchy, has amply proved that false spirituality is closely connected with worldly-mindedness, long prayers with covetousness and ambition, almsgiving with avarice, and fasting with feasting. Indeed, this love of the world, while apparently fleeing from it, is the characteristic feature of monasticism.

Matthew 6:19. Θησαυρούς, treasures.—Treasures of any kind, but more closely defined by the addition of the term upon earth, and by the possibility of their being corrupted by moth and rust, or carried away by thieves. The moth attaches itself principally to garments which are not used, especially to precious robes of office.—Consumption, βρῶσις (the Vulgate and our authorized version render it rust, James 5:2-3; Kuinoel and Baumgarten-Crusius refer it to a species of worms; Casaubonus and others speak of a ἓν διὰ δυοῖν, hence σὴς βρώσκουσα); a general expression, but points primarily to provisions, to accumulations of food and corn; while the breaking through of thieves refers to the possession of gold and silver. The meaning seems to be, that everything which is passing away has its own principle of destruction, suited to its special nature, whether vegetable, animal, or moral. In general, it exhibits the vanity of all earthly possessions, and the unsatisfactory character of the enjoyments which they yield. Irrespective of their use, these possessions are dead, exposed to the moth, to consumption, and to thieves,—to the organs of physical and moral annihilation. It scarcely requires to be added, that the place of these treasures, the kind of treasures, and the manner in which they are collected, are in this instance equally of the earth, earthy.

Matthew 6:20. Treasures in heaven.—Our attention is first directed to the place where genuine treasures are to be found, viz, heaven, where God reveals Himself, and where all is eternal. The kind of treasures is in accordance with their place, or with heaven. Similarly, these treasures must be gathered in a heavenly manner—by kindness, by spiritual fellowship with God, by self-denial; in short, by a surrender to our Father who is in heaven. It is therefore quite erroneous (with Chrysostom and others) to apply it to almsgiving, in the expectation of a heavenly reward. On the other hand, it may be necessary to remind those who, like Meyer, seem to regard the kingdom of heaven as something external and future, that this heavenly life begins upon earth by faith.—The heavenly possessions are characterized according to their negative advantages, where no moth doth corrupt, etc.; comp. 1 Peter 1:4.—These words are also directed against the carnal anticipations of the Jews, especially of the Pharisees and scribes.

Matthew 6:21. For where your treasure is.—Our treasure, or dearest possession, forms the ideal on which our affections are set, and in accordance with which our feelings and desires assume shape. Hence, if our treasure is on earth, our heart will also be there, our inclinations and desires will be earthly; and, since this is contrary to our heavenly destiny, the consequence must be eternal sorrow and shame. But if the heart has its treasure in heaven, its affections will also be directed thither, and it will be transformed in accordance therewith.

Matthew 6:22. The light of the body.—Connection Not: in order to fulfil this duty, you must “preserve your inner light or reason (Chrysostom: ὁ νοῦς) undimmed;” but: ye must preserve your mental eye undivided in its gaze. The Lord evidently alludes here to the Pharisees, whose attention and affections were divided between what was temporal and what was spiritual. Their state of mind is illustrated by the eye. The eye is the light of the body (lighted from the light of the sun). Everything now depends on a right condition of the eye. It must be ἁπλοῦς, i. e, simple, in opposition to the πονηρός, or bad, spoiled eye. If the contrast between a healthy and a diseased eye were intended (in the sense of any ailment affecting it), it would have been otherwise expressed. We conclude, therefore, that it refers to the contrast between proper sight and deceptive or double sight. “The word is never used to indicate healthy. Hence we might agree with Elsner and Olshausen in explaining it as an eye which does not see double—double sight being a disease; and, with Quesnel, apply it as meaning, that it knows only one object of love—even God. But if we inquire what Hebrew word corresponded to the Greek term, we find that Aquila and the Sept. translate ἁπλοῦς for the Hebrew יָשָׁר,תָּם = ὁλόκληρος, which latter, like integer, is related to ἁπλοῦς. Thus Theophylact explains ἁπλοῦς and πονηρός by ὑγιής and νοσώδης.” Tholuck.—But we object to any translation of definite and distinct into more general terms, in order thus to give them a meaning which is not warranted by the context. The desire of serving at the same time God and mammon may be characterised as a moral double sight, as an evil eye, which is rightly designated by πονηρός, in direct contrast to ἁπλοῦς. But the eye is ἁπλοῦς, when it wholly, consciously, and calmly agrees with the state of the mind and heart,—when it is not wandering, and therefore not double-sighted nor untrue, and hence worse than blind. On the other hand, the eye is evil if it lose its power of perceiving, or begins to wander and miss the object set before it. Then the whole body will be full of darkness, or enveloped in night. But the darkening of the mind has more sad consequences than that of the body. If therefore—a conclusio a minori ad majus—the light that is in thee (the inward light) be darkness, etc.

Matthew 6:23. The question as to the meaning of the light that is in thee, is of importance. Chrysostom: ὁ νοῦς. Calvin: Lumen vocat Christus rationem, quantulacunque hominibus reliqua manet post lapsum Adœ. Beza, Chemnitz, Gerhard, Calov: “The eye which is enlightened by the word and Spirit of God.”—Tholuck: That which is left of the Divine image in Prayer of Manasseh, after John 8:47; John 18:37; or, as Gerhard has it, lumen naturœ, the light of nature.—Meyer: Reason, especially practical reason.—The capacity of the inner eye of reason to become the organ of knowledge is evidently here alluded to, although the expression has a more special meaning. It is not the inner eye itself, the νοῦς, but the light of the inner eye, or the Old Testament revelation so well known by the Pharisees and scribes, which had, by their carnal views, been perverted into error.—If the bodily eye is blind, the danger is less, because precaution will be used. The real peril lies in the eye seeing falsely or double, because in that case the light of the sun will only serve to blind, which is worse than utter darkness. The same holds true of the inner eye when it converts the light of revelation into a blinding and misleading light. This was the case with the Pharisees and scribes. They would have had God and a carnal Messiah,—they would serve the Lord and mammon.

As the organ of light, the eye of the body Isaiah, so to speak, our light; occupying, so far as we are concerned, the place of the sun, and in that respect representing the whole body, as if the whole body were an eye. This makes it also the organ and symbol of the inner eye, or of reason, by which the light of the spiritual sun is communicated to the inner life, and which, if healthy, converts the whole inner life into a capacity of spiritual perception. But just as when the external eye is not simple or double in its light, the outward light only serves to dazzle, so also in reference to the inner eye and the light of revelation. How great is that darkness! The history of pharisaical Judaism has amply corroborated the truth of this statement.

The inward eye is intended to be the eye of the heart. Ephesians 1:18. The state of the heart and the state of the eye influence each other. If the heart is set on heavenly treasures, the eye must be directed toward the light. Comp. the biblical psychology of Beck, and Delitzsch.

Matthew 6:24. No man can serve two masters.—Double sight of the spiritual eye is both the cause and the consequence of duplicity in reference to the desires of the heart ( James 1:8, ἀνὴρ δίψυχος). But the Pharisees, in their false spirituality, reduced it to a system, and deemed themselves capable of combining the service of Heaven with their earthly inclinations. The Lord dispels in the text this delusion. It is plain that no man can at the same time truly serve two masters. One of the two services must necessarily be merely outward, or, what is worse, one of the masters must be hated or despised,—because true service presupposes love and attachment. But why two examples? Meyer: “He will either hate the one and love the other, or else hold to the one and despise the other.” This commentator correctly reminds us that, as in other places, so here, μισεῖν and ἀγαπᾶν must have their full meaning, and not be interpreted by posthabere and prœferre, as de Wette and others propose. But then there must have been some special object for giving two instances. Perhaps the difference between them may lie in this, that the real master cannot be despised, but may be hated, since he must be respected, and it is impossible to get away from him. But if the real master is loved, the servant will hold to him and despise the usurper, who has no real claim, and from whose power it is possible and easy to withdraw. The application of this to spiritual life is plain. Man can have only one master, or only one highest good and principle of life. But if he choose the world as his highest good, and, along with the worship of the true God, attempt the service of an idol, he must decide for himself. First, however, let him clearly understand that he cannot at the same time serve two masters, and that, in attempting this double service, he can only be a traitor and a hypocrite.

And Mammon.—Probably mammon was originally not the name of a mythological deity, but was gradually imported into mythology from common life, in a manner similar to that in which the term is still employed. Bretschneider: “Μαμωνᾶς, Hebr. מָמוֹן, fortasse significant id, cui confiditur, ut Sept. אֱמיּנָה Isaiah 33:6, θησαυρούς, Psalm 37:3, πλοῦτον reddiderunt, vel Esther, ut multi putant, nomen Idoli Syrorum et Pœnorum, i. q. Plutos Grœcorum.” Augustine remarks on this passage: “Congruit et punicum nomen, nam lucrum punice Mammon dicitur.” “Money, in opposition to God, is personified and regarded as an idol, somewhat like Plutus, although it cannot be shown that such an idol was worshipped.”—Olshausen.

Luther: To have money and property is not sinful, provided it become not thy master, but remain thy servant and thou its master.[FN23]
Matthew 6:25. Take no thought.[FN24]—Connection. Anxiety, which is distrust of God, is the source of avarice. Accordingly, the following sins follow each other in regular genealogy: 1. Anxious care, distrust of God, commencement of apostasy; 2. avarice, and service of mammon, along with spurious and merely external service of God; 3. hypocrisy, and further development of external service into religious parade before men.—Again, anxious care itself springs from evil inclination and vanity, from worldliness (What shall we eat, etc.?),—which marks the beginning of apostasy from God. The word μεριμνᾷν, to take thought, denotes not merely “anxious care” (de Wette), which would be a tautology, but inordinate or solicitous concern or grief beyond our immediate wants, calling, or daily occupation; hence it is in reality to weaken one’s hands in prospect of the work before us, or the direct opposite of carefulness. From its nature, care extends εἰς τὴν αὔριον, Matthew 6:34.—By its solicitude the heart becomes divided, which is hinted in the word μεριμνᾷν (Tholuck).—Τῇψυχῇ, in reference to the soul as the principle of physical life.—Is not the life more?—He who has given the greater will also give the less.—Solicitude is entirely at fault; Christ teaches us to reason,—God gave me life, which is the greater; therefore also, etc.

Matthew 6:26. The fowls of the air [literally: the sky or heaven].—עוֹף הַשָּׁמַיִם, which fly along the heavens,—i. e, appear separated from earth and its provisions, and yet fly so cheerily; like the lily, שׁוּשָׁן, which in its splendid apparel stands in the midst of a desolate and dusty plain.

Matthew 6:27. Age [Com. Version: Stature], ἡλικία.—There are two interpretations of this term: First, nature of the body; Vulgate, Chrysostom, Luther [our authorized version, also Fritzsche, Conant]. Secondly, duration of life, age; Hammond, Wolf, Olshausen, Ewald, Meyer [de Wette, Tholuck, Stier, Alford, J. A. Alexander, Dav. Brown]. Both translations are warranted by the use of the language, but the context is decidedly in favor of “duration of life.” For, 1. our Lord refers to the preservation or the prolonging of life: 2. the adding of a cubit to the stature were not something very inconsiderable, as is implied in the text.[FN25]—A cubit (2spans), a figurative expression, denoting that the duration of life has its fixed measure. Similarly also the provision for our life is fixed.

Matthew 6:28. Consider the lilies, κατα μάθε τετὰκρίνα.

Very significant, as much as: learn to understand, study the symbolical language of the lilies.

Matthew 6:29. In all his glory, δόξα, which may either mean his royal pomp, or the pomp of his royal army. The word περιεβάλετο, which follows, is in favor of the first of these explanations. Solomon was to the Jewish mind the highest representative of human glory ( 2 Chronicles 9:15).

Matthew 6:30. The grass of the field, or every kind of herb,—among them the lilies, which adorn and are cut down with them. Dried grass and the stalks of flowers were used for heating ovens. “A number of beautiful flowers grow wild on the fields and meadows of the Promised Land,—among them the splendid purple or bright yellow lily, of which the stem is three feet high, and of a dark red color, the flower forming a crown which is surmounted by a tuft of leaves. Song of Solomon 4:5; Song of Solomon 6:2; 1 Kings 7:19. In Palestine, the grass withers in the course of two days under a strong east wind; when it is only fit for hay or fuel.” Gerlach. (Comp. Heubner, p90, on extravagance in dress and avarice.)

Matthew 6:32. After all these things do the Gentiles seek.—Such is the essential feature of heathenism; and this worldliness led to their apostasy, polytheism, and idolatry. It deserves notice, that Christ here refers for the third time to the Gentiles, since the Pharisees made it their special boast that they were free from all heathen contamination. But the very extreme of their traditionalism led them into heathen views and practices.

Matthew 6:33. Seek ye first.—Meyer: “Πρῶτον, first, before ye seek anything else; your first seeking. There is no room then for any other seeking, as their eating, drinking, etc, προστεθήσεται. Not seeing this inference, a few authorities have omitted the word πρῶτον, as in Luke 12:31. De Wette is mistaken in supposing that πρῶτον at least ‘indirectly’ implies the lawfulness of subordinately seeking other things. All other seeking, whether the πρῶτον be retained or not, is excluded by Matthew 6:32 (πάντα γ. ταῦτα τὰ ἔθνη ἐπιζητ.) and by καὶ—προστεθήσεται.”—But in this case the word πρῶτον must mean not merely first in order of time, but refers to the principle which actuates us in seeking, on which our earnestness in our temporal calling, and the blessing upon that calling, depend. This principle of ever setting before us, even in temporal matters, the grand spiritual object, leads onward and upward, until that which is secondary and subordinate is wholly swallowed up in that which is spiritual.—The difference between the simple ζητεῖτε and its compound ἐπιζητοῦσιν deserves mention. The former refers to a seeking which in itself is healthy; the other, to that which is unhealthy and excessive.

The kingdom of God, and His righteousness.—The kingdom of heaven is here called that of God, because the former verses refer to God as the highest good. To seek the kingdom of God, is to seek those blessings which are expressed in the Lord’s Prayer, and of which the corresponding righteousness is delineated in the Sermon on the Mount.

Matthew 6:34. The morrow, ἡ αὔριον, is personified. Every day brings its own evil—κακία, ταλαιπωρία, κακότης—from an evil world, but also its own help and deliverance from our heavenly Father.[FN26]
DOCTRINAL AND ETHICAL
1. The real nature of false spirituality appears in the dualism to which it leads, in the attempt violently to sever between God and the world; and in the false worldliness which it cherishes, in order to make up for this deficiency. Hence, fanum and profanum—holiday and work-day; priest and layman; cloister and the world; spiritual and temporal care; spiritual and temporal power (the two swords, as they are called); spiritual and temporal gain; spiritual and temporal possessions; spiritual and temporal enjoyment (Carnival and Lent). Or rather, more correctly, it is not spiritual and temporal, but temporal and spiritual.

True Christianity, on the other hand, combines spiritual with temporal life, by viewing the world itself as the symbol of God, and by sanctifying everything in it for the service of the Holy One.

2. Moths, consumption, and thieves corrupt the possessions and the enjoyments of the world, if we regard the world as our lasting habitation. See in this respect the whole Book of Ecclesiastes, or the Preaching of Solomon.

3. Science, natural philosophy, and even the highest poetry, have only recognized at a comparatively late period the sun-like nature of the eye, while here it is painted as with a sunbeam. To each of us, the eye is his sun, provided it be calm and single. Thus our vision depends on two conditions,—the outward sun in the heavens, and the inward sun of the mind. And thus the outward eye is at the same time a symbol and a medium of the inward eye, or of intelligence, the νοῦς. Our intelligence serves as the organ of the sun of Revelation, and becomes light, if it reflect not merely our own finite understanding, but our higher reason, and transmit divine revelation to the inmost soul. Otherwise the light itself becomes darkness. And such night is the most dense,—more so than ordinary night, which is only black, implying the absence of light, or ignorance. Less guilt attaches itself to this than to the grey of mist—the interruption of light by folly or prejudice. But worst of all is that splendor of false light, when the light of revelation is perverted by the worldly mind into error, and truth itself converted into a lie.

4. Christ unmasks the worldliness which hides under the garb of false spirituality, and traces it to its ultimate source: hypocrisy, avarice, solicitude, and worldly lust. He next invokes, against this spirit of solicitude in its spiritual garb, the testimony of the Spirit of God in nature, which the Pharisees, in their ultra-piety, had overlooked. Throughout, nature discloses its symbols to the Lord; and they all serve as symbols for the faithfulness of God and the trustfulness of man.

5. Christ Himself first sought the kingdom of God and His righteousness, in the fullest and most perfect sense; and everything else has been added to Him, Isaiah 53. So shall it also be with His people ( Romans 8).

HOMILETICAL AND PRACTICAL
How false spirituality always has its root in worldliness: 1. Its source is secretly cherished worldliness; 2. it is essentially a manifestation of the carnal mind, and hence worldliness ( Colossians 2:18); 3. it seeks in vain to conceal the worldliness which it everywhere betrays. Or, 1. Proof from the nature of the thing; 2. from history; 3. from experience of the twofold temptations with which every Christian is familiar.—Temporal possessions: 1. What they are in themselves; 2. what they become by faith; 3. what they become to the carnal mind.—“Treasures upon earth.” A contradiction, when viewed in connection with our never-dying souls: 1. As being outward treasures; 2. as being transient; 3. as liable to loss.—Treasures upon earth,—so unsubstantial, and yet so dangerous: 1. Because they are spoiled by moths, consumption, and thieves; 2. because they bring moths, consumption, and thieves into the heart.—The worm of death in its threefold ravages: 1. In inanimate nature; 2. in physical life; 3. in human society, or in the moral world.—A thief, or a deceiver, the moth and consumption of the moral order of things.—The treasures in heaven.—The treasures in heaven, in their unchangeable character: 1. They cannot be corrupted from within; 2. they cannot be consumed from without; 3. they cannot be taken away from beneath.—The treasures of earth and the treasures of heaven.—Gathering in appearance and gathering in reality.—False gathering is a casting away, under the appearance of gain.—Real gathering is gain, under the appearance of loss.—True and false gain.—Wondrous character of the possessions of heaven: 1. They are hidden, yet manifest; 2. infinitely far, yet infinitely near; 3. one treasure, yet innumerable treasures.—Only in connection with heaven can we again acquire earth as God’s earth.—“Where your treasure Isaiah, there will your heart be also.” 1. The truth of this saying (the heart ever lives in its highest good). 2. Inferences from this saying: (a) As the treasure Isaiah, such shall the heart become: the heart will become heavenly or earthly according as its treasure is; (b) strictly speaking, our heart cannot become earthly,—it rather becomes devilish, a prey to the passions of hell; (c) our heart is of heavenly origin, and cannot find rest or satisfaction in earthly possessions.—“The eye is the light of the body:” 1. The truth; 2. the symbol.—The body in its relation to the mind: 1. It is an instrument of the mind, by which man is to serve and glorify God; 2. a symbol of the mind, by which God admonishes man.—The eye and the light, in their physical and spiritual import: 1. The eye is also of the light, and shares the nature of light; 2. the eye itself becomes light by receiving light; 3. the eye gives light to the whole body.—The eye and the sun: 1. The eye is sun-like; 2. the sun is the eye of heaven; 3. the eye and the sun combined give light to the body.—A single eye and an evil eye, in their respective bearing on the inner life: 1. The eye, if single, has an undivided, and hence true vision; it beholds what is right, because it rightly beholds2. The eye that is evil is an ignis fatuus: its vision is divided, and hence false; it beholds what is false, because it falsely beholds.—The difference between a diseased eye and an evil eye, or him who is really blind and him who is blinded.—Not the blind, but the blinded, fall: for, 1. in their carelessness, they do not see; 2. in their excitement, they do not behold the principal object; 3. in their confusion, they see everything in a dim and disordered manner.—The inward eye and its object: 1. Its nature: to perceive that which is eternal2. Its light: the revelation of God in its widest sense3. Its giving of light: truthful application of the light which it has received.—An evil eye in our hearts, or perverted reason, may turn even the light of revelation into darkness.—The most dense darkness is that which the hypocrite makes to himself from the light of revelation.—The threefold night: 1. The blackness of night: want of light, ignorance2. The grey of mist: obstruction of light, prejudice3. The blinding light,[FN27] or abuse and perversion of light, superstition and hypocrisy.—An evil heart changing the inward light into darkness: 1. By its spiritual pride; 2. by its carnal security; 3. by its treating the flesh as if it were spirit, and perverting the spirit into flesh.—“How great is that darkness!” 1. When the inner eye is not only blind, but blinded; 2. when the inner light is not only obscured, but misleads; 3. when the day of salvation is changed into the night of destruction.—“No man can serve two masters:” 1. The truth of this statement; 2. its import and weight.—Earthly possessions as mammon.—Mammon the greatest of all idols: 1. The idol of all times; 2. the idol of all nations; 3. the idol of all unconverted hearts; 4. the origin of all idolatry; 5. the first and the last among all the hidden idols of God’s people, both under the Old and the New Testament.—The service of mammon converts the service of God into a lie.—True service of God excludes the service of mammon.—It is impossible to disown the service of our Lord and Master, by serving Him unfaithfully: we may hate, but we cannot cast off His authority.—If we despise him who falsely claims mastery over us, we shall soon be free from his service.—Solicitude is the mother of avarice.—Anxious care the certain consequence of worldly lust.—“Take no [serious or anxious] thought:” 1. Neither for your life (your maintenance); 2. nor for your body (your attire); 3. nor for what may befall you (for to-morrow).—Spiritual reasoning calculated to extinguish our solicitude1. God has already given us the greatest and best gift: (a) The life of the body is more than its nourishment; (b) the life of the mind is more noble than that of its instrument, the body; (c) the life of life, or the divine life, is the highest gain2. God will also give us all other things in addition: nourishment for the body; preservation of the body, and spiritual sustenance for the life which is from Him.—The birds of the air and the lilies of the field, preachers of trustfulness.—The difference between solicitude and lawful providence.—What solicitude cannot achieve and what it can achieve: 1. What it cannot achieve: (a) It cannot pray; (b) it cannot work; (c) it cannot create anything; (d) it cannot alter anything2. What it can achieve: (a) Conceal heaven from our view; (b) spoil earth; (c) open hell.—Solicitude the main principle of heathenism. It springs, 1. from the ignorance of the heathen, who know not the living God; 2. from their deifying the things of the world.—“Your heavenly Father knoweth that ye have need of all these things.”—God will not only nourish, but also adorn us.—How strange, if the little bird were to attempt sewing, or the lily spinning?—What solicitude loses, and what it gains: 1. It loses, (a) the present moment; (b) to-day; (c) all eternity2. It gains, (a) foolish projects; (b) anxious dreams; (c) a terrible awakening.—Christianity the source of highest order: 1. It restores proper order in our affections and desires; 2. it sets objects before us in their proper order; 3. it sets our daily work in order; 4. it sets time and eternity in their proper order.—Solicitude, as indicating a divided heart, is closely connected with the eye that is evil, and with the attempt to serve two masters.—Carefulness and freedom from care.—Solicitude and everlasting negligence.—Solicitude a sinful distrust: 1. Of God; 2. of our neighbor; 3. of ourselves.—We need not be concerned for what is least, since we may obtain what is highest.—“Seek ye first the kingdom of God.” How do we learn it? 1. From the succession of things (Lord’s day first, then work-day; prayer first, then work);[FN28] 2. mainly from our wants; 3. in a unique manner, when we surrender ourselves to God.—Our earthly calling is included in our heavenly calling.—He who prays well, will also work well.—All the wants of the children of God are supplied.—Nourishment and raiment are supplied without money in the kingdom of God.—Do not allow thoughts of the morrow to interfere with the duties of to-day: 1. Let them not distract you; 2. not tempt you; 3. not terrify you.—Wait each day upon God for to-day.—Let to-day’s duty engross to-day’s attention.—Preparation for to-morrow forms part of the duty of to-day.—Every day brings’ its burden from beneath, but also its help from above.

Starke:—Parallel passages: Matthew 19:21; Hebrews 11:26; Hebrews 13:5; 1 Timothy 6:9-17; James 5:3; Psalm 62:10.—We ought not to gather treasures from distrust of God’s providence, nor from a desire to become rich; but to save, in the fear of God, to gather the crumbs, to make provision for our children, 2 Corinthians 12:14, is not displeasing to God.—Hedinger: What does it profit a man though he gain the whole world, and lose his own soul? Matthew 16:26; Philippians 3:7-8; Philippians 3:19-20; Colossians 3:1-2.—Not to have treasures, but yet to desire them is also sinful, 1 Timothy 6:9; Psalm 49:17.—This warning applies also to the poor; for a beggar may set his heart as much upon one crown-piece as a rich man upon thousands, Luke 12:19; Sirach 11:17-19; Tobit 4:7-9.—The heart, which is created only for God and for eternity, is dishonored and degraded if we set it on things which perish, and, so to speak, convert it into a moth, James 5:1-2.—Quesnel: Avarice, 1 Timothy 6:9.—God has given man earthly possessions for use, 1 Corinthians 7:31 : he who is unwilling to employ them for that object, will frequently experience that they may either be taken from him, or disappear in his hands, Psalm 39:6.—If we forsake our earthly possessions for the sake of Christ, we lay up for ourselves treasures in heaven, Matthew 19:29. The best of all riches is the kingdom of God in the soul, Luke 17:21.—If we frequently contemplate the reality, the continuance, and the excellency of heavenly treasures, our minds will not be engrossed with transient and contemptible things, Colossians 3:1-2; Psalm 73:25.—The heavenly treasures, which are entrusted to God’s keeping, are best kept, Luke 12:21; Galatians 6:9.—Passing possessions become everlasting, if they are employed for the glory of God, and in almsgiving. In this kind of exchange we cannot be losers, Proverbs 11:4; Psalm 41:1-2.—For where your treasure Isaiah, Philippians 3:20; Colossians 3:1-2.—What we love and esteem is always in our mind.—He whose every desire is in heaven, seeks nothing upon earth.—Majus:—Totum mundum debet contemnere, qui sibi thesaurizat in cœlo; Augustine, Psalm 73:25. Everything depends upon the heart, Isaiah 26:8-9; Matthew 12:35; Psalm 7:10.—Be careful that your heart be single, sincere, and honest, or else all is lost.—Say not, in your carnal confidence, I have a good heart, Jeremiah 17:9; rather pray, Search me, O God, and try my heart, Psalm 139:23-24.—Remain Thou, O God, in my heart, and let my heart remain in Thee; since it is created only for Thee, and Thou alone deservest it, Psalm 132:13-14.—The light of the body is the eye. There is nothing more single than the eye of faith; follow that light, and you are safe.—The eyes are the road into the heart.—Hedinger, 1 Corinthians 13:1.—The way of the righteous is a way of light, but that of sinners is only darkness. Cramer, Proverbs 14:8.—The service of mammon, Habakkuk 2:9.—Much here depends on the little word serve.—Whoso seeks heaven in the world, acts contrary even to nature and sound reason, 1 Kings 18:21; 2 Corinthians 6:14-15.—The service of mammon an abominable bondage. Majus.—A covetous person renounces God, for covetousness is idolatry, Ephesians 5:5; Colossians 3:5.—Not cared, well cared for, 1 Peter 5:7.—All nature and every creature is like a ladder by which we may ascend to our heavenly Father.—The birds of the air are only the creatures of God, yet they are nourished. How much more shall we be provided for, who are not only His creatures, but called to be His children! Isaiah 63:16; Psalm 103:13.—If we would only consider our high origin, we should trust more to infinite goodness and Wisdom of Solomon, Isaiah 44:2; Sirach 11:23.—Just as solicitude is the punishment of unbelief, so much complaining is the fruit of unbelief.—Christians must differ from the heathen not only in respect of their faith, but also of their use of earthly things.—All the requirements of this life are added along with the one great possession of the kingdom of heaven.—Anxiety for the kingdom of God makes rich, since it bestows God Himself and all His blessings, Psalm 84:12; Psalm 73:25.—The future belongs to God alone.

Gossner:
Matthew 6:21. What man loves attracts his heart like the magnet the iron. If your treasure is in the earth, your heart is in the earth also; if your treasure is in God and in heaven, your heart is in God and in heaven. Braune:—Every man has a master. Being freed from the service of sin, we become servants of righteousness.

Lisco:—Only one direction of the heart is right; to seek earthly things betrays inward defilement.—To serve, means to dedicate all that we are and have to another; in this sense we ought to serve God alone.—Prayer and labor.—Solicitude is foolish, being useless.

Gerlach:—Our minds and hearts must be fully directed toward God, so that everything else may be subordinate.—“Lord, Thou hast created us in Thine image, and our heart is without rest till it finds rest in Thee.” (Augustine.)—In this and the following passage, care means anxious and distracting solicitude; not that carefulness which our calling demands ( Philippians 4:6; 1 Peter 5:7; Hebrews 13:5).— Psalm 104:27; Psalm 145:15. The circumstance, that many birds and other animals die of cold and hunger, does not affect the argument, since this is not the consequence of their want of solicitude.

Heubner:—If the heart and inclinations are at fault, the whole life shall be at fault.—But if the will is directed toward that which is good, everything will bear reference to that one grand object: there will be harmony and light within and without; man will understand his wants, and where they may be satisfied.—God demands our whole heart.—The service of the world is slavery and idolatry, that of Christ, liberty.—The tendency of materialism toward heathenism.—Difference between the absence of solicitude in a Christian and in a worldly man: 1. In the former, it springs from earnestness for the great concern; 2. in the latter, from thoughtlessness.—What is the right state so far as care is concerned: 1. Not to place what is heavenly on the same level with what is earthly ( Matthew 6:24); 2. not to assign the first place to what is earthly ( Matthew 6:25-32); but3. to assign the first place to what is heavenly ( Matthew 6:33-34).—Wretched folly of earthly cares.—The great care of the Christian.—The decisive question: The world or Christ?—How Jesus leads to true freedom from care.[FN29]
Sermons on the pericope, Matthew 6:24-34, by Schleiermacher, Erdmann, Liebner, Reinhard, Dräseke, Steinmeyer, and Claus Harms.
Footnotes:
FN#20 - Lachmann, Tischendorf, Fritzsche, Meyer, and Alford give the preference to σου, thy treasure.—P. S.]

FN#21 - Matthew 6:25.—Lachmann ἤ, following Cod. B, etc, ἢ τί πιητε. The addition is omitted by the later authorities and Tischendorf.

FN#22 - Matthew 6:23.—[Cod. B.: τ. δικαιοσύνην κ. τὴν βασιλείαν αὐτοῦ.]

FN#23 - The same idea is expressed by St. Jerome in loc.: “Non dixit (Dominus), qui habet divitias, sed qui servit divitiis; qui divitiarum servus est custodit ut servus; qui servitutis excussit jugum, distribuit eas ut dominus.”—P. S.]

FN#24 - Μὴ μεριμνᾶτε: Take not thought, be not concerned about, care not for, be not solicitous, be not distracted (from μερίζω). English interpreters generally take the word thought of the Com. E. Vers. in the old English sense for solicitude, anxious care (Bacon and Shakspeare; e. g, “Queen Catharine Parr died of thought”). Hence Campbell and others translate: “Be not anxious,” laying the stress wholly on the excess of care or solicitude. Jos. Addis. Alexander, ad Matthew 6:25 : “The idea of excess is here essential, so that ordinary thought or care is not excluded.” Alford: “The E. V, ‘Take no thought.’ does not express the sense, but gives rather an exaggeration of the command, and thus makes it unreal and nugatory. In Luke 12:29 we have μὴ μετεωρ ζεσθε.” But the prohibition has reference rather to the future (comp. Matthew 6:34 : “Take no thought for the morrow”), and to all that exceeds our actual wants, as expressed in the petition: “Give us this day our daily bread.” Meyer says: “Care is here generally understood emphatically of anxious care (which the word does not mean even in Sirach 34:1), but this is an arbitrary assumption. Jesus prohibits to his disciples all concern about eating, drinking, etc. (das Besorgtsein überhaupt).” Yet some limitation is obviously suggested by Matthew 6:34, as already remarked, and required by the nature of the case as well as the consistency of Scripture teaching, which plainly enjoins forethought and proper care in temporal things, and condemns only that care which springs from unbelieving doubt and distrust in Providence; comp. 1 Timothy 5:8; 2 Thessalonians 3:10; John 12:6; John 13:29.—P. S.]

FN#25 - The only objection to the version age, is that cubit is a measure of space, and not of time. But this objection is easily removed if we remember the frequent representation of human life as a journey, and the familiar phrase: length of life. “Lebenslänge.” Comp. Psalm 39:5; 2 Timothy 4:7, etc. Meyer: “Die von Gott geordnete Lebensdauer wird im Bilde eines bestimmten Längenmaasses, gedacht.” The primary meaning of ἡλικία is age and corresponds better with the parallel passage. Luke 12:26 : “If ye then be not able to do that which is least, why take ye thought for the rest?” For to add a cubit, i. e, eighteen inches or a foot and a half, to man’s stature would be doing something very great.—P. S.]

FN#26 - Dr. Dav. Brown, in loc.: “Sufficient unto the day is the exil thereof. An admirable practical maxim, and better rendered in our version than in almost any other, not excepting the preceding English ones. Every day brings its own cares; and to anticipate is only to double them.” Dr. Wordsworth, in loc.: “This adage is found in the Talmud Berachot, fol9, 2. Verst, De Adag. N. T, p806. Here it may be observed, that our Lord adopts and spiritualizes several proverbial sayings in succession, which were known to the Jews. In the same manner as in the Lord’s Prayer He adopted and spiritualized petitions from the Jewish Liturgy. He thus exemplified His own precept concerning new wins and new bottles ( Matthew 9:16-17), and on bringing out of the storehouse things new and old ( Matthew 13:52). In all those cases He animates the old letter with the new Spirit of His own.”—P. S.]

FN#27 - Dr. Lange calls the three nights: black night, gray night, and white night, or Lichtmangel, Lichthemmung Lichtzersetzung.—P. S.]

FN#28 - Remember the familiar adage: “Ora et labora;” “Bete und arbeite.”—P. S.]

FN#29 - Wordsworth: “Our Lord does not forbid provident forethought (comp. 1 Timothy 5:8), as was imagined by the Euchites (‘qui volebant semper εὺ́χεσθαι et nunquam laborare’), against whom St. Augustine wrote his book: ‘De opere monachorum.’ But He forbids anxious, restless, and distrustful solicitude about earthly things, and this He does by seven considerations: 1. The care which God shows for our life and bodies; 2. for the inferior creatures which exist for our sake; 3. because all our care is vain without God; 4. from a consideration of the flowers and grass which God clothes and adorns; 5. because such solicitude is unchristian and heathenish; 6. because God adds everything necessary to them who seek first His kingdom; 7. because sufficient unto the day is the evil thereof. Comp. Philippians 4:6; 1 Peter 5:7.”—P. S.]

07 Chapter 7 

	Verses 1-6
5. Issue and characteristic manifestations of Pharisœism, as wicked harshness and abuse of what is holy. (Inquisitions and Indulgences)

Matthew 7:1-6
1Judge not, that ye be not judged 2 For with what judgment ye Judges, ye shall be judged: and with what measure ye mete, it shall be measured to you again.1 3And why beholdest thou the mote that is in thy brother’s eye, but considerest not the beam that is in thine own eye? 4Or how wilt thou say to thy brother, Let me pull out the mote out of thine eye; and, behold, a beam is in thine own eye? 5Thou hypocrite, first cast out the beam out of thine own eye; and then shalt thou see clearly to cast out the mote out of thy brother,s eye 6 Give not that which is holy unto the dogs, neither cast ye your pearls before [the]2 swine, lest they trample them under [with, Gr. ἐν] their feet, and turn again and rend you.

EXEGETICAL AND CRITICAL
Connection.—De Wette and Tholuck—as formerly Calvin and Bucer—miss the connection between this and the preceding section. Olshausen suggests, that it lies in the idea that the character of the disciples is in direct opposition to prevailing views. Stier: Transition from a view of the inner man to what was around. Ewald: How the Christian ought to deal kindly and charitably toward those who are without. Heubner: However earnestly and zealously you strive after perfection, be gentle and mild toward others. Our own explanation has been given in another place, and is substantially this. The spirit of anxious, corroding care, in opposition to cheerful confidence in God, marks the final stage of religious perversion, which manifests itself, on the one hand, by fanaticism and harsh condemnation of our neighbor, and on the other, by carnal and callous trifling with what is holy. For, these two extremes of fanaticism and profanity meet, just as spurious asceticism is generally connected with love of the world (Leben Jesu, ii2, 623). A passage analogous to that under consideration may serve to throw light both on the connection and the meaning of what otherwise would present some difficulty. In Matthew 24:48 we read, “But and if that evil servant shall say in his heart, My lord delayeth his coming (worldly-mindedness and worldly care); and shall begin to smite his fellow-servants (fanatical judging), and to eat and drink with the drunken (misspending and profaning of what is holy), etc.” Both these passages evidently bear reference to the judgment to come. Accordingly, we have the following antithesis: Be not surcharged with worldly cares for the morrow, but rather be filled with spiritual anxiety for the day of judgment. Judge not, that ye be not judged.

Matthew 7:1. Judge not.—The word κρίνειν here undoubtedly implies unkind, condemnatory judgment (Theophylact, Kuinoel, Tholuck, and others), as appears from the opposite clause, ἵνα μὴκρι θῆτε. Meyer denies this without reason, although the simile about the mote and the beam, proves that the expression cannot simply mean condemnation. It is general. Meyer is right in controverting the idea, that the word κριθῆτε refers exclusively to the judgment of other men (Erasmus, etc.). He applies it to the judgment to come; but Matthew 7:6 proves that judgment on earth precedes the judgment of the last day. Uncharitable judgment receives its meed here as well as there. Comp. Matthew 5:22; Matthew 6:14; the parable in Matthew 18:23; James 2:13. Heubner: “Judge not. This neither refers (unconditionally) to our private judgment, nor to the official expression of our opinion which we may be bound in duty to give (which, however, may run into the sinful extreme here condemned). Least of all does it apply to the sentence pronounced by a judge (who should always bear in mind that he is under the holy law of God), but to those uncalled-for judgments which are neither dictated by duty, nor prompted by love. Κρίνειν therefore is here equivalent to κατακρίνειν.” Comp. Luke 3
Matthew 7:2. For with what judgment ye judge; i. e, the strict measure of your judgment will be made the standard according to which ye shall be judged (the ἐν is used instrumentally). As professedly you consider it right, you shall experience in your own case whether your standard be true or false. “God in His righteousness exercises the jus talionis. Truth and equity are, so to speak, elastic; and in the moral order of things, an unjust blow will recoil on him who has dealt it.—And with what measure ye mete.—Μέτρον, comp. Luke 6:38.—Μετρήσεται, according to the majority of witnesses; in Luke, ἀντιμετρηθήσεται. A wider application of the idea of our relation toward our neighbor. The simile expresses the general principle, that according to our conduct toward our neighbors shall we receive at the hand of God, whether directly or through the instrumentality of men. In general, the figure, however, applies to harsh and uncharitable judgment.

Matthew 7:3. The mote, the splinter, κάρφος, festuca. “Thus in a Talmudical proverb, the word קִיסֶם, for a small fault (Buxtorf, Lexicon Talm. p2080).” Δοκός, trabs, קוֹרָה, hyperbolically for a great fault. “As in Matthew 6, the eye of the body here represents that of the mind; our own sinfulness deprives us of the capacity to judge the moral perversion of others.” De Wette and Meyer deny this reference. But although it is true that the person who has the beam in his eye is characterized as, in a certain sense, seeing clearly, yet his vision is morbid. It also deserves notice, that the text refers to faults which are outwardly apparent. Fanaticism is specially bent on discovering and condemning errors of knowledge, or heresies. Viewed in this light, the mote in the eye might indicate a comparatively trifling dogmatical error, while the beam would refer to the destroying of the whole system and bearing of truth.

Matthew 7:4. Let me pull out the mote. Ἄφε ς, ἐκβάλω (the conjunctive of encouragement). His hypocrisy consists not merely in his refusing to see the beam in his own eye, but also in his disguising his want of charity for his brother under the garb of compassionate zeal.

Matthew 7:5. Thou hypocrite.—He is a hypocrite not merely in the judgment of God, but also in a subjective sense, since he applies not unto himself the measure by which he judges his brother.—Διαβλέψεις. We must not overlook the meaning of the compound verb. Then shalt thou be able to look into it (properly), and really to aid thy brother. But so long as the beam remains in thine own eye, thou art ill fitted to perform the operation upon the eye of another.

Matthew 7:6. Give not that which is holy.—Maldonatus, de Wette, Tholuck, deny that there is any connection between this and the preceding context. Kuinoel, Neander, Bengel, and Olshausen maintain that Matthew 7:6-11 are not in their proper place. Stier suggests that Christ now proceeds to censure the opposite extreme of excessive laxity. Erasmus and Meyer hold that the expression, διαβλέψεις, leads to the idea, that it must still be our endeavor to improve our neighbor, and not to give that which is holy to the dogs. But, as in former cases, the internal connection between this and the preceding passage Isaiah, evidently, that the extremes of excessive harshness and of moral laxity generally meet. The outward connection lies in the contrast between the brother whose benefit is apparently the object of the harsh judgments pronounced against him, and the dogs and swine, to whom that which is holy is at the same time prostituted. Indeed, such conduct falls under the injunction, μὴ κρίνετε, since the judgment of sinners is hastened and increased when what is holy is cast before, or even forced upon them ( Matthew 13:10). Hence to withhold that which is holy from the dogs, and pearls from swine, is the opposite of judging them, and only what is right and proper in the circumstances.—That which is holy, τὸ ἃγιον.—Von der Hardt, Paulus, and Tholuck refer it to the sacrificial meat, or to the provision of the priests. Meyer controverts this view without adequate grounds. The difference between δὼτε and the βάλητε, which follows, deserves notice. The word διδόναι seems to imply—however horrible it may seem—that the dogs receive it. The expression is evidently symbolical not only of Gospel truth (the provision of the priests), but also of Christian fellowship, and the privileges of the Church, such as the sacraments. But if this διδόναι betokened a most iniquitous laxity, the βάλλειν of pearls before swine is the result of a laxity which almost amounts to madness. Such, then, is the upshot of Pharisaism—profanation of what is holy and good beyond rational belief.—The pearls, an image of what is most precious. According to Gesenius (in Rosenmüller’s Repertorium, i128), the figure is applied by the Arabs to well-chosen words or apt sayings. De Wette: A figure of pure conviction, and of the noblest disposition. But if by what is holy we understand the highest religious possessions, the term, pearls, may be applied to the highest moral possessions, which were specially prostituted by the Pharisees. It has been suggested, that the figure alludes to the resemblance of pearls with peas and acorns. Certain it Isaiah, that the swine touch with their snouts everything resembling food. As this casting of pearls before swine—however foolish—must have had some show of reason, it may perhaps represent an attempt to satisfy their cravings. And such indeed is the true character of laxity; it prostitutes what is highest and holiest, to satisfy the animal and the devilish propensities in man. Both dogs and swine were unclean animals, according to the law of Moses (see Sept. 1 Kings 21:19; 1 Kings 22:38; 2 Samuel 3:8; 2 Samuel 9:8; 2 Kings 8:13; Matthew 15:26; Revelation 22:15, etc.); and, indeed, throughout antiquity generally (Horat. Epist. i2, Matthew 22 : vixisset canis immundus vel amica luto sus). The expression refers to what is impure and wild in our nature; more particularly, the word dogs, alludes to that which is low, unclean, heretical; and swine, to the hostile element, and to stubborn resistance. Augustine regarded the dogs as oppugnatores, or hostile persecutors, and the swine as contemtores veritatis, or unholy persons who were incapable of being impressed by what was spiritual. But the context does not bear out this distinction, as the swine are represented as ultimately the oppugnatores. “St. Bernard was wont to quote this verse, in order to incite the Christian knights to the Crusades. Schröckh, Church Hist. xxv114.” Heubner.

Lest they trample them with their feet, etc.—Of course the pearls could not be broken, but only trampled in the mire.—As this refers only to the swine, Theophylact, Hammond, and others, apply the στραφέντες ῥήξωσιν to the dogs. But it applies likewise to the swine. Although nothing is said about the conduct of the dogs, the horrible sin of giving that which is holy to the dogs sufficiently condemns itself, even without mentioning ulterior consequences. Besides, the dogs ultimately become swine, just as that which is holy is further designated as pearls, and the iniquity of the first action passes into the madness of the second. At last the full consequences appear, when the swine turn from the gift to the giver, and rend the profane sinners. It is need less to inquire whether swine can literally rend; at all events, they may tear off the flesh. (Besides, the word ῥήξωσιν, like the dirumpere in the Vulgate, may allude to the disruption and destruction of the communion of the disciples.) Στραφέντες, turning [the again of the E. V. is superfluous], evidently denotes the enmity (Chrysostom) and the fury of the swine, on account of the deception practised upon them. Such, then, are the twofold consequences: that which is holy, with all its treasures, is lost in iniquity and mire; while its unfaithful and vile administrators also perish in their sin.

DOCTRINAL AND ETHICAL
1. The passage is evidently intended to describe the judgment awaiting the false spiritualism of those worldly-minded Pharisees and scribes. Hence the passage contains no reference to the proper conduct of the disciples, in opposition to that of the synagogue. They are merely warned against imitating those sinners; the Lord in His mercy concealing under a simile the fearful judgment that awaits all who are guilty of such profanity.

2. It is a historical fact, meeting us both during the Old Testament dispensation (at the destruction of Jerusalem) and in the annals of the Church, that carnal zealots, while pronouncing harsh judgment against their brethren, gave that which is holy to the dogs. Fanaticism and indifferentism were combined in the hypocrisy of the Pharisees, and we meet them but too frequently at later periods; as, for example, in the Inquisition and the traffic in indulgences, and under many other, though perhaps more subtle, forms.

3. We may connect with this passage the prophecy in Revelation, which represents the beast out of the sea as ultimately bearing rule over the external sanctuary ( Revelation 13:14).

4. From this disclosure of the lowest depth to which the righteousness of the Pharisees descends, we may profitably look to the opposite path, by which the disciples of Jesus ascend into the kingdom of heaven. Theirs is a gradual progress through suffering to the glorious height of purity and of love, to fellowship with the prophets, and to that final reward which awaits them in the kingdom of God; while the Pharisees, with their spurious sanctimoniousness, are at last degraded to the level of those who are compared to impure beasts, and who become the instruments of judgment upon them.

HOMILETICAL AND PRACTICAL
“Judge not, that ye be not judged.” For, 1. with your own judgment (according to your own judicial procedure) shall ye be judged; 2. with your measure (of punishment) shall it be measured to you; 3. by your own judgment the beam will be found in your own eye—the greater guilt will attach to you.—By anticipating the judgment of God by our own judgment, we call down judgment upon ourselves. For, 1. we take the place of the Judge (anticipate Him); 2. of the last day (anticipate it); 3. of inexorable justice (anticipate it).—A tendency to judge others is legalism in its full development as hypocrisy.—To take pleasure in judging, is to take no pleasure in saving. Hence it is opposed, 1. to the Gospel; 2. to the Spirit of Christ; 3. to the mercy of God; 4. to our calling as Christians.—Difference between judgment in the way of duty, and in contravention of duty: 1. The former is done in the prosecution of our calling, and accompanied by pity; 2. the latter is done contrary to our calling as Christians, and accompanied by pleasure in condemning.—Wherein thou judgest another, thou condemnest thyself, Romans 2:1.—Needless judgment: 1. Its origin (self-righteousness and want of love, self-exaltation and pride, self-satisfaction and hypocrisy); 2. its various forms (speaking evil, casting suspicion, detracting, putting the worst construction upon matters, calumniating, accusing of heresy); 3. its poisonous fruit (injury of evangelical truth, injury to our neighbor whom we Judges, injury to ourselves).—He who judges without mercy, converts both heaven and earth into a place of judgment. To look upon the world with the eye of a Judges, is to see it enveloped in the flames of judgment. The consequence Isaiah, that we lose, 1. our faith; 2. our love; 3. our hope.—As we measure to our neighbor, we mete out to ourselves.—As we measure to our neighbor, it shall be measured to us, 1. by God; 2. by man.—When tempted to Judges, let us remember that everything around may rise up in judgment against us.—The mote and the beam. The judgment about the mote, sinful, 1. because it is an assumption on the part of one who himself needs to be cured; 2. because it is a hypocritical offer of aid, on the part of one who is destitute of love; 3. because it is a lying pretence of ability to help, on the part of one who himself is helpless.—The hypocrite derives his own spiritual greatness from detraction of his brother1. His aggrandisement springs from the littleness of his brother; 2. his glory from tarnishing him; 3. his adorning from stripping him; 4. his vindication from condemning him.—If our justification flow from looking to Christ, we shall be owned and exalted; but if from an uncharitable and harsh estimate of our neighbor, we shall only descend lower and lower.—A Pharisee with the beam in his eye attempting to relieve the eye of his neighbor, the most ridiculous, were it not the saddest sight.—“He shall have judgment without mercy who has shown no mercy” ( James 2:13).—“Give not that which is holy to the dogs, neither cast ye your pearls before swine;” or, the sin of prostituting what is holy in faith and life: 1. How it is done; 2. how it brings its own condemnation.—Harsh judgment and sinful prostitution of what is holy springing from the same root: 1. as exemplified by the spirit of traditionalism; 3. from history (Pharisaism, Mediævalism, seventeenth century); 4. as apparent from the temptations of our inner life.—The end of false spirituality in profligacy.—The Pharisees at last the prey of dogs and swine.—The goal of the disciples of Jesus, and that of zealots for tradition.

Starke:—Judge not from partiality, James 2:1; nor from suspiciousness or want of love, 1 Corinthians 13:7; nor from self-love or censoriousness, Matthew 7:3-4; nor from envy and malice, Job 31:29; Proverbs 24:17; Sirach 8:6.—That ye be not judged, or incur Divine judgment, Romans 14:10.—To judge is the prerogative of God. Hence, to assume this function without special authority, were to deprive God of His glory, or to have the beam in our own eye.—The Lord here warns young converts of a danger to which they are peculiarly liable: that of judging others, and forgetting themselves. Then He adverts to dangers to which His disciples generally are liable, Luke 9:48. Such passages as 2 Timothy 3:6-10; 1 Timothy 5:1; 1 Timothy 5:13; 1 Timothy 5:19; Galatians 6:1; Romans 14:4, refer to this zeal without knowledge.—God has reserved to Himself alone to judge the human heart. Learn to know thyself, Galatians 6:1; Luke 18:11.—The best remedy against speaking evil of others, is to look attentively at our own heart and conduct before censuring others.—He who is unspiritual, being under the power of great sins, is incapable of showing to others their transgressions, Romans 2:19; John 8:4-9.—He who only delights in self, and looks down upon others, is blinded and condemned.—Majus: Romans 14:1; Proverbs 5:21-22.—Difficilius Esther, prœstare, quam exigere, melius exemplo docere, quam dictis. Hilarius in h1. Habakkuk 3:15.—Let our reformation commence within, Psalm 50:19.—Dogs, swine; Proverbs 9:8; 1 Corinthians 10:21; Philippians 3:2. Sanctity of the Lord’s table, Revelation 22:15; 2 Peter 2:20-22.

Gossner:—Self-love makes blind toward ourselves, and sharp-sighted toward the actions of our neighbor.

Gerlach:—The passage refers to the disposition to Judges, and the assumption of superiority over our neighbor.

Lisco:—It is a fundamental principle of the kingdom of God, that no indulgence shall be shown to those who have shown no indulgence to others ( Matthew 18:23), but that strict retribution shall be awarded them.—Aspire not to be the spiritual adviser of another, if thine own conscience is not clear, Luke 6:41-42.—But, on the other hand, prudence and a proper judgment of others are indispensable, if our spiritual welfare is not to be recklessly exposed to danger.—Beware of communicating the gracious experiences of your heart to daring, vicious, or hardened persons.—Brief notes: The word of God is the sanctuary by which all other things are hallowed. The dogs are those who persecute the word, upon whom we may not force what is holy; the swine, those who despise the word, having surrendered themselves to carnal lusts.

Heubner:—Our conduct toward others will be the measure by which God will judge us.—Cast out, or pull out; i. e, do not spare thyself, however painful it maybe; after that, see how thou canst take the mote, etc, i. e, deal gently and cautiously with thy neighbor.—It is a very difficult and delicate matter to improve others, and requires great carefulness.—You do not cast away your pearls to be trodden down by beasts; neither are you to prostitute to unholy persons that which is holy,—the glorious truths of Christianity, the sacraments, and your spiritual experiences.—This, however, does not imply that we are not to seek the spiritual good even of such unholy persons.—Christianity must remain a mystery from the profane world—and yet be publicly proclaimed.

Footnotes:
FN#1 - Matthew 7:2.—[The E. V. reads with the textus rec. ἀντι μετρηθήσεται; hence again. But the oldest MSS, including Cod. B or Vaticanus (as published by Angelo Mai, and by Buttmann), and all the modern critical editors (Griesb, Scholz, Lachm, Tischend, Tregelles, Alf, Wordsw.) read μετρηοήσεται. So also Dr. Lange who omits again in his G. version. The reading ἀντιμετο. was no doubt inserted from Luke 6:38.—P. S.]

FN#2 - The definite article in the Gr, as before dogs].

FN#3 - Dr. Dav. Brown, in his Com. on the Gospels (Glasgow, 1863), ad loc.: “To ‘judge’ here (κρίνειν) does not exactly mean to pronounce condemnatory judgment (κατακρίνειν); nor does it refer to simple judging at all, whether favorable or the reverse. The context makes it clear that the thing here condemned is that disposition to look unfavorably on the character and actions of others, which leads invariably to the pronouncing of rash, unjust, and unlovely judgments upon them. … What the Lord aims at is the spirit out of which they spring. Provided we eschew this unlovely spirit, we are not only warranted to sit in judgment upon a brother’s character and actions, but in the exercise of a necessary discrimination, are often constrained to do so for our own guidance. It is the violation of the law of love involved in the exercise of a censorious disposition which alone is here condemned. And the argument against it—that ye be not judged’—confirms this: ‘that your own character and actions be not pronounced upon with the like severity;’ that Isaiah, at the great day.”—P. S.]

Verses 7-29
III

Directions how to avoid the errors and sins of the Pharisees and scribes, and to enter upon the way which leads into the kingdom of heaven. Practical order of grace.—Conclusion of the Sermon on the Mount.
Matthew 7:7-29
( Matthew 7:15-23 the Gospel for the 8 th Sunday after Trinity.)

7Ask, and it shall be given you; seek, and ye shall find; knock, and it shall be opened unto you: 8For every one that asketh receiveth; and he that seeketh findeth; and to him that knocketh it shall be opened[FN4] [it is opened]. 9Or what man is there of you,[FN5] whom[FN6] [of whom] if his son ask bread, will he give him a stone? 10Or if he ask a fish, will he give him a serpent? 11If ye then, being evil, know how to give good gifts unto your children, how much more shall your Father which [who] is in heaven give good things to them that ask him? 12Therefore all things whatsoever ye would that men should do to you, do ye even so to them: for this is the law and the prophets.

13Enter ye in at [through, διά] the strait gate: for wide is the gate, and broad is the way, that leadeth to destruction, and many there be [are they] which [who] go in 14 thereat: Because [for][FN7] strait is the gate, and narrow is the way, which leadeth unto life, and few there be [are they] that find it.

15Beware of false prophets, which [who] come to you in sheep’s clothing, but inwardly they are ravening wolves 16 Ye shall know them by their fruits. Do men gathergrapes of thorns, or figs of thistles? 17Even so every good tree bringeth forth goodfruit; but a [the, τό] corrupt tree bringeth forth evil fruit 18 A good tree cannot bring forth evil fruit, neither [nor] can a corrupt tree bring forth good fruit 19 Every tree that bringeth not forth good fruit is hewn down, and cast into the fire 20 Wherefore by their fruits ye shall know them.

21Not every one that saith unto me, Lord, Lord, shall enter into the kingdom ofheaven; but he that doeth the will of my Father which [who] is in heaven 22 Many will say to me in that day, Lord, Lord, have we not prophesied in thy name? and in thy name have cast out devils? and in thy name done many wonderful works? 23And then will I profess unto them, I never knew you: depart from me, ye that work iniquity.

24Therefore whosoever heareth these sayings of mine, and doeth them, I will liken him unto a wise Prayer of Manasseh, which built his house upon a rock[FN8]: 25And the rain descended, and the floods came, and the winds blew, and beat upon that house; and it fell not: for it was founded upon a rock.[FN9] 26And every one that heareth these sayings of mine, and doeth them not, shall be likened unto a foolish Prayer of Manasseh, which [who] built his house upon the sand5: 27And the rain descended, and the floods came, and the winds blew, and beat upon that house; and it fell: and great was the fall of it.

28And it came to pass, when Jesus had ended these sayings, the people were astonished at his doctrine: 29For he taught them as one having authority, and not as the [their][FN10] scribes.

EXEGETICAL AND CRITICAL
Connection with the context.—De Wette and Meyer deny the connection with the preceding section.—Heubner correctly: In order to attain the Christian wisdom formerly mentioned, it is absolutely necessary to seek it by prayer.

To our mind, the transition is plain. In the former section, the awful danger of the judgment to come was set before the disciples. Weak, helpless, and conscious of their inability to escape this judgment in their own strength, or to attain the righteousness of the kingdom of heaven, the encouraging call meets them, “Ask, and it shall be given you,” etc. Seek a refuge in the New Dispensation, since the Old is to perish amid such judgments. But the general connection is even more definite. In the Sermon on the Mount, properly so called, the Lord had described the righteousness of the kingdom of heaven; while in its application, or in the practical address which followed it, He had exposed the false righteousness of the Pharisees and scribes, both in doctrine and in life. In the passage before us, He now teaches them how to avoid the way of destruction, and to enter upon that of life. Methodology or order of succession in the kingdom of heaven: 1. What to seek, Matthew 7:7-14; Matthew 2. what to avoid, Matthew 7:13-23; Matthew 3. the evidence of genuine religion, as exhibited in the parable of the judgment, Matthew 7:24-27.

Matthew 7:7. Ask, and it shall be given you.—The three terms, ask, seek, and knock, αἰτεῖτε, ζητεῖτε, κρούετε, indicate a gradation. Some critics, as de Wette and Meyer, hold that all the three terms refer to prayer, in accordance with the remark of Luther: “By this the Lord exhorts us the more strenuously to prayer.” Somewhat differently, Bengel seems to refer the terms to different acts: “1. Contra indigentiam vestram dona petite; 2. quœrite quœ amisistis occulta, recipientes vos ex errore; 3. pulsate, qui foris estis, ut intromittamini.” [Ask for gifts to meet your needs; seek the hidden things which you have lost, and return from your error; knock ye who are without, that ye may be admitted within.] But Bengel evidently connects the idea of prayer with the second and third degree as well as with the first; and Luther meant to say that the burden and the object of our prayers were increasingly to assume a more definite shape. Tholuck: “In practical application, the term αἰτεῖτε is generally referred to prayer, ζητεῖτε to our endeavors, and κρούετε to the investigation of the Scriptures.” We regard the passage as marking a climax,—the word ζητεῖτε, like בִּקֵּשׁ in Jeremiah 29:13-14, indicating earnest desire; and κρούειν perseverance, even though an answer seemed denied. To ask, indicates the want of an object, which can only be obtained by free gift; to seek, that it has been lost; to knock, that it has been shut up—hence this prayer which is both the work of life and the evidence of life.

Matthew 7:8. For every one that asketh, receiveth.—Such, indeed, is the invariable rule. Perseverance in prosecuting that to which we may fairly lay claim, is generally crowned with success even among men. How much more, then, if our object be the kingdom of heaven, and our efforts those of prayer! (The conditions of it appear from the context.) This applies, in the first place, to the subjective bearing of our spiritual efforts. The following verses show that it is equally true objectively, or with reference to Him from whom the blessing is sought.

Matthew 7:9-10. Or what man?—The word or does not mark the antithesis,—If it were not Song of Solomon,—but refers to the contrast between the objective and the subjective certitude of prayer.—The sudden turn in the address is exceedingly striking: “Or where is there a man of you whom his son shall ask for bread (and who shall—no!),—he will surely not give him a stone?” The meaning is: However wicked any of you may be, if his son were to ask him for bread, surely he would not give him a stone, etc. Bread and stone, fish and serpent, however similar in outward appearance, are vastly different in reference to the nourishment they afford. There is evidently a gradation in the expressions. The most hardened parent would not meet the entreaty of his child by such cruel deception. It is noticeable that the text does not refer to the possibility of not being heard, but that it sets before us the alternative of a genuine and a deceptive answer. This indicates that, if God were not to hear our prayer, our state would not simply continue what it had been before, but that the heart would become a stone, and meat for the serpent.

Matthew 7:11. Being evil.—Meyer: Although, compared with God, ye are morally evil (πρὸς ἀντιδιαστολὴν τῆς ἀγαθότητος τοῦ Θεοῦ, Euthymius Zigabenus). But this “comparison with God” must not be pressed. We had rather explain it: Before God, measured even according to the human standard, ye are evil. The statement undoubtedly implies the sinfulness of Prayer of Manasseh, both in its universality and in its limitation by traits of humanity and kindness.[FN11]
Know how to give good gifts—not, soletis dare (Maldonatus). The reference here is not to the ability of Prayer of Manasseh, in opposition to his actual performance but to the powerful and ineradicable instinct of paternal affection, which, in a certain sense, and for certain purposes, is capable of overcoming even our πονηρία. If the paternal feelings of man are indestructible, how much more will the goodness of God continue for ever!—A conclusion a minori ad majus. Good things; in Luke 11:13, more definitely, the Holy Spirit. The object is here left more indefinite, as opening up in measure as we seek it.

Matthew 7:12. Therefore all things whatsoever ye would.—Ewald maintains that this should have been inserted in Matthew 5:44, before the word ἀγαπᾶτε. The word “therefore” implies, indeed, a reference to the preceding context; which, however, we find in the close of the former verse, where the free mercy of God was set before the disciples. As if it were said: In prayer commit yourself with perfect confidence to the God who giveth every good and perfect gift; but on that very ground imitate Him in your conduct toward your neighbors. God answers prayer, for it is His Spirit who teaches us to pray. Do to your neighbor what is due to him: the demand which he addresses to you will be found in your own heart, in the shape of your demand upon your neighbor. Pray with unbounded confidence, and with the same measure bestow your affection upon your neighbor. You will descry in your own hearts what this measure should be. From this the connection will be evident. The sentence is the ethical counterpart to the promise: “Ask, and it shall be given you,” and is analogous to the addition: “as we forgive our debtors,” in the fifth petition of the Lord’s Prayer. On similar sayings among heathen philosophers, comp. Tholuck. Wetstein quotes the following from the Rabbins: Quod tibi ipsi odiosum Esther, proximo ne facias, nam hœc est tota lex. There the rule is given negatively, but here positively; and hence in infinitely richer and deeper bearing. De Wette thinks that the injunction to love our neighbor as ourselves, implies much the same thing, viz, moral equality, and does not express the distinctive excellency of Christian morality, which is pure, disinterested love; for it refers not to the matter of our conduct, and we may possibly expect from others something that is evil, such as flattery. But it should be noticed that the statement applies, in the first instance, to the form or mode of our conduct. It is not said, “Do ye even that to them,” but, “Do ye even so to them (οὕτως).” We are not to do to people whatsoever they ask from us, but we are to act toward them according to what we would expect at their hands. The measure of our demands is also to be the measure of our self-denial and devotion. Thus our own heart will tell us, by our requests upon others, what is the request, and what the claim, of our neighbor. In other words, our every demand must become a performance. But this implies the mortification of egotism; and thus, what in the first place referred to the manner, applies also to the matter, of our conduct. Viewed in this light, the statement contains an injunction of love to our neighbor, according to the measure of our love to ourselves. The “peculiarly Christian element” in this injunction, is the novelty of the measure which we are to apply to our love to our neighbor. None of us would ask flattery from our neighbor, knowing it to be such. What we desire from our neighbors Isaiah, that they shall be ministers of good, not of evil, angels, not devils, to us: hence our duty toward them corresponds with this our demand.—For this is the law and the prophets.— Matthew 22:39; Romans 13:9.

Matthew 7:13-14. Enter ye in through the strait gate.—First the gate, and then the way (Meyer, Bengel); and not the reverse, as ascetic misunderstanding would have it,—first the way, and then the gate (Calovius: the way,—the life on earth; the gate,—exitus vitœ). Similarly de Wette and Tholuck. Perhaps the mistake has arisen from mixing up this with another figurative expression: “It is easier for a camel to go through the eye of a needle,” etc, Matthew 19:24. Nor can the expression εἰσέρχεσθαι διά, in Matthew 7:13, determine our interpretation, since the same words are afterward applied to the broad way (εἰσερχόμενοι δι’ αὐτῆς). The figure becomes even more striking, if we recall to mind the former advice, to knock. We see, as it were, two cities before us. The pilgrim must quit the one, which is the old world, over which judgment is to burst (Bunyan’s Pilgrimage), and enter into the other, which is the kingdom of heaven, where alone the soul can find a refuge. Again, viewing the passage in the light of the judgment, which, according to our Lord’s prediction, was to overtake Pharisaism, we may consider ancient Jerusalem as the city which must be forsaken. But there are two gates by which it may be left. One of these is strait,[FN12] being the righteousness of Christ; the road is narrow—the seven beatitudes; and few are they that enter in thereat to eternal life. But there is also a wide gate—the legalism of the Pharisees, and a broad way—that of external Judaism; and many there are which hurry along this road to that awful historical destruction,—the great ἀπώλεια of the Jewish nation. All this is but the outward manifestation of the eternal contrast between the children of light and the children of darkness. In this sense, the gate serves as the figure of their choice; and the way, as that of their walk and conduct. By the strait gate we understand humility, repentance, and renunciation of the world, through poverty in spirit. The wide gate is the self-righteousness of the Pharisees, or the spurious riches of a piety which is combined with the service of mammon. Similarly, the narrow way is the prosecution of those spiritual attainments described in the seven beatitudes; while the broad way indicates that corruption in doctrine and life, which, passing from one extreme to the other, renders the way so wide and ill-defined. The contrast between the goal of these two ways is exceedingly significant. In the one case, it is life; in the other, destruction,—first, as matter of inward experience, then of outward fact, and, lastly, of eternal destiny (rest and unrest, deliverance and destruction, salvation and condemnation). The figurative language of this passage is closely connected with what precedes about the relation of Christians to their fellow-men. It is your duty to devote yourselves to others,—not according to the measure which they demand at your hand, but according as you would have them do to you. You are not to follow the multitude on the broad way, but to seek with the few, the elect, the strait gate, in order to knock at the door of the kingdom of heaven. Such is the transition from the injunction of what we are to seek, to that of what we are to avoid.
Matthew 7:15. Beware of false prophets.—If it is our duty to beware of the dangerous example given us by the great crowd of those who go astray, we must be even more careful against the small but strong influence of false prophets, derived from the powers of darkness. Meyer: “The ψευδοπροφῆται are not Pharisees, nor impostors such as Judas of Galilee ( Acts 5:37; Joseph. De Bell. Jud. ii13, 4), but false Christian teachers ( Matthew 24:11; Matthew 24:24), as appears from Matthew 7:21-23. Comp. Chrysostom, Calvin, Grotius.” But the admonition “to beware” is evidently connected with the last clause of the former verse, “few are they that find it;” showing that these false prophets must somehow stand related to the Pharisees.—The great danger which ye shall have to encounter upon the new or narrow way, will arise from the influence of false prophets. The Lord foresaw that Pharisaism would in part merge with Christianity, when its representatives would become “false prophets,” or heresiarchs. It was easy to infer, that along with such Jewish forms of error, the corruptions of heathen philosophy and mythology would find their way into the Church. The main idea of the simile is the disguise of an old and evil kind under a new garb of piety. They come to you (already) in sheep’s clothing. De Wette: “Not literally in sheep’s skins, which the old prophets wore (Grotius, Kuinoel), but in clothing such as sheep wear, i.e, gentle and meek in their outward appearance.” Bengel: Vestibus ut si essent oves. The expression refers, however, not merely to their gentle and mild exterior, but also to their profession of Christianity—the garb of the lamb; while the term, “inwardly ravening wolves” ( Acts 20:29), indicates not only their malice generally, but the old enmity and opposition to Christianity, Matthew 10:16.

Matthew 7:16. By their fruits.—This is the decisive evidence. Jerome, Calvin, Calovius, and others, refer the expression “fruits” to the false doctrine of these prophets; Tholuck, Meyer, and others, to their works.[FN13] But the passage alludes not to the works of ordinary professors, but to those of false prophets. These, as Spener remarks, are schools, institutions, doctrinal principles, etc.; which, of course, are closely connected with their moral characters and conduct (comp. 1 John 4:1). The character of the Ebionite and Gnostic heresies certainly appeared in the works of their professors, in the harsh fanaticism of the one, and the antinomianism of the other, while both exhibited the sectarianism, proselytism, and hypocrisy common to all heresies.

Matthew 7:16-19. Illustration of this principle from nature. At first sight, we might have expected that the idea should be presented in the opposite form. Shall we look for thorns upon the vine, etc.? But the Lord first shows what we should seek, viz, good fruit, such as grapes and figs. Compared with such fruit, the false prophets are thorns and thistles. “Ἄκανθαι, or ἄκανθα, is the general name for all kinds of thorns, of which the most common bears small black berries not unlike grapes, while the flower of the τρίβολοι may be compared with the fig.” The false prophets resemble sharp thorns, from their fanatical and harsh traditionalism; and thistles, from their proselytizing spirit, which takes hold of and clings to every part of your person and dress. Then follows the general law of nature: As the tree, such is its fruit; as the state of mind, so the outward manifestation. Nor can it be other wise. What applies to thorns and thistles, holds equally true of every kind of tree.—By the good tree is evidently meant the fruit-tree. It is not so easy to determine what is meant by the δένδρονσα πρό ν. Σαπρός signifies, in the first place, rotten; but Meyer is wrong in applying the expression to decayed trees, which yielded only unwholesome fruit. Σαπρόν means also what is bad or unuseable; Matthew 13:48, applied to fish (de Wette). Even old wine, if acrid, may be designated as σαπρός. Hence the idea here implied, seems to be that of the old and wild growth of nature, in opposition to the new and precious fruit (comp. Genesis 2and Colossians 2:8. Philosophy κατὰ τὰ στοιχεῖα τοῦ κόσμου).—The judgment denounced against false prophets in Matthew 7:19, is intended to give emphasis to the admonition repeated in Matthew 7:20, “By their fruits ye shall know them.”
Matthew 7:21. Not every one that saith unto Me, Lord, Lord.—De Wette: “A warning against merely external worship of the Saviour, or merely external communion with Him, Matthew 7:21. Chrysostom, Jerome, Augustine, Maldonatus, and after them Tholuck, erroneously refer this to the false prophets, as if it were a further explanation of the judgment denounced upon them in Matthew 7:19. Meyer regards it as an application of the preceding verses to Christian teachers. But these are only spoken of in Matthew 7:22. In another point also we dissent from this critic. He considers this verse as expressing in plain and literal terms what had been figuratively conveyed in Matthew 7:16. The real connection between this and the preceding verses is as follows: In Matthew 7:15-20, the Lord had spoken of those who taught destructive doctrines (mark the images of wolves, thorns, and thistles); while here He refers to all (whether teachers or taught) who rest satisfied with a mere profession, without reality.”—Not every one, etc. The truly pious, therefore, are among the professors.

Matthew 7:22. Many will say to Me.—This marks another stage, being addressed to those who have done certain things in the name of Jesus, but without His Spirit. De Wette rightly observes, that it does not apply to those who spread dangerous doctrines. Meyer holds that the term prophesied points back to the false prophets of Matthew 7:16. Against this, see, however, 1 Corinthians 13:2. In general, the passage is intended further to develop the idea formerly expressed.

In that day.—As in Matthew 11:24, and in Luke 10:12, ἐν ἡμέρᾳ κρίσεως.

Τῷ σῷ ὀνόματι, by Thy name, or through Thy name, not in Thy name ( Mark 9:38),—i.e, by means of Thy name.

Prophesied, προεφη τεύσαμεν.—Grotius and Fritzsche understand it as prophesying; Meyer, as referring to the prophetic office of the early teachers, 1 Corinthians 12:10. But this included prophesying in the stricter sense.

We have cast out devils, etc, δαιμόν ιαἐξε βάλομεν, etc.—On the difference between this and δυνάμεις πολλά ς, κ. τ. λ., comp 1 Corinthians12. The latter passage applies more especially to miracles of healing (χαρίσματα ἰαμάτων), while the casting out of devils has its analogon in the ἐνεργήματα δυνάμεων. The last clause of the verse, however, must be taken rather in a general sense than as applying to any particular manifestation. It applies to religious enthusiasm generally, whether operating on the intellect, the will, or the sympathies but of a theurgic character (τῷ σῷ, not ἐν τῷ σῷ), for purposes of self-exaltation, and in the spirit of boastfulness, which Luther points out by repeating, in his version, the expression, “have we not,” three times. But, despite their works, the true foundation is awanting,—Christian love having never been called into exercise: 1 Corinthians 13; John 13:34-35.

Matthew 7:23. And then will I profess unto them.—The expression may mean, explain; although it alludes, no doubt, to their profession, as if the Judge Himself were grieved in having to explain it to those self-deluded persons. At any rate, it indicates that the hollowness of many a fair appearance will only be exposed on that day.

I never knew you.—If the fruit of love does not appear, the inmost individuality of Prayer of Manasseh, that which constitutes his personal character, is not brought out. For practical purposes we may explain it: I never knew you as My people.

Depart from Me— Psalm 6:8; Matthew 25:41—ye that work iniquity.—Not merely on account of what is awanting in them, but as having deceived themselves and others, and unwarrantably used the name of the Lord for the purpose of advancing their own honor.

Matthew 7:24-27. Therefore, whosoever heareth.—This is an inference from the preceding warning, presenting the most terrible form of judgment—that which is to overtake those who feign greatness of faith, or high spiritual advancement. At the same time, it forms also a most solemn and striking conclusion to the whole Sermon on the Mount.

Ὁμοιώσω.—The meaning of the active mood is explained by the passive reading ὁμοιωθήσεται, which is supported by many authorities. The latter evidently signifies, “he shall be esteemed, or treated like.” Accordingly, the active mood here must be rendered: I shall esteem, or treat, him in the judgment (Tholuck and Meyer). The circumstance, that the verb in the active mood generally signifies, to liken ( Matthew 11:16; Luke 13:18-21), would appear to favor the passive reading.

Upon a [the] rock.—Theophylact, Jerome, Olshausen [Alford, Wordsworth], refer this to Christ; others take it in a more general sense.[FN14] But the bearing of the whole passage implies that Christ is the spiritual Rock upon which to build the house. Here it is true more implicite than explicite.
The sand.—According to Olshausen, human opinions; but more properly, according to the connection, all that which is transitory—the teaching and works of man.

The winds.—Bengel: temptations; Meyer: the dolores Messiœ. We take it more generally, as the trials intervening between this and the judgment.

It fell not.—Implying not merely life, but triumph; just as the falling involves not merely ἀπώλεια, but the shame of being rejected.[FN15]
Matthew 7:28-29. Conclusion of the narrative.—Ἦνδιδάσκων.—The verb εἶναι is added to the participle by way of increasing its force. It frequently denotes duration, continuance: He was teaching.
As having authority, viz, to teach; referring not merely to human authority, nor to capacity (Fritzsche: docendi copia), nor even to Divine mission, but to the full power of the word which is at the same time the full authority of the word.

Οἱγραμματεῖς.—Some codd. add. αὐτῶν. Another reading, still less approved, adds, οἱ φαρισαῖοι. Not that the scribes appeared, in comparison with Jesus, “as having arrogated to themselves the office of teacher” (de Wette); but as wanting the seal of the Spirit, and hence of their Divine mission and authority.

DOCTRINAL AND ETHICAL
1. The Messianic character and claims of Christ appear repeatedly throughout the Sermon on the Mount. Not that He overstepped the landmarks of His historical progress by asserting His dignity in so many words, but that the authority of His teaching and person must have been felt by all. Even the beatitudes would show that He who uttered them was a Divine personage. In Matthew 5:11, Christ calls them blessed who are persecuted for His name—an expression which is explained in Matthew 7:10 as equivalent to suffering for righteousness’ sake. His Divine authority further appears when He designates His disciples the salt of the earth and the light of the world, and still more in the declaration that He came to fulfil the law ( Matthew 5:17). In the course of His sermon, He claims the right both of interpreting the law, and of enjoining its obligations upon His disciples: “But I say unto you.” His Divine authority appears still further in the denunciation of the representatives of a spurious and carnal worship. All His admonitions imply the existence of a contrast between men, whose nature is evil, and Himself, who is the Holy One. Finally, His Messianic dignity and office are clearly brought out in the concluding part, Matthew 7:21-23. The people, also, gradually seem to have been more fully impressed with the fact that He was sent from on high, and that all power and authority were committed to Him; although, as yet, the feeling may to a considerable extent have been vague and ill defined.

2. Christ conveys a twofold assurance of the safety of the way on which He would have us enter. He not only gives His own full and personal guarantee, but He illustrates and enforces what He recommends by grounds derived from life, from nature, and from experience. Among them, He adduces, 1. the success of earnest human endeavors ( Matthew 7:8); 2. the affectionate care of earthly parents, although themselves evil ( Matthew 7:9; comp. also Isaiah 49:15; Ephesians 3:14); 3. the moral duty implied in the ordinary demands which we make upon our neighbors ( Matthew 7:12); 4. the contrast between the highway along which the multitude travels, and the narrow path on which the elect walk ( Matthew 7:13); 5. the natural law, according to which the fruits correspond to the tree, and the contrast between good and bad trees ( Matthew 7:16); 6. the right and proper disposition of things: the evil tree is cast into the fire ( Matthew 7:19); 7. the teaching of experience, as illustrated by the house reared upon the rock, and that erected upon a foundation of sand ( Matthew 7:24).

3. The following are the leading characteristics of the way of salvation: I. In reference to what we are to seek,—(a) Religious aspirations: asking, seeking, knocking (the evidence of true asking Isaiah, that it is followed by seeking, just as knocking is the evidence of seeking. The expression, to seek, alludes to the hidden path between the rocks; hence it is said, “Few here be that find it”). (b) Moral aspirations springing from inward sincerity and earnestness. (c) Actual decision: we are to leave the city of destruction, and to enter that of salvation. This forms a transition, II. to what we are to avoid: (1) With reference to that which is without. (a) We are not to be carried away by the multitude,—to avoid that which is easy, mere passiveness. (b) We are not to be led astray by false prophets. Search and try beyond the outward appearance (not as it may appear at the time, but wait for the autumn and the fruits). (2) With reference to that which is within. (a) We are to beware of a dead profession and merely nominal Christianity, which will prove equally discordant with God, with His will, and with Christian duty to our neighbor. (b) Above all, we are to beware of confounding enthusiasm or excitement with spiritual life, love to the Saviour, and fellowship with Him. III. The true test. The prospect into the future, which at the same time implies an examination into the foundation of our present state: (a) Anticipation of the storm which is to burst; (b) of the sunshine which is to follow, and to shed its light either upon a ruin, or on a fabric that has stood the tempest; (c) anticipation of the revelation of Christ as Judges, by receiving Him into our inmost hearts as the foundation of our faith and life.

4. Heresy; dead orthodoxy, or adherence to the letter; and religious fanaticism without spiritual experience: what an awful climax!

5. True prudence consists in spiritual wisdom. In building our house, we must look forward to the ultimate catastrophe and to eternity. What applies to the individual, is equally true of the community. The simile here used has received its grand fulfilment in the contrast presented between the unbelieving and the believing portion of the synagogue at the time of the destruction of Jerusalem. (Comp. Romans 9-11. Leben Jesu ii2, 635; iii88.)

6. Special remarks.—(1) As to prayer. The words of the Lord imply that every prayer will certainly be heard and answered. Of course, this remark only holds true of genuine prayer,—which presupposes, (a) a right motive (from God); (b) a right spirit (self-surrender); (c) a corresponding expression (filialness); (d) a right object (our salvation in the glory of God, or the glory of God in our salvation). Heubner: We cannot be absolutely certain that our prayers shall be heard, unless they concern the kingdom of God or our own salvation. For temporal blessings we can only pray conditionally (which will, at any rate, be the case in every genuine prayer); nor is the promise of an answer absolute in such circumstances. Still, we are both permitted and encouraged to make known all our requests; and the more necessary the object is which we seek, the more confidently may we hope for an answer.—The Lord bestows temporal gifts even without our supplication; but spiritual blessings are granted only in answer to prayer. (Comp. the passage in the Apolog. of Tertullian about prayer, as the only kind of violence allowed to Christians,—“Hœc vis Deo grata est.”)—“It is remarkable that, despite man’s sinfulness, such love for their offspring remains in the heart of fathers and mothers. A glorious symbol this of the in finite love of our heavenly Father.”—(2) Rule for our conduct toward our neighbor—negatively: Do not unto others what you would not have them do unto yourself. (Tobith Matthew 4:15. The opinion of Salvianus on this passage, see in Heubner’s Com, p101.) With this, Kant’s celebrated moral principle may be compared: Act in such a manner that your conduct may be capable of being elevated into a maxim applicable to all, or a universal principle. The rule here laid down by the Lord finds an echo in every breast. But it deserves notice, that while others may have expressed it in an imperfect and negative manner, the Saviour alone disclosed it in all its richness and fulness.—(3) The narrow way and the strait gate, the broad way and the wide gate. We must not overlook the historical application of this simile; nor yet its general import, as relating to penitence and impenitence, to faith and unbelief, to sanctification and destruction. Heubner: “Oh! how many go on the broad way! Thus the majority of men hasten to ruin, and will ultimately be condemned.” But Heubner here combines two very different statements, which are not necessarily connected. Does not grace rescue many a soul from the path of destruction even at the last hour? But apart from this, it is well to call attention to the awful prospect set before man in this passage. See the sentences of Augustine, Luther, and others, on the passage, quoted by Heubner, p102.—Beware, etc, Matthew 7:15.—The three kinds of false spirits among Christians are here described with marvellous accuracy and delicacy of touch: (1) False prophets, manifestly referring to heretics; (2) false professors; (3) spurious enthusiasts. On the different explanations of fruits, see Heubner, p106.

“As the thorns and thistles must have shown, at first sight, that the tree on which they grew was corrupt, it is evidently a mistake to refer that simile to trees which never bare fruit, or to such as are half decayed, but which, as is well known, of times yield some excellent fruit. Undoubtedly, it must apply to degenerate trees. Accordingly, the expression is significant, and indicates that our Lord acknowledged a gradual depravation of nature corresponding to the progress of moral evil in the world, of which the thorns and thistles are the symbol.” ( Genesis 3; Leben Jesu, ii2, 645.)

In the concluding simile, the contrast between a life of true faith and mere profession is set before us, just as the figure of the twofold building represents, on the one hand, the Church as the great structure reared by Christ, and, on the other, the building raised by the hierarchy.

HOMILETICAL AND PRACTICAL
Directions of the Lord how to seek the kingdom of heaven.—Essential outlines of the way to heaven: 1. Turning to God (to ask, to seek, to knock). 2. Turning away from the world,—(a) to give in love, instead of taking in selfishness; (b) to deny ourselves; (c) not to follow the multitude. We must beware of following the example of the multitude, the teaching of false prophets, the delusions of dead professors, and the deceitfulness of apparent achievements3. Rearing our heavenly house upon the Divine Rock.

Ask.—The unconditional promise of answer in every real want, or infinite and prevening love: 1. Expressed in the Divine arrangement: ask—seek—knock; 2. illustrated by a general principle, applicable to temporal as well as spiritual things: “For every one that asketh,” etc.; 3. symbolized and proved by the affection of earthly parents.—Every genuine spiritual aspiration shall be satisfied; “for every one that asketh,” etc.—The characteristics of true prayer. It Isaiah, 1. genuine asking; and becomes, 2. earnest seeking; and3. urgent knocking.—Gradual progress in seeking after the kingdom of God. The search becomes,—1. increasingly definite in reference to its object (a) the gift of God; (b) spiritual treasure; (c) the door of heaven; 2. leads to an increased sense of our own poverty and ruin (want; sense of having lost; sense of standing without, of being lost); 3. increasingly urgent in its manifestations; and hence, 4. results in increasing dependence upon God (He must give, disclose, and open).—The love of an earthly father a dim representation of the love of our heavenly Father: (a) From its character; (b) from the confidence in His disposition which we cherish; (c) from our experience of past benefits.—The ruins of true humanity left in our sinful nature, an indication and proof of our Divine origin.—Christ presupposes the corruption of Prayer of Manasseh, 1. to such an extent, as to speak of it only in connection with promises of salvation; 2. so fully, as to except none; 3. so kindly, that He mentions at the same time any features of genuine humanity still left.

Therefore all things ( Matthew 7:12)—the law and the prophets, as included in the principle laid down by the Lord: “therefore all things,” etc.: 1. Proof of it; 2. inference from it.—This principle, as describing the conduct of Christ Himself ( Matthew 5:17-18); as explaining the nature of true love, Romans 13:10; as both the gift and the requirement of His Spirit.—The claims of others upon us are pled by the voice in our own hearts.—Our demands the measure of our bestowing upon others.

Enter ye in.—Entrance into life rendered difficult: 1. From certain peculiarities which deter: (a) The gate is strait; (b) the way is narrow; (c) difficult to find; (d) there are few companions on it2. By the attractions of the other road: (a) The gate is wide (the principal entrance); (b) the way broad (highway); (c) many walk on it; and do not merely walk, out intend and expect to go into the city by it (εἰσερχόμεν̀οι δι’ αὐτῆς).—Marks of the true way.—Marks of the false way.—We are neither to follow the multitude along the highways, nor false prophets into byeways.—Beware of false prophets: 1. Why? Because they are false prophets, (a) in sheep’s clothing

Very deceptive; (b) inwardly, ravening wolves

Very destructive2. By what marks shall we know them? (a) By their fruits. From prophets we expect good fruit, such as figs and grapes; but these yield only the fruits of the wilderness—thorns and thistles. (b) From the judgment which quickly overtakes them.—False comfort flowing from trust in a dead profession.—Dead profession is not rendered better by our surrendering the Christian name, but by a spiritual renewal.—Who shall enter into the kingdom of heaven? 1. He only who confesses the Lord; 2. not every one who outwardly confesses Him; 3. he who proves the truth of his profession by a holy obedience.—Life in Christ, the will of the Father concerning us.—It is one thing to do many works by the name of Christ, and another to do them in the name of Christ.—Even enthusiasm and outward success are not sufficient evidence of our discipleship.—Spurious enthusiasm generally betrays itself by its boastfulness.—Many who appear great in Church and State, will in that day be deprived of their assumed character, and of their claims to respect.—The threefold judgment upon false prophets, dead professors, and zealots and selfish enthusiasts—The judgment implied in the words, “I never know you.” This means: 1. Ye have never known Me2. never known yourselves; 3. and therefore cannot be known of Me.—To know, to love, and to praise, go hand in hand.

The house built upon the rock, and that reared upon the sand.—The rock and the sand; or the Eternal Word in its compactness and firmness, and the world, resembling particles of sand, without cohesion.—Every spiritual structure shall be tried1. The truth of this statement: (a) As proved by experience; (b) even the kingdom of God, or the inner life, has its tempests2. Inferences: (a) Many a false building has already been swept away; (b) how careful should we be in rearing our own structure!—The word of Christ a word of power: 1. Of real power (of truth, of love, of life, of the Spirit); 2. of perfect power (of full authority and omnipotence).—The teaching of the scribes and the teaching of Christ. The former powerless, despite their appearance of power, authority, science, and enthusiasm; the latter all powerful, in the midst of deepest outward poverty and contempt.

Starke:—Ask: Psalm 50:15; Isaiah 55:6; Psalm 21:2-3; Zechariah 10:1; James 1:5. Seek: Jeremiah 29:13-14; Luke 15:5-9. Knock: Luke 13:24; Acts 12:13-16; Revelation 3:20; Genesis 32:26-29.—Augustine: Ideo non vult cito dare, ut tu discas ardentius orare.—He who would show others the way, must himself seek everything from God in prayer: 2 Corinthians 3:5-6; Acts 10:9.—True prayer is converse with God. Psalm 19:14.—Quesnel: O Lord, we ofttimes ask for the stone of temporal possessions, which would make our heart a stone; but, instead of it, Thou hast given us the bread of Thy grace, of Thy word, and of Thy Son: Proverbs 30:7.—Foolish children that we are, how often do we regard as a stone what is better for soul and body than the finest bread, and as the poison of serpents, what proves the most blessed medicine for our hearts! Proverbs 20:24.—Every earthly parent may help to remind us of the love and faithfulness of God toward His own: Isaiah 63:7; Isaiah 49:15.—Even if it were possible that all earthly parents should forget their duty, yet will God prove a Father: Isaiah 49:15.—The affection of parents toward their children, a symbol of the hearing of prayer.—“Therefore, all things whatsoever ye would.” En speculum paratissimum, justitiœ breviarium, compendiosum commonitorium. Jerome.—Each one of us carries in his breast an adviser, Judges, and monitor of his conduct toward his neighbor: Psalm 15:3; Matthew 22:39; Ephesians 4:25 : 1 Timothy 1:5; Galatians 5:14; Romans 13:10.—Here you have the test of what you owe to your neighbors—the spring of equity and the bond of mutual forbearance.—Selfishness will always find a ready excuse: 1 Corinthians 4:7; Luke 18:11.—Enter ye in at the strait gate. There are only two roads which lead to eternity,—that of the world and of the flesh, which leads to hell and condemnation; and that of the Spirit, which leads to heaven and eternal life. Therefore be sure which of these two thou hast chosen.—Strive to enter in at the strait gate: Luke 13:24; Philippians 2:12.—Christians are pilgrims: Psalm 39:12; Hebrews 11:13.—In its folly, the world hastens along the broad way to hell, to the sound of music and revelry.—The sufferings of this present time are not worthy to be compared with the glory to be revealed: 2 Corinthians 4:17; Romans 8:18.—Luther:—It is not the Lord Jesus who makes the road to heaven so strait and narrow, but rather the devil, the world, and our own flesh: Matthew 19:21-22; Proverbs 26:13.—Why is it that so few find the way to heaven? Because of their negligence in seeking, their sloth in striving, their daring in resisting God, and their malice in sinning. Hence their condemnation rests upon their own heads: 2 Peter 1:8; Acts 14:16; John 8:12; Acts 14:22; Revelation 7:14.—Let us not be offended at the small number of believers, Isaiah 1:8; Zephaniah 3:12; nor at their many afflictions; but comfort ourselves in view of their blessed end, Zephaniah 3:17; Revelation 3:20.—Beware— Philippians 3:18; 1 John 4:1—of false prophets, Jeremiah 14:14; Jeremiah 23:26; Micah 3:5-12; Zephaniah 3:4; 2 Peter 2:1; Revelation 16:13.—Sheep’s clothing, John 10:5; 2 Corinthians 11:13-15; Jeremiah 23:21.—Ravening wolves, John 10:8-12; Acts 20:29; 2 Timothy 2:17-18; Ezekiel 21:29; Matthew 10:16; 2 Corinthians 11:13-14.—Quœnam sunt istœ pelles ovium, nisi nominis Christiani extrinsecus facies? (Tertullian.)—Hœretici sunt habitu oves, astu vulpes, actu et crudelitate lupi. (Bernhard.)—Trust not every spirit, nor every talker or seducer.—To speak like an angel, to pamper the flesh, to gain the simple by outward devotion, by authority, by age, by tears or groans, to give one’s body to be burned, to do miracles,—are not the signs of a true prophet: the worst deceivers have exhibited all these, Matthew 24:4-11; 2 Thessalonians 2:9-10.—Sound doctrine and the fruits of sanctification the evidence of a true prophet: 2 Timothy 4:3-4; Ezekiel 13:18; Jeremiah 23:25-26; Jeremiah 23:32; Hosea 12:1.—Majus:—Every Christian should try the spirits, and recognize the truth: Acts 17:11, the men of Berea.—All who lead us astray from the narrow way are false teachers, Jeremiah 5:31; Hosea 11:1-2.—Let no one imagine that there is any Church entirely free from heretics, sectarians, or false teachers.—By their fruits. Luther:—As if He would say,—The appearance of false prophets may be fair, as if it were a precious thing; but wait a while, until it is time to gather and to collect the fruits, and see what you will then find upon them.—Behold the goodness and the severity of God in the fruits of the earth. By reason of sin it bears thorns and thistles, but it also brings grapes and figs.—False teachers are like thorns and thistles. Their teaching affords no consolation, and only wounds the heart and conscience. Song of Solomon 5:7.—The marks of false teachers appear in the way they administer their office, in their doctrine, life, and conversation, in their motives, and in the conduct of their disciples, John 15:20. Zeisius.—The hireling and the false prophet.—It is the duty of Christians to prove all things, and to hold fast the word of God, 1 Thessalonians 5:21; Exodus 18:15.—Quesnel: Love, or rather faith, is the root of the good tree. So long as this root remains healthy, the tree will not yield the corrupt fruit of sin; but if it is awanting, you will in vain look for the fruits of righteousness, 1 Timothy 1:5.—Majus: A wicked person may be transformed into a righteous; but, so long as he remains wicked, he cannot do anything that is good, Matthew 12:34; Philemon 1:11-12.—Every tree which bringeth not forth good fruit. John 15:2-6; 2 Timothy 3:9; Isaiah 8:20; Revelation 19:20; Galatians 5:12; Matthew 13:30; Psalm 109:2.—Not every one who saith. 1 John 5:12; 1 Thessalonians 4:3; 1 Peter 1:15; Matthew 5:19; John 4:23; Romans 2:13; James 1:22; John 3:16-36.—Quesnel: To call God our Lord, and yet not to honor Him by our works, is to condemn ourselves, 2 Corinthians 5:15; Luke 10:28.—Much knowledge, without corresponding practice, entails the heavier judgment; do what thou knowest. Hedinger. John 15:14.—False Christianity makes its boast in words, in knowledge, and appearance—ch. Matthew 23:27; 2 Timothy 3:5,—but true religion consists in deed, and is spirit and life. The former may be likened to a painted figure; the latter, to a living Prayer of Manasseh, Matthew 5:16.—Many will say to Me in that day. Matthew 24:36; 1 Corinthians 13:1-2; Philippians 1:15; Acts 19:13; 2 Corinthians 11:13; 2 Thessalonians 2:9; Revelation 13:13.—So deeply rooted is false conceit in our minds, that even in the day of judgment men will not be able to comprehend how they incurred condemnation, Matthew 25:44.—Quesnel: How many preachers are there, who in the pulpit seem to be prophets; and how many ministers whose success is admired, but who, in the sight of God, are nothing, because they neglect His will! Luke 13:26.—Then will I profess unto them,—openly on that day. John 10:14; 2 Timothy 2:19; 1 Corinthians 8:3; Matthew 25:12; John 10:27; Psalm 1:6.—Dei agnoscere servare est; Dei agnoscere custodire est; non agnoscere damnare est. Augustine.—The grace of God saves a soul, and not gifts.—Therefore, whosoever heareth these sayings of Mine, etc. John 3:17.—The Rock is Christ, Matthew 16:18; 1 Corinthians 3:11; 1 Corinthians 10:4; Jeremiah 17:7; Psalm 118:22; Isaiah 28:16; Acts 4:11-12; Romans 9:33; 1 Peter 2:5-7.—To build on Him, is to believe on Him.—At the close of a sermon, we should admonish our hearers to obedience and earnest application of the word.—Quesnel: To employ ourselves in this building, is to be truly wise, Isaiah 58:11-12.—The wisdom of the just appears in their showing their faith by their works.—And the rain descended. Psalm 124:5; Psalm 18:5; Revelation 12:15; Jeremiah 51:1; Ephesians 4:14; Psalm 46:6; Isaiah 25:4; Isaiah 32:2; Romans 8:35.—Quesnel:—By the practice of piety do we make our calling and election sure, 2 Peter 1:10; 1 Timothy 4:7-8.—Cramer: True Christians are exposed to many a tempest and storm, but we are more than conquerors through Him who loved us.—Perseverance to the end the crowning manifestation of faithful allegiance to Christ, 2 Timothy 4:7-8; Revelation 2:10.—And doeth them not. James 1:22-24.—Majus: Hypocrisy bears to the world the aspect of a great building, but it has no foundation, and will fall, Luke 18:11-14.—And the rain descended; i. e, adversity and strong temptations befell him, Psalm 32:6; Proverbs 16:4. Under such trials a merely external Christianity speedily fails.—This refers to the final judgment, when body and soul shall be destroyed in hell, Genesis 7:21; Exodus 14:27-28; Job 8:14; Psalm 1:5; Psalm 34:22; Psalm 73:19.—Quesnel: That fall cannot be repaired again.

Heubner:—Ask grace and the forgiveness of sin. Seek, earnestly aim after, perfection. Knock at the door of heaven, and it shall be opened.—Whatever is needful for our salvation shall be granted in answer to our prayers.—Ask in a childlike spirit for what you may stand in as absolute need of, as of bread, and God will give it you.—“Therefore, all things whatsoever,” etc. In your dealings, put yourself mentally in the place of your neighbor.—The strait gate: true repentance.—“Strait” refers to the anxiety of the heart in the matter.—The wide gate: impenitence.—Appearances deceive.—Beware of mere appearance.—Neither good works alone, nor sound doctrine alone, constitutes good fruits; the latter are the results of both life and doctrine.—A good tree is that which has been ennobled, and refers to a regenerate man; a corrupt tree is that which has degenerated, and means the unrenewed or natural man.—The culture of grace alone can ennoble a man.—A corrupt tree has no place in the garden of God.—“Not every one that saith, Lord, Lord.”—The most splendid talents are oftentimes combined with a wicked heart; the most splendid deeds are ofttimes of dubious value. A man may be the most enthusiastic speaker, the opponent of every injustice and wrong, and the bold champion of all that is good and noble,—yet all from selfishness and unworthy ambition.—Each sin renders a man more untrue to himself.—The future judgment will consist in the manifestation of the secrets of our hearts. Then the game is up, and it will be said: Off with the masks. This applies especially to unworthy ministers.

The pericope, Matthew 7:15-23.—Warning of the Lord against byeways which lead to destruction: 1. Warning against being led astray by others—by false prophets, i. e, either by false teachers, or by any who would seduce us from the truth; 2. against being led astray by our own hearts, by hypocrisy, and mere profession.—Fourfold form of the call of the Lord: (a) As a Divine call; (b) as the utterance of Divine truth; (c) as that of the pure and holy heart; (d) as that of His love and concern for the souls of men.

The pericope, Matthew 7:15-23. Erdmann:—Concerning the true import of human works.—Dräseke: The desire to appear good: 1. Its nature; 2. its origin; 3. its moral character; 4. its unavoidable dangers.—Reinhard:—On the only certain mark of a state pleasing to God. It consists not, 1. in outward decency; nor, 2. in a public profession of the Gospel; nor, 3. in personal attachment to Jesus (?); nor, 4. in extraordinary works (?); but, 5. in faith in Jesus, and in an endeavor to attain holiness by that faith,—our aim being directed toward the reality, rather than the outward form.—Marheineks:—How do we prove ourselves to be true professors of Christ? 1. Not by outward appearances merely, but by the power and life of faith; 2. by works of love; 3. by joy, peace, and hope. Nitzsch:—The true value of good works (Selections of Sermons i, p12). Zimmermann:—The tree an image of man (root, stem, marrow, branches, leaves, blossoms, fruit). Fr. Krummacher:—Who enters into the kingdom of heaven (Voices of the Church, Langenberg, 1852, p49). Sermons on Matthew 7:15, by Rautenberg, Souchon, Ahlfeld. Höpfner:—Four things necessary to constitute a Christian: 1. Faith makes a Christian; 2. life proves a Christian; 3. trials confirm a Christian; 4. death crowns a Christian.

ADDENDA
BY THE AMERICAN EDITOR

The Sinaitic Manuscript of the Bible, which Professor Tischendorf rescued from the obscurity of the Convent of St Catharine on Mount Sinai, and carefully edited in two editions in1862,1863,* two years after the issue of the third edition of Dr. Lange’s Commentary on Matthew, has been carefully compared in preparing the American edition of this work from Chapter8 to the close of the Gospel of Matthew. I thought I was the first to do Song of Solomon, but just before I finished the last pages of this volume, I found that Bäumlein, in his Commentary on the Gospel of St. John,** and Meyer, in the fifth edition of his Commentary on Matthew, both of which appeared in1864, had preceded me, at least in print. No critical scholar can ignore this manuscript hereafter. For it is the only complete, and perhaps the oldest of all the uncial codices of the Bible, or at least of the same age and authority as the celebrated Vatican Codex (which is traced by some to the middle of the fourth century), and far better edited by the German Protestant Professor, Tischendorf, than the latter was by the Italian Cardinal, Angelo Mai. In the absence of a simpler mark agreed upon by critics (the proposed designation by the Hebrew א has not yet been adopted, and is justly objected to by Tregelles and others on the ground of typographical inconvenience), I introduce it always as Cod. Sin., and I find that Dr. Meyer in the fifth edition does the same. As I could not procure a copy of the printed edition of this Codex till I had finished the first seven chapters, I now complete the critical part of the work by adding its more important readings in the first seven chapters where they differ from the textus receptus, on which the authorized English, as well as all the older Protestant Versions of the Greek Testament are substantially based.

*Novum Testamentum Sinaiticum, sive Novum Testamentum cum Epistola Barnabœ et Fragmentis Pastoris (Hermæ). Ex Codice Sinaitico auspiciis Alexandri II, omnium Russiarum imperatoris, ex tenebris protracto orbique litterarum tradito accurate descripsit Ænotheus Friderious Constantinus Tischendorf, theol. et phil. Dr, etc. etc. Lipsiæ, 1863. The text is arranged in four columns and covers148 folios; the learned Prolegomena of the editor 81 folios. There is besides a magnificent photo-lithographed fac-simile edition of the whole Sinaitic Bible, published at the expense of the Emperor of Russia, in 4 volumes (3for the Old and 1 for the New Testament, the latter in148 folios), under the title: Bibliorum Codex Sinaiticus Petropolitanus. Auspiciis augustissimis imperatoris Alexandri II. ed. Const. Tischendorf. Petropoli, 1862. A copy of this rare edition I have also consulted occasionally, in the Astor Library of New York. For fuller information on this important Codex (in the words of Tischendorf: “omnium codicum uncialium solus integer omniumque antiquissimus”), we must refer the reader to the ample Prolegomena of Tischendorf, also to an article of Hilgenfeld in his Zeitschrift für wissenschaftliche Theologie, vol. vii. (1864), p 74 ff. (who is disposed to assign it to a somewhat later age), and to Scrivener’s treatise, which I have not seen.

**Hengstenberg, in his Commentary on John, concluded in1863, pays no attention whatever to this Codex, and is very defective in a critical point of view

Matthew 7:12.—Cod. Sin. (also B, Z.): ἀφήκαμεν (have forgiven) against the lect. rec.: ἀφίομεν, and the reading of D, E, L, etc.: ἀφίομεν, which may have been taken from Luke 11:4. Lachm, Tischend, Alford, and Meyer, favor ἀφήκαμεν.

Matthew 7:13.—Cod. Sin. omits the doxology and the amen in the Lord’s Prayer, with other ancient witnesses and all the modern critical editors, German and English, except Matthaei, whose exclusive adherence to his own Moscow manuscripts gives his edition the character of partiality. It is generally regarded as an insertion from the ecclesiastical liturgies in the fourth century. On the other hand, it is strongly defended as genuine, not only by Stier, as mentioned on p122, but also by Scrivener (A Supplement to the authorized English Version of the N. T., vol. i1845, p155 ff.). Alford’s testimony against it, as quoted on p122, is certainly too strong. The importance of the case will justify us in adding here the principal arguments on both sides of the question. It must be admitted that the weight (though by no means the number) of critical testimony is rather against the doxology. Four of the most ancient uncial MSS, Cod. Sin. (4th cent.), Vaticanus (B, 4th cent.), Cantabrigiensis, or Codex Bezæ (D, 5th or 6 th cent.), Dublinensis rescriptus (Z, of the 6 th cent, containing, of the N. T, the Gospel of Matthew with many lacunæ), and five cursive MSS. (1, 17, 118, 130, 209, of much later date), moreover the ancient Latin versions, and most of the early fathers, especially the Latin ones, including Origen, Tertullian, and Cyprian, who wrote practical commentaries on the Lord’s Prayer, omit the doxology. The other uncial MSS. are here defective, and cannot be quoted for or against. Cod. Alexandrinus (A, 5th cent.) is mutilated from Matthew 1:1 to Matthew 25:6 (its first leaf commencing: ὁ νυμφίος), and Cod. Ephraemi Syri (C, 5th cent.) omits Matthew 5:16 to Matthew 7:4 (according to Tischendorf’s edition, which Isaiah, however, unfortunately not in fac-simile). Its omission from the text Isaiah, moreover, much more difficult to account for than its insertion from the ancient liturgies. But on the other hand, the doxology is already found in the venerable Peschito (of the second century), and the two younger syriac Versions (Philoxeniana and Hierosolymitana), in the Sahidic or Thebaic Egyptian Version (which ranks next to the Peschito on the score of antiquity), the Æthiopie, Armenian, Gothic and Gregorian Versions, in the Apostolical Constitutions, Chrysostom, as well as in nearly all the five hundred or more cursive man uscripts in which the sixth chapter of Matthew is preserved. As to internal reasons, it can hardly be urged that the doxology interrupts the context or the logical connection between vers12,14 (Scholz, Meyer, Alford), for this argument would require us to cancel the whole of Matthew 6:13 (Scrivener). No one can doubt the eminent propriety of this solemn conclusion which we are accustomed to regard from infancy as an integral part of the prayer of prayers, and which we would now never think of sacrificing to critical considerations in our popular Bibles and public and private devotions. Probably it was the prevailing custom of the Christians in the East from the beginning to pray the Lord’s Prayer with the doxology, comp. 2 Timothy 4:18. Chrysostom comments on it without the least consciousness that its authenticity is doubtful.

In the seventh chapter Cod. Sin. offers no important deviations from the received text.

Matthew 7:2.—Cod. Sin. sustains with the best ancient authorities ματρηθήσεται, shall be measured, which is now adopt ed by the editors of the Greek text (even Stier and Theile, and Words, worth, who adhere closely to the Elzevir text), against the lect. rec. ἀντι μετρηθήσεται, shall be measured again, or in turn (from Luke 6:38).

	Cod. Sin.
	Text. Pec.

	Matthew 7:4.—λεγις (λέγεις)
	ἐρεῖς.

	Matthew 7:13.—εισελθατε
	εἰςέλθετε.

	Matthew 7:14.—οτι στενη*
	Matthew 7:14.—πλατια
	πλατεῖα ἡ πύλη.(so B)

	Matthew 7:21.—τα θεληματα
	τὸ θέλημα (so also B.).
	

	Matthew 7:24.—ομοιωθησεται
	ὁμοιώσω αὐτόν.
	

	Matthew 7:27.—ηλθαν
	η̇͂λθον.
	

	Matthew 7:28.—ετελεσεν
	συνετέλεσεν.
	

	Matthew 7:29.—γραμματεις αυτων
	γραμματεῖς.
	


*But it is not certain whether ὅτι or τί was the original reading. Tischendorf remarks, Proleg. xliii. ad membranam iv. exteriorem: “οτι: o litteræ punctum impositum; nescio an ante Cg. jam B imposuerit; obelum vero solus Cg. addidit.” “Οτι στενή, for strait, Is the reading of the text. rec. and retained by Tischendorf and Alford, but it may easily have arisen from ὁτι πλατεῖα, Matthew 7:13. Lachmann, Meyer, and Scrivener prefer τί στενή, how strait (Vulgata: quam angusta), which has the balance of external evidence in its favor

Footnotes:
FN#4 - Matthew 7:8.—[It shall be opened according to the text rec.: ἀνοιγήσετα. But some of the oldest authorities, among which is the Vatican Cod. B. (see the ed. of Angelo Mai, and Buttmann), also Lachmann, Tregelles, and Conant, read ἀνοιγεται, it is opened, which seems to correspond better to the preceding receiveth, and findeth. Dr. Conant’s remark is not without force: “The beautiful antithesis, made by the future and present tenses in Matthew 7:7-8, is marred at the close by the return to the future, in the faulty form of the Received Text, and in the Versions that follow it. In Matthew 7:7 the imperative is properly followed by the future tense, because the compliance and its reward are both in the future time; but in Matthew 7:8. the present (he that asketh) is properly followed by the same (receiveth), and so of the other two clauses. The propriety and point of expression, which are so striking a characteristic of our Lord’s manner in all His discourses, should not be lost or marred in the version of them.” Tischendorf, Alford, Wordsworth, and Lange in his G. version, adhere to the Received Text. Meyer, otherwise so accurate in all that pertains to verbal exegesis, and Lange take no notice of this difference.—P. S.]

FN#5 - Matthew 7:9.—[Tregelles edits: ἤ τίς ἐξ ὑμῶν ἄνθρωπος, omitting ἐστιν, on the authority of Cod. Vaticanus as compared by Birch. But both Angelo Mai and Buttmann in their editions of the Vatican Codex give ἐστιν. The discrepancy is solved by the fact that ἐστιν the marginal reading, but not a correctore, as Birch supposed, but a prima manu as Verceilone in the second ed. of the published text, and Buttmann explain.—P. S.]

FN#6 - Matthew 7:9.— “Ον in Codd. B. C, etc. The Recepta adds ἐάν, if. [Dr. Conant: ‘Of whom; for whom, which is un grammatical. … The construction of the sentence is not, indeed, rhetorically exact; but it belongs to that graceful negligence of art and rule, which is the peculiar charm of the colloquial style, and is no less so in English than in Greek.”—P. S.]

FN#7 - Matthew 7:14.—“Οτι [for]. This could easily be changed into τί [how strait], which is supported by many authorities and adopted by Griesbach, Lachmann, Scholz.

FN#8 - Matthew 7:24—[It would be better here and in Matthew 7:25-26 to leave out the art. in Engl. and to translate “upon rock” and “upon sand,” instead of “a rock” (which might mean some particular rock), and “the sand.” The Greek has בן both cases the definite art. (τὴν πέτραν and τὴν ἄμμον), which here designates classes of substances. Some commentators refer the rock to Christ, as Cornel. à Lapide: “Mystice petra est Christus; unde Glossa ‘Ille ædificat in Christo qui quod audit ab illo facit.’ ” So also Alford and Wordsworth. In this case we ought to translate “upon the rock,” and “upon sand.”—P. S.]

FN#9 - Matthew 7:29.—[The word one is inserted by the E. V. and rather weakens the force of the expression ὡς ἐξουσἰαν ἔχων. Lange translates: wie im Besitz der Macht.—P. S.]

FN#10 - Matthew 7:29.—[The critical editions read αὐτῶν, and Lange translates accordingly. Some add: καὶ οἱ φαρισαῖοι.—P. S.]

FN#11 - Not: “in its inseparable connection with human nature,” as the Edinb. trsl. misunderstands the original: “Bedingtheit durch die Züge der Humanität, der Menschlichkeit.”—P. S.]

FN#12 - Chrysostom: στενὴ ἡ πύλη, οὐχ ἡ πόλις, strait is the gate, but not the heavenly city to which it leads.—P. S.]

FN#13 - Alford: “The καρποί are both their corrupt doctrines and their vicious practices, as contrasted with the outward shows of almsgiving, prayer, and fasting, their sheep’s clothing to deceive.” Wordsworth: “From the fruits of their teaching; not from their acts alone, because acts seemingly virtuous are often nothing more than the sheep’s clothing in which the wolf wraps himself in order that he may deceive and devour the sheep.” Whedon: “Their fruits—their own actions and the moral tendency of their doctrines.” D. Brown: “Not their doctrines … for that corresponds to the tree itself; but the practical effect of their teaching, which is the proper fruit of the tree.”—P. S.]

FN#14 - D. Brown: “the rock of true discipleship, or genuine subjection to Christ.”—]

FN#15 - D. Brown: “How lively must this imagery have been to an audience accustomed to the fierceness of an Eastern tempest, and the suddenness and completeness with which it sweeps everything unsteady before it!” Chrysostom: “The rain descended, etc. A prophecy verified in the primitive church, bearing all the brunt of the waves and storms of the world, of people, of tyrants, of friends, of strangers, of the devil himself persecuting her, and venting all the hurricane of his rage upon her. She stood firm, because she was built upon a rock. So far from being injured, she was made more glorious by the assault.”—P. S.]

