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General Introduction
The general design of the Commentary, has been to connect more closely the study of the Classics with the reading of the New Testament. To recognise this connection and to draw it closer is the first task of the Christian scholar. The best thoughts as well as the words of Hellenic culture have a place, not of sufferance, but of right in the Christian system. This consideration will equally deepen the interest in the Greek and Latin Classics, and in the study of the New Testament. But the Greek Testament may become the centre towards which all lines of learning and research converge. Art, or the expressed thought of great painters, often the highest intellects of their day, once the great popular interpreters of Scripture, has bequeathed lessons which ought not to be neglected. Every advance in science, in philology, in grammar, in historical research, and every new phase of thought, throws its own light on the words of Christ. In this way, each successive age has a fresh contribution to bring to the interpretation of Scripture.

Another endeavour has been to bring in the aid of Modern Greek (which is in reality often very ancient Greek), in illustration of New Testament words and idioms. In this subject many suggestions have come from Geldart's Modern Greek Language; and among other works consulted have been: Clyde's Romaic and Modern Greek, Vincent and Bourne's Modern Greek, the Modern Greek grammars of J. Donaldson and Corfe and the Γραμματικὴ τῆς Ἀγγλικῆς γλώσσης ὑπὸ Γεωργίου Λαμπισῆ.

The editor wished also to call attention to the form in which St Matthew has preserved our Lord's discourses. And here Bishop Jebb's Sacred Literature has been invaluable. His conclusions may not in every instance be accepted, but the line of investigation which he followed is very fruitful in interesting and profitable results. Of this more is said infra, Introd. ch. v. 2.

The works principally consulted have been: Bruder's Concordance of the N.T. and Trommius' of the LXX Schleusner's Lexicon, Grimm's edition of Wilkii Clavis, the indices of Wyttenbach to Plutarch and of Schweighäuser to Polybius, E. A. Sophocles' Greek Lexicon (Roma and Byzantine period); Scrivener's Introduction to the Criticism of the N.T. (the references are to the second edition); Hammond's Textual Criticism applied to the N.T.; Dr Moulton's edition of Winer's Grammar (1870); Clyde's Greek Syntax, Goodwin's Greek Moods and Tenses; Westcott's Introduction to the Study of the Gospels; Bp Lightfoot, On a Fresh Revision of the N.T.; Lightfoot's Horæ Hebraicæ; Schöttgen's Horæ Hebraicæ et Talmudicæ, and various modern books of travel, to which references are given in the notes.
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PREFACE

BY THE GENERAL EDITOR

THE General Editor does not hold himself responsible, except in the most general sense, for the statements, opinions, and interpretations contained in the several volumes of this Series. He believes that the value of the Introduction and the Commentary in each case is largely dependent on the Editor being free as to his treatment of the questions which arise, provided that that treatment is in harmony with the character and scope of the Series. He has therefore contented himself with offering criticisms, urging the consideration of alternative interpretations, and the like; and as a rule he has left the adoption of these suggestions to the discretion of the Editor.

The Greek Text adopted in this Series is that of Dr Westcott and Dr Hort with the omission of the marginal readings. For permission to use this Text the thanks of the Syndics of the Cambridge University Press and of the General Editor are due to Messrs Macmillan & Co.
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PREFACE

OUR estimate of the historical and critical value of the Second Gospel has risen enormously during the last thirty or forty years, and it is possible that further study will cause the estimate to rise even higher than it is at present. But the unique value of this Gospel is still very imperfectly realized by many of those who often read and to some extent study it; and it is one of the objects of this new edition of St Mark to make the knowledge of its unique character more widely diffused, and to enable more readers of the New Testament to see for themselves some of the particulars in which this hitherto underrated Gospel brings us closer than any other to our Lord, as He was known to those who watched His acts and listened to His teaching.

During the period in which the inestimable character of the Gospel according to St Mark has been more and more appreciated, a number of critical and controversial works have appeared in England and elsewhere which raise, or bring into greater prominence, questions respecting Christian doctrine that produce perplexity in many minds. With regard to not a few of these questions, the Second Gospel, fairly and intelligently used, will show the way, if not to a solution, at least to the direction in which a reasonable answer to doubts can be found. These Notes on the Gospel will do good service, if in any degree they render aid to such a quest.

The titles of some of the books which the writer of the Notes has found very helpful are given at the end of the Introduction, and the list might be greatly enlarged. Among English works he has found nothing equal to Dr Swete’s Commentary, and among foreign ones nothing equal to that of Lagrange, who had the advantage of coming after Dr Swete. He has also to express his obligations to the General Editor for vigilant care in reading the proofs and for many valuable suggestions and criticisms.

The Greek Index is not a Concordance. It does not contain all, or even nearly all, the Greek words which occur in the Gospel; and in the case of many words only a selection of the references is given.

A. P.

BIDEFORD.

Easter, 1914.

INTRODUCTION

CHAPTER I

ST MARK THE EVANGELIST

THE name “Mark” occurs four times in Acts and four times in the Epistles. In Acts we are told three times of a Jew at Jerusalem named John who had Mark as an alternative or additional name (Mark 12:12; Mark 12:25, Mark 15:37), and once he is called simply Mark, τὸν ΄ᾶρκον, “the Mark just mentioned” (Mark 15:39). The same person is twice called simply “John,” without mention of an alternative name (Mark 13:5; Mark 13:13). In the Epistles the name “John” is dropped, and the person in question is called simply “Mark,” ΄ᾶρκος without the article, as if those who are addressed would know who was meant (Colossians 4:10; Philemon 1:24; 2 Timothy 4:11; 1 Peter 5:13). The identification of the John in Acts with the Mark of the Epistles is probable on other grounds (see below), and it is confirmed by the fact that in Colossians 4:10 St Paul, after mentioning that Mark is the cousin (not “sister’s son,” as A.V.) of Barnabas, reminds the Colossians that they have been told that they need have no hesitation in receiving him, if he should visit them; which looks like an allusion to the defection of John Mark), as related in Acts 15:37-39.

To speak of him as “John Mark,” as if the combined names were analogous to “John Smith,” is misleading. “Whose surname was Mark” (Mark 12:12; Mark 12:25) encourages us to regard the cases as analogous, but in the modern combination the two names are intended to be used together and in some cases must be used together, whereas in the other case the two names were rarely, if ever, used together, but were alternatives; the second name was an alias. Although under the name of Simon, or Peter, or Kephas, the chief Apostle is mentioned more than 180 times in N.T., only three times is he called Simon Peter (Matthew 16:16; Luke 5:8; 2 Peter 1:1) by any writer except John, who commonly gives both names. “Saul, otherwise Paul” (Acts 13:9) is never called “Saul Paul.” The Evangelist would be called “John” among Jews and “Mark” among Gentiles. “Then it was the fashion for every Syrian, or Cilician, or Cappadocian, who prided himself on his Greek education, to bear a Greek name; but at the same time he had his other name in the native language, by which he was known among his countrymen. His two names were the alternative, not the complement of each other; and the surroundings of the moment determined which name he was called by” (Ramsay, Paul the Traveller, p. 81). Acts 13:5 is against Deissmann’s suggestion that in Mark 13:13 Mark is called “John” purposely, because he had forsaken the Apostle and had returned to Jerusalem, whereas in Mark 15:39, when he goes with Barnabas to Cyprus, he is called simply “Mark” (Bib. St., p. 317). If the change is not purely accidental, the reason would rather be that at Antioch and Jerusalem he was in Jewish society and was known as “John,” whereas in travelling he would use the Gentile alias. The employment of a Roman praenomen to serve as a single name is found again in the case of Titus and of several persons who bore the name of Gaius. In “Jesus, called Justus” (Colossians 4:11) we have a combination of a Hebrew and a Latin name. Philo had a nephew named Mark, son of Alexander the Alabarch (Joseph. Ant. XVIII. viii. 1, XIX. Colossians 4:1), but the name was rare among Jews. ΄ᾶρκος is the right accentuation; ΄άαρκος occurs in inscriptions.

With regard to the identification, the connexion between the mentions of Mark in three different Epistles is of importance. In Colossians 4:10 St Paul commends him to a Church of proconsular Asia; in 1 Peter 5:13 Mark sends a salutation to Churches in that region; in 2 Timothy 4:11 he is found in that region. “The Scriptural notices suggest that the same Mark is intended in all the occurrences of the name, for they are connected together by personal links (Peter, Paul, Barnabas); and the earliest forms of tradition likewise identify them” (Lightfoot on Colossians 4:10).

Mark was the son of Mary (Mariam), who was a Jewish convert, who seems to have been well-to-do, and to have been a Christian of some importance. Her house at Jerusalem has a “porch” (πυλών) and an upper room, and she has at least one female slave. As soon as the chief of the Apostles is released from prison he goes to her house to report his freedom, for there members of the Church of Jerusalem were accustomed to meet. It is probable that her son John was already a believer, like herself. If he was not already known to Peter, this nocturnal visit of the released Apostle may have been the beginning of intimacy. St Peter may have converted both mother and son. As the father is not mentioned in Acts, we conclude that he was dead, a conclusion which is against the identification of the father of Mark with “the goodman of the house” (see on Mark 14:14), but the conclusion may be wrong. Severus, a writer of the tenth century, gives the father the name of Aristobulus.

That Mark was one of the Seventy or Seventy-two disciples (Luke 10:1) is a worthless tradition for which the credulous and uncritical Epiphanius gives no authority. The same statement is made about St Luke. There was a natural desire to show that all four Evangelists were personal disciples of the Lord. That Mark was a Levite is a reasonable conjecture from the fact that he was a “cousin” (ἀνεψιός) of the Levite Barnabas; but we are not sure that they were the sons of two brothers. There is more to be said for the theory that he was the young man mentioned in Mark 14:51-52; see notes there.

Even if his parents were Jews of the Dispersion, it is probable that they had been settled in Jerusalem for some years, and the names Mary and John point to the family being Hebrews rather than Hellenists (Zahn, Introd. to N.T. II. p. 487). Assuming that at any rate the married life of his mother had been spent in Jerusalem, Mark must have been familiar with the sensation which was caused there and in Judaea when, after centuries of silence, first one Prophet and then a second began to proclaim the coming of the reign of God. If Mark did not himself hear either of these new Prophets, he may often have talked to those who had listened to John the Baptist and Jesus of Nazareth. That he had often been with some who had known Jesus, and in particular with Peter, may be regarded as certain.

His cousin Barnabas came to Jerusalem with Saul to bring alms from the Christians in Antioch to the Christians in Judaea during the famine of A.D. 45, 46; and when the work of relieving the poor in Jerusalem was over, the two missionaries took Mark with them on their return to Syria. There can be little doubt whose doing this was. Of the two missionaries, Barnabas was as yet very decidedly the chief. He had introduced the notable convert, Saul of Tarsus, to the Church at Jerusalem and had been his sponsor and patron (Acts 9:27; Acts 11:25). He and Saul needed helpers in their work, and when it came to selecting one, it would be Barnabas that would decide who should be chosen, and he chose his young cousin, who had probably been useful in distributing relief at Jerusalem: 2 Timothy 4:11 indicates that Mark had powers of organization. Consequently, when Barnabas and Saul were again sent forth by the Church at Antioch, they had him as their “attendant,” which probably means that he was the courier of the party and managed the details of the journey. That he baptized converts (Blass on Acts 13:5) is not improbable, but it is not likely that this was his only, or even his chief duty. He was not a missionary chosen by the Holy Spirit and solemnly sent forth by the Church at Antioch, but the two Apostles (as we may now call them) who were thus chosen “had got him as an attendant.” This is a more probable meaning of εἶχον δὲ καὶ Ἰωάνην ὑπηρέτην than “And they had [with them] also John, the synagogue minister” (cf. Luke 4:20). [1] has ὑπηρετοῦντα αὐτοῖς, which gives the more probable meaning to ὑπηρέτην, which is of more importance than the exact force of εἶχον.

It is evident from what follows that Mark did not consider himself under any obligation either to Divine commands or to the Church at Antioch in this service. He was free to decide for himself how long he would continue to attend on his cousin and Saul. With them he sailed to Cyprus. They stay at Salamis, working among the Jews there, and then go through the island to its western extremity, and at Paphos come into conflict with Elymas the sorcerer, whose discomfiture leads to the conversion of the Proconsul, Sergius Paulus. After this success they cross to Pamphylia, and at Perga Mark refuses to go further and returns to Jerusalem. Possibly the risks and hardships of a journey into the interior frightened him; he felt that he could no longer do his work as dragoman satisfactorily under such conditions. Or he may have thought that home ties were more binding than those which attached him to Barnabas and Paul. Or he may have seen that it was becoming more and more difficult to work with both the Apostles, for Paul’s teaching, especially with regard to the Gentiles, was now far in advance of that of his colleague, and was becoming more so. And the more advanced Apostle was now taking the lead. It is no longer “Barnabas and Saul” (Acts 13:2; Acts 13:7) but “Paul and his company” or “Paul and Barnabas” (Acts 13:13; Acts 13:43; Acts 13:46). For any or all of these reasons Mark may have turned back. Whatever the reasons were, they were such as could be better appreciated, if not actually approved, by his cousin than by his cousin’s energetic colleague, who condemned Mark severely (Mark 15:38). After an interval there is the so-called “Council” at Jerusalem (c. A.D. 49 or 50). Paul and Barnabas are again at Antioch, and Peter joins them there. Was Mark there also, and was he one of “the rest of the Jews” who “dissembled with Peter, insomuch that even Barnabas was carried away with their dissimulation”? Galatians 2:13. That is not unreasonable conjecture; but it has against it the silence of both St Luke in Acts and St Paul in Galatians. When St Paul absolutely refused to give Mark another trial, and parted from Barnabas rather than do so, the only reason given is Mark’s withdrawal from Pamphylia (Mark 15:38). The result was that he took Silas as a colleague and went on a mission through Syria and Cilicia, while Barnabas and his cousin sailed back to Cyprus, in which island both of them had connexions. This would be about A.D. 52. It is worth while noting in passing how these two incidents—Mark’s separating from Barnabas and Paul, and Paul’s separating from Barnabas—illustrate the saying that travel tests character. If you want to know a man, travel with him for a few months.

The frequently mentioned tradition that St Mark founded the Church of Alexandria may, with much reserve and uncertainty, be allowed to come in at this point. There is here a considerable gap of about ten years in what Scripture tells us about Mark, and it is credible that, during the period about which Scripture tells us nothing, he went from Cyprus to Alexandria and helped to make it a Christian centre. But it does not follow that, because the tradition helps to fill this gap, therefore the tradition is true. The Alexandrian Fathers, Clement and Origen, in all their various writings, nowhere allude to Mark’s preaching at Alexandria. Another tradition makes Barnabas the founder of the Alexandrian Church, and it is not impossible that both went from Cyprus to Alexandria and worked there. On the whole, however, it is more probable that the connexion of St Mark with Alexandria, if it be historical, did not begin until after the death of St Peter.

We are on sure ground once more when we find St Mark at Rome during the first Roman imprisonment of St Paul (Colossians 4:10; Philemon 1:24); but we cannot safely infer that it was the Apostle’s imprisonment which brought Mark to Rome. What is certain is that he and the Apostle are now completely reconciled, and that the latter seems to have become anxious to show Mark that he now has complete confidence in him. He declares him to be one who joined in alleviating his sufferings as a prisoner. He claims him as a fellow-worker, and he inserts salutations from him in the letters to the Colossians and Philemon. Mark, Aristarchus, and Jesus who is called Justus are the only Jewish Christians who cleave to St Paul in his captivity, and the Apostle seems to have sent Mark back to Asia. A few years later, in the latest of the Pauline Epistles (2 Timothy 4:11), Timothy, who was probably at Ephesus, is charged to “pick up Mark” and bring him with him to Rome.

And it is in Rome that we next hear of St Mark. It was probably after the deaths of the two Apostles with whom he had of old been associated that Mark attached himself to the old friend of the family, St Peter; and it is in 1 Peter 5:13 that we have the last mention of him in the N.T.—“Mark, my son, saluteth you.” “My son” may be a mere expression of affection; but it is not impossible that it means that Peter was instrumental in converting Mark to Christianity (cf. 1 Corinthians 4:14-15). It is not fatal to this view that St Paul commonly uses τέκνον and not υἱός of the relationship between himself and his converts (1 Corinthians 4:14; Philippians 2:22; 1 Timothy 1:2; 1 Timothy 1:18; 2 Timothy 1:2; 2 Timothy 2:1; Titus 1:4; Philemon 1:10; cf. 3 John 1:4), although it makes it a little less probable than the other view. But the sense in which ὁ υἱός μου is used does not affect the probability that Mark was instructed in the Gospel first by St Peter. One thing may be regarded as certain, that when 1 Peter was written, the Evangelist was with the Apostle in Rome. Beyond reasonable doubt “Babylon” is Rome (Hort, 1 Peter, p. 6; Lightfoot, Clement, II. p. 492; Bigg, 1 and 2 Peter, pp. 22, 76).

That both St Peter and St Paul suffered martyrdom at Rome under Nero may be accepted as a sufficiently attested tradition. That they suffered at the same time is less probable; but, when we abandon this tradition, it is difficult to determine which Apostle suffered first. On the whole, it is safer to place the martyrdom of St Paul before that of St Peter, and to suppose that the death of the former was one reason for Mark’s becoming closely connected with the latter; but the friendship of St Peter with Mark’s family would account for this close connexion, even if St Paul were still alive.

The Author of the Second Gospel
That Mark was the writer of the Second Gospel, and that in what he wrote he was largely dependent upon the teaching of St Peter, may also be accepted as sufficiently attested. That St Peter is the probable source of a great deal that we find in this Gospel can be shown in detail from the Gospel itself; but the evidence with regard to the exact relation between the Apostle and the Gospel of Mark is not harmonious. We begin with Papias, Bishop of Hierapolis. Irenaeus tells us that Papias was “a hearer of John and a companion of Polycarp.” The first statement may be true, but it is perhaps only an inference from the second. After the destruction of Jerusalem some Christians migrated from Palestine to Hierapolis. Among these were Philip the Apostle and his daughters, two of whom lived to a great age, and from them Papias obtained various traditions about the Apostles and their contemporaries. He also obtained information from two disciples of the Lord, Aristion and John the Presbyter or the Elder. The former is interesting to us in connexion with the longer ending of this Gospel (Mark 16:9-20), while the latter is connected with our present purpose. Papias collected traditions about Christ and His Apostles and used them to illustrate the Gospel narrative in a treatise called An Exposition of the Oracles of the Lord, some precious fragments of which have been preserved by Eusebius. He quotes the passage which concerns us H. E. iii. 39; and it will be seen from the opening words that in it Papias is quoting “the Presbyter” or “the Elder,” which almost certainly means the Presbyter John. After the first sentence which is attributed to the Presbyter we cannot be quite sure whether we are reading his statements or those of Papias; but this is not of much moment, for Papias is certainly passing on information which he had received on what he believed to be good authority.

“This also the Presbyter used to say. Mark, having become Peter’s interpreter, wrote accurately, though not in order (τάξει), all that he remembered of the things which were either said or done by Christ. For he was neither a hearer of the Lord nor a follower of Him, but afterwards, as I said, [followed] Peter, who used to adapt his instructions to the needs [of his hearers], but without making a connected report of the Lord’s Sayings. So that Mark committed no error when he wrote down some things just as he remembered them; for of one thing he made a purpose from the first, not to omit any one of the things which he heard or state anything falsely among them.”

This is evidence of the highest importance. Papias can hardly have got this information much later than A.D. 100, and he gets it from one who was contemporary with Apostles and the earliest Christian traditions. We shall have to return to the difficult statement that Mark, in contrast with other Evangelists, did not write “in order.”

Irenaeus (III. i. 1) says that “after the death of Peter and Paul, Mark also, the disciple and interpreter of Peter, delivered to us in writing the things which had been preached by Peter.”

Tertullian (Adv. Marcion. iv. 5) says much the same as Irenaeus; that Mark was Peter’s interpreter, and reproduced his teaching.

Clement of Alexandria (Hypotyposeis), as quoted by Eusebius (H. E. ii. 15), states that Peter’s hearers were so impressed by his teaching, that they “were not content with this unwritten teaching of the divine Gospel, but with all sorts of entreaties besought Mark, a follower of Peter, and the one whose Gospel is extant, that he would leave them a written monument of the doctrine which had been communicated to them orally. Nor did they cease till they had prevailed with the man, and had thus become the occasion of the written Gospel which bears the name of Mark. And they say that Peter, when he had learned through the Spirit that which had been done, was pleased with their zeal, and that the work won the sanction of his authority for the purpose of being used in the Churches.” Elsewhere (H. E. vi. 25) Eusebius quotes Clement as having written that, when Peter learnt what Mark had done, “he neither directly forbade it nor encouraged it.”

Origen, as quoted by Eusebius (H. E. vi. 25), states that Mark wrote as Peter dictated to him; and Jerome (Ep. 120, Ad Hedibiam 11) repeats this.

Where these writers disagree, the earlier witnesses are to be preferred. Papias was a contemporary of Mark; i.e. he was a boy about the time when Mark wrote his Gospel. His narrative states that Mark wrote down what he recollected of the teaching of Peter, which almost implies that he did not write until after Peter’s death; and Irenaeus expressly states that this was the case. This is more probable than Clement’s statement that Peter approved of the work, and much more probable than Origen’s statement that Peter dictated it. Such enhancements of the value of the Gospel of Mark would be likely to be imagined in Alexandria, where Mark was believed to have laboured, and even to have founded the first Christian community.

What those who call Mark the “interpreter of Peter” mean by the expression is explained by none of them. The most natural, and not improbable, meaning of “Peter’s interpreter” would be that Peter’s knowledge of Greek was not equal to giving addresses to those whom he instructed in Rome, and that Mark translated into Greek what Peter said in Aramaic. It is true that Peter had probably been bilingual from childhood, speaking both Aramaic and Greek, as many Welsh peasants speak both Welsh and English. But such casual use of Greek would not necessarily enable him to preach in Greek any more than a Welsh peasant’s casual use of English would enable him to preach in English. If this is the correct explanation of “interpreter,” it is easy to see how Mark’s services in this direction would impress Peter’s teaching on his memory. According to any explanation, the term can hardly mean less than that in some way Mark acted as an instrument for conveying Peter’s teaching to those who either did not hear it or could not understand it.

Hippolytus (Philos. vii. 30) says that Mark was called ὁ κολοβοδάκτυλος, “the stump-fingered,” which implies that one of his fingers was defective through malformation or amputation. Various guesses have been made as to the origin of this nickname, which is repeated in Latin Prefaces to the Gospel. Some take it literally: he had only a stump in place of a finger, either [1] because he was born so or had been accidentally maimed, or [2] because, being a Levite and not wishing to become a priest, he cut off one of his fingers. Others take it metaphorically: he was called stump-fingered, either [3] because, like a malingerer, he had deserted in Pamphylia, or [4] because his Gospel is maimed in its extremities, having lost its conclusion, and (as some think) its beginning. Of these four conjectures the first and fourth are most worthy of consideration.

We do not know either when, where, or how St Mark died. Jerome places his death in the eighth year of Nero at Alexandria; but we have no means of confirming or correcting this. The apocryphal Acts of Mark make him die a martyr’s death; but these Acts are Alexandrian, and a desire to glorify the reputed founder of the Alexandrian Church may be the origin of the statement. No writer of the second, third, or fourth century says that Mark suffered martyrdom, and their silence may be regarded as decisive.

Shortly before his own martyrdom St Paul wrote of Mark that he was “useful for ministering” (2 Timothy 4:11). This statement “assigns to Mark his precise place in the history of the Apostolic Age. Not endowed with gifts of leadership, neither prophet nor teacher, he knew how to be invaluable to those who filled the first rank in the service of the Church, and proved himself a true servus servorum Dei” (Swete).

CHAPTER II

THE SOURCES

One chief source has already been mentioned, the Apostle St Peter. The evidence for this goes back to the Presbyter John as quoted by Papias, who evidently gives his assent. It is confirmed by Irenaeus, Tertullian and many other writers; and it is by no means improbable that by the “Memoirs of Peter” (Ἀπομνημονεύματα Πέτρου) Justin means the Gospel of St Mark. These Memoirs contained the words ὄνομα Βοανεργές, ὅ ἐστιν υἱοὶ βροντῆς, words which occur Mark 3:17 and in no other Gospel (Justin, Try. 106; comp. Try. 88 with Mark 6:3). Nearly everything which Mark records might have been told him by St Peter, for St Peter was present when what is recorded was done and spoken. But no one supposes that Peter was Mark’s only source. Even some things which Peter might have told him may have been derived by Mark from others, for when he wrote other eye-witnesses still survived and there was abundance of oral tradition. On three occasions, however, only three disciples, Peter, James, and John, were present as witnesses, and on two of these—the Transfiguration and the Agony—they were the only witnesses, for it cannot be regarded as probable that the “young man” of Mark 14:51 was present at the Agony and saw and listened while the Three were sleeping. From which of the Three, did Mark obtain information? James is excluded by his early death, and we know of no special relations between Mark and John. Peter is much more likely to have been Mark’s informant. It is true that some very interesting things about Peter are omitted by Mark, e.g. Christ’s high praise of his confession of faith, his walking on the sea, his paying the tribute with the stater from the fish; but these are things about which Peter might wish to be reticent, and which he himself omitted in his public teaching. See Eusebius, Demonstr. Evang. iii. 5. Although Mark is so much shorter than Matthew or Luke, yet he mentions Peter nearly as often (Mk 25 times, Matthew 28, Lk. 27); and Mark mentions Peter in four places where Matthew and Luke do not mention him, and in all four passages we seem to have personal recollections (Mark 1:36, Mark 11:21, Mark 13:3, Mark 16:7). If we had no information as to the authorship of the Second Gospel or the connexion of Mark with Peter, we should never have had any reason for supposing that Mark might have written it; but the Gospel itself would have suggested that Peter was connected with it.

The number of graphic details which are found in Mark, and in Mark alone, has often been pointed out as a characteristic of this Gospel. While Mark omits many sections which are found in Matthew and Luke, yet in those sections which are common to all three Mark almost always gives us something which is not in either of the other two; and often these additional touches are of great value. Many of them are pointed out in the notes, and the whole of them can be seen very conveniently in the first column of Abbott and Rushbrooke, The Common Tradition of the Synoptic Gospels. It is of course possible that these details are in many cases mere literary embellishments supplied by Mark himself, who has a manifest liking for fullness of expression; but a good many of them look like the recollections of an eye-witness. They bear out what the Presbyter John, as quoted by Papias, said of Mark, that in writing things down from memory he “made it his purpose from the first, not to omit any of the things which he heard or state anything falsely among them.” This is praise which could not so justly be given to Matthew, who rather often either omits or alters what he does not like. When we see how wanting in literary skill Mark often is, we are inclined to think that the graphic descriptions which he gives us are due less to exuberance of style than to conscientious or accidental retention of what one who was there had told him. The expansions and descriptive touches in the apocryphal Gospels are of a very different character. The student will be able to come to some conclusion for himself on this point, if he compares the Synoptic narratives of the three occasions when Christ took Peter, James, and John apart, or of Peter’s denials. The passages peculiar to Mark, having no parallel in Matthew or Luke, are Mark 1:1, Mark 3:20-21, Mark 4:26-29, Mark 7:2-4; Mark 7:33-37, Mark 8:22-26, Mark 14:51-52. Study of these will also help the attainment of some conclusion.

It is probable that, in addition to the teaching of St Peter and much oral tradition of a general kind, Mark also used documentary evidence; e.g. notes on the teaching and death of John the Baptist, and on the last days of Christ’s life on earth. But beyond this vague probability it is not safe to go.

The question whether Mark used the lost document, commonly designated “Q,” which was abundantly used by Matthew and Luke, and of which there are no sure traces in Mark, is one to which no sure answer can be given. Mr Streeter thinks that he has been able to “establish beyond reasonable doubt that Mark was familiar with Q,” and Dr Sanday thinks that his arguments “seem to compel assent” (Studies in the Synoptic Problem, pp. xvi, 165–183). On the other side see Stanton, The Gospels as Historical Documents, II. pp. 109–114; Moffatt, Introd. to the Literature of the N.T., pp. 204–206. It may be doubted whether there is any clear instance in which it is necessary to assume that Mark derived his material from Q. The items which are supposed by some critics to come from Q are small in amount. No doubt Mark knew of the existence of Q, and had a general knowledge of its contents. He may have seen it, and here and there may have been influenced by what he had seen, but it is difficult to believe that he worked with it at his side as Matthew and Luke must have done. Q is certainly earlier than any date which can reasonably be given to Mark, and therefore the hypothesis that he had seen it is reasonable. We are on sufficiently safe ground when we assert that what Mark gives us comes from Peter and cognate sources of information. Peter’s teaching may have contained nearly all the Sayings of Christ which are reported by Mark.

It is not necessary to examine what is called the “three-stratum hypothesis” respecting the origin of this Gospel, either in the form advocated by E. Wendling, or in the much more moderate form put forward by Mr E. P. Williams (Studies in the Syn. Pr., pp. xxv, 388). The theory of three editions of Mark, whether issued by the Evangelist himself, or by him with two subsequent editors, with considerable additions in the second and third issues, needs to be supported by more substantial arguments than those which are at present advanced in its favour, before it becomes necessary for ordinary students of the Gospel to pay attention to it. The hypothesis of an Ur-Marcus, a first edition considerably shorter than our Mark, is not required. Burkitt, The Gospel History and its Transmission, pp. 40 f.; Swete, St Mark, p. lxv; Jülicher, Introd. to N.T., p. 326.

It is more to the point to remember that for some things in the Gospel Mark’s own experience may be the chief source. The fullness of the narrative of the last week of our Lord’s life in all the Gospels has often been remarked in contrast to the scantiness of the record respecting the previous thirty years. It is quite possible that some of that fullness is the outcome of what St Mark himself could remember. Some events in the Holy Week he may well have witnessed and never forgotten; at some points he may have been present when Peter was not.

CHAPTER III

PLAN AND CONTENTS

Critics are not agreed as to the analysis of this Gospel. Even their main divisions are not always the same. Yet certain broad features stand out clearly, although there is sometimes room for difference of opinion as to the exact point at which the dividing lines should be placed. There is a short Introduction. Then come two main divisions: the Ministry in Galilee and the neighbourhood, and the Ministry in Judaea. These are followed by the beginning of the Conclusion, and the Conclusion remains unfinished.

The Introduction may be made to contain the first eight verses (WH.), or the first thirteen (Salmond, Swete, Moffatt), or the first fifteen (Zahn). There is something to be said for each of these arrangements. The preparatory work of the Forerunner ends at Mark 14:8; then he is eclipsed by the Messiah. On the other hand, the Messiah’s own work does not begin till Mark 14:14; but it does begin there in a real sense, although in the fullest sense it may be said to begin with the call of the first pair of disciples. The purely introductory portion ends with the Temptation, which prepared the Messiah for the work of the Ministry, just as the Baptist’s preaching prepared the people for the reception of the Messiah’s Ministry.

The line between the two main divisions may also be drawn at different places; either just before or just after ch. 10, or at Mark 10:31. There is an interval of transition between the Galilean and the Judaean Ministries, and we can either attach the interval to the latter (Moffatt), or give it a place by itself (Swete), or divide it at the point where the Messiah begins His last journey to Jerusalem (WH., Salmond). Perhaps the last is the most satisfactory arrangement, but the question is not a matter of great moment.

It is obvious that thus far the order is chronological; Introduction, Galilee, Judaea, Conclusion. But are the sections and sub-sections which make up the main divisions chronologically arranged? That question cannot be answered with certainty. Any narrator would endeavour to avoid confusing what took place in Galilee with what took place in Judaea and Jerusalem. Peter and others would remember fairly well where things of moment took place and where Sayings of still greater moment were spoken: and Mark, with the tenacious memory of an Oriental who had not ruined his powers of remembering by misuse, as we ruin ours, would recollect with general accuracy how things had been told to him. But we cannot assume that Peter would always care to insist upon the exact sequence of what took place either in Galilee or Judaea, or that Mark would regard exact sequence as a thing which he must be careful to preserve. A single perusal of the Gospels is enough to show that chronology is not a thing on which the writers lay a great deal of stress. Notes of time are few, and events are often grouped according to subject-matter rather than according to time. In the grouping of the contents of the main divisions of this Gospel it is not often possible to determine whether the sequence is chronological or not, but it is likely that Mark would follow a chronological order in the main, so far as he knew it. In the main, for it might sometimes seem to be instructive to group incidents together and Sayings together which in time were separated; and Mark’s knowledge of the time would sometimes be nil. Tradition often preserves a memory of what has been done or said without any definite setting of time or place; and when unframed material of great value was known to the Evangelists they had to find a place for it by conjecture; and they sometimes differ considerably as to the place in the Ministry to which they assign this or that event or Saying. This at times is very disconcerting to the student, but it detracts very little from the supreme usefulness of the Gospels. Their value would not be greatly increased if we could put exact dates to everything.

But, when all allowance has been made for this, the statement of the Presbyter in Papias, that Mark “wrote accurately, though not in order,” is perplexing, because, with all its defects, his order is remarkably good. Its sufficiency was evidently recognized at once; Matthew follows it, and so does Luke, and though each of them deviates from it somewhat, yet they never deviate from it together, Mark always has the support of either Matthew, or Luke, or both. We never have to balance the order of Matthew and Luke against that of Mark. Mark gives us what is really an orderly and intelligent development. Jesus is at first enthusiastically welcomed as a great Teacher and Healer worthy of being ranked with the greatest of the Prophets. Gradually His opposition to the formalism and perverse exegesis of the Scribes provokes the hostility of the hierarchy and many of the upper classes. This hostility becomes so intense, and the popular misconception of His aim becomes so embarrassing, that at last He almost confines Himself to the training of the Twelve in regions remote from the influence of His enemies and from the disturbance caused by unspiritual crowds. Finally the time comes for open conflict with His implacable enemies in their headquarters; and in this conflict He is apparently vanquished and destroyed.

We can explain the perplexing criticism of the Presbyter when we consider the extract from Papias as a whole, and recognize that the purpose of it is to defend the Gospel of St Mark against objections which have been made to it. Now that there are three other Gospels, Mark is becoming discredited, as being very inferior. The Presbyter admits some inferiority, but calls attention to conspicuous merits. He is evidently contrasting Mark with some other Gospel which he regards as a model, and there is little doubt that the model Gospel is the Fourth. It must be confessed that in the matter of arrangement Mark differs widely from John. Therefore, if the Fourth Gospel is written “in order,” the Second Gospel is not so written. In this way we get an intelligible meaning for the Presbyter’s criticism.

Dr Abbott suggests that by “not in order “is meant “without appropriate beginning and end.” In defence of this interpretation he quotes from Dionysius of Halicarnassus, Judic. de Thucyd. § 10, what is said respecting criticisms on Thucydides; “Some find fault also with his order, since he has neither taken for his history the beginning that he ought to have taken, nor adjusted it to the end that is suitable.” Obviously, this fits the statement that Mark did not write “in order”; for his Gospel begins very abruptly with the preaching of John, and we are not told who “the Baptizer” is or whence he comes; and it ends still more abruptly with the words “for they were afraid.”

But, however we may explain “not in order,” which may after all be due to an unintelligent misunderstanding of the Presbyter by Papias, we are not driven to the extreme conclusion that the Gospel which is thus criticized is not the Mark which we possess.

St Mark does not aim at giving us either history or biography in the technical sense. And his work is so incomplete that we cannot suppose that he aimed at giving us a complete Gospel. We are tempted to think that he wrote to supplement what had already been written. Just as the desire to supplement, and in some particulars to correct, the Synoptics, was the reason which induced John to write his Gospel, and just as the desire to combine and supplement, and perhaps supersede, Mark and Q, was the chief reason which induced Matthew and Luke to write, so we might conjecture that one of Mark’s reasons for writing was to supplement Q. Q, so far as we can ascertain its character and contents, seems to have supplemented what was well remembered in the infant Church. The contemporaries of Jesus Christ were not likely to forget the homely life at Nazareth, the Ministry consisting of much teaching and many miracles, the Crucifixion and the Resurrection. But the details of the homely life and the details of the Ministry, especially what was said by Jesus in His teaching, were likely to be forgotten, unless they were written down. Whether of the life at Nazareth before the Baptism many notes were taken, we do not know. But notes were taken of many of Christ’s Sayings and of a few of His miracles, and these were the main contents, if not the only contents, of Q. How soon these notes were taken cannot be determined; but there is no great improbability in supposing, with Salmon and Ramsay, that some were written during the Ministry. Within ten years of the Ascension, especially after the Twelve had become dispersed and one or two of them had died, there would be a demand for something of the kind; and missionaries who had never seen or heard our Lord would need some such record badly. What we call Q was an early attempt to meet this demand.

When experience showed that Q was inadequate for mission work, and that lapse of time was causing some precious facts to become blurred, Mark wrote his Gospel, not to supersede Q, and perhaps not directly and deliberately to supplement it, but to save from oblivion a great deal that was not yet written down and must not be allowed to perish. It has been stated already that Mark probably knew the contents of Q, and we may feel confident that there is at least this much of truth in the statement that he wrote his Gospel in order to supplement Q—he generally omitted what he knew to be in Q, because space was precious. That is the answer to those who argue against Mark’s having any knowledge of Q by asking, If he knew it, why does he make so very little use of it? We may be sure that the writers of all four Gospels knew a great deal more than they record, and indeed John 21:25 tells us so. Books in those days had to be of very moderate length, and Luke and Acts reach extreme limits. When it was believed that Christ would return in a year or two at the latest, men’s memories of what He had said and done sufficed. When a few years had passed, Q was produced, mainly to preserve precious Sayings. When thirty, forty, fifty, sixty years passed, and still the Lord did not return, more and more full records were required, ending in the Fourth Gospel. That Gospel, when added to its predecessors, has satisfied Christendom.

But Mark is too original to be a mere recorder of what Peter used to say or a mere supplier of what Q had omitted to say. His Gospel does not read like a series of notes strung together; nor does it read like a supplement to another work. It is an early attempt to bring what we should call “the power of the press” to aid the living voice in making the good tidings known to the world. Mark had had years of experience with Saul of Tarsus, with Barnabas, and with Peter, in preaching the Gospel, and he knew well incidents and Sayings which again and again went home to the hearts of men. Of these he has put together enough to give, by means of a series of anecdotes, a movingly vivid picture of what the Messiah was to those who knew Him. He does not describe or interpret the Messiah; His greatness is sufficiently demonstrated by His own works and words. People who find in his Gospel controversial aims read into it what is not there. The Evangelist evidently takes delight in reproducing what he knows; and, simple as his language is, it is that of a writer—one might almost say, of a talker—to whom narrating is a pleasure. Nothing of subtle suggestion or insinuation, in the interests of any school of thought, is to be detected in it. Those who profess to find such things do not discover but invent. “These touches in a host of cases are fresh, lifelike, inimitably historical. Nowhere in the Gospels do we stand so near to the eye-witness of Jesus’ healings as in the two stylistically connected incidents, peculiar to this Gospel, Mark 7:31-37 and Mark 8:22-26. The sign language of Jesus to the deaf and dumb man interprets His thought as if He stood before us. The blind man’s description of his returning sight is inimitable” (B. W. Bacon, Introd. to N.T., p. 206).

CONTENTS OF THE GOSPEL

Mark 1:1-8. Preparatory Ministry of the Baptizer.

Mark 1:9-11. The Messiah is baptized by John.

Mark 1:12-13. The Messiah is tempted by Satan.

Mark 1:14-15. The Messiah begins His Ministry.

Mark 1:16-20. The Messiah calls His first Disciples.

Mark 1:21-28. Cure of a Demoniac at Capernaum.

Mark 1:29-31. Healing of Simon’s Wife’s Mother.

Mark 1:32-34. Healings after Sunset.

Mark 1:35-39. Departure from Capernaum; Circuit in Galilee.

Mark 1:40-45. Cleansing of a Leper,

Mark 2:1-12. Healing of a Paralytic at Capernaum. The Forgiveness of Sins.

Mark 2:13-14. The Call of Levi.

Mark 2:15-17. The Feast in Levi’s House.

Mark 2:18-22. The Question of Fasting.

Mark 2:23-28. Plucking Corn on the Sabbath,

Mark 3:1-6. Healing of a Withered Hand on the Sabbath.

Mark 3:7-12. Withdrawal to the Sea of Galilee.

Mark 3:13-19. The Appointment of the Twelve.

Mark 3:19-30. By whose Power are Demons cast out?

Mark 3:31-35. Who are Christ’s true Relations?

Mark 4:1-9. Teaching by Parables; The Sower.

Mark 4:10-12. Reasons for the Use of Parables.

Mark 4:13-20. Interpretation of the Parable of the Sower.

Mark 4:21-25. The Responsibility of Hearing the Word.

Mark 4:26-29. The Seed growing secretly and automatically.

Mark 4:30-32. The Mustard Seed.

Mark 4:33-34. The Principle of Christ’s Parabolic Teaching.

Mark 4:35-41. The Stilling of the Wind and the Waves.

Mark 5:1-20. Cure of the Gadarene Demoniac.

Mark 5:21-34. The Petition of Jairus and Healing of the Woman with the Issue.

Mark 5:35-43. Raising of the Daughter of Jairus.

Mark 6:1-6. Christ is despised at Nazareth.

Mark 6:7-13. The Mission of the Twelve.

Mark 6:14-29. The Murder of the Baptizer.

Mark 6:29-44. Return of the Twelve. Feeding of Five Thousand.

Mark 6:45-52. Walking on the Water.

Mark 6:53-56. Ministry in the Plain of Gennesaret.

Mark 7:1-13. Questions of Ceremonial Cleansing.

Mark 7:14-23. The Source of real Defilement.

Mark 7:24-30. The Syrophenician Woman.

Mark 7:31-37. Return to Decapolis. Healing of a Deaf Stammerer.

Mark 8:1-9. Feeding of Four Thousand.

Mark 8:10-13. Another Attack of the Pharisees.

Mark 8:14-21. The Leaven of the Pharisees and of Herod.

Mark 8:22-26. Healing of a Blind Man at Bethsaida.

Mark 8:27-30. The Confession of Peter.

Mark 8:31-33. The Passion foretold; Peter rebuked.

Mark 8:34 to Mark 9:1. The Duty of Self-Sacrifice.

Mark 9:2-8. The Transfiguration.

Mark 9:9-13. The Discussion about Elijah.

Mark 9:14-29. Cure of a Demoniac Boy.

Mark 9:30-32. Another Prediction of the Passion.

Mark 9:33-37. The Question of Precedence.

Mark 9:38-40. Mistaken Zeal for the Name.

Mark 9:41-50. Results of Helping and of Hindering the Cause of Christ.

Mark 10:1-12. The Question of Divorce.

Mark 10:13-16. Christ blesses Little Children.

Mark 10:17-31. The Rich Man’s Question; Christ’s Answer and Comments.

Mark 10:32-34. The Last Prediction of the Passion.

Mark 10:35-45. The Request of the Sons of Zebedee.

Mark 10:46-52. Blind Bartimaeus restored to Sight.

Mark 11:1-11. The Messiah’s Entry into Jerusalem.

Mark 11:12-14. The Braggart Fig-Tree.

Mark 11:15-19. The Cleansing of the Temple.

Mark 11:20-25. The Lesson of the Withered Fig-Tree.

Mark 11:27-33. The Sanhedrin’s Question about Authority.

Mark 12:1-12. The Wicked Husbandmen.

Mark 12:13-17. The Pharisees’ Question about Tribute.

Mark 12:18-27. The Sadducees’ Question about Resurrection.

Mark 12:28-34. A Scribe’s Question about the Great Commandment.

Mark 12:35-37. The Lord’s Question about the Son of David.

Mark 12:38-40. Christ’s Condemnation of the Scribes.

Mark 12:41-44. The Widow’s Two Mites.

Mark 13:1-2. The Destruction of the Temple foretold.

Mark 13:3-13. The Disciples’ Question and the Lord’s Answer.

Mark 13:14-23. Events connected with the Destruction of Jerusalem.

Mark 13:24-27. The Close of the Age foretold.

Mark 13:28-29. The Lesson of the Fig-Tree.

Mark 13:30-32. Certainty of the Event; Uncertainty of the Time.

Mark 13:33-37. The Necessity for Watchfulness.

Mark 14:1-2. The Malice of the Sanhedrin.

Mark 14:3-9. The Anointing at Bethany.

Mark 14:10-11. The Compact of Judas with the Hierarchy.

Mark 14:12-16. Preparations for the Passover.

Mark 14:17-25. The Paschal Supper.

Mark 14:26-31. Desertion and Denial foretold.

Mark 14:32-42. The Agony in Gethsemane.

Mark 14:43-50. The Traitor’s Kiss and the Arrest of Jesus.

Mark 14:51-52. The Young Man who fled naked.

Mark 14:53-65. The Trial before the High-Priest.

Mark 14:66-72. Peter’s Three Denials.

Mark 15:1-15. The Trial before the Procurator.

Mark 15:16-20. The Mockery by Pilate’s Soldiers.

Mark 15:20-22. The Road to Calvary.

Mark 15:23-32. The Crucifixion and the first Three Hours.

Mark 15:33-41. The last Three Hours and the Death.

Mark 15:42-47. The Burial.

Mark 16:1-8. The Visit of the Women to the Tomb.

[Mark 16:9-11. The Appearance to Mary Magdalen.

Mark 16:12-13. The Appearance to Two Disciples.

Mark 16:14-18. The Appearance to the Eleven.

Mark 16:19-20. The Ascension and After.]

The relation of the plan of Mark to Matthew and to Luke may be seen from the following table:

	
	Mark
	Matthew
	Luke

	Introduction
	Mark 1:1-13
	Matthew 3:1 to Matthew 4:11
	Luke 3:1 to Luke 4:13

	Galilee and Neighbourhood
	Mark 1:14 to Mark 9:50
	Matthew 4:12 to Matthew 18:35
	Luke 4:14 to Luke 9:17

	Journey to Jerusalem
	Mark 10:1-52
	Matthew 19:1 to Matthew 20:34
	

	Last Work in Jerusalem
	Mark 11:1 to Mark 15:41
	Matthew 21:1 to Matthew 27:56
	Luke 19:28 to Luke 23:49

	Conclusion
	Mark 15:42 to Mark 16:8
	Matthew 27:57 to Matthew 28:9
	Luke 23:50 to Luke 24:11


For some reason, probably deliberate, the matter contained in Mark 6:45 to Mark 8:26 is not much used by Luke, and Luke 9:51 to Luke 18:14 is for the most part independent of Mark. Possibly, or even probably, the great insertion is wholly independent of Mark, for even in the thirty-five verses which are more or less parallel to some of the contents of Mark it is quite possible that Luke got his material from some other source. See Sir John Hawkins in Studies in the Synoptic Problem, pp. 29–74.

CHAPTER IV

PLACE, TIME, AND LANGUAGE

Almost all early writers—Papias, Clement of Alexandria, Origen, Eusebius, Epiphanius, Jerome—either state or imply that St Mark wrote his Gospel in Rome. Chrysostom is alone in saying that Mark put together his Gospel in Egypt at the request of his disciples; but it is incredible that on such a point he was better informed than Clement and Origen. If the Alexandrians could with any probability have claimed the Gospel as having been written in and for their Church, they would have done so. Other possibilities do not merit discussion. In the Gospel itself there are a few features which harmonize with the tradition that it was written in Rome, primarily for Roman readers, and there is nothing which militates against this. What are called the “Latinisms of Mark” are a slight confirmation of this; but they are not numerous, and they are such as were being adopted in various parts of the Roman Empire by such as spoke and wrote Greek. The mention of Rufus (see on Mark 15:21) may be a more substantial confirmation. That the Evangelist began his Gospel in Rome, and probably wrote the whole of it there, is the most tenable theory. It is just possible that the abrupt conclusion at Mark 16:8 is due to his being obliged to fly, leaving his MS. unfinished.

We may safely set aside the theory that St Mark wrote his Gospel about A.D. 43 at the dictation, or under the personal supervision, of St Peter. This theory is based upon the statement of Eusebius (H. E. ii. 14) and Jerome (De Vir. ill.) that Peter came to Rome early in the reign of Claudius; whence comes the famous tradition that he was Bishop of Rome for twenty-five years. This statement, and with it the supposition that “interpreter of Peter” means “writer of a Gospel for Peter,” may be treated as untenable. That either Peter or Mark was in Rome at this early date is incredible. St Paul, writing to the Romans A.D. 58, declares Rome to be virgin soil for Apostolic ministrations, and it was probably not till five years later that St Peter reached Rome and was there joined by Mark. As stated above, it is safest to abide by the express statement of Irenaeus that Mark wrote his Gospel after both St Peter and St Paul were dead. That means not earlier than A.D. 65, for Nero’s persecution did not begin until the second half of 64, and perhaps both Apostles were not dead until 67. The Gospel itself, especially ch. 13, indicates that it was written before A.D. 70, for there is no hint that Jerusalem had been destroyed in accordance with Christ’s prediction, while there is a hint that an enemy is close to it (Mark 13:14). A.D. 65–70 would seem to be the time of composition, and nearer to 70 than to 65. See on Mark 13:14. Allen and Grensted (Int. to N.T. pp. 8, 13) favour the early date.

The question of language is simple. Assuming, as we have a right to assume from the evidence which exists, that the Second Gospel was written in Rome and primarily for Roman believers, we may be sure that it was written, as we possess it, in Greek, and that our Gospel is not a translation from an Aramaic original. St Paul wrote to Roman Christians in Greek; Clement writing in the name of Roman Christians wrote in Greek; and the early Roman liturgy was in Greek. That Mark wrote for Gentile Christians is evident; for [1] he only once quotes the O.T.; [2] explains Jewish usages (Mark 7:3), regulations (Mark 14:12), and technical terms (Mark 9:43, Mark 15:42); and [3] translates the expressions which he sometimes gives in the original Aramaic (Mark 3:17, Mark 7:11, Mark 10:46, Mark 14:36, Mark 15:34). What use would an Aramaic Gospel be to Gentile Christians? Again, if Mark wrote in Aramaic, and our Gospel is a translation, why did the translator sometimes preserve the Aramaic in Greek letters and add a translation? This last argument is not a strong one, for the freaks of translators are endless, but other arguments are strong. The book nowhere reads like a translation. The writer has his own characteristic way of expressing things, and these characteristics appear again and again throughout. The intelligent use of tenses and prepositions, and the general freedom of narration, are decided marks of originality; and Wellhausen remarks that it is impossible, with any confidence, to re-translate Mark into Aramaic. We may translate, but we cannot feel sure that we are restoring the original language. Mark knew both Aramaic and Greek, and in writing his Gospel he used material which came to him in Aramaic; but what he writes comes from his pen in easy, and sometimes rather slipshod, conversational Greek. As Jülicher says, “the suggestion that there is an original Hebrew or Aramaic document at the bottom of our Gospel is conspicuously ill-judged. No translator could have created the originality of language shown by Mark” (Introd. to N.T. p. 322). And it is certain that the Mark which Matthew and Luke used was in Greek. That either or both of them had an Aramaic Mark and translated it, is incredible. Such frequent and striking coincidences in wording as exist could not have come into existence if either of them had been an independent translator.

It is true that in Mark’s Greek there are more traces of Semitic idioms than even in Matthew or John; e.g. δύο δύο (Mark 6:7), συμπόσια συμπόσια and πρασιαὶ πρασιαὶ (Mark 6:39-40), the oath formula with εἰ (Mark 8:12), the pleonastic αὐτοῦ, αὐτῆς, &c. (Mark 1:7, Mark 7:25), and the use of καί rather than ἀλλά in cases of contrast (Mark 6:19, Mark 12:12). See on Mark 1:9. But these features are sufficiently accounted for by the fact that he spoke both Aramaic and Greek, and that in writing he often translated Aramaic oral tradition, and possibly Aramaic notes, into Greek. See on the one side Allen, Expository Times, 1902, xiii. pp. 328 f., and on the other, Lagrange, S. Marc, pp. lxxxii f.

For reasons already stated, the “Latinisms” in the Gospel are insufficient to show that St Mark knew Latin, or to give any support to the marginal note contained in two Syriac Versions that he preached in Rome in Latin. The theory that he wrote his Gospel in Latin need be no more than mentioned. The Latinisms are chiefly these: κεντυρίων (Mark 15:39; Mark 15:44-45), κῆνσος (Mark 12:14), ξέστης (Mark 7:4; Mark 7:8), σπεκουλάτωρ (Mark 6:27), φραγελλόω (Mark 15:15). More remarkable are the two cases in which Mark explains Greek by Latin, λεπτὰ δύο, ὅ ἐστιν κοδράντης (Mark 12:42), and ἔσω τῆς αὐλῆς, ὅ ἐστιν πραιτώριον (Mark 15:16). Perhaps συμβούλιον διδόναι (Mark 3:6), ῥαπίσμασιν αὐτὸν ἔλαβον (Mark 14:65), and ποιῆσαι τὸ ἱκανόν (Mark 15:16) may be added to the list.

CHAPTER V

CHARACTERISTICS IN VOCABULARY AND STYLE

Those who possess Sir John Hawkins’ Horae Synopticae need very little information in addition to what is given there respecting the characteristic words and phrases in Mark. For the use of others some of the more important facts, taken largely from those collected by him and those collected by Dr Swete, are given here.

[1] Of course not all the 80 words which are found in Mark and nowhere else in N.T., nor all the 37 words which are found in Mark and nowhere else in either N.T. or LXX., are characteristic of Mark. Indeed, very few of them are such. Adopting the standard suggested by Hawkins, we may count as characteristic expressions those which occur at least three times in Mark and are either not found at all in Matthew or Luke, or are found more often in Mark than in Matthew and Luke together. Of such expressions 41 have been collected; but on five of these very little stress can be laid, while seven are remarkable as being in a high degree characteristic. These are:

ἐκθαμβέομαι, four times in Mark, and nowhere else.

περιβλέπομαι, six times in Mark, and nowhere else.

ἔρχεται, ἔρχονται (hist. pres.), 24 times in Mark, 19 elsewhere.

εὐθύς (εὐθέως), 41 times in Mark, 45 elsewhere.

ὅ ἐστιν, six times in Mark, once or twice elsewhere.

πολλά (adverbial), nine times in Mark, five elsewhere.

συνζητέω, six times in Mark, four elsewhere.

To these seven must be added the curious combination of the aor. ἀποκριθείς or -θέντες with the pres. λέγει or -ουσιν, which occurs eight times in Mark (Mark 3:33, Mark 8:29, Mark 9:5; Mark 9:19, Mark 10:24, Mark 11:22; Mark 11:33, Mark 15:2; cf. Mark 7:28) and only twice elsewhere (Luke 13:8; Luke 17:37). Cf. Matthew 25:40 and Luke 13:25, where we have aor. and fut. combined. Apparently ἀποκριθείς is timeless.

Other words for which Mark seems to show a preference are ἐκπορεύομαι, ἐπερωτάω, ἤρξατο or ἤρξαντο, πάλιν, πρωί, and ὑπάγω.

[2] There are also some expressions, the avoidance of which is characteristic of Mark. They are frequent in the other Gospels, but Mark seldom or never has them. He never uses καὶ ἰδού or (in narrative) ἰδού, or νόμος, or the form ἑστώς. While Matthew has πορεύομαι 28 times, Luke 50, Acts 37, John 13, Mark has it only once (Mark 9:30), and there it is a somewhat doubtful reading. Οὖν is freq. in Matthew and Luke, very freq. in John [194], but Mark has it only four times; and καλέω, freq. in Matthew and Luke, is rare in both Mark [4] and John [2].

[3] Among the 80 words, not counting proper names, which are peculiar to Mark in N.T., a considerable number are non-classical. Seven are found nowhere else in Greek literature; ἐκπερισσῶς, ἔννυχα, ἐπιράπτω, ἐπισυντρέχω, κεφαλιόω, προμεριμνάω, ὑπερεκπερισσῶς. But none of these are out-of-the-way expressions coined for a special purpose. Most of them are quite common words with a preposition prefixed, and probably all of them were current in the language of the people, although only the word without the prefix is current in literature. Mark has a fairly extensive vocabulary and can find an unusual word when he wants it, yet in ordinary narrative he has no great command of language, either as regards variety of words or correct constructions. He is like a man who can talk freely and with tolerable correctness in a foreign language, but cannot make a speech or write an essay in it. The word which best describes his style is “conversational.” He writes, as people often talk even in their own language, without much regard to niceties of style, or, in some cases, even of grammar. Mark uses the language of common life, rather than that which is employed in literature, whether secular or religious.

Among his colloquial expressions may be reckoned σχιζομένους of the opening of the heavens (Mark 1:10), ἀμφιβάλλοντας without an acc. (Mark 1:16), ἐπιράπτει (Mark 2:21), ἐσχάτως ἔχει (Mark 5:23), μὴ προμεριμνᾶτε (Mark 13:11), εἷς καθʼ εἷς (Mark 14:19), ἀπέχει (Mark 14:41), ἐπιβαλών (Mark 14:72).

[4] Many broken or imperfect constructions are found; see notes on Mark 1:27, Mark 2:22, Mark 3:16-18, Mark 4:15; Mark 4:26; Mark 4:31, Mark 5:23, Mark 6:8-9 (a glaring instance), Mark 7:2-5; Mark 7:11; Mark 7:19, Mark 8:2, Mark 9:20, Mark 10:30, Mark 13:13; Mark 13:34.

[5] Combinations of participles are very common, often in pairs, and sometimes in triplets: Mark 1:15; Mark 1:26; Mark 1:31; Mark 1:41, Mark 2:6, Mark 3:5; Mark 3:31, Mark 4:8, Mark 5:25-27 (seven participles in three verses), 30, 33, Mark 6:2, Mark 8:11, Mark 10:17; Mark 10:50, Mark 12:28, Mark 13:34, Mark 14:23; Mark 14:67, Mark 15:21; Mark 15:36; Mark 15:43.

[6] Repetition of the negative is often found in Greek literature, but Mark is specially fond of it. We sometimes find that, where Mark repeats the negative, Matthew in the parallel passage does not. Repetition occurs with μή (Mark 1:44, Mark 2:2, Mark 3:10, Mark 11:14), but far more often with οὐ (Mark 3:27, Mark 5:3; Mark 5:37, Mark 6:5, Mark 7:12, Mark 9:8, Mark 11:2, Mark 12:34, Mark 14:25; Mark 14:60-61, Mark 15:45, Mark 16:8).

[7] The frequency of the historic present in Mark is often noticed; but it is nearly as common (allowing for the different length of the Gospels) in John. Hawkins gives Mark 151, Matthew 78, Luke 4 or 6, John 162. The vividness which the historic present gives in Mark and John is produced in Matthew and Luke to a large extent by the use of ἰδού, which neither Mark nor John employs in narratives. The most common instance of the historic present in Mark is λέγει or λέγουσιν. Matthew and Luke, in the parallel passages, generally either omit the verb or substitute an aorist. Thus, where Mark has λέγει (Mark 2:5; Mark 2:8; Mark 2:17; Mark 2:25, Mark 3:4; Mark 3:34, Mark 8:29, Mark 9:5; Mark 9:19, Mark 10:23; Mark 10:27; Mark 10:42, Mark 14:13), Matthew and Luke have εἶπεν, or in a few cases ἔφη.

[8] In Mark’s own narrative asyndeton is rare (Mark 9:38, Mark 10:27-29, Mark 12:24, and a few other places), but it is very frequent in his terse and vigorous reports of sayings (Mark 1:27, Mark 5:39, Mark 8:15, Mark 10:14; Mark 10:24-25, Mark 12:9-10; Mark 12:17; Mark 12:20; Mark 12:23; Mark 12:27; Mark 12:37, Mark 13:6-9, Mark 14:6, Mark 16:6). In nearly all these cases there is a connecting particle (καί, or γάρ, or δέ, or οὖν) in the parallel passages in Matthew and Luke; and scribes have often inserted a connecting particle in inferior texts of Mark. In the true text of Mark οὖν is very rare.

[9] Mark greatly prefers καί to δέ, but in a number of cases scribes have changed καί to δέ (Mark 1:14; Mark 1:28, Mark 2:5, Mark 9:9, Mark 10:42, Mark 11:4; Mark 11:8, Mark 12:3; Mark 12:14, Mark 13:11-12, Mark 15:33). Of 88 sections in Mark, 80 begin with καί and only six have δέ in the second place. Hawkins estimates that δέ occurs 156 times in Mark, 496 in Matthew, 508 in Luke.

[10] A somewhat superfluous fulness of expression is a constant feature in Mark’s colloquial style; Mark 1:16; Mark 1:32; Mark 1:42, Mark 2:20; Mark 2:23; Mark 2:25, Mark 3:26-27, Mark 4:2; Mark 4:39, Mark 5:15, Mark 6:4; Mark 6:25, Mark 7:13; Mark 7:20-21; Mark 7:23, Mark 8:17; Mark 8:28, Mark 9:2-3, Mark 10:22; Mark 10:30, Mark 11:4, Mark 12:14; Mark 12:44, Mark 13:19-20; Mark 13:29; Mark 13:34, Mark 14:15; Mark 14:43; Mark 14:58; Mark 14:61; Mark 14:68, Mark 15:1; Mark 15:26, Mark 16:2. Some of these may be Semitic. Matthew and Luke evidently noticed this feature, for they often omit what is superfluous when they reproduce Mark’s expression, and cases are pointed out in the notes in which each of them takes a different portion of Mark’s complete statement.

With this trait may be connected such pleonastic expressions as ἀπὸ μακρόθεν, which is rare elsewhere, but freq. in Mark (Mark 5:6, Mark 8:3, Mark 11:13, Mark 14:54, Mark 15:40), and ἐκ παιδιόθεν, Mark only (Mark 9:21).

[11] The imperf. tense is much used by Mark, and “it conveys the impression of an eye-witness describing events which passed under his own eye; e.g. Mark 5:18, Mark 7:17, Mark 10:17, Mark 12:41, Mark 14:55” (Swete). Moreover, Mark regards conversation as a process, and therefore he often uses ἔλεγεν or ἔλεγον, where what is said is neither interrupted nor repeated, and where εἶπεν or εἶπαν (which Matthew often substitutes) would have been quite as exact. In other respects he handles his tenses with ease and accuracy, interchanging pres., imperf., perf., and aor. quite correctly according to the shade of meaning to be expressed; e.g. Mark 1:30-31; Mark 1:35, Mark 2:2; Mark 2:13, Mark 3:1-2; Mark 3:10-11; Mark 3:21, Mark 4:8, Mark 5:24, Mark 6:41; Mark 6:56, Mark 7:26; Mark 7:35-36, Mark 8:25, Mark 9:15, Mark 12:41, Mark 15:44.

[12] Mark is rather fond of diminutives, but there is only one that he alone uses among N.T. writers: θυγάτριον (Mark 5:23, Mark 7:25). Other instances are—κοράσιον, Mark five times, Matthew three; κυνάριον, Mark two, Matthew two; παιδίσκη, Mark two, Matthew one, Luke two, John one; ἰχθύδιον, Mark one, Matthew one; ψιχίον, Mark one, Matthew one; ὠτάριον, Mark one, John one; βιβλίον, Mark one, Matthew one, Luke two, John two, &c.; παιδίον freq. in Mark, Matthew, Luke, rare in John. On the other hand, there are several diminutives which are used by one or more of the other Evangelists, but are not used by Mark: κλινίδιον, τεκνίον, ὀνάριον, παιδάριον, ὠτίον, and (in Acts) κλινάριον.

[13] We may attribute it to Mark’s want of literary skill that he employs the same framework for different narratives. In the case of very similar events, such as the feeding of the 5000 (Mark 6:34-44) and the feeding of the 4000 (Mark 8:1-9), this might occur in any writer. But Mark exhibits a striking parallelism in recording the healings of the deaf stammerer (Mark 7:32-34) and of the blind man at Bethsaida (Mark 8:22-26), which are among the chief passages peculiar to Mark; and even in recording miracles so different as the cure of a demoniac at Capernaum (Mark 1:25; Mark 1:27) and the calming of the storm on the Lake (Mark 4:39; Mark 4:41). Compare also the narrative of Christ sending two disciples to fetch the colt (Mark 11:1-6) with that of His sending two to prepare the Paschal Supper (Mark 14:13-16); also the narrative of His preaching at Capernaum and its effects (Mark 1:21-22; Mark 1:27) with that of His preaching at Nazareth and its effects (Mark 6:1-2). In such cases we do not need the suggestion that the second narrative has been inserted by a later writer who has imitated the work of the original Evangelists. Such repetitions are common in the simpler forms of literature, e.g. in Homer and in folklore. Compare Job 1:6-12 with Job 2:1-6, and the reports of the different messengers, Job 1:14-19.

Mark not only repeats the framework of his narratives, he repeats also the grouping of his narratives; thus Mark 8:1-26 follows the grouping in Mark 6:30 to Mark 7:37. In each section there is a voyage on the Lake, a feeding of a multitude, and a healing by means of spittle and touch.

Mark also repeats the same word when it suits his purpose. He has a favourite word for multitude, crowd, populace, people; and he does not even vary it, as Matthew and Luke do, with an occasional plural. With one exception (Mark 10:1), it is always ὄχλος (37 times). In this he resembles John. Λαός, freq. in Matthew, Luke, and Acts, occurs in Mark only once in a remark of the hierarchy (Mark 14:2) and once in a quotation (Mark 7:6); never in Mark’s own narrative (not Mark 11:32). Δῆμος is used in Acts, but nowhere in the Gospels. Πλῆθος, so freq. in Luke and Acts, occurs twice in Mark (Mark 3:7-8).

[14] When we come to more general characteristics, we may say, with Bruce, that the leading one is realism, by which is meant the unreserved manner in which Mark gives us pictures of Christ and His disciples. He is not reticent; what he has been told he retells without scruple. He neither omits startling facts, nor does he shrink from startling ways of telling them. “The Spirit driveth Him forth” (Mark 1:12); the cleansed leper disobeyed Him (Mark 1:45); “I came not to call the righteous” (Mark 2:17); “The Sabbath was made for man” (Mark 2:27); “He looked round about on them with anger, being grieved” (Mark 3:5); “guilty of an eternal sin” (Mark 3:29) “he that hath not, from him shall be taken away even that which he hath” (Mark 4:25); “He could there do no mighty work, save &c.” (Mark 6:5); “He marvelled because of their unbelief” (Mark 6:6); the Apostles’ “heart was hardened” (Mark 6:52); “whatsoever goeth into the man cannot defile him” (Mark 7:18); “He could not be hid” (Mark 7:24); the healed deaf-stammerer disobeyed Him (Mark 7:36); the Apostles “understood not the saying and were afraid to ask Him” (Mark 9:32); “Why callest thou Me good? none is good save one, even God” (Mark 10:18). While the other Evangelists give us, to a large extent, what the Christians of the Apostolic age believed about Christ, Mark gives us what Peter and others remembered about Him. In Mark “we get nearest to the true human personality of Jesus in all its originality and power. And the character of Jesus loses nothing by the realistic presentation. Nothing is told that needed to be hid. The homeliest facts only increase our interest and admiration” (Expository Greek Testament, I. p. 33).

CHAPTER VI

LITERARY HISTORY

The early history of St Mark’s Gospel is curious. That the Gospel which bears his name was written by him was never doubted from the time when it was first published, and we need have no doubt about the fact now. No rival claimant has ever existed. No good reason for assigning the Gospel to Mark can be suggested, except the fact that he wrote it. If a distinguished name was wanted for an anonymous writing of this character, Peter’s name would be the obvious one to select. In the Apostolic age Mark is a person of quite secondary importance, and, if he had not written a Gospel, he would have remained as undistinguished as Silas. His two claims to distinction are his having written the earliest of the four Gospels which were accepted by the whole Church, and his having the honour of both assisting and being assisted by the chief of the Apostles. He helped St Peter in supplying an oral Gospel, and St Peter helped him in supplying a written one. Yet the abiding monument of their mutual service did not meet with much recognition in the Church. Neither its being first in the field, nor its known connexion with St Peter, secured its supremacy. Its authority was admitted wherever it was known; but, before it became widely known, it was superseded by Gospels which answered, much better than it could do, the cravings and needs of Christians. The unique merits of St Mark’s work could not be appreciated until all four Gospels had been placed under the searchlight of modern criticism.

Among the Apostolic Fathers, Hermas is the only one who gives anything like clear evidence of being acquainted with Mark. The Pastor of Hermas may be dated c. A.D. 155, and by that time all four Gospels were recognized as being authoritative and having unique authority. Twenty-five years later we have Irenaeus treating the number four as not only appropriate but necessary; there must be four Gospels, neither more nor less. Evidently Irenaeus had never known a time when the Gospels of Matthew, Mark, Luke, and John were not generally accepted. That carries us back beyond the probable date of Hermas.

Within ten years of the publication of St Mark’s Gospel, that which bears the name of St Matthew was given to the world; and within twenty years that which rightly bears the name of St Luke was published. The result was comparative neglect of Mark. The Gospel acc. to St Matthew quickly drove Mark almost into oblivion; and the neglect of Mark became still more complete after St Luke’s Gospel appeared. Although Luke did not attain to the popularity which Matthew enjoyed, yet it at once became far more popular than Mark. That Matthew and Luke should be preferred to Mark was inevitable. They contained nearly everything that Mark contained, with a great do more; and what they added to Mark was just what was not precious, viz. records of what the Lord had said. That Matthew should be preferred to either Mark or Luke was also inevitable, for it was believed to have been written by an Apostle, whereas it was known that St Mark and St Luke were not Apostles.

The depreciation of Mark seems to have arisen early. Presbyter (see p. xvi) is evidently answering objections. He quotes the high authority of the Presbyter John in answer to criticisms that had been passed on Mark, viz. that he was wanting in fullness and accuracy. The mistaken view that Mark is a mere abbreviation of Matthew seems to have arisen early; and when this error received the weighty sanction of Augustine, it was adopted without question. This of course helped to throw Mark into the background, for of what value was a greatly abbreviated copy of Matthew, when the complete Gospel was to be obtained as easily? Indeed, more easily; for copies of Matthew were more numerous than copies of Mark. Evidence of the preference for Matthew is abundant. One has only to look at the number of references to Matthew in any early writer and compare it with the references to Mark, and even with those to Luke, to see how much more frequently Matthew is quoted. Tertullian is a partial exception with regard to Luke. In his treatise against Marcion he goes through Luke almost verse by verse, and therefore in his writings the references to Luke slightly exceed the references to Matthew. But his references to Mark are only about a tenth of his references to either Matthew or Luke. It is hardly an exaggeration to say that at one time Mark was in danger of being lost as completely as that other document which was used by both Matthew and Luke side by side with Mark, the document which is now called Q. That was regarded as valueless after its contents had become embedded in Matthew and Luke, and no copy of it survives. Not even the fact, if it be a fact, that it was written by the Apostle Matthew saved it from perishing of neglect. And we may suppose that it was mainly because Mark was believed to be in substance the Gospel according to St Peter, that Mark did not suffer the same fate. It is not an unreasonable conjecture that St Mark’s autograph was preserved with so little care that it lost its last portion, and hence the abrupt termination at Mark 16:8.

In different MSS. and catalogues the order in which the four Gospels are placed varies considerably. The common order is probably meant to be chronological, for it was believed that Matthew was written first. Irenaeus states this erroneous opinion as a fact. Often in lists the two Gospels which were attributed to Apostles were placed first, either Matthew, John, or John, Matthew; and after them were placed those which were not written by Apostles, Mark, Luke, or Luke, Mark. But in no arrangement is Mark ever placed first in the quaternion.

Another fact seems to show that Mark appeared to the primitive Church to be not only a defective, but also a perplexing Gospel; and a perplexing book is not likely to be popular. Christian students seem to have found a difficulty in deciding as to the distinctive character of St Mark’s Gospel, Irenaeus and other writers make the four Cherubim in Ezekiel 1:5-10, and the four Living Creatures in Revelation 4:6-8, symbols of the four Gospels, but they do not always agree as to which Living Creature is the best representative of the respective Evangelists. The Man is generally assigned to Matthew, the Ox to Luke, and the Eagle to John, while the assignment of the Lion varies. But every one of the four symbols is by one writer or another assigned to Mark. Evidently there was something puzzling in the simplicity and objectivity of his Gospel, for no symbol seemed quite clearly to represent it to the exclusion of any other symbol. Its inestimable value as contemporary evidence, free from speculative or doctrinal colouring, was not understood. While the refusal to put it in its proper place as first among the four Gospels is intelligible, perhaps the giving to it each of the evangelical emblems in turn may be justified. It is in this primitive record that the elements of what each of these emblems represents can be found.

CHAPTER VII

THE INTEGRITY OF THE GOSPEL

This question is simply the question of the genuineness of the alternative endings. That from Mark 1:1 to Mark 16:8 we have the Gospel almost as the Evangelist wrote it, need not be doubted. Here and there a doubt may reasonably be raised as to the genuineness of a few words, and these cases are pointed out in the critical notes; but, as has been stated in Ch. 2 of this Introduction, we have no sufficient grounds for supposing that considerable additions to the original Gospel have been made by subsequent editors. In discussing the integrity of our Gospel acc. to St Mark we may confine ourselves to the last twelve verses found in our Bibles (Mark 16:9-20) and to the much shorter duplicate found in four uncial MSS., two of which are mere fragments. That neither of these endings is part of the original Gospel is one of those sure results of modern criticism which ought no longer to need to be proved. Few who have even a moderate acquaintance with the subject would care to maintain the text about the Three Heavenly Witnesses, or the paragraph about the Woman taken in Adultery, or the words about the Angel troubling the water at the pool of Bethesda, as genuine portions of the writings in which they are found; and the same ought to be true of the existing endings of Mark. It is true of the shorter ending, for no one defends that as even possibly genuine; and we may hope that the time is near when it will be equally true of the longer and much more familiar ending.

The shorter ending may be dismissed with few words. It is found in Fragm. Sinaiticum (7th cent.), Fragm. Parisiense (8th cent.), Codex Regius, [2] (8th cent.), and Codex Athous Laurae, [3] (8th or 9th cent.). In all four MSS. it is given not as a substitute for the familiar ending, but as an alternative to it, and in front of it, between Mark 16:8 and Mark 16:9. The archetype of the first three of these MSS. evidently ended at Mark 16:8 with the words ἐφοβοῦντο γάρ, for in each MS. there is a break and a few words are inserted between Mark 16:8 and Mark 16:9. This shows that the scribes knew of the two endings and thought both of them worth preserving; also that they thought the shorter ending preferable to the longer one, which is not surprising, for the shorter fits the rough edge of Mark 16:8, whereas the longer one does not. In [4] there is no break after Mark 16:8, and it was probably copied from a MS. which had the shorter ending only. The Old Latin k (Bobiensis) is the only witness which has the shorter ending as the only ending to Mark. In all four of the Greek MSS. there is a note separating the shorter from the longer ending; but in several MSS. of the Ethiopic Version the shorter is found between Mark 16:8 and Mark 16:9, without any separation. It is also found in the margin of one cursive [274], of Syr.-Hark., and of two MSS. of the Memphitic or Bohairic Version.

According to the best attested text the wording runs thus:

Πάντα δὲ τὰ παρηγγελμένα τοῖς περὶ τὸν Πέτρον συντόμως ἐξήγγειλαν. ΄ετὰ δὲ ταῦτα καὶ αὐτὸς ὁ Ἰησοῦς ἀπὸ ἀνατολῆς καὶ ἄχρι δύσεως ἐξαπέστειλεν διʼ αὐτῶν τὸ ἱερὸν καὶ ἄφθαρτον κήρυγμα τῆς αἰωνίου σωτηρίας.

“And they reported briefly to Peter and his friends all the things they were charged to tell. And after these things Jesus Himself sent forth through them from the East even to the West the holy and incorruptible message of eternal salvation.”

This was evidently written as an ending, to finish the unfinished Gospel. Some scribe, feeling that ἐφοβοῦντο γάρ was intolerably abrupt as a last word, and that readers ought to be told that the women obeyed the Angel’s command, added these few lines. It has little resemblance to anything in N.T., but the preface to Luke may be compared, i.e. the next four verses in the Bible. It is not certain that τοῖς περὶ τὸν Πἐτρον means more than Peter. In late Greek οἱ περί τινα may mean simply the man himself.

For Fragm. Sinaiticum, see Biblical Fragments edited by J. R. Harris; for Fragm. Parisiense, Amélineau, Notices et Extraits; for Cod. [5] see the facsimile in Burgon, Last Twelve Verses, p. 112; for Cod. [6] see Gregory, Prolegomena, p. 445; for the Memphitic, Sanday, Appendices ad N.T., p. 187. Swete gives the text of the four Greek MSS. in full.

The longer ending, as we have it in our Bibles, requires a longer discussion, because the strength of the case against the genuineness of the familiar words is still very imperfectly known, and because the other side has been fiercely defended by Burgon, and is still upheld as correct by Scrivener-Miller, Belser, and some others. It is perhaps worth while to state at the outset the judgment of some leading scholars. Tischendorf expunges the passage altogether. Alford, Tregelles, and Westcott and Hort emphatically reject it, separating it from the true text of the Gospel, with or without strong brackets as a mark of spuriousness. Lightfoot (On Revision, p. 28) discards it and thinks that placing it in brackets is the best way to treat it. Bruce, Credner, Ewald, Fritzsche, Keim, G. Milligan, Nestle, Schaff, B. Weiss, J. Weiss, A. Wright, and others, decide against it. Gould (p. 302), after summarizing the external evidence against the genuineness, says “But the internal evidence is much stronger than the external, proving conclusively that these verses could not have been written by Mark.” Moffatt (Introd. to the Lit. of N.T. p. 240) considers that we have “overwhelming proof from textual criticism, stylistic considerations, and internal contents, that this condensed and secondary fragment was not the Marcan conclusion.” Jülicher (Introd. to N.T. p. 328) says that the “only passage in the existing text of Mark that we must unconditionally reject is Mark 16:9-20.” So also Warfield (Textual Criticism, p. 203): “The combined force of external and internal evidence excludes this section from a place in Mark’s Gospel quite independently of the critic’s ability to account for the unfinished look of Mark’s Gospel as it is left, or for the origin of the section itself.” Swete (p. cxiii): “When we add to these defects in the external evidence the internal characteristics which distinguish these verses from the rest of the Gospel, it is impossible to resist the conclusion that they belong to another work, whether that of Aristion or of some unknown writer of the first century.” Zahn (Introd. to N.T. II. 467) calls the decision against the genuineness of the verses “one of the most certain of critical conclusions.” To these must be added those scholars who have adopted the conjecture of F. C. Conybeare, based on a statement in an Armenian MS. of A.D. 986, that these twelve verses were written by Aristion, who is mentioned by Papias as one of the disciples of the Lord. In this he has been followed by Chapman, Eck, Harnack, Lisco, Mader, Rohrbach, and Sanday.

When we examine the external evidence, the question seems at once to be decided in favour of the disputed twelve verses. With the exception of the four MSS. already mentioned which have the shorter ending between Mark 16:8 and Mark 16:9, and two other uncial MSS. which end at ἐφοβοῦντο γάρ, the longer ending follows Mark 16:8, without a break, in every known Greek MS. It is also found in seven representatives of the Old Latin (c ff g l n o q), in Syr.-Cur., in the Memphitic and the Gothic. Finally, the earliest Christian writings which exhibit clear evidence of the influence of Mark exhibit evidence that these verses were accepted as belonging to the Gospel. Irenaeus (III. x. 6) expressly quotes Mark 16:19 as being found at the end of Mark. “In fine autem evangelii ait Marcus; Et quidem Dominus Jesus, postquam locutus est eis, receptus est in caelos, et sedet ad dexteram Dei”; which Irenaeus regards as a fulfilment of Psalms 110:1. This external testimony to the genuineness of the twelve verses seems to be not only conclusive, but superabundant. On the strength of this evidence the passage has been defended by Bleek, Burgon, Cook, De Wette, Eichhorn, Lange, E. Miller, McClellan, Morison, Olshausen, Salmon, Scrivener, Wordsworth, and others.

And yet even this strong documentary evidence is very seriously shaken when we notice that the two uncial MSS. which end at ἐφοβοῦντο γάρ are by far the best that we possess, the Vaticanus ([7] and the Sinaiticus ([8]). When they agree, they are rarely wrong, and when they agree and are supported by other good witnesses, they are very rarely wrong. Here they are supported by Syr.-Sin., by the oldest MSS. of the Armenian and Ethiopic Versions, and by all the witnesses mentioned above which either place the shorter ending between ἐφοβοῦντο γάρ and the longer ending, or (as k) omit the longer ending altogether. Eusebius (Ad Marinum) says that the longer ending was not in the “accurate copies,” which ended at ἐφοβοῦντο γάρ: “For at this point the end of the Gospel according to Mark is determined in nearly all the copies of the Gospel according to Mark; whereas what follows, being but scantily current, in some but not in all (copies), will be redundant, and especially if it should contain a contradiction to the testimony of the other Evangelists.” There is reason for suspecting that Eusebius is here reproducing some earlier writer, probably Origen, and in that case his evidence is greatly increased in weight. It is quite certain that this statement of Eusebius, whether borrowed or not, is reproduced almost word for word by Jerome in his letter to Hedibia (Ep. 120), written at Bethlehem A.D. 406 or 407. In it he says that “nearly all Greek MSS. have not got this passage”; and he would hardly have reproduced this statement of Eusebius without comment, if his own experience had shown him that nearly all Greek MSS. had the passage. It is also the fact that Victor of Antioch ends his commentary at Mark 16:8. “On all the weighty matter contained in Mark 16:9-20 Victor is entirely silent; Mark 16:9-20 must have been absent from his copy of the Gospel” (WH. App. p. 34).

There is also the argument of silence, which needs to be carefully handled, for in some cases the silence may be accidental, owing to the loss of writings in which the passage was handled, or owing to the fact that the writer never had occasion to make use of the passage. Clement of Alexandria, Origen, Athanasius, Basil, both Gregorys, both Cyrils, and Theodoret, in no writing quote these verses, although some of them must have known of their existence. Cyril of Jerusalem (c. A.D. 350), when lecturing on the session at the right hand of the Father, quotes eleven passages from N.T., but does not quote Mark 16:19. Among the early Latin Fathers, Tertullian and Cyprian exhibit no knowledge of these verses, and the same is true of Lucifer and Hilary.

But if the strong external evidence which favours the twelve verses is shaken by other documentary evidence, which tells heavily against them, it is completely shattered by the internal evidence, which by itself would be decisive.

The twelve verses not only do not belong to Mark, they quite clearly belong to some other document. While Mark has no proper ending, these verses have no proper beginning. They imply that something has preceded, and that something is not found in Mark 16:1-8 or anywhere else in the Gospel; Ἀναστὰς ἐφάνη implies that “Jesus” has immediately preceded; but in Mark 16:8 He is not mentioned. On the other hand, in the narrative immediately preceding the twelve verses, Mary Magdalen is mentioned three times (Mark 15:40; Mark 15:47, Mark 16:1) as a well-known person, yet in the first of these verses she is named as a new personage who needs to be described as one ‘from whom He had cast out seven devils.’

Not only does Mark 16:9 not fit on to Mark 16:8, but the texture of what follows is quite different from the texture of what precedes. A piece torn from a bit of satin is appended to the torn end of a roll of homespun. Instead of short paragraphs linked quite simply by καί, we have a carefully arranged series of statements, each with its proper introductory expression, μετὰ δὲ ταῦτα, ὕστερον δέ—ὁ μὲν οὖν, ἐκεῖνοι δέ. Other expressions, utterly unlike Mark, are pointed out in the notes, and some are not found elsewhere in N.T. “Both sides of the juncture alike cry out against the possibility of an original continuity” (WH. App. p. 51).

These considerations and conclusions remain unshaken by the interesting numerical facts pointed out by Professor Albert C. Clark in his Essay on The Primitive Text of the Gospels and Acts (Oxford, 1914). They show that the twelve verses were appended as a conclusion to the unfinished Second Gospel, without the shorter ending between them and Mark 16:8, at a very early date; but they prove nothing as to the genuineness of either ending.

This result does not imply that the verses are devoid of authority. They do not at all resemble the shorter conclusion in being evidently the composition of some scribe who desired to give a better conclusion to the Gospel. They were added to the Gospel so early as an appendix, that their composition as an independent document must have been very early indeed; and they probably embody primitive traditions, some of which may be Apostolic. The name of the writer of them is given in an Armenian MS. of the Gospels, discovered by F. C. Conybeare in the Patriarchal Library at Edschmiatzin in November 1891. The MS. is dated A.D. 986, and these twelve verses are preceded by a note in the handwriting of the writer of the MS., “Of the presbyter Ariston.” It is thought that the note may be correct, and that the presbyter in question is the same as Aristion, whom Papias mentions as a disciple of the Lord.

CHAPTER VIII

THE TEXT OF THE GOSPEL

The authorities for the text are various and abundant. They are classified under three main heads: [1] Greek MSS., [2] Ancient Versions, [3] Quotations from the Fathers and other writers. In each of these three classes, the earlier witnesses are, as a rule, more valuable than the later ones. But this rule is liable to considerable modification in particular cases. A MS. of the 8th or 9th century may be more important than one of the 6th or 7th, because it has been copied from a MS. with a better text. The value of a version depends less upon the date at which it was made than upon the type of text from which it was taken. Similarly, quotations from the writings of a Father who exercised discrimination as to the MSS. which he used, e.g. Origen, Eusebius, and Jerome, are more valuable than quotations from earlier writers who exhibit no such care. With regard to this third kind of evidence another consideration has to be weighed. Unless there is a critical edition of the Father whose quotation of Scripture is quoted, we cannot rely upon the wording of the quotation. Scribes in copying the writings of the Fathers freely altered the wording of quotations, whenever it differed from the wording with which they were familiar; and they put into the copies which they made the readings which were current instead of those actually used by the Father whose works they were copying. In some cases the comment made by the Father shows the reading which he knew, and perhaps had adopted in preference to some other reading which he knew, but such cases are exceptional. In other cases a quotation of a Father which agrees with the ordinary text is of much less weight than one which differs from it. Again, the Fathers generally quoted from memory, the process of consulting a MS. being difficult, and the same text is sometimes quoted by a writer in more than one form. It is only when a Father quotes a long passage, which must have been copied from a MS., that we can put much confidence in the wording. Once more, in the Gospels the Fathers sometimes used, not a MS. of any one Gospel, but a harmony of all four, and then the wording of different Gospels becomes mixed, and what the writer quotes as Matthew is really a blend of two or three Gospels. Nevertheless, in spite of these drawbacks, quotations from the Fathers are of great value, especially in determining the place in which a certain type of text prevailed; e.g. readings found chiefly in Tertullian and Cyprian tell us of a text which prevailed in Africa; readings found chiefly in Clement, Origen, and Cyril tell us of a text which prevailed in Alexandria, and that text is still a difficult problem. There is no pure Alexandrian text; it is mixed with elements which are called “Neutral,” because they belong to no one locality more than another, and therefore seem to be nearest to the readings of the autographs. Its chief representatives are [9] and [10] with the Memphitic or Bohairic Version and many quotations in Origen. [11] is perhaps the chief representative of the Alexandrian elements which are not Neutral. To [12] may be added [13] and many quotations in Origen. But the text which rivals the Neutral in claiming to be nearest to the autographs is that which is called “Western,” because it came to prevail chiefly in Latin writers in the West, but the name is unsatisfactory, for some of its early representatives do not belong to the West. These are [14] Old Syriac and Old Latin, and quotations in Irenaeus, Tertullian and Cyprian. It remains very doubtful whether the text which is supported by these authorities is really nearer to the autographs than that which is supported by [15]16]] Memph. and Orig.

The Greek MSS
These are divided into two classes, Uncials or Majuscules, and Cursives or Minuscules. Uncials are written in capital letters, and each letter is separate, but the words, as a rule, are not separate. Cursives are written in a running hand, the words separate, but the letters in each word connected as in modern writing. The common idea that, after some centuries of uncial writing, cursive writing gradually supplanted it, is only partly true. From very early times there was cursive writing, but it was not used for literary purposes, and hence was called “private.” Books were written and copied in uncial letters; but for correspondence, and business or household purposes, a cursive hand was used. This, as being so much more convenient, was at last used for literary purposes. Hence some prefer to call cursive MSS. of Scripture “minuscules,” because “cursive” might mean the running private hand which is as old as the earliest MSS. of Scripture. There are two or three thousand cursive MSS. of different parts of Scripture. Only one of them is quoted in these notes, No. 33, which Eichhorn called “the queen of the cursives.” It is of the 9th cent. and is at Paris. It has been copied from some excellent archetype.

Uncial MSS
The word “uncial” comes from Jerome’s preface to Job, in which he condemns the unnecessary size of the letters in some MSS. in his time. Books were written uncialibus, ut vulgo aiunt, litteris, “‘in inch-long letters,’ as people say.” Of course “inch-long” is popular exaggeration, and hence the qualifying “as people say.” The MS. called N has letters over half an inch, and capitals over an inch. The history of some of the uncial MSS. is of great interest, and in the case of the most important a few facts are here stated; but for the most part it will suffice to give the date and the portions of Mark which the MS. contains.

א. Codex Sinaiticus. 4th cent. Discovered by Tischendorf in 1859 at the Monastery of St Katharine on Mount Sinai. Now at St Petersburg. The whole Gospel, ending at Mark 16:8. Photographic facsimile, 1911.

A. Codex Alexandrinus. 5th cent. Brought by Cyril Lucar, Patriarch of Constantinople, from Alexandria, and afterwards presented by him to King Charles I. in 1628. In the British Museum. The whole Gospel. Photographic facsimile, 1879.

B. Codex Vaticanus. 4th cent., but perhaps a little later than [17]. In the Vatican Library almost since its foundation by Pope Nicolas V., and one of its greatest treasures. The whole Gospel, ending at Mark 16:8. Photographic facsimile, 1889.

C. Codex Ephraemi. 5th cent. A palimpsest: the original writing has been partially rubbed out, and the works of Ephraem the Syrian have been written over it; but a great deal of the original writing has been recovered; of Mark we have Mark 1:17 to Mark 6:31, Mark 8:5 to Mark 12:29, Mark 13:19 to Mark 16:20. In the National Library at Paris.

D. Codex Bezae. 6th cent. Has a Latin translation (d) side by side with the Greek text, and the two do not quite always agree. Presented by Beza to the University Library of Cambridge in 1581. Remarkable for its frequent divergences from other texts. Contains Mark, except Mark 16:15-20, which has been added by a later hand. Photographic facsimile, 1899.

E. Codex Basiliensis. 8th cent. At Basle.

F. Codex Boreelianus. Once in the possession of John Boreel. 9th cent. At Utrecht. Contains Mk 1–41; Mark 2:8-23; Mark 3:5 to Mark 11:6; Mark 11:27 to Mark 14:54; Mark 15:6-39; Mark 16:19-20.

G. Codex Seidelianus I. 9th or 10th cent. Contains Mark 1:13 to Mark 14:18; Mark 14:25 to Mark 16:20.

H. Codex Seidelianus II. 9th or 10th cent. Contains Mark 1:1-31; Mark 2:4 to Mark 15:43; Mark 16:14-20.

K. Codex Cyprius. 9th cent. One of the seven uncials which have the Gospels complete, the others being [18][19][20][21][22]Ω. At Paris.

L. Codex Regius. 8th cent. An important witness. At Paris. Contains Mark 1:1 to Mark 10:15; Mark 10:30 to Mark 15:1; Mark 15:20 to Mark 16:20, but the shorter ending is inserted between Mark 16:8 and Mark 16:9, showing that the scribe preferred it to the longer one.

M. Codex Campianus. 9th cent. At Paris. Gospels complete.

N. Codex Purpureus. 6th cent. Full text in Texts and Studies v. No. 4, 1899. Contains Mark 5:20 to Mark 7:4; Mark 7:20 to Mark 8:32; Mark 9:1 to Mark 10:43; Mark 11:7 to Mark 12:19; Mark 14:25 to Mark 15:23; Mark 15:33-42. See below on [23].

P. Codex Guelpherbytanus. 6th cent. Contains Mark 1:2-11; Mark 3:5-17; Mark 14:13-24; Mark 14:48-61; Mark 15:12-37.

S. Codex Vaticanus. 10th cent. Dated A.D. 949.

U. Codex Nanianus. 9th or 10th cent. Gospels complete.

V. Codex Mosquensis. 9th cent.

X. Codex Monacensis. 10th cent. Contains Mark 6:47 to Mark 16:20. Many verses in 14, 15, 16 are defective.

Γ. Codex Oxoniensis. 9th cent. Contains Mark, except Mark 3:35 to Mark 6:20.

Δ. Codex Sangallensis. 9th or 10th cent. Contains the Gospels nearly complete, with an interlinear Latin translation. The text of Mark is specially good, agreeing often with [24][25] At St Gall.

Π. Codex Petropolitanus. 9th cent. Gospels almost complete. Mark 16:18-20 is in a later hand.

Σ. Codex Rossanensis. 6th cent. Mark 16:14-20 is missing.

Φ. Codex Beratinus. 6th cent. Contains Mark 1:1 to Mark 14:62.

Ψ. Codex Athous Laurae. 8th cent. Like [26] and [27], it is written in silver letters on purple vellum. Contains Mark 9:5 to Mark 16:20, and, as in [28] the shorter ending is inserted between Mark 16:8 and Mark 16:9. As in [29], the text of Mark is specially good.

The fragments which contain the shorter ending inserted between Mark 16:8 and Mark 16:9 have already been mentioned (p. xliii).

Fragm. Sinaiticum. 6th cent. Contains Mark 14:29-45; Mark 15:27 to Mark 16:10.

Fragm. Parisiense. 8th cent. Contains Mark 16:6-18.

Ancient Versions
The translations of the Greek N.T. which are of the highest value are the Latin, the Syriac, and the Egyptian. But in each of these three languages we have more than one version, and these versions in the same language sometimes differ from one another as much as our Revised Version differs from the Authorized.

In the Latin Versions it will suffice to distinguish the Old Latin from the Revised Version made by Jerome and commonly called the Vulgate. The Old Latin is represented by about twenty-seven MSS. in the Gospels, very few of which contain the whole of Mark. Among these is d, the Latin translation in Codex Bezae. Codex Palatinus (e) must be mentioned as of special importance. 5th cent. Now at Vienna. It contains Mark 1:20 to Mark 4:8; Mark 4:19 to Mark 6:9; Mark 12:37-40; Mark 13:2-3; Mark 13:24-27; Mark 13:33-36. In character it agrees with Codex Bobiensis (k), already mentioned as having the shorter ending, without the longer one appended as an alternative. 4th or 5th cent. Now at Turin. Said to have belonged to St Columban, the founder of the monastery of Bobbio, A.D. 613. Contains Mark 8:8-11; Mark 8:14-16; Mark 8:19 to Mark 16:8. These two MSS. differ considerably from other representatives of the Old Latin, and show that early translations into Latin must have been made in different places, or that considerable freedom was taken in copying. While e and k represent the African translation, a, b and i represent the European, f and g the Italic. Other MSS. exhibit a mixture of texts. Hence the necessity for Jerome’s revision and for the production of a uniform Latin Version, such as the Vulgate. As will be seen from details given in the notes, the revision in many places must have been rather perfunctory. Capriciously varying translations of the same Greek words abound.

In the Syriac Versions we seem to have three stages marked, which we may call Old, Middle, and Late. The Old Syriac is represented by the Sinaitic Syriac, the Curetonian, and Tatian; the Middle or Vulgate by the Peshitta; the Late by the Philoxenian (A.D. 508) and the Harklean (A.D. 616). The latter, which is a revision of the Philoxenian, as the Philoxenian of the Peshitta, has marginal notes which are more valuable than the slavishly literal text, for the notes represent an earlier and better Greek text. Our knowledge of the Old Syriac was greatly increased in Feb. 1892, when the twin-sisters, Mrs Lewis and Mrs Gibson, discovered at the monastery of St Katharine on Mount Sinai a palimpsest containing lives of female saints under which was the Gospels. After a second visit with other scholars in 1893, and a third by the two sisters in 1895, a revised and complete translation was published by Mrs Lewis in 1896 with the original Syriac. It is certain that this version (Syr.-Sin.) is derived from the same archetype as the Curetonian (Syr.-Cur.), and both may have been made in the 5th cent. Scholars are not agreed as to which is the older of the two; but the general view seems to be that Syr.-Sin. is nearer to the archetype, and may have been made in the 4th cent. This does not exclude the possibility that in some cases Syr.-Cur. retains the original reading, while Syr.-Sin. has been corrupted. Many of the remarkable readings of the latter are quoted in the notes.

In the Egyptian Versions we have to distinguish two dialects, the Sahidic or Thebaic, belonging to southern Egypt, and the Memphitic or Bohairic, belonging to northern Egypt. The latter is far the more valuable, the text which underlies it being Neutral or Alexandrian.

The Armenian, Aethiopic, and Gothic Versions are of less importance.

Even the very moderate amount of information which is given at the beginning of each chapter, respecting differences of reading, may easily give an exaggerated idea of the amount of uncertainty which exists respecting the text of the N.T. Can we be sure that we anywhere have got what the authors dictated or penned? It is worth while to quote once more the deliberate estimate of Westcott and Hort, I. p. 561. “If comparative trivialities, such as changes of order, the insertion or omission of the article with proper names, and the like, are set aside, the words in our opinion still subject to doubt can hardly amount to more than a thousandth part of the N.T.” For further information the reader is referred to that work, or at least to the handbooks of C. Hammond, F. G. Kenyon, E. Nestle, and Kirsopp Lake. The last (Rivington, 1900) gives a large amount of well sifted results, and costs one shilling.

In this volume the text of Westcott and Hort has generally, but not quite exclusively, been followed. The excellently printed text of A. Souter, with brief apparatus criticus, will be found useful, and for the Vulgate the handy little volume edited by H. J. White, Oxford, 1911.

CHAPTER IX

COMMENTARIES

The comparative neglect of the Gospel acc. to St Mark in the first few centuries has been already pointed out. This neglect had as a natural consequence an absence of commentaries upon it. Suidas says that Chrysostom wrote on St Mark, but we know nothing of any such work.

Victor, a presbyter of Antioch, who probably lived in the 6th cent., is the compiler of the earliest commentary on Mark that has come down to us. His work consists mainly of quotations from Chrysostom on St Matthew and from Origen, with occasional extracts from Basil, Apollinaris, Cyril of Alexandria, and a few others. Yet the work is not exactly a catena, though it is often quoted as such, for he adds something of his own, and he rarely gives the names of the writers whose words he adopts. It was first published in Rome in 1673 by Possinus in the Catena Graecorum Patrum in ev. sec. Marcum. It must have been very popular in the East, for it exists in more than fifty MSS. of the Gospels. It is often quoted in the commentaries of E. Klostermann, Lagrange, and Swete, all of which have been used in producing the present volume, the last two being the best that exist in French and in English respectively. Particulars will be found in Burgon, Last Twelve Verses of St Mark, pp. 60–65, 269–290.

Next comes the commentary of the Venerable Bede, who died on the Eve of the Ascension, A.D. 735. Migne, P.L. xcii.; Giles, xi.; ed. Colon. 1612, v. He thus describes his own work: “I have made it my business, for the use of me and mine, briefly to compile out of works of the venerable Fathers, and to interpret according to their meaning (adding somewhat of my own) these following pieces”—and then follows a list of his writings (H. E. sub fin). He says much the same in the Preface to St Mark. It is the added “something of his own” that is often the most attractive element. The reader will judge from the quotations in these notes.

Theophylact, Archbishop of Achridia (Ochrida) in Bulgaria (1071–1078). Migne, P.G. cxiii. If Chrysostom wrote on Mark, we probably have a good deal of him in Theophylact, who makes much use of Chrysostom elsewhere; but it is likely that, in this Gospel, we have a larger proportion of Theophylact’s own excellent comments.

Euthymius Zigabenus, a monk of Constantinople, died late than A.D. 1118. Migne, P.G. cxxix. He also is largely dependent on Chrysostom. His commentary on Mark is meagre, for he usually contents himself with a reference to his notes on Matthew. But where Mark is alone or differs from Matthew, we get some valuable comments. His terseness is not unlike that of Bengel.

Joannes Maldonatus, a Spanish Jesuit, died 1583. Very good of its kind. He rarely shirks a difficulty, though his solutions are not always tenable.

Cornelius a Lapide (van Stein), a Jesuit, died 1637. Voluminous including allegory and legend; often edifying but sometimes puerile.

Bengel, died 1751. His Gnomon N.T. is a masterpiece of insight and terseness. Eng. tr. Clark, 1857.

Wetstein, died 1754. His N.T. Graecum is a monument of criticism and learning. His abundant illustrations have been largely used by subsequent commentators.

Among the best modern commentaries on Mark are—in English, Alford, 5th ed. 1863; Morison, 1873; G. A. Chadwick, in the Expositor’s Bible, 1887; Gould, in the International Critical Commentary, 1896; Bruce, in the Expositor’s Greek Testament, 1897; Menzies, 1901; Swete, 2nd ed. 1902. The last is indispensable to all who read Greek.

In German, De Wette, 1839; Schanz, 1881; B. and J. Weiss, in the 8th ed. of Meyer, 1892; Holtzmann, in the Hand-commentar, 1892; E. Klostermann, in the Handbuch zum N.T., 1907; Wohlenberg, in Zahn’s Comm., 1910.

In French, Lagrange, 1911, of great excellence, especially in his criticism of Loisy.

Other works of great usefulness are—Abbott and Rushbrooke, The Common Tradition of the Synoptic Gospels, 1884; Deissmann, Bible Studies, 1901; Dalman, The Words of Jesus, 1902; Arthur Wright, A Synopsis of the Gospels in Greek, 2nd ed. 1903; Stanton The Gospels as Historical Documents, 1903, 1909; Burkitt, The Gospel History and its Transmission, 1906, The Earliest Sources for the Life of Jesus, 1910; Sir John Hawkins, Horae Synopticae, 2nd ed. 1909; J. M. Thompson, The Synoptic Gospels in Parallel Columns, 1910; Hastings, Dictionary of Christ and the Gospels, 1906, 1908.

01 Chapter 1 

Introduction
The title of the Gospel exists in various forms, none of which can be part of the original autograph. No Evangelist would write such a heading; least of all would the earliest Evangelist do so. These titles point to a time when the Gospels had already been collected into one volume, with the general title Εὐαγγέλιον. The earliest form of the title is the simplest; κατὰ ΄ᾶρκον ([30][31][32] secundum Marcum, or, in some Latin MSS., cata Marc. (so Codex Bobiensis, one of the most important Old Latin MSS.). Other forms are εὐαγγέλιον κατὰ ΄ᾶρκον ([33][34][35][36] τὸ κατὰ [37] ἅγιον εὐαγγ. (some cursives) and ἐκ τοῦ κατὰ [38] ἁγίου εὐαγγ. [69].

The κατά implies conformity to a type, without necessarily asserting authorship; but the Christians of the first four centuries who affixed these titles believed that each Gospel was written by the Evangelist whose name they affixed. Had they intended the κατά to mean no more than “according to the teaching of,” this Gospel would have been called κατὰ Πέτρον, for it was commonly held that Mark wrote according to the teaching of Peter.

Verse 1
1. Ἀρχὴ τ. εὐαγγελίου Ἰησοῦ Χριστοῦ. This superscription is probably original; The beginning of the good tidings about Jesus Christ (Acts 5:42; Galatians 1:16; cf. Matthew 4:23); or possibly, brought by Jesus Christ. Indeed, both may be meant; see on Mark 1:14. But the dominant meaning is that He is the subject of the glad tidings; all that is known about Christ is the good news for every human being. See how St Paul sums up the Gospel which he preached, 1 Corinthians 15:3-4. Χριστοῦ is here a proper name and has no art. Cf. Enoch xlviii. 10, lii. 4.

If ἀρχή = ἄρχεται, Here begins the Gospel, we must suppose that the superscription has been added by a later editor; for [1] this formula is not found in the oldest MSS.; [2] it implies that some other document precedes the one which now begins, e.g. another Gospel; [3] it implies that εὐαγγέλιον means the record of the good news. Zahn, Intr. to N.T. II. pp. 456 f.

Εὐαγγέλιον (8 times in Mark , 4 in Mt., not in Lk. or Jn, but very freq. in Paul) is neither “a reward for good tidings” (in which sense the plur. is usual both in class. Grk and in LXX.), nor “a written narrative” (a meaning nowhere found in N.T.), but the “message of salvation” (Acts 20:24; Galatians 2:2; Galatians 2:5; Ephesians 6:15; etc.).

A full stop at the end of the verse is right. Attempts to connect it in construction with any of the three verses which follow may be safely rejected. The Greek of Mark is not literary and he rarely deals in periodic sentences. It is not likely that he would begin with a complicated construction.

υἱοῦ θεοῦ. The words may be accepted as possibly genuine (see critical note); but they are just such as an early scribe would be likely to add to the superscription of a Gospel. They proclaim the Messiahship of Jesus Christ, not His metaphysical relationship to the Father. Mk is anxious to make clear the Messiahship. The confession of the centurion is recorded as Gentile testimony to the truth of the theme of this Gospel, “Truly this man was the Son of God.” There, as here, neither word has the article (Mark 15:39). Mt., writing for Jews, is concerned with showing that Jesus is the Son of David and the Son of Abraham (Mark 1:1). The close of the Fourth Gospel (John 20:31) is similar in import to what we have here.

This verse forms a heading for the whole book, not for Mark 1:2-13 only. No other headings follow. The life of the Messiah from the Preaching of the Baptist to the Resurrection was the beginning of the glad tidings, which spread rapidly and widely during the years between the Resurrection and the time of writing. While Mt. begins his record with the pedigree and nativity of the Messiah, Lk. with the parentage and nativity of the Forerunner, and Jn with the pre-existence of the Messiah, Mk begins with the public work of the Forerunner. This at once is evidence that he gives us a very early tradition, to which these prefaces had not yet been added.

Spitta, however, contends that Mk is defective, not only at the end but at the beginning. He regards Mark 1:1 as a heading supplied by a later hand after the original beginning of the Gospel had been lost; and he thinks that before Mark 1:2 there once stood a page or two containing the Nativity and childhood (Lücken im Markusevangelium, pp. 115–122). 

Verses 1-8
1–8. PREPARATORY MINISTRY OF THE BAPTIZER

Matthew 3:1-12. Luke 3:1-6. Cf. John 1:6-31
Verse 2
2. καθὼς γέγραπται. Even as it stands written. The difference between καθὡς and ὡς (which many texts have here) is worth noting, and γέγραπται has the full force of the Greek perf., abiding result of past action. This formula of quotation (Mark 9:13, Mark 14:21) is freq. in LXX. and N.T., esp. in the Pauline Epp. In the Hellenistic world, γέγραπται was “the formula with which people referred to the terms of an unalterable agreement” (Deissmann, St Paul, p. 103, Bible Studies, pp. 112, 249). The καθώς has Mark 1:4 as its real apodosis, and the meaning is that John’s preaching was an exact fulfilment of prophecy, and therefore a confirmation of the Messiahship of Jesus.

ἐν τῷ Ἡσαίᾳ τῷ προφήτῃ. See critical note. As Origen points out, the words which follow are a conflation of two prophecies, Malachi 3:1 and Isaiah 40:3. Here Mt. and Lk. agree against Mk in quoting Isaiah only, the Malachi prophecy being given in a different connexion (Matthew 11:10; Luke 7:27). All three Evangelists illustrate the facility with which N.T. writers transfer words, which in the O.T. refer to Jehovah, to Christ. In Malachi, Jehovah speaks of Himself, here of His Son. It was one of Porphyry’s criticisms that the attributing of both prophecies to Isaiah was a blunder. It may be due to lapse of memory. But collections of Messianic texts seem to have been common, and Mk may be quoting from one in which a series of texts from Isaiah was preceded by this one from Malachi, and he may not have noticed the change of author. The existence of such collections is indicated by the fact that the same combinations of texts are found in different writers. Hatch, Essays in Bibl. Grk, p. 204. Nowhere else does Mk himself quote Scripture (Mark 15:28 is not genuine), for the O.T. would not greatly interest Gentile readers. Where the O.T. is quoted by others, there is generally fairly close agreement with LXX., but with the text of cod. [186] rather than with that of our oldest uncial [187] Here there are several divergences, LXX. having ἰδοὺ ἐξαποστέλλω τ. ἄγγ. μου, καὶ ἐπιβλέψεται ὁδὸν πρὸ προσώπου μου. In all three Synoptists the first half of the quotation seems to be influenced by Exodus 23:20, καὶ ἰδοὺ ἐγὼ ἀποστέλλω τ. ἄγγ. μου πρὸ προσώπου σου, ἵνα φυλάξῃ σε ἐν τῇ ὁδῷ.

Verse 3
3. Here the only variation from LXX. is αὐτοῦ instead of τοῦ θεοῦ ἡμῶν, a change which allows Κυρίου to be understood of the Messiah. We may take ἐν τῇ ἐρήμῳ with ἑτοιμάσατε, but the usual connexion with βοῶντος is probably correct. The imagery is taken from the practice of eastern conquerors, who sent heralds to tell the nations through which they were about to pass to prepare a “king’s highway” by levelling ground and straightening roads. John prepared the way by inviting all men to prepare it. Mt. and Lk. again agree against Mk in placing the quotation from Isaiah 40:3 after the appearance of the Baptist, not before, as here. See Hawkins, Horae Synopticae2, pp. 210 f.; Burkitt, The Gospel History, pp. 40–58. The application of the prophecy to the Baptist was made by himself (John 1:23). Place only a comma at the end of Mark 1:3 (W.H.). 

Verse 4
4. ἐγένετο Ἰωάννης ὁ βαπτίζων ἐν τῇ ἐρήμῳ. There came John the Baptizer in the wilderness. This is the apodosis of καθὼς γέγραπται: in exact accordance with written prediction, John arose in the wilderness, i.e. the uninhabited part of the valley of the Jordan. The preaching of the Baptist is just the point at which a Gospel influenced by Peter might be expected to begin. Peter would remember it well. Mk alone uses ὁ βαπτίζων (Mark 6:14; Mark 6:24) as well as ὁ βαπτιστής (Mark 6:25, Mark 8:28), and the difference, though slight, is worth marking in translation; cf. ὁ καταλύων τὸν ναόν, “the Temple-destroyer” (Matthew 27:40), and ὁ διώκων ἡμᾶς ποτέ, “our former persecutor” (Galatians 1:23). Josephus (Vita, 2) tells us that as a lad he imitated one Banus, who lived in the wilderness and got his food and clothing from what grew on trees.

καὶ κηρύσσων. If with all uncials, except [188] and all ancient versions we read καί before κηρύσσων, the ὁ belongs to both participles; “There arose in the wilderness John the Baptizer and the Preacher, etc.” All four Gospels give the historical relation between Jesus and John as the starting-point of the Gospel narrative. On Ἰωάνης or Ἰωάννης see W.H. App. p. 159.

βάπτισμα μετανοίας. Cf. Luke 3:3; Acts 13:24; Acts 19:4. The gen. is equivalent to an adjective, “repentance-baptism,” baptism which implied and symbolized a “change of mind” as regards both past and future; and if real repentance was there, forgiveness followed. This is in favour of taking εἰς ἄφεσιν ἁμαρτιῶν with βάπτισμα rather than with μετανοίας (Acts 2:38; Acts 22:16). To preach repentance-baptism means to proclaim the value of baptism as a seal of repentance, a pledge of a new life; and the purpose (εἰς) was to assure those who accepted such baptism that by repentance they could be delivered from the penalty and the bondage of sin. Some Jews believed that it was the sins of the nation that delayed the coming of the Messiah. Nowhere else does Mk use μετάνοια, and he has μετανοέω only twice (Mark 1:15, Mark 6:12). In Lk. and Acts both noun and verb are freq., but neither is found in Jn. In LXX., as in class. Grk, μετάνοια is rare (Proverbs 14:15; Wisdom of Solomon 11:23; Wisdom of Solomon 12:10; Wisdom of Solomon 12:19; Sirach 44:16). Neither βάπτισμα nor -μός is found in LXX., nor is ἄφεσις with the meaning of “forgiveness.” The language here may be influenced by Christian phraseology. On ἄφεσις see Trench, N.T. Syn. § xxxiii.; Cremer, Lex. p. 297.

The description of the Baptist by Josephus (Ant. XVIII. Mark 1:2) should be compared with this. Evidently each is independent of the other. 

Verse 5
5. ἐξεπορεύετο … ἐβαπτίζοντο. Both actions went on continually. The latter verb is passive (Mark 1:9, Mark 8:3), not middle (Acts 22:16; 1 Corinthians 10:2).

πᾶσα … πάντες. Popular hyperbole, which misleads no one, cf. Mark 1:37. But it is difficult for us to estimate the enthusiasm caused by the hope that, after centuries of silence, Jehovah was again speaking to His people through a Prophet. Most of the people regarded John as a Prophet, most of the hierarchy did not; but the hierarchy did not dare to avow their denial openly (Mark 11:27-33). Mark at the time of John’s preaching was quite old enough to remember the excitement, and he was living in Jerusalem. He may here be giving his own recollections.

ἡ Ἰουδαία χώρα. Elsewhere Mk says simply ἡ Ἰουδαία (Mark 3:7, Mark 10:1, Mark 13:14). Judaea proper is meant, not the whole of Palestine.

Ἰεροσολυμεῖται. Smooth breathing; the aspirate has come from a mistaken connexion with ἱερός. So also in Ἰεροσόλυμα. See on Mark 10:32.

ἐβαπτίζοντο. Were one after another baptized.

ἐξομολογούμενοι. Confessing right out, in full and openly. Not classical, and rare in late Grk, except in LXX. and N.T. See on John 1:9. The meaning may be “thereby confessing their sins”; their asking for baptism was ipso facto a confession of sin. More probably it means that they there and then made an acknowledgment in words. Cf. Acts 19:18; James 5:16. In LXX. it commonly means “giving praise”; cf. Luke 10:21; Romans 14:11; Romans 15:9. The two meanings are connected, Joshua 7:19, Δὸς δόξαν τῷ κυρίῳ καὶ δὸς τὴν ἐξομολόγησιν, when Joshua urges Achan to confess his guilt. See also LXX. of Daniel 9:20. Here, as in Mark 1:13; Mark 1:39, Mark 2:23, Mark 3:1, we have an important fact expressed by a participle attached to the finite verb. 

Verse 6
6. ἦν ἐνδεδυμένος. The periphrastic tense, freq. in Lk., is not rare in Mk (Mark 1:33, Mark 2:6, Mark 5:5, Mark 9:4, Mark 10:32, Mark 13:13; Mark 13:23, Mark 15:43). Cloth was made of camel’s hair, and either this or a camel’s skin may be meant. It is probable that actual locusts (Leviticus 11:22) and honey made by wild bees (Deuteronomy 32:13) are meant. The wilderness food was in harmony with the rough dress. This picture of the Baptist is the more remarkable because there is no corresponding picture of the Christ. But it is an exaggeration to say that we have a clear picture of John, but not of Jesus. There is uncertainty about the unusual dress and unusual food of John. Jesus wore the usual dress and ate the usual food. We know the details of neither. John perhaps deliberately imitated Elijah, in order to teach the people that he was a Prophet (2 Kings 1:8; cf. Zechariah 13:4); but the suddenness with which he appears in Mk, Mt. and Jn, like Elijah in 1 Kings 17:1, cannot be his doing. It is neither said nor implied that it was his asceticism which attracted such crowds; the belief that he was a Prophet did that. 

Verse 7
7. ἐκήρυσσεν. Mk alone has this imperf. of continued action, which fits on well to ἦν ἐνδεδ. κ. ἔσθων. Mt., Lk. and Jn have aorists of other verbs. By some John was believed to be the Messiah, and this compelled him to be more explicit about his relation to the Messiah.

ἱκανός. It is clear from Matthew 8:8 and Luke 7:6 that this = ἄξιος (John 1:27); the thong (Acts 22:25) of whose sandals I am not fit to, etc. Note the characteristically graphic fulness of κύψας λῦσαι, where the aor. may mean that he was unworthy to render even once the humble service which a slave rendered often to his master. Mt. speaks of the sandals being carried, a custom common in Palestine, but unknown to Mk’s Roman readers. With the superfluous αὐτοῦ comp. Mark 7:25 and οὗ ἀρᾶς τὸ στόμα αὐτοῦ γέμει (Ps. 9:28), μακάριος ἀνὴρ οὖ ἐστὶν ἡ ἀντίλημψις αὐτοῦ παρἀ σοῦ Κύριε (Psalms 83:6). The pleonasm is a Hebraism. Blass, § 50. 4; J. H. Moulton, Gr. of N.T. Grk, p. 95. 

Verse 8
8. ἐγὼ ἐβάπτισα. He is addressing his baptized converts. Mt. and Lk. have βαπτίζω. They have μέν after ἐγώ, and some texts insert it here. The classical μὲν … δὲ … is comparatively rare in N.T.; only three or four times in Mk, and in some books (2 Thess., 1 Tim., Tit., 2 Peter , 1, 2, 3 Jn, Rev.) not at all. Jn has ἐν before ὕδατι, Mt. and Lk. before πνεύματι, Mk in neither place; see crit. note. Here we have dat. of the instrument; with water, with (the) Holy Spirit. There is no art and the Spirit is hardly personal; John would not think of a Person. In Mk the Baptist utters no warning about a judgment that is near at hand; there is no axe or fan or fire, and the mission of the Forerunner is almost immediately lost in that of the Messiah. But the effect of his teaching is seen long after his death; even at Ephesus, where St Paul found men ready to accept the Gospel, having previously known only the baptism of John (Acts 19:2), and in the zeal of Apollos (Acts 18:22-28). 

Verse 9
9. Καὶ ἐγένετο … ἦλθεν. A Hebraism, introducing a fact that is of importance. Burton, Moods and Tenses, § 357.

ἐν ἐκείναις ταῖς ἡμέραις. Sc. ἐν αἷς ἐκήρυσσε τὸ βάπτισμα τῆς μετανοίας ὁ Ἰωαν. (Euthym. Zig.). Another Hebraism (Mark 8:1, Mark 13:17; Mark 13:24). The date is very vague.

ἦλθεν Ἰησοῦς. The ἰσχυρότερος at once comes on the scene, and John decreases in significance.

Ναζαρέτ. This form occurs also in Mt., Lk. and Jn, but not in LXX. or Josephus. Mk does not use Ναζαρέθ (Mt., Acts) or Ναζαρά (Mt., Lk.). The addition of τῆς Γαλιλαίας indicates that the situation of Nazareth was not likely to be known to Mk’s readers; the insignificant town is not mentioned in O.T. But it was well known that the new Teacher came from Nazareth (Mark 1:24, Mark 14:67, Mark 16:6).

The surprise that the Messiah should submit to baptism is evident in Mt. (Mark 3:13-15); and Jerome (Adv. Pelag. iii. 2) tells us that it was met in the Gospel acc. to the Hebrews in a way which is an instructive contrast to the narrative in Mt. But it does not appear in Mk, and this is in harmony with the primitive simplicity of his narrative. That the first Christians felt this difficulty, and explained it in different ways, is evidence that the baptism of John is historical fact.

εἰς τὸν Ἰορδάνην. The εἰς, like the ἐκ in Mark 1:10, may point to actual immersion; but in this late Greek, as papyri show, the difference between εἰς and ἐν is becoming blurred. 

Verses 9-11
9–11. THE MESSIAH IS BAPTIZED BY JOHN

Matthew 3:13-17. Luke 3:21-22. Cf. John 1:32-34
Verse 10
10. εὐθὺς … εἶδεν. As usual, εὐθύς belongs to the finite verb rather than to the participle. This is the first occurrence of Mk’s favourite adv., which he uses 41 times (Matthew 18 times, Luke 7, John 6, Acts 10); cf. Job 5:3. Mt.’s favourite adv. is τότε, which is rare in Mk, while Lk.’s is παραχρῆμα, which Mk does not use at all.

εἶδεν σχιζομένους τοὺς οὐρανούς. Jesus saw the heavens being rent asunder. We must mark the pres. part. and also the difference between Mk’s bold expression and ἀνοίγω, which is the verb almost invariably used of the heavens being opened. So elsewhere in N.T., as in LXX. (Isaiah 64:1; Ezekiel 1:1) and Testaments of the XII. Patriarchs (Levi xviii. 6; Judah xxiv. 2, which are Messianic parallels to the Gospel narrative). In the Apocalypse of Baruch (xxi. 1) we have the heavens opened and a voice coming from on high. Mk may be thinking of Isaiah 64:1, Utinam dirumperes coelos et descenderes; but there we have ἀνοίξῃς in LXX.

The nom. to εἶδεν is certainly Ἰησοῦς (Mark 1:9). We know from John 1:32 that the Baptist saw also, but the grammatical construction and ἐν σοὶ εὐδόκησα show that the vision, like the voice, was sent to the Christ. It is unnecessary to ask whether, if others were there, which is doubtful (Luke 3:21), they also saw and heard, or whether Jesus and John saw and heard with eye and ear. Aperiuntur coeli, non reseratione elementorum, sed spiritualibus oculorum (Bede). What is clear is that there was no hallucination, but a real reception of the Spirit of God and of the word of God. Euthymius says that these signs were given ἵνα μάθωμεν ὅτι ἐπὶ παντὸς ἀνθρώπου βαπτιζομένου ἀνοίγονται οἱ οὐρανοί, καλοῦντες αὐτὸν εἰς τὴν ἄνω κατοικίαν. Theophylact adds that the Spirit descended, not because the Christ was in need of it, “but that thou mayest know that, when thou art baptized, the Spirit will come to thee.” In Hebrew poetry and in Philo the Dove is a symbol of heavenly attributes; ἐκ φύσεως μιμήματα ἔχει τ. ἁγ. πνεύματος (Euthym.). See Lagrange, S. Marc, p. 12.

εἰς αὐτόν. See crit. note. The prep. indicates that ὡς περιστεράν is not to be taken literally; non veritas sed similitudo monstratur (Jerome). Mt. and Lk. have ἐπʼ αὐτόν, possibly because εἰς αὐτόν might suggest that until then Jesus had been devoid of the Spirit. 

Verse 11
11. φωνὴ ἐγένετο. The first of the three Voices from Heaven; the second being at the Transfiguration (Mark 9:7), and the third being before the Passion (John 12:28). Then and at the conversion of St Paul sight and sound depended upon the condition of those present, whether they had eyes to see and ears to hear. The same was true at the Baptism.

ὁ ἀγαπητός. In LXX. the same Heb. word is translated sometimes ἀγαπητός and sometimes μονογενής. In N.T., ἀγαπητός is freq. and “it is exclusively a title of Christ, or applied to Christians as such. As a Messianic title (cf. Mark 9:7; Mark 12:6), it indicates a unique relation to God” (Swete). Here Vulg. has dilectus, but Mark 9:7 and Mark 12:6 carissimus. Here it is possibly a separate title, Thou art my Son, the Beloved, but the usual translation (A.V., R.V.) cannot safely be set aside. J. A. Robinson, Ephesians, p. 229; Hastings’ D.C.G. art. “Voice”; Dalman, Words of Jesus, pp. 204, 276; Tisserant, Ascension d’Isaie, p. 8.

ἐν σοὶ εὐδόκησα. The timeless aorist; In Thee I am well pleased gives the force of verb and tense sufficiently well. It is rash to give any definite limit to the past tense; e.g. pre-existence, or life on earth up to this point, or the reception of Baptism. Burton, § 55; J. H. Moulton, Gr. p. 134. Theophylact renders ἐν ᾧ ἀναπαύομαι, and Jerome (on Isaiah 11:2) quotes from the Nazarene Gospel, descendit fons omnis Spiritus Sancti et requievit super eum et dixit illi, Fili mi, in omnibus prophetis expectabam te, ut venires et requiescerem in te. Tu es enim requies mea. Tu es filius meus primogenitus qui regnas in aeternum.

By accepting baptism from John our Lord not only “fulfilled all righteousness,” i.e. complied with the Levitical Law, in the eyes of which He was unclean through connexion with an unclean people, but He also thereby consecrated Himself for His work of inaugurating the Kingdom of God. John’s baptism was a preparation for the Kingdom. For everyone else it was repentance-baptism. Jesus needed no repentance, but He could make use of preparation. 

Verse 12
12. Καὶ εὐθύς. All three Synoptists intimate that the Temptation followed immediately after the Baptism, and that it took place under the guidance of the Spirit. Mt. has his favourite τότε, and Mk his favourite εὐθύς. Jesus knows that He is the Messiah, and He must meditate on His work, and the means, and the method. Cf. Luke 14:25 f.; Galatians 1:15-18. The information must have come from Christ Himself. The hypothesis of fiction is inadmissible, for no one at the time when the first Gospels were written had sufficient insight to invent such temptations. Indeed, but for His own statement, the first Christians would not have supposed that He ever was tempted. We know of later temptations (Matthew 16:23; Luke 22:28; Luke 22:42-44), and we may believe in earlier ones. But here Satan attempts to vanquish the Messiah just as He is about to begin the work of rescuing mankind from his power.

ἐκβάλλει. Neither Mt. (ἀνήχθη) nor Lk. (ἤγετο) adopts this verb, perhaps because it might seem to imply that the Lord was unwilling to go. Expellit (Vulg.) and “driveth forth” (R.V.) suggest the same idea. Cod. Brixianus (f), the best representative of the Old Latin, has eduxit; others have duxit (a) or tulit (ff2), and perhaps urgeth or sendeth forth would suffice. Βάλλω in late Greek is often reduced in meaning; see on John 5:7. Here we have the first of the historic presents which are such a strong characteristic of Mk [151] and Jn [162], as compared with Mt. [78] and Lk. (4 to 6). Mt. 69 times alters or omits the historic presents of Mk, as here. In this chapter we have seven other instances, mostly λέγει or λέγουσιν (Mark 1:21; Mark 1:30; Mark 1:37-38; Mark 1:40-41; Mark 1:44). In LXX., 337 instances have been counted, nearly all of them in historical passages. Hawkins, Hor. Syn.2 pp. 143 f., 213. This pres. is followed by three imperfects of what continued for some time.

εἰς τὴν ἔρημον. Apparently not the wilderness of Mark 1:4, for Christ leaves the Jordan to go to it. Hastings’ D.C.G. art. “Wilderness” and “Temptation.” 

Verse 12-13
12, 13. THE MESSIAH IS TEMPTED BY SATAN

Matthew 4:1-11. Luke 4:1-13
Verse 13
13. τεσσεράκοντα ἡμέρας. Vulg. adds et quadraginta noctibus from Matthew 4:2. Mt. mentions the nights to show that the fasting was continuous; but Mk does not mention fasting. Mk and Lk. indicate that temptations continued throughout the forty days; cf. Exodus 34:28 of Moses, and 1 Kings 19:8 of Elijah. Mt. might lead us to suppose that they did not begin till acute hunger was felt.

πειραζόμενος. In N.T. the verb is often used of the attacks of the evil one, a use not found in LXX., in which God’s trying man, or man’s trying God, is the usual meaning. Often in N.T. “try” or “test” would be a better rendering than “tempt.” Here, as in Mark 1:5; Mark 1:39, we have a leading idea expressed by a participle.

ὑπὸ τοῦ σατανᾶ. Mt. and Lk. say ὑπὸ τοῦ διαβόλου, a word more widely used in N.T. than Σατανᾶς, but not found in Mk. “Satan” (= “Adversary”) is found in all four Gospels, Acts, Pauline Epp. and Revelation. Cf. Job 1:6; Job 2:1; 1 Chronicles 21:1; Zechariah 3:1. Here the Adversary of God and man begins his conflict with ὁ ἰσχυρότερος αὐτοῦ (Luke 11:22) about the method of overcoming the world. Mk thinks it unnecessary to state which was victor.

ἦν μετὰ τῶν θηρίων. Short as Mk’s narrative is, he here gives a particular which is not in Mt. or Lk. The wild beasts indicate the solitariness of the place, διὰ τὴν ἄγαν ἐρημίαν τοῦ τόπου (Euthym.), rather than a special terror. One who knew Himself to be the Messiah would not be afraid of being killed by wild animals. That the beasts are meant to suggest a Paradise for the Second Adam is an idea alien from the context. They intimate the absence of human beings (Isaiah 13:21), and hence the need of Angels. Still less need we suppose that here there is confusion between two similar Hebrew words, one of which means “wild beasts” and the other “fast,” so that “wild beasts” here becomes “hungered” in Mt. and Lk. Least of all that there is here any borrowing from Buddha’s fasting or the temptation of Zarathustra. “Such ideas can only occur to those who will not try first of all to find in the story its own explanation” (Clemen). See p. 92.

διηκόνουν. Cf. Mark 1:31, Mark 15:41. The imperf. seems to imply that the Angelic ministrations, like the Satanic assaults, continued throughout Mt. places both at the end. Bede’s antithesis is hardly right: inter bestias commoratur ut homo, sed ministerio utitur angelico ut Deus. It was as man that He needed the support of Angels (Luke 22:43). There is a striking parallel in the Testaments (Naph. viii. 4): “And the devil shall fly from you, [And the wild beasts shall fear you,] And the Lord shall love you, [And the Angels shall cleave to you].” But the words in brackets are not found in all texts. Christian interpolations are freq. in the Testaments. 

Verse 14
14. Καὶ μετὰ τὸ παραδοθῆναι. See crit. note. And after that John was delivered up, into the hands of Herod Antipas; cf. Mark 6:17. We are not told by whom John was delivered up, and some understand “by God,” who in a similar sense “delivered up” Jesus (Mark 9:31, Mark 10:33). The instruments were the Pharisees, and perhaps there is a hint that, as in the case of the Messiah (Mark 3:19, Mark 14:10), there was treachery. The view that Mk gives is that, when the Forerunner’s work ended (μετά), that of the Messiah began, but there is no hint given as to the amount of interval, which did not seem to Mk to be of importance. The Law passed, and the Gospel came; desinente lege consequenter oritur evangelium (Jerome). Mk says nothing, and perhaps knew nothing, of an earlier ministry in which the Baptist and Jesus were preaching simultaneously (John 4:1).

εἰς τὴν Γαλιλαίαν. Galilee was the most populous of the provinces into which Palestine was divided. Experience proved that it was a far more hopeful field than Jerusalem and Judaea (John 2:13 to John 4:3).

τὸ εὐαγγέλιον τ. θεοῦ. See crit. note. Either the gracious message which God sends or that which tells of Him; cf. Mark 1:1. Both meanings may be included. St Paul was perhaps the first to use the phrase (1 Thessalonians 2:8-9; Romans 1:1; Romans 15:16; 2 Corinthians 11:7). Because the expression seemed strange, τῆς βασιλείας was inserted at an early date ([189][190] Latt. Syr-Pesh.). Τὸ εὐαγγ. is freq. in Mk, rare in Mt. and Acts, and is not found at all in Lk. or Jn. Only in ch. 1 does Mk use κηρύσσω of Christ; elsewhere He is said διδάσκειν.

Verse 14-15
14, 15. THE MESSIAH BEGINS HIS MINISTRY

Matthew 4:12-17. Luke 4:14-15
Verse 15
15. καὶ λέγων. Mk often accumulates participles; Mark 1:31; Mark 1:41, Mark 2:6, Mark 3:5; Mark 3:31, Mark 4:8, Mark 5:25-27; Mark 5:30; Mark 5:33, Mark 6:2, Mark 8:11, Mark 10:17, Mark 12:28, Mark 13:34, Mark 14:23; Mark 14:67, Mark 15:21; Mark 15:36; Mark 15:43.

ὅτι. When ὅτι introduces, in the oratio recta, the words spoken, it is omitted in translation, being equivalent to inverted commas; Mark 1:37; Mark 1:40, Mark 2:12, Mark 3:11; Mark 3:21-22, etc. But we need not suppose that Christ used these very words. He was not constructing set phrases to be impressed on the memory by repetition; but in these sentences the Evangelist sums up the substance of the Messiah’s preaching.

Πεπλήρωται ὁ καιρός. “The time has been completed and is complete”; a Jewish idea, freq. in O.T. As usual ὁ καιρός means “the appointed time, right season, opportune moment,” not necessarily a short time; ὁ καιρὸς ὁ ἀφορισθεὶς παρὰ θεοῦ τῇ πολιτείᾳ τῆς Παλαιᾶς Διαθήκης (Euthym.).

ἤγγικεν. “Has come near” and therefore is at hand (A.V., R.V.). Cf. Mark 14:42. Christ appears as a Revivalist of religion.

ἡ βασιλεία τοῦ θεοῦ. Mk has this expression 14 times, Lk. 32 times. Mt. nearly always omits or paraphrases Mk’s expression, or substitutes ἡ βασ. τῶν οὐρανῶν, which he has 32 times. This Kingdom or Reign is the rule of God in men’s hearts and in society. It exists already, but many have not even begun to try to attain to it, and no one gains it in its fulness. God’s rule will be complete in eternity (1 Corinthians 15:24-28). See the full discussion of the phrase, esp. in its eschatological sense, in Dalman, The Words of Jesus, pp. 91–143; D.C.G. art. “Kingdom of God.”

πιστεύετε ἐν τῷ εὐαγγελίῳ. Πιστ. εἰς is freq. in N.T., and πιστ. ἐπί occurs several times in Acts and Romans and elsewhere; but neither is found in LXX. Πιστ. ἐν occurs Ephesians 1:13, and perhaps nowhere else in N.T., for John 3:15 is doubtful, and it is rare in LXX. All three expressions are stronger than πιστ. with the simple dat. (Mark 11:31)—the difference between reposing trust in and merely believing what is stated. J. H. Moulton, Gr. p. 67. Mk elsewhere attributes the use of the word εὐαγγέλιον to Christ (Mark 8:35, Mark 10:29, Mark 13:10, Mark 14:9); but he nowhere represents Him as speaking of “My Gospel.” It would be natural to give Christ’s meaning in the language which was current when Mk wrote. Dalman, Words of Jesus, pp. 102, 106. Syr-Sin. has “believe His Gospel.” 

Verse 16
16. Καὶ παράγων. See crit. note. The intrans. use of παράγω is found in Mk (Mark 2:14, Mark 15:21), Mt., Jn, and the Pauline Epps.; also once or twice in the Psalms. In Mk and Mt. παρά c. acc. is always local. Blass, § 43. 4.

τὴν θάλασσαν τῆς Γαλιλαίας. This is its usual designation in N.T. (Mark 7:31; Matthew 4:18; Matthew 15:29; John 6:1, where “of Tiberias” is added). Lk. more accurately calls it a lake (λίμνη). But more frequently it is simply “the Sea.” Mk has θάλασσα 19 times, 17 times of the lake, and twice (Mark 9:42, Mark 11:23) of the sea. The familiar “of Gennesaret” (Luke 5:1) appears first 1 Maccabees 11:67. In LXX., we have θάλασσα Χενέρεθ (Joshua 12:3; Joshua 13:27) or Χενέρα (Numbers 24:11). The lake is still remarkable for abundance of fish, esp. near the hot springs.

Σίμωνα. The name may be a Greek contraction of Symeon or an independent Greek name. It is very common in N.T. In the Gospels we have seven Simons; in Josephus there are twenty-five. Simon Maccabaeus may have made the name popular. As was natural, the name given to the Apostle by our Lord almost drove his original name out of use. After it was given (Mark 3:16), Mk uses “Peter” 18 times and “Simon” only in Christ’s address to him (Mark 14:37). A similar use is found in Mt., Lk. and Acts. In Jn, both “Peter” and “Simon Peter” are freq. In Galatians 2:7-8, St Paul has “Peter,” but elsewhere always “Kephas.” Hort, 1 Peter, p. 151. The usage with regard to “Saul” and “Paul” is similar.

Ἀνδρέαν. A purely Greek name, but not rare among the Jews. Andrew had been a disciple of the Baptist (John 1:35; John 1:40). The repetition of Simon’s name illustrates Mk’s fulness of expression. The father, Jonas or John, is not mentioned.

ἀμφιβάλλοντας. See crit. note. The verb occurs nowhere else in N.T.: in LXX. only Habakkuk 1:17, ἀμφιβαλεῖ τὸ ἀμφίβληστρον αὐτοῦ. See Trench, Syn. § lxiv. 

Verses 16-20
16–20. THE MESSIAH CALLS HIS FIRST DISCIPLES

Matthew 4:18-22. Cf. Luke 5:1-11
Here, in the fullest sense, the main portion of the Gospel begins, and the authority for it goes back to eye-witnesses, of whom St Peter may be regarded as the chief. We do not know how long an interval there is between this section and the preceding one; but the connexion in thought is close. If τὸ εὐαγγέλιον was to be proclaimed to all the world, many preachers would be required, and the Messiah at once seeks such helpers. 

Verse 17
17. Δεῦτε ὀπίσω μου. Cf. 2 Kings 6:19. A magisterial invitation, almost a command. No reason is given, except the promise which follows, and we assume that He is already known to the two brothers. As in Mark 11:24; Mark 11:29, the imperative takes the place of a protasis with εἰ or εἰ. Δεῦτε = δεῦρο ἴτε.

γενέσθαι ἁλεεῖς ἀνθρώπων. Mt. omits γενέσθαι, which points to the preparatory training: ἀνθρώπους ἔσῃ ζωγρῶν (Luke 5:10) is more explicit; men instead of fish, and for life instead of for death; vivos capies homines (Beza). This implies an invitation to permanent service; they are to cease to catch fish and to become fishers of men. This is the earliest instance of Christ’s parabolic teaching; cf. Mark 2:19; Mark 2:21-22. In the result Christ Himself appears as a successful fisher, ἵνα ἁλιεύσῃ τοὺς ἁλιεῖς (Euthym.). Cf. the hymn, sometimes attributed to Clem. Alex.: ἁλιεὺς μερόπων τῶν σωζομένων κ.τ.λ. 

Verse 18
18. καὶ εὐθέως ἀφέντες τ. δ. There is no hesitation. Like Bartimaeus with his ἱμάτιον (Mark 10:50), they leave their valuable possessions; and apparently there is neither father nor servant present to take care of the nets. As Theophylact says, τὸν Ἰάκωβον σαγηνεύει καὶ τὸν Ἰωάννην. Mt. often omits the εὐθύς of Mk (comp. Mark 1:12; Mark 1:29; Mark 1:43, Mark 2:8; Mark 2:12 with Matthew 4:1; Matthew 8:4; Matthew 8:14; Matthew 9:4; Matthew 9:7), but not here. 

Verse 19
19. τοῦ Ζεβεδαίου. We may infer from Mark 15:40 that the mother’s name was Salome. As James is mentioned first and John is described as “his brother,” we conclude that John was the younger, or that, at the time when this Gospel was written, James was the better known. In Acts 12:2, “James the brother of John” indicates that at that time John was better known than Zebedee. See on Mark 3:16.

καὶ αὐτοὺς ἐν τῷ πλοίῳ. They also in their boat. We were not told that Simon and Andrew were in their boat, but it might be inferred from ἀμφιβάλλοντας, for an ἀμφιβάλλσντας could not be used to much purpose from the shore.

καταρτίζοντας. James and John were not fishing but getting their nets in proper order for the next expedition. Theophylact strangely makes this a sign of poverty; they repaired their nets because they could not afford to get new ones! Hired servants imply that Zebedee was well off. Καταρτίζω in profane writers often means setting a joint or bone. St Paul has it in all of the four great Epistles. 

Verse 20
20. καὶ εὐθὺς ἐκάλεσεν. As soon as He saw them, being certain of success, He called them. Mt. again preserves the εὐθύς, but employs it, as before, to mark the immediate response to Christ’s invitation. James and John apparently had more to leave than Peter and Andrew had, but in each case all was left (Mark 10:28). Mk does not repeat the words of invitation and he varies the description of the response. To follow Christ is a call superior even to parental claims (Matthew 8:22; Matthew 10:37; Luke 14:26). “With the hired servants” is one of the unessential details in Mk which Mt. omits; cf. Mark 1:29, Mark 4:38, Mark 5:13, Mark 6:37, Mark 14:5, etc.

The Messiah has chosen four simple fishermen with whom to begin the work of converting the world. Piscatores et illitterati mittuntur ad praedicandum, ne fides credentium, non in virtute Dei, sed eloquentia atque doctrina putaretur (Bede). But Christ did not prefer ignorance to education. There was much in the patient endurance necessary for a fisherman’s calling that was good training for the work of converting the world. 

Verse 21
21. Καφαρναούμ. See crit. note. Christ came thither from Nazareth (Mt., Lk.), and for a time it became His headquarters. “Caphar” means “hamlet” or “village”; Capharsalama (1 Maccabees 7:31) and Capharsaba (Joseph. Ant. XVI. Mark 1:2). The site of Capernaum is still much debated; either Tell Hum, or Khan Minyeh, which is about 2 ½ miles S.W. of Tell Hum, may be right. Mk speaks thrice of Christ’s coming to Capernaum (Mark 1:21, Mark 2:1, Mark 9:33) and thrice of His entering Jerusalem (Mark 11:11; Mark 11:15; Mark 11:27). We cannot safely infer from this that were was an intention “to convey that both cities received a three-fold warning from the Messiah.”

εὐθὺς τοῖς σάββασιν. On the very first sabbath after the call of the first disciples; cf. εὐθὺς πρωί (Mark 15:1). Like Peter (Acts 10:38), Mk lays stress on Christ’s healing demoniacs, and he places an act of this kind first among the miracles. Both in LXX. and in N.T., both σάββατον and σάββατα are used for “a Sabbath.” In N.T., σάββατον is more common (Mark 2:27-28, Mark 6:2, Mark 16:1; etc.), and σάββατα is “Sabbaths” in Acts 17:2, where a numeral (ἐπὶ σαβ. τρία) requires the plur. Elsewhere σάββατα is plur. in sound, perhaps in imitation of the Hebrew or because Greek festivals are neut. plur. (Mark 6:21; John 10:22), but is sing, in meaning. In N.T., σάββασιν is the usual form of the dat., with σαββάτοις as v. l. in some authorities (Matthew 12:1; Matthew 12:12 in [191] in LXX., σαββάτοις prevails. Josephus has both. Mk uses neither σάββατον nor σάββατα in the sense of “a week”; Mark 16:9 is not by Mk.

εἰσελθὼν … ἐδίδασκεν. See crit. note. “He entered their synagogue and was teaching there, and thereupon they were in a state of amazement.” If εἰσελθών be omitted, cf. Mark 1:39, Mark 10:10, Mark 13:9, Mark 14:9. The art. is probably possessive, or it may imply that there was only one; but that built by the good centurion is not likely to have been the only one in so large a place as Capernaum; see on Luke 7:5. At Tell Hum there are ruins of two, but perhaps neither is as old as the first century. In LXX., both συναγωγή and ἐκκλησία are used of a congregation of the Israelites, especially in an organized form, but sometimes of other gatherings (Proverbs 5:14; cf. συναγωγὰς ὁσίων, Ps. Sol. 17:18). In N.T., Josephus, and Philo, συναγωγή is used, as here, of the building in which the congregation met. There were many such in Jerusalem, and we read of them at Nazareth (Mark 6:2; Matthew 13:54; Luke 4:16) as well as at Capernaum. In Asia Minor and in Greece, St Paul could find a synagogue in most cities, and could count on being allowed by the officials to address the congregation. The origin of synagogues is unknown. The service in them consisted largely of instruction. Philo calls them “houses of instruction” and regards them primarily as schools. They were also courts of justice (Luke 12:11; Luke 21:12), and punishment was inflicted in them (Mark 13:9). 

Verses 21-28
21–28. CURE OF A DEMONIAC AT CAPERNAUM

Luke 4:31-37. Omitted by Mt. 

Verse 22
22. ἐξεπλήσσοντο. They began to be amazed, or they continued to be amazed. Amazement was a common result of Christ’s teaching and acts (Mark 5:20, Mark 6:2; Mark 6:6, Mark 7:37, Mark 10:26, Mark 11:18). What amazed people in His teaching was its authoritative tone. Jewish teachers quoted Scripture, or tradition, or the sayings of some famous Rabbi, as the authority for what they taught; “It is written,” or “It has been said.” Jesus taught as One who needed no such justification, and He sometimes corrected, not only traditions, but even the accepted expositions of the Law; But I say unto you (Matthew 5:22; Matthew 5:28; Matthew 5:32; Matthew 5:34; Matthew 5:39; Matthew 5:44). Hort, Judaistic Christianity, p. 33.

ἦν γὰρ διδάσκων. See on Mark 1:6. The periphrastic tense covers more than the previous imperf.; ἐδίδασκεν refers to His teaching on this occasion, ἦν διδ. to the general tone of His teaching; His way was to teach. Cf. Mark 2:6; Mark 2:18.

ὡς ἐξουσίαν ἔχων. Adverbial, stating the manner of the action, viz. “authoritatively.” We may treat the participle as used substantively and expand, “He taught as one who has authority teaches”; but the words are intelligible without such expansion, as in ὡς οὐκ ἀέρα δέρων (1 Corinthians 9:26; cf. 1 Corinthians 7:25; 1 Peter 2:16). Burton, § 446. Ἐξουσία is legitimate power derived from a source which is competent to confer it. The source of Christ’s ἐξουσία was His Father (Matthew 28:18; Luke 22:29; John 3:35; John 13:3; John 17:2), and from the outset stress is laid on it.

οἱ γραμματεῖς. Those who were learned in τὰ γράμματα, the professional exponents of Scripture. For the history of the term see Deissmann, Bible Studies, p. 110; cf. 1 Esdras 8:3; 2 Maccabees 6:18. The scribes in 1 Maccabees 5:42, and perhaps in Mark 7:12, are a different class of officials. In N.T., “the Scribes,” Sopherim, are the professors of exegesis, and most of them were Pharisees or held similar views. They are the Clerical party. 

Verse 23
23. εὐθὺς … αὐτῶν. See crit. note. Lk. omits both words as unnecessary, but they are part of Mk’s fulness; “On that very occasion, just as He was thus teaching in the local synagogue, etc.”

ἐν πνεύματι ἀκαθάρτῳ. “In the control of, in the power of, an unclean spirit” (Mark 5:2); we have the same use of ἐν when the spiritual influence is a good one (Mark 12:36; Matthew 12:28; Matthew 12:43; Luke 2:27; Luke 4:1). In Mark 3:30, Mark 7:25, Mark 9:17 the afflicted person “has” the evil spirit. Mk and Lk., who wrote for Gentiles, to whom spirits or demons were indifferent, add a distinctive epithet much more often than Mt., who wrote for Jews, for Jews distinguished evil spirits from good. Mk has ἀκάθαρτον eleven times, Lk. six times and πονηρόν twice, while Mt. has ἀκάθαρτον only twice. Mk and Lk. add this epithet the first time they mention these beings (here and Luke 4:33), whereas Mt. mentions them several times before he adds it (Mark 10:1). Nowhere in the Epistles is it used of spirits.

On the difficult subject of demoniacal possession see Hastings’ D.C.G. art. “Demon”; W. M. Alexander, Demonic Possession in the N.T. pp. 12, 200–212, 249; Plummer, S. Matthew, pp. 134 f. The other instances in Mk should be compared; Mark 1:34, Mark 3:11-12, Mark 5:6-7, Mark 9:20.

ἀνέκραξεν. “Lifted up his voice,” “cried loudly”; in N.T., the verb is peculiar to Mk and Lk. The crying out of demons is mentioned Mark 3:11, Mark 5:5; Mark 5:7, Mark 9:26. 

Verse 24
24. Τί ἡμῖν καὶ σοί; Lit. “What is there that belongs to us and to Thee?” i.e. “What hast Thou to do with us?” Only one unclean spirit is mentioned, but it recognizes in Christ a power hostile to the whole class of demons. The man with the Legion (Mark 5:7) begins with the same cry. Like Peter’s Ἔξελθε ἀπʼ ἐμοῦ (Luke 5:8), it expresses consciousness of the incompatibility of perfect purity with sin. The form of expression is found in LXX. (Joshua 22:24; Judges 11:12; 2 Samuel 16:10) and in class. Grk (Demosth., Aristoph., and often in Arrian, Epict.). Cf. 2 Corinthians 6:14, and the proverb τί κοινὸν λύρᾳ καὶ ὄνῳ (Lucian, De merc. cond. 25).

Ναζαρηνέ. This is Mk’s form; Mt. and Jn have Ναζωραῖος. Lk. has both forms in his Gospel, in Acts always Ναζωραῖος (seven times).

ἦλθες ἀπολέσαι ἡμᾶς; Didst Thou come to destroy us? Τί ἐμοὶ καὶ σοί; in 1 Kings 17:18, is followed by a similar question, εἰσῆλθες πρὸς μέ … θανατῶσαι τὸν υἱόν μου; and here the sentence is probably interrogative (A.V., R.V.). But this and Luke 4:34 should be treated alike. Ναζαρηνέ might suggest that ἦλθες means “Didst Thou come from Nazareth?” But the plur. ἡμᾶς points the other way, “Didst Thou come into the world?” This is confirmed by what follows; but the thought that the Saviour ought not to destroy would be clearer if ὁ σωτὴρ τοῦ κόσμου (John 4:42) stood in place of ὁ ἅγιος τ. θ. Cf. John 6:69; Acts 2:27; Acts 4:27. “Let us alone” (A.V.) is an interpolation; see crit. note. Cf. James 2:19, τὰ δαιμόνια πιστεύουσιν καὶ φρίσσουσιν. Praesentia Salvatoris tormenta sunt daemonum (Bede). Lucian points out that in these cases the afflicted person is silent and the demon speaks (Philops. 16), and that the afflicted person is specially irate with a doctor who tries to heal him (Abdicat. 6).

οἶδά σε. The distinction between οἶδα and γινώσκω is not rigidly observed, the latter being sometimes used of God’s knowing (John 10:15) and οἶδα of knowledge gained by experience (Mark 10:42); but here οἶδα is quite in place; the demon knew instinctively the absolute holiness of Jesus.

ὁ ἅγιος τ. θ. As in Peter’s confession (John 6:69; cf. John 10:36; 1 John 2:20). Here was One who fulfilled the ideal of complete consecration to God. Aaron is ὁ ἅγιος Κυρίου (Psalms 105:16) as being consecrated and set apart for the service of Jehovah. The confession of the unclean spirits in Mark 3:11 is more definite; they know Him to be the Son of God. 

Verse 25
25. ἐπετίμησεν. In class. Grk the verb has three meanings, the second and third growing out of the first; [1] “lay a value on, rate”; [2] “lay an estimated penalty on, sentence”; [3] “chide, rebuke, rate.” In Greek there is a real connexion between the first and third meanings; but in English we have a mere accident of language, for “rate” = “value” is a word of different origin from “rate” = “scold.” Excepting 2 Timothy 4:2 and Judges 1:9, the verb occurs only in the Synoptists in N.T., always in the sense of “rebuke,” or “give a strict order,” and often of rebuking violence; so also in LXX., where it is rare, except in the Psalms.

Φιμώθητι καὶ ἔξελθε. The two commands show why the demon was rebuked; he had no authority to proclaim who Jesus was, and he had no right to have possession of the man. Euthymius (κολακεύων) follows Tertullian (male adulantem) in attributing the demon’s utterance to flattery, which is not probable. It is rather a confession of the power of perfect goodness. Excepting 1 Corinthians 9:9 (?) and 1 Timothy 5:18, where Deuteronomy 25:4 is quoted, φιμόω is always used of silencing, not of muzzling. Cf. Josephus (B.J. I. xxii. 3), ἀλλʼ ὁ μὲν πεφίμωτο τοῖς ἱμέροις. It is probably colloquial rather than literary, and it is said to have been used in exorcisms. Papyri may throw light on it. In Mark 4:39 we have perf. imperat. πεφίμωσο, which is stronger than aor. imperat. Whatever may be the truth about demoniacal possession, all the evidence that we have shows that Christ, in dealing with those who were believed to be possessed, went through the form of commanding evil spirits to go out (Mark 5:8, Mark 7:29, Mark 9:25; cf. Mark 1:34; Mark 1:39, Mark 3:15; Matthew 12:28; Matthew 12:43; etc.). And His miracles were not wrought by uttering spells, but by speaking a word of command. He bade the demons to depart, the lepers to be cleansed (Mark 1:41), the lame to walk (Mark 2:11), the deaf to hear (Mark 7:34), the blind to see (Mark 10:52), the dead to arise (Mark 5:41), the storm to be still (Mark 4:39). With this simple ἔξελθε ἐξ αὐτοῦ contrast the elaborate form of exorcism quoted by Deissmann, Light from the Ancient East, pp. 251 f. Of the seven miracles wrought on the Sabbath, Mk gives three (Mark 1:25; Mark 1:31, Mark 3:5), Lk. two (Mark 13:13, Mark 14:4), and Jn two (Mark 5:9, Mark 9:14).

The command to demons not to make His Messiahship known among Jews (here and Mark 3:12), a prohibition which was not made in the case of Gentiles (Mark 5:19), is in harmony with the well-attested fact, that even the Twelve were slow in recognizing Him as the Messiah, and that the nation refused to accept Him as such. So far from proclaiming Himself as the Messiah, He was anxious that this fact should not be disclosed until men’s minds were prepared to receive it on other grounds than the fact that He worked miracles. Miracles did not prove that He was the Messiah; Prophets had healed lepers and raised the dead. And it is not irreverent to conjecture that He knew that a premature recognition of Him as the Messiah might produce a renewal of the temptations in the wilderness, temptations to gain the glory of victory without the necessary suffering (Matthew 4:8-10; Matthew 16:21-23). 

Verse 26
26. σπαράξαν … φωνῆσαν. Accumulation of participles; see on Mark 1:15. Convulsing him and crying with a loud voice, came out. “Tearing him” suggests that there was permanent injury, and Lk. tells us that there was none; cf. Mark 9:20, where [192] has ἐτάραξεν for συνεσπάραξεν. Here, for σπαράξαν (discerpens, Vulg.), Lk. has ῥίψαν εἰς τὸ μέσον (cum projecisset in medium), and Syr-Sin. has “threw him down” in Mk. Daniel 8:7, where LXX. has ἐσπάραξεν, Theod. has ἔριψεν. The adverbial φωνῇ μεγάλῃ is much more freq. in Lk. (Luke 4:33; Luke 8:28; Luke 19:37; Luke 23:46) than in Mk (Mark 5:7, Mark 15:34).

Verse 27
27. ἐθαμβήθησαν ἅπαντες. Lk. has ἐγένετο θάμβος ἐπὶ πάντας. In N.T. Mk alone uses θαμβέομαι, and Lk. alone uses θάμβος. But Lk., far more often than all other N.T. writers put together, uses the strong form ἅπας. Just as Christ’s rebuke to the demon reveals the two things which provoked the rebuke (see on Mark 1:25), so the people’s utterance reveals the two things which excited their astonishment, His authoritative teaching and His casting out the unclean spirit with a word. Cf. Matthew 7:28.

συνζητεῖν. Freq. in Mk, elsewhere twice in Lk. and twice in Acts. It is usually followed by πρός.

Τί ἐστιν τοῦτο; See crit. note. The text of [193][194][195] 33 and other cursives gives the utterances of the congregation in abrupt short sentences and is probably original. But the punctuation is doubtful: διδαχὴ καινή may be interrogative, and κατʼ ἐξουσίαν may be taken either with what precedes or with what follows. Διδαχὴ καινή is probably the answer to τί ἐστιν τοῦτο; and Lk. is in favour of taking κατʼ ἐξ. with what follows. It is barely possible to take κατʼ ἐξ. (with ἐστιν understood) as a separate sentence. The recently discovered MS. acquired by Mr C. L. Freer has “What is this new, this authoritative teaching, and that He commandeth even the unclean spirits and they obey Him?” See Appendix.

καινή. “New” in reference to quality, “fresh,” not worn out or obsolete; whereas νέος is “new” in reference to time, “young,” not aged. But, excepting in Mark 2:22 and parallels, καινός cannot be translated “fresh”: “fresh covenant,” “fresh heaven,” “fresh Jerusalem” are intolerable.

καὶ τοῖς πνεύμασι τ. ἀκ. Even the spirits, the unclean ones. The repetition of the art. makes the adj. a separate idea. They had often heard of exorcisms; they had not so often heard that the demons at once obeyed. Cf. the Testaments (Benj. Mark 1:2), καὶ τὰ ἀκάθαρτα πνεύματα φεύξονται ἀφʼ ὑμῶν. Cf. καὶ ὁ ἄνεμος (Mark 4:41), καὶ τὰ δαιμόνια (Luke 10:17). Christ’s miracles, like His teaching, were not an art which He had acquired, but ἐξουσία with which He was endowed. 

Verse 28
28. ἀκοή. Here again (see on Mark 1:25) we have a word with three meanings, of which the second and third spring directly from the first: [1] “hearing,” as “by hearing ye shall hear,” Isaiah 6:9; then, seeing that “hearing” may mean either the sense of hearing or hearsay, we have [2] “the ear,” Mark 7:35, and [3] “rumour” or “report,” as here. Cf. Jeremiah 6:24.

εὐθὺς [πανταχοῦ]. From that moment in all directions. Some important witnesses ([196][197] 33, Lat-Vet.) omit εὐθύς, and still more ([198][199][200][201][202][203][204], Latt. Syrr.) omit πανταχοῦ, but perhaps both may be retained (R.V.). Syr-Sin. omits both and adds “and many followed Him.”

ὅλην τὴν περίχωρον τῆς Γαλιλαίας. Either A.V. or R.V. may be right; all the region round about Galilee, i.e. the whole of Syria (Matthew 4:24), or all the region of Galilee round about, i.e. the whole of Galilee (Luke 4:37). In the latter case, τῆς Γαλ. merely explains τ. περίχωρον.

This curing of a demoniac is the first miracle recorded by Mk, who may have regarded it as symbolical of the Messiah’s work—His victory over the forces of evil. 

Verse 29
29. εὐθὺς … ἐξελθών. See on Mark 1:10. The coincidence with ἐξῆλθεν … εὐθύς (Mark 1:28) is accidental. No parallel is intended between the report going forth at once and His at once going forth. As soon as the synagogue service was over, Christ went to the home of the first pair of disciples accompanied by the second pair; and this house now becomes His headquarters (Mark 2:1, Mark 3:20, Mark 7:24, Mark 9:33, Mark 10:10). Those who adopt the reading ἐξελθόντες ἧλθον ([205][206][207] etc.) think that here we can trace the words of Peter, ἐξελθόντες ἤλθομεν. The change to the plur. was probably made in order to include the disciples who accompanied Him to Peter’s house. Mt. omits “with James and John.” Syr-Sin. has “And He came out of the synagogue, and they came to the house of Simon Cepha and of Andrew; and James and John were with Him.”

Verses 29-31
29–31. HEALING OF SIMON’S WIFE’S MOTHER

Matthew 8:14-15. Luke 4:38-39
Verse 30
30. πενθερά. It is certain that πενθερά means “mother-in-law” (Luke 12:53; Ruth 1:14; Ruth 2:11; Ruth 2:18-19; Ruth 2:23; Micah 7:6); “step-mother” is μητρυιά; and it is clear from 1 Corinthians 9:5 that Peter was married. Clem. Alex. (Strom. iii. 6) says that Peter had children and that his wife helped the Apostle in ministering to women; and here her mother ministers to Christ and His disciples. See also Strom. vii. 11, quoted by Eusebius, H. E. iii. 30. Jonas or John (John 21:15), the father of Simon and Andrew, was probably dead.

Note the accurate changes of tense in Mark 1:30-31, imperf. of what continued, hist. pres. or aor. of what was done once for all; also the two participles, as in Mark 1:14-15.

κατέκειτο. Was in bed; John 5:3; John 5:6; Acts 9:33; Acts 28:8; cf. Wisdom of Solomon 17:7. She was keeping her bed, being in a fever.

εὐθὺς λέγουσιν. As soon as He enters the house Peter and Andrew tell Him of their sick relation, for after what they had seen in the synagogue they were confident that He could and would heal her. To suppose that they were merely explaining her non-appearance is inadequate. Mt. omits this. Euthymius notes how often ὁ Χριστὸς τῇ ἑτέρων πἱστει χαρίζεται τὴν ἑτέρων ἴασιν, and continues ὑποδεξώμεθα καὶ ἡμεῖς τὸν Χριστόν, ἵνα τῶν ἐν ἡμῖν παθῶν τὴν πύρωσιν ἀποσβέσῃ. 

Verse 31
31. κρατήσας τῆς χειρός. We have the same action in the cases of Jairus’s daughter (Mark 5:41), the blind man at Bethsaida (Mark 8:23), and the demoniac boy (Mark 9:27); cf. Mark 9:36. Lk. substitutes that “He stood over her and rebuked the fever.” Κρατέω c. acc. implies complete control (Mark 3:21, Mark 6:17, Mark 12:12, etc.), c. gen., grasping only a part (Mark 5:41, Mark 9:27). On the aor. part, see Blass, § 58. 4. On the combination of participles see on Mark 1:15.

διηκόνει. All three have this imperf., and the beloved physician, who states that the fever was a “great” one, emphasizes διηκόνει with his favourite παραχρῆμα. A person just recovered from a fever is usually too weak to minister to others; verum sanitas quae Domini confertur imperio simul tota redit (Bede). It is at the Sabbath meal after the synagogue service that she waits on Christ and His disciples. In this she showed her gratitude and her joy in regained strength. Ἐὰν κατεχόμενον νοσήματι ἰάσηταί σε ὁ θεός, τῇ ὑγιείᾳ κέχρησο πρὸς τὴν τῶν ἁγίων διακονίαν (Theoph.). 

Verse 32
32. Ὀψίας δὲ γενομένης, ὅτε ἔδυσεν ὁ ἥλιος. The Sabbath ended at sunset, and then the work of moving the sick could begin. The double statement illustrates Mk’s love of fulness of expression; cf. Mark 1:42, Mark 2:23; Mark 2:25, Mark 3:27, Mark 6:25, Mark 7:13; Mark 7:20, Mark 9:3, Mark 10:30, Mark 11:4, Mark 12:14; Mark 12:44, Mark 13:20; Mark 13:34, Mark 14:43; Mark 14:58; Mark 14:61; Mark 14:68, Mark 15:1, Mark 16:2. It is also one of several instances in which Mk has the whole expression, of which Mt. and Lk. each take a different half. Here Mt. has ὀψίας δὲ γενομένης, Lk. δύνοντος δὲ τοῦ ἡλίου, and Syr-Sin. here agrees with Lk. See on Mark 1:42, and comp. Mark 14:30 with Matthew 26:34 and Luke 22:34; also Mark 15:26 with Matthew 27:37 and Luke 23:38. From Mark 2:25, Mt. and Lk. take the same half, omitting “hath need”; also from Mark 12:14, omitting “Shall we give, or shall we not give?” So also from Mark 14:68, omitting “nor understand.” There are also other instances in which Mk has superfluous words, which either Mt. retains but not Lk., or Lk. retains but not Mt. Hawkins, Hor. Syn.2 pp. 139 f.

ἔδυσεν … ἔφερον. The change from imperf. to aor., and from aor. to imperf., is again quite accurate.

τοὺς δαιμονιζομένους. Syr-Sin. omits. As usual, these are distinguished from ordinary sick folk. The verb does not occur in LXX. and in N.T. is found only in the Gospels, freq. in Mt. and Mk, and once each in Lk. and Jn. 

Verses 32-34
32–34. HEALINGS AFTER SUNSET

Matthew 8:16. Luke 4:40-41
Verse 33
33. ὅλη ἡ πόλις. Popular hyperbole, like πᾶσα and πάντες in Mark 1:5, and πάντες in Mark 1:37.

ἐπισυνηγμένη πρὸς τὴν θύραν. “Flocked towards the door and formed a dense crowd there.” Note the periphrastic tense (Mark 1:6; Mark 1:22), and the double compound; one concourse came on the top of another. Cf. ἐπισυνάγαγε ἡμᾶς ἐκ τῶν ἐθνῶν (Psalms 106:47). Mt., as often, omits the dense crowds which impeded Christ. 

Verse 34
34. πολλούς. They brought πάντας and He healed πολλούς, which does not mean that some went away without treatment. To avoid this misinterpretation, Mt. transposes πολλούς and πάντας: they brought many and He healed all. The physician tells us the method of healing: “He laid His hands on each one.” He also has the more accurate ἐθεράπευεν, for such individual treatment was a long process, and persistent energy was evident through it all. All three distinguish casting out demons from healing the sick, and it is because of the preceding δαιμονιζομένους that Mk has δαιμόνια instead of πνεύματα ἀκάθαρτα. Syr-Sin. omits κακῶς … νόσοις.

ἤφιεν. We have the same form Mark 11:16; cf. Mark 11:4; Revelation 11:9; συνίω is a similar form. W.H. App. p. 167; Blass, § 23. 7. The use of λαλεῖν (not λέγειν) shows that ὅτι means “because,” not “that.” The two verbs are not confused in N.T.

ἤδεισαν. See on οἶδα, Mark 1:24. It was the demons, not the demoniacs, who recognized Him. If the demoniacs were only insane or epileptic persons, how did they know who Jesus was? See crit. note. If Χριστὸν εἶναι is a gloss, it is a correct gloss; “knew Him” means “knew Him to be the Messiah.” But Mk writes with reserve as to what they knew, and perhaps we ought to write and speak with reserve also. We do not know enough about it to speak with confidence; but perhaps it is more correct to say that as yet Jesus was the Messiah-designate rather than the Messiah, because He had not yet been revealed to mankind as having this office. The time for that revelation had not yet come. In God’s sight He was the Messiah, a fact declared to Him and to John at the Baptism. And we are told here that this was known also to the demons. But it had not yet been revealed to men; and it was for God to make this revelation at the fitting time, not for demons, nor even for Apostles. Hence the silence about the fact which is strictly enjoined upon Peter and the rest (Mark 8:30). At first sight that requirement of silence from those who had to proclaim the coming of the reign of God seems inconsistent; but the nearer we get to the view given us by St Mark, the more intelligible it will become. We need not be surprised at finding that there are “things concerning Jesus of Nazareth” which we cannot fully explain; but we can understand that it was not God’s will that His Son should be prematurely proclaimed as the promised Messiah, or be proclaimed as such by demons. 

Verse 35
35. πρωῒ ἔννυχα. Either word would suffice, and Syr-Sin. omits ἔννυχα: and either ἐξῆλθεν or ἀπῆλθεν would suffice: καὶ ἀπῆλθεν may come from Mark 6:32; Mark 6:46; it is omitted by [208] and other witnesses. Nowhere else does ἔννυχα occur; cf. πάννυχα (Soph. Ajax, 929). A great while before day (A.V., R.V.) is a good equivalent for ἔννυχα λίαν, lit. “well in the night,” He rose up and went out.

κἀκεῖ προσηύχετο. And there He continued in prayer. Accurate change from aor. to imperf. The Evangelist who is most often alone in recording that Christ prayed is Lk. (Luke 3:21; Luke 5:16; Luke 6:12; Luke 9:18; Luke 9:28; Luke 11:1; Luke 11:23; Luke 11:34; Luke 11:46); but here Mk is alone. Both Mk (Mark 6:46) and Mt. (Mark 14:23) mention His retiring to pray after feeding the 5000, and all three record the praying in Gethsemane. He was liable to physical exhaustion, and He might pray for help to overcome that. He was not omniscient, and He might pray for illumination. He was liable to temptation, and He might pray for strength to overcome that (Hebrews 2:18; Hebrews 4:15; Hebrews 5:7-8). It is rash to say that all Christ’s prayers were intercessions for others; it was not so in Gethsemane. Here, as usual, the best MSS. have κἀκεῖ: in Mark 1:38 and Mark 14:15, καὶ ἐκεῖ may be right. 

Verses 35-39
35–39. DEPARTURE FROM CAPERNAUM. CIRCUIT IN GALILEE

Luke 4:42-44
Verse 36
36. κατεδίωξαν. “Pursued Him closely,” “followed Him down.” Freq. in LXX., but here only in N.T. The verb generally implies interference with the person pursued, and sometimes implies persecution. But cf. Psalms 23:6. Considering the simple character of Mk’s Greek, he uses compound words more often than we should expect. It is instructive to take a page here and there and count. In N.T., διώκω is freq. Peter at once begins to lead.

οἱ μετʼ αὐτοῦ. Andrew, James, and John. In Lk. this is blurred into οἱ ὄχλοι. The earliest tradition says that the disciples pleaded the desires of the multitudes: Lk. says the people came and urged their own wishes. 

Verse 37
37. Πάντες ζητοῦσίν σε. All men are seeking Thee. He had no house of His own at which they could be sure of finding Him. Cf. Mark 1:5; Mark 1:33. 

Verse 38
38. Ἄγωμεν. Intrans. as in Mark 14:42 and always in N.T. Cf. ἔγειρε, Mark 2:11.

ἀλλαχοῦ. Elsewhere; nowhere else in N.T., and omitted in many texts here. But it is certainly to be retained with [209][210][211][212][213] 33, Arm. Memph. Aeth.

κωμοπόλεις. A rare word, which [214] and Vulg. divide into its component parts, κωμὰς καὶ πόλεις, vicos et civitates. It occurs only here in N.T., and in LXX. not at all, but is used once or twice by Strabo, and it means a town which, as regards its constitution, has only the rank of a village. Perhaps the chief distinction was the absence of walls; προσπίπτοντες πόλεσιν ἀτειχίστοις καὶ κατὰ κώμας οἰκουμέναις (Thuc. i. 5). In LXX. we often read of towns which are “daughters” of other towns (Numbers 21:22; Numbers 21:32; Numbers 32:42, etc.). Here only in N.T. is ἐχόμενος used of local proximity; of nearness in time, Luke 13:33; Acts 20:15; Acts 21:26. Cf. τὰς ἐχομένας πόλεις (Joseph. Ant. XI. viii. 6).

ἵνα καὶ ἐκεῖ κηρύξω. This shows the point of the rebuke. They must not try to monopolize Him; He has been sent to bring the good tidings to as many as possible. The emphasis is on καὶ ἐκεῖ (see on Mark 1:35). There is no hint that He is rebuking them for interrupting His preaching by asking for more healings. His healings were an important element in His teaching, for He was sent as the Healer of maladies of body and soul. Divine compassion was conspicuous in both spheres.

ἐξῆλθον. Lk. gives the right meaning: ἐπὶ τοῦτο ἀπεστάλην. His Father did not send Him to a favoured few, but to all; ἦλθον καλέσαι ἁμαρτωλούς (Mark 2:17; cf. Mark 10:45). Primi sermones Jesu habent aenigmatis aliquid, sed paulatim apertius de se loquitur. Postea dicturus erat, Exii a Patre (Beng.). 

Verse 39
39. εἰς τὰς συναγωγάς. The εἰς may give the direction of the preaching or may be influenced by ἦλθεν (Mark 4:15, Mark 14:9; John 8:26). Cf. ἐς τὸν δῆμον ταῦτα λέγωσιν (Thuc. Mark 1:45). But in late Greek εἰς and ἐν have become less distinct. The verse illustrates Mk’s lack of literary skill. While εἰς τὰς συν. belongs to κηρύσσων, εἰς ὅλην τ. [215]. must belong to ἦλθεν. Mt. puts the construction straight. Note the combination of participles (Mark 1:15).

τὰ δαιμόνια ἐκβάλλων. With Mk this is the representative miracle; Mark 3:15, Mark 6:7. 

Verse 40
40. λεπρός. The physician (Luke 5:12) says that he was “full of leprosy,” which perhaps shows that he was not ceremonially unclean (Leviticus 13:12-13), and therefore was able to approach Christ. But his misery might make him desperate, and those near Christ would draw away when the leper approached.

[καὶ γονυπετῶν]. Cf. Mark 10:17. The humble prostration is in all three, but differently expressed: Mt. προσεκύνει (his favourite word), Lk. πεσὼν ἐπὶ πρόσωπον. If καὶ γονυπετῶν had been an interpolation ([216][217][218][219] omit), we should probably have had a word taken from Mt. or Lk. The combination of participles is in Mk’s style.

Ἐὰν θέλῃς. He fears that Jesus may judge him to be unworthy of so enormous a boon. De voluntate Domini non quasi pietatis incredulus dubitavit, sed quasi colluvionis suae conscius non praesumpsit (Bede). Contrast the father’s εἴ τι δύνῃ (Mark 9:22).

δύνασαί με καθαρίσαι. Leprosy was believed to be incurable, except by Him who had inflicted this “stroke.” The man’s faith, therefore, is great, esp. if this was the first instance of Christ’s healing a leper. The form δύνασαι (Matthew 5:36; Matthew 8:2; Luke 5:12; Luke 6:42; John 13:36) is well attested here, though [220] has δύνῃ, which is right in Mark 9:22-23; Luke 16:2.

καθαρίσαι. After δύναμαι the aor. infin. is, normal; Mark 1:45, Mark 2:4, Mark 3:20; Mark 3:24-27, Mark 5:3, Mark 6:5; Mark 6:19, Mark 7:15. In Leviticus 13:6-7; Leviticus 13:13, etc., καθαρίζειν is used of the priest pronouncing the leper to be clean; here, as elsewhere in N.T., it is used of the actual cleansing. 

Verses 40-45
40–45. THE CLEANSING OF A LEPER

Matthew 8:2-4. Luke 5:12-16
The three Evangelists give this miracle in different connexions. Mt. places it first in his three triplets of specimens of the Messiah’s mighty works, just after Christ had come down from delivering the Sermon on the Mount. Lk. places it just after the call of the first disciples. On the impossibility of eliminating miracles from the career of Jesus Christ see Sanday, Outlines of the Life of Christ, p. 113; Illingworth, Divine Immanence, p. 90; R.J. Ryle, M.D., Hibbert Journal, Apr. 1907, pp. 572–586. The healing of a leper cannot be explained as a case of “suggestion” or ordinary “faith-healing.” We have twelve cases of leprosy in N.T., this one, Simon the Leper (Mark 14:3), and the ten in Luke 17:12. The literature on the subject is enormous; see artt. in D.B., D.C.G., Enc. Brit., etc. Lepers were probably numerous in Palestine then as now, and the malady probably differed greatly in malignity, some skin-diseases being reckoned as “leprosy.” The disciples were commissioned to heal lepers (Matthew 10:8). 

Verse 41
41. σπλαγχνισθείς. See Lightfoot on Philippians 1:8. The verb in N.T. is found in the Synoptists only, and (except in parables) it is used of no one but Christ. It is the moving cause of His mighty works (Mark 9:22; Matthew 9:36; Matthew 14:14; Matthew 15:32; Matthew 20:34; Luke 7:13). The outstretched hand (a Hebraistic fulness of writing which is in all three) expresses this compassion and confirms the faith which secured the cleansing. It was owing to His compassion for mankind that He had a hand with which to lay hold. Euthymius points out that Christ healed sometimes with a touch, sometimes with a word, sometimes, as here, with both. Cf. Mark 1:31; Mark 1:41, Mark 5:41, Mark 6:5, Mark 7:34, Mark 8:23. Theophylact says that He touched the leper to show that He was Δεσπότης τοῦ νόμου, and that τῷ καθαρῷ οὐδὲν ἀκάθαρτον. The latter is nearer the truth. It indicates that the greatest pollution will not make Christ shrink from one who desires to be freed from his pollution, and comes to Him believing that He can free him. That Christ was asserting His sacerdotal character (priests were allowed to handle lepers) is less probable. Priests pronounced lepers, when healed, to be clean, and this Christ pointedly abstained from doing. On the combination of participles see Mark 1:15.

D, a ff2 r have the strange reading ὀργισθείς for σπλαγχνισθείς. Ephraem had both words in his text, and he thinks that Christ was angry because the leper doubted His willingness to heal. Seeing that the σπλάγχνα were regarded as the seat of anger as well as of pity, it is possible that ὀργισθείς was a marginal gloss, to produce harmony with Mark 1:43, and that it was afterwards substituted for σπλαγχνισθείς. But see Nestle, Textual Criticism of N.T. p. 262; he suggests a different meaning for ὀργισθείς or a difference of translation. Nowhere in N.T. has ὀργισθείς any other meaning than “being angry,” and the Latin texts which support this reading have iratus. 

Verse 42
42. Here again (see on Mark 1:32) Mk expresses one fact in two ways, of which Mt. and Lk. each have one. Lk. Has ἡ λέπρα ἀπῆλθεν ἀπʼ αὐτοῦ, while Mt. has ἐκαθαρίσθη αὐτοῦ ἡ λέπρα. Both have εὐθύς. Syr-Sin. has “And in that hour he was cleansed.” In Naaman’s case (2 Kings 5:14) ἐκαθαρίσθη is used. Naaman expected to be touched, but he was not a Jew. 

Verse 43
43. ἐμβριμησάμενος … ἐξέβαλεν. The two verbs, esp. when rendered comminatus … ejecit (Vulg.), give the impression that our Lord was angry with the man; but the impression is probably wrong. Ἐμβριμάομαι occurs in four other places in N.T. (Mark 14:5; Matthew 9:30; John 11:33; John 11:38), and nearly always of Christ. From meaning [1] “snort” or “growl,” it comes to mean [2] “exhibit indignation,” or [3] “show sternness.” The last seems to be the meaning here. Christ saw that the man would be likely to disobey His injunctions, and He was stringent in giving them. Allowing him no time to raise objections or to talk to others, He straightway sent him forth. Syr-Sin. omits these words. See on Mark 3:5; also D.C.G. artt. “Anger,” “Fierceness”; Ecce Homo, ch. 21. It illustrates the variations of Vulg. that it has expellit Mark 1:12 and ejecit here. R.V. has “driveth him forth,” Mark 1:12 and “sent him out” here. We need not suppose from ἐξέβαλεν that Christ was in a house or a synagogue (Mark 1:39). The leper would not have intruded into a building. 

Verse 44
44. Ὅρα μηδενὶ μηδὲν εἴπῃς. Winer, p. 625. The ὅρα and the double negative indicate the urgency of the command. Mk is fond of double negatives; Mark 2:2, Mark 3:27, Mark 5:3; Mark 5:37, Mark 7:12, Mark 9:8, Mark 11:2; Mark 11:14, Mark 12:34, Mark 14:25, Mark 15:4-5, Mark 16:8. Neither here nor at Mark 3:27, Mark 9:8, Mark 14:25 is there a double neg. in Mt. Elsewhere Mt. omits the sentence. The change from pres. imperat. to aor. is correct: Continually take care that thou do not begin to say to anyone at all; so also the change from ὕπαγε to δεῖξον. Compare the commandments with aorists (Mark 10:19), and contrast the presents (Mark 5:36, Mark 6:50, Mark 9:39). On these charges to keep silence see Sanday, J.T.S. Apr. 1904. In this case silence would prevent the man from mixing with others till he was pronounced clean by proper authority, and from producing unhealthy excitement in himself and his hearers; and there may have been other reasons affecting Christ Himself.

ὕπαγε. Cf. Mark 2:11, Mark 5:19; not in LXX., but found in Eur. and Aristoph. See on Mark 6:38.

σεαυτὸν δεῖξον. The emphasis on the pronoun makes the command more urgent. Christ does not assume the right to pronounce the man clean; for that He sends him to the proper official; cf. Luke 12:14.

ἃ προσέταξεν ΄ωϋσῆς. Christ is making no statement as to the authorship of the Pentateuch or of Leviticus 14. In accordance with current thought and language He speaks of the Pentateuch as “Moses” (Mark 7:10, Mark 10:3-4, Mark 12:26, etc.) and of the Psalms as “David” (Mark 12:36-37). Questions of authorship had not been raised, and He did not raise them or give any decision about them. See Plummer, S. Matthew, p. 311, and the literature there quoted. The important thing here is that He was no revolutionary teacher; He did not encourage men to ignore the Law. Hort, Jud. Chris. p. 29.

εἰς μαρτύριον αὐτοῖς. The words are in all three. The gift which the man offers is the “testimony,” and “to them” means “to the priests.” The offering would show them that there was among them One who could heal leprosy and yet did not take upon Himself to absolve men from their obligation to observe the Law. It would be testimonium de Messia praesente, legi non derogante (Beng.). 

Verse 45
45. ἐξελθών. “From the place” or “from the crowd.” The man, of necessity, yields to the ἐξέβαλεν, but he forthwith disregards the μηδενὶ μηδὲν εἴπῃς. Cf. Mark 7:36; Matthew 9:30-31.

ἤρξατο. Very freq. in Mk and Lk., but only once in Jn. Cf. John 5:17; John 6:7. Such fulness of expression is Hebraistic. Blass, § 69. 4.

κηρύσσειν πολλά. To publish much, i.e. “at great length” or “often” (Mark 3:12, Mark 5:10; Mark 5:23; Mark 5:38; Mark 5:43, Mark 9:26); it (R.V.) should be in italics, or omitted. Probably τὸν λόγον goes with both infinitives, πολλά being adverbial. [221] Latt. omit πολλά. Cf. Mark 7:36; Matthew 9:30-31.

διαφημίζειν τὸν λόγον. Vulg. has diffamare sermonem, whereas διεφημίσθη ὁ λόγος (Matthew 28:15) is rendered divulgatum est verbum. Spread abroad the matter (R.V.) is right; ὁ λόγος does not mean Christ’s healing word, or His teaching, but the whole story of his marvellous cure. Luther has die Geschichte. Bede thinks that our Lord submitted to be disobeyed that many might profit by what the cleansed leper had to tell, and unius perfecta salvatio multas ad Dominum cogit turbas. This explanation ignores the disastrous result which Christ tried to prevent. Mt. again omits the impeding crowd; he does not like to say that Christ was unable to do what He wished. See on Mark 1:33, Mark 6:48, Mark 7:24.

ὥστε μηκέτι αὐτὸν δύνασθαι. His public work in towns (φανερῶς is emphatic), and therefore His teaching in synagogues, had to be suspended. Instead of seeking the lost in their own homes, He had to go into the wilderness and wait for them to seek Him. This was a serious drawback, although His Ministry still went on.

ἐρήμοις τόποις. Places in which there were no houses or cultivated lands.

ἤρχοντο. Graphic imperf. There was a continual stream of visitors; cf. Mark 2:13; John 4:30.

πάντοθεν. Cf. Luke 19:43. The hyperbole is similar to that in Mark 1:5; Mark 1:28; Mark 1:32. In Hebrews 9:4, πάντοθεν may mean “inside and out.” The classical πανταχόθεν is not found in N.T., though a few inferior MSS. have it here ([222][223][224][225] etc.); in popular language the shorter form would prevail.

02 Chapter 2 
Verse 1
1. Καὶ εἰσελθὼν πάλιν. Unless ἠκούσθη is personal, to which Blass, § 72. 4, with hesitation inclines, εἰσελθών is a nom. pend. [368][369] Latt. Syrr. Goth. smooth the constr. by reading εἰσῆλθεν … καὶ ἠκούσθη. If ἠκούσθη is personal, the constr. is not broken: And having entered again into [370] He was heard of as being, etc. The πάλιν looks back to Mark 1:21. Mk often notes the recurrence of scenes and incidents (Mark 2:13, Mark 3:1; Mark 3:20, Mark 4:1, etc.). One missionary circuit is ended; but there is no hint that it was the disobedience of the leper (Mark 1:45) which brought it to a conclusion; his disobedience changed the character of it from town to country. Here He returns to His headquarters. Mt. calls Capernaum “His own city.”

διʼ ἡμερῶν. After some days, interjectis diebus, seems to be the meaning. Cf. διʼ ἐτῶν δὲ πλειόνων (Acts 24:17), διὰ δεκατεσσάρων ἐτῶν (Galatians 2:1). This use of διά is classical. Winer, p. 475. Cf. Mark 14:58.

ἠκούσθη. Probably impersonal, as in John 9:32; and, as in 2 Esdras 16:6 (Nehemiah 6:6), ὅτι may be recitative and be omitted in translation; People were heard to say, He is at home. For this use of ἐν οἴκῳ cf. 1 Corinthians 11:34; 1 Corinthians 14:35, where it is in emphatic contrast to ἐν ἐκκλησίᾳ. Ἐν τῷ οἴκῳ would mean “in the house already mentioned” (Mark 1:29), viz. Simon’s, and this may have been the house in which He was “at home”; εἰς οἶκον ([371][372][373][374]) suggests “He has gone indoors and is there.”

Verses 1-12
1–12. HEALING OF A PARALYTIC AT CAPERNAUM. THE FORGIVENESS OF SINS

Matthew 9:1-8. Luke 5:17-26
This incident gives the dominant thought to a group of narratives which record the hostile criticisms of the Scribes and Pharisees (Mark 2:1 to Mark 3:6). It comes after—we do not know how long after—the healing of the leper; so also in Lk. The other narratives seem to be selected because of their resemblance to this one, and are perhaps arranged so as to form a climax. Here the hostile party do not openly express their criticisms. In Mark 2:15-17 they utter them to the disciples. In 18–22 and 23–28 they utter them to Christ Himself. In Mark 3:1-6 they seek plans for His destruction. 

Verse 2
2. ὥστε μηκέτι χωρεῖν. So that there was no longer room, no, not even about the door. A.V. ignores μηκέτι (cf. Mark 1:45) and renders ἐλάλει “He preached,” which would be ἐκήρυσσε. The imperf. indicates the continuation of Christ’s discourse indoors while the crowd in the street blocked the entrance. The multitude would not lose the opportunity of witnessing miracles; Christ would not lose the opportunity of instructing them. Mt., as usual, omits the impeding crowd; see on Mark 1:33; Mark 1:44. For συνήχθησαν cf. Matthew 24:28; Revelation 19:17 : for χωρεῖν cf. John 2:6; John 21:25. This graphic verse has no parallel in Mt. or Lk., who are here very independent of Mk. Of the narrative as a whole even Loisy admits: La scène est prise sur le vif, et on croirait la recueillir de la bouche d’un témoin.

τὸν λόγον. We have ἐλάλει τὸν λόγον again Mark 4:33, which shows that the first Christians used ὁ λόγος as a technical term for “the good tidings”; cf. Mark 4:14; Acts 14:25; Acts 8:4. He was speaking the word. 

Verse 3
3. παραλυτικόν. Lk., as usual (Acts 8:7; Acts 9:33), has the more classical παραλελυμένος.

αἰρόμενον ὑπὸ τεσσάρων. Mk alone has this detail. There is perhaps design in using the same verb of his being carried and of his carrying his bed (Mark 2:9; Mark 2:11-12), a point which Lk. makes clearer by saying ἄρας ἐφʼ ὃ κατέκειτο. If so, the point is lost in A.V. and R.V., “borne of four” and “took up the bed”; also in Vulg., with porto and tollo. Cf. ἐπὶ χειρῶν ἀροῦσίν σε (Psalms 91:12). 

Verse 4
4. μὴ δυνάμενοι. The μή does not necessarily give their view; “because they saw that they could not”: in N.T., μή with participles is normal; Mark 5:26, Mark 6:34, Mark 8:1, Mark 12:21; Mark 12:24. Blass, § 75. 5; J. H. Moulton, p. 231.

προσενέγκαι. See crit. note. An outside staircase leading to the flat roof is not uncommon in Palestinian houses, the roof being used for various purposes. If there was no staircase, ladders could be obtained, and the roof would be no great distance from the ground. Men who were so much in earnest would not think getting on to the roof and removing a small portion of it an insuperable difficulty. There has been needless discussion of a simple matter; and to treat the whole narrative as fiction, because we have no certain explanation of this interesting detail, is not sane criticism. It is not even necessary to surmise that Mk and Lk. are thinking of two different kinds of houses.

διὰ τὸν ὄχλον. Mk commonly has ὄχλος (Mark 2:13, Mark 3:9; Mark 3:20; Mark 3:32, Mark 4:1; Mark 4:36, etc., etc.), the others, ὄχλοι.

ἀπεστέγασαν τὴν στέγην. They unroofed the roof. A rare verb, not found elsewhere in N.T., or in LXX. Lk.’s διὰ κεράμων shows that only part of the roof was removed, just the part above the place where Christ was teaching. This verb and ἐξορύξαντες illustrate Mk’s correct use of compound verbs; cf. Mark 2:15, Mark 3:5, Mark 4:5; Mark 4:7. The men would “dig out” whatever clay or mortar had to be removed, so as to cause as little inconvenience as possible to those in the room below; in Galatians 4:15 and in LXX., ἐξορύσσω is used of gouging out eyes. Burglars who break into houses are said to “dig through” (διορύσσω) the mud walls (Matthew 6:20). These difficulties in bringing the patient to the Healer tested the faith of all five, and thereby strengthened it.

χαλῶσι τὸν κράβαττον. They let down the pallet on which the paralytic was lying. Cf. Acts 9:25 and 2 Corinthians 11:33 of St Paul being let down in a basket. The κράβαττος (Mark 6:55; cf. John 5:8-11; Acts 5:15; Acts 9:33) would be the rug or mattress on which they carried him to the house. Mt. and Lk. adopt a more literary word; but κλίνη, like “bed,” suggests something larger than a κράβαττος, and therefore less likely to be used. When Lk. comes to the letting down through the roof, he changes κλίνη, “bed” to κλινίδιον, “couch” (A.V., R.V.), but no distinction is made in A.V. or E.V. between κράβαττος and κλίνη. The spelling of κράβαττος varies greatly in MSS. of N.T. and in papyri. The Latin grabatus or grabatum commonly means a poor kind of bed, a pallet; grabatis tegetibusque concepti (Mart. vi. 39). Coelius Aurelianus, the famous physician, says, eos quiescere jubemus lecto mutato, ad grabata aegros transferendo. Κραβάτειος = cubicularius is found in inscriptions.

κατέκειτο. Was lying. Christ does not rebuke him or his bearers for interrupting His teaching. 

Verse 5
5. ἰδὼν τὴν πίστιν αὐτῶν. All three preserve the words. Belief in the power and good will of Christ is meant. The αὐτῶν includes the paralysed man. Theophylact and Euthymius remark that he would not have consented to be brought, if he had not believed that he could be cured. Here, as in the case of the father of the demoniac boy (Mark 9:24), and of Jairus (Mark 5:36), the faith of representatives is taken into account. Cf. Mark 7:32. This would hold good in the case of most demoniacs.

Τέκνον. My child. This affectionate address is preserved by Mk and Mt. It was doubtless intended to encourage the man and strengthen his hopes. We must insert “My,” for “Child” would sound like the beginning of a rebuke. Lk. has ἄνθρωπε, which is much less sympathetic. Τέκνα is addressed to the Twelve (Mark 10:24); also τεκνία (John 13:36). Cf. 1 Corinthians 4:14; 1 Corinthians 4:17, and Θύγατερχ, Mark 5:34. We must not infer from τέκνον that the sick person was a lad; teachers often addressed their disciples in this way (Proverbs 1:8; Proverbs 1:10; Proverbs 2:1, etc.).

ἀφίενταί σου αἱ ἁμαρτίαι. See crit. note. Thy sins are forgiven thee (R.V.), rather than “be forgiven thee” (A.V.), which might be understood as a wish. This “aoristic present” (Burton § 13; Blass § 56. 4) means “are forgiven now and here”; it = “I forgive thee.” Possibly, as in the case of the man at the pool of Bethesda, this man’s palsy was the result of sin (John 5:14), and the thought of this lessened the man’s hope of recovery. Therefore Christ healed the man’s conscience before healing his body, and thereby greatly strengthened his faith. See Clem. Alex. Paed. i. 2. The belief that suffering is a judgment on the sufferer’s sin is wide-spread, and it was strong in Jews (Acts 28:4; Luke 13:1-5; John 9:2). “Rabbi Ami said, No death without sin, and no pains without some transgression.” And “Rabbi Alexander said, The sick ariseth not from his sickness until his sins are forgiven” (Talmud). Cf. Job 4:7; Job 22:4-5. The silence of the paralytic and his friends is impressive. 

Verse 6
6. τινες τῶν γραμματέων. See on Mark 1:22. The first appearance of the Scribes in Mk, but Mt. (Mark 2:4) has them in connexion with the Magi.

καθήμενοι. Lk. preserves this graphic detail and adds that they had come “out of every village of Galilee and Judaea and from Jerusalem.” That is popular hyperbole, but it shows that Christ’s teaching had already excited the misgivings of the hierarchy (John 4:1), as the Baptist’s teaching had done (John 1:19; John 1:24). Their sitting may have been accidental (Mark 3:34), but it may have been a mark of distinction such as they loved (Mark 12:39). In so crowded a room most would have to stand. On the combination of participles see on Mark 1:15.

ἐν ταῖς καρδίαις. It is remarkable that this Hebraistic expression is in Mk, while Mt., as also in Matthew 16:7-8, Matthew 21:25, has ἐν ἑαυτοῖς. In Mark 2:8 all three have ἐν τ. καρδίαις: in Mark 11:23 Mk alone has it. The heart is regarded as the seat of thought (Mark 7:21) as well as of emotion. The Scribes had not yet got so far as to express their hostile criticisms openly in Christ’s hearing. 

Verse 7
7. Τί οὗτος οὕτως λαλεῖ; [375] has ὅτι for τί, and if it is adopted, ὅτι is interrogative, as in Mark 9:11; Mark 9:28. Both οὗτος and οὕτως express disapproval; Quid iste ita loquitur? As in Mark 1:27, we have what was thought given in rough, disjointed expressions, which some texts have made smooth. See crit. note.

βλασφημεῖ. Used in this absolute way it means blasphemy against God, punishable with death (Leviticus 24:16; 1 Kings 21:10; 1 Kings 21:13). Jesus had claimed the Divine attribute of being able to forgive sins; He was “blaspheming.” Cf. Matthew 26:66; John 10:33.

εἰ μὴ εἷς, ὁ θεός. We have the same words in Mark 10:18, where all three have εἷς. Here Lk. has μόνος, and Mt. omits the words. In Enoch, the Son of Man judges, but does not forgive sins. 

Verse 8
8. καὶ εὐθὺς ἐπιγνοὺς κ.τ.λ. Mk alone states that Christ knew instantaneously, and that it was in His spirit that He did so. It was in the higher part of His human nature (Mark 8:12), in which He had communion with the Father, that Jesus possessed this supernatural knowledge (John 2:25). In John 11:33; John 13:21, it is Christ’s πνεῦμα which is affected by the presence of moral evil. In Mark 14:34; Matthew 26:38; John 12:27, it is His ψυχή that is troubled at the thought of impending suffering. Bengel draws a questionable distinction when he says that prophetae cognoscebant res in Dei spiritu, non in suo, Christus in spiritu suo divino. Was it not in Dei spiritu in both cases? The difference may have been that this exceptional knowledge was always open to Christ, but not always to the Prophets. Lk. also has ἐπιγνούς here. That the compound sometimes, and perhaps often, implies more complete knowledge than the simple verb, is clear from 1 Corinthians 13:12. Here, as in Mark 5:30, the compound has fuller meaning. All three use ἐπιγινώσκω much less often than γινώσκω: the case is not parallel to ἀποθνήσκω, which takes the place of θνήσκω without difference of meaning and almost drives θνήσκω out of use. In all three Synoptists, as well as in Jn, Christ shows Himself as ὁ καρδιογνώστης (Acts 1:24; Acts 15:8).

Τί ταῦτα διαλογίζεσθε; This reply to the Scribes’ unuttered criticism is almost verbally the same in all three, with the parenthesis in the same place in each—clear evidence that the narratives are not independent. The Scribes themselves hardly knew how far their adverse judgment was provoked by jealousy of a rival teacher rather than by jealousy for God’s honour. By reading their thoughts Christ gave them evidence of His authority, for only He who knows the hearts of men can pardon men’s sins. 

Verse 9
9. τί ἐστιν εὐκοπώτερον; See on Mark 10:25. Here Christ gives them a test by which they can see whether their adverse judgment is just. It was easy to say “Thy sins are forgiven,” because no one could prove that the claim to work this invisible miracle was baseless. But the claim to have power to heal with a word could be tested at once; and if it proved to be true, it was a guarantee that the other claim was true also. His healing the body was evidence that He could heal the soul. But Christ healed the man in answer, not to the unbelief of the Scribes, but to the belief of the man and his bearers. He would have healed him, if the Scribes had not been there. As they were there, He made the healing serve a double purpose. 

Verse 10
10. ἐξουσίαν ἔχει. Hath authority. God has the power, and has given authority to the Son of Man to exercise it (John 5:27; John 5:30).

ὁ υἱὸς τοῦ ἀνθρώπου. This remarkable expression is used 14 times by Mk. All of these are preserved in Mt., who adds 19, most of which have come from Q. The total for the four Gospels is 81, 12 of which are in Jn. Lk. has it 8 times in common with Mk and Matthew , 8 times in common with Matthew , , 8 times without either. All four Evangelists represent Christ as using this title of Himself. They never call Him “the Son of Man,” and they nowhere record that anyone gave Him this title. The theory that He never used this title of Himself is untenable. Even if it were certain, which it is not, that the difference between υἱὸς ἀνθρώπου, “son of man” or “human being,” and ὁ υἱὸς τοῦ ἀνθρώπου, “the Son of Man,” could not be expressed in Aramaic, it is incredible that all four Evangelists have gone wrong on this point. Christ sometimes spoke Greek, and He may have used the expression ὁ υἱὸς τοῦ ἀνθρώπου. Even if He did not, the Evangelists, whoever they were, represent the memories of numerous persons who knew whether or no Christ had applied this unusual title to Himself. Allen, S. Matthew, pp. lxxi. f.; Driver, Hastings D.B. iv. pp. 579 f.; Dalman, Words, pp. 249, 253, 259. If the first Christians had invented a designation for the now risen and glorified Lord, they would not have chosen an expression so indeterminate as “the Son of Man.”

Here, as in Mark 2:28, it is possible to conjecture that the Aramaic original meant mankind in general. The meaning then would be, not that all men possess this power, but that it is possible for a man to have it. Such an interpretation makes good sense, and Matthew 9:8 favours it. But this is not often the case: in Mark 8:13; Mark 8:38, Mark 9:9; Mark 9:12; Mark 9:31, Mark 10:33; Mark 10:45, Mark 14:21; Mark 14:41, such an interpretation is scarcely possible, and in Mark 13:26, Mark 14:62 is quite impossible.

ἐπὶ τῆς γῆς. In Mt. and Lk. these words immediately precede ἀφιέναι ἁμαρτίας, and it is possible that they did so in the original text of Mk. So [376][377][378][379][380][381]c[382][383], Latt. Syr-Pesh. Memph. Arm. Goth. But [384] here has ἀφ. ἁμ. ἐπὶ τ. γῆς, and is supported by [385] and two cursives. A third reading, ἀφ. ἐπὶ τ. γ. ἁμ. ([386][387][388][389][390][391][392][393][394][395], Syr-Hark.) adds weight to [396] as indicating that ἐπὶ τ. γ. belongs to ἀφ. ἁμαρτ. rather than to ὁ υἱὸς τ. ἀν. The absolution which the Son of Man declares takes effect on earth, for it is in accordance with Divine rule.

Verse 11
11. Σοὶ λέγω. The emphatic pronoun marks the change of address from the Scribes to the sufferer. This change is quite different from the changes which want of power to keep the oratio obliqua through a long sentence sometimes produces, as in Mark 6:8-9. This speech, with its explanatory parenthesis, is as clear as literary skill can make it; and it is in the parenthesis, which is no part of Christ’s utterance, that the Evangelists have differences of wording, Mt. inserting his favourite τότε, and Lk. using his παραλελυμένῳ. Cf. Mark 11:32; Exodus 4:4-5.

ἔγειρε. See crit. note. Here comes the test of the man’s faith, which Christ knew to be sufficient, for He read his thoughts as easily as the thoughts of the Scribes. The man could give no proof of his belief that he had received forgiveness of his sins, but he could show his belief that he had received power to get up and walk. Like ἄγωμεν (Mark 1:38), ἔγειρε is intrans. Cf. Mark 3:3, Mark 10:49. Note the asyndeton; in the true text there is no καί before ἆρον. For ὕπαγε Lk. has πορεύου, a verb which is exceptionally freq. in his writings. It is quite in the narrative style of the O.T. that Mk. has the same fulness of expression here as in Mark 2:9; cf. 1 Kings 12:4; 1 Kings 12:9-10; 1 Kings 12:14; Daniel 3:5; Daniel 3:7; Daniel 3:10; Daniel 3:15. There is close similarity between Mark 2:11-12 and John 5:8-9.

εἰς τὸν οἶκόν σου. Doubtless at Capernaum. There is no command to silence. Such a command would have had little meaning respecting a miracle wrought before such a multitude. 

Verse 12
12. ἠγέρθη, καὶ εὐθὺς ἄρας … ἐξῆλθεν ἔμπροσθεν πάντων. Lk. substitutes three words, each of which is characteristic of his style, παραχρῆμα ἀναστὰς ἐνώπιον, of which ἀναστάς is an improvement, showing that the man raised himself and was not raised by others, which ἠγέρθη might mean. See on Mark 5:29, Mark 10:52. Both Mt. and Lk. emphasize the suddenness of the cure (cf. Mark 1:42); and, like Simon’s wife’s mother (Mark 1:31), the person healed gives proof of the completeness of the cure. He not only can use his limbs, but he has strength to carry his pallet. The crowd would gladly make way for the exit of so interesting a person, and some would come with him.

ἐξίστασθαι πάντας. Does this include the Scribes? Mt. says οἱ ὄχλοι. It was natural that amazement should be the first feeling (Mark 5:43, Mark 6:51); Mt. calls it fear; Lk. gives us both, and tells us that the healed man led the way in glorifying God. Lk. is fond of mentioning this effect of Christ’s miracles.

δοξάζειν. Note the tense; continued glorifying.

εἴδαμεν. Both Mk and Lk. represent them as impressed by what they had seen, viz., the healing. Mt. thinks of the authority to forgive sins. On the mixture of first and second aor. forms in εἴδαμεν, ἐπέβαλαν, ἦλθαν, κ.τ.λ., see Winer, p. 86; W.H. App. p. 164; Blass § xxi. 1; Deissmann, Bib. St. p. 190. As in Matthew 9:33, οὔτως = τοιαῦτα: it may be a Hebraism. 

Verse 13
13. ἐξῆλθεν. From the house and the city; that He did so in order to escape from the concourse is conjecture.

πάλιν παρὰ τ. θάλασσαν. The πάλιν may be a mere mark of transition; or it may refer to a previous scene by the Lake, perhaps Mark 1:16, where παρὰ τ. θ. means “along the shore.” Here it would seem to mean “to the shore”; cf. Acts 16:13.

ἤρχετο … ἐδίδασκεν. The change to imperfects is accurate; cf. Mark 1:31-32. In wording, Mt. and Lk. differ considerably from Mk and from one another. 

Verse 13-14
13, 14. THE CALL OF LEVI

Matthew 9:9. Luke 5:27-28
Verse 14
14. παράγων εἶδεν. As in Mark 1:16; the repetition confirms the view that πάλιν refers to Mark 1:16. Once more, on the shore of the Lake, He becomes a fisher of men.

Λευείν. See crit. note. The fact that James the Less was son of an Alphaeus (Mark 3:18) may have led to the reading Ἰάκωβον. That Levi and James were brothers, sons of the same Alphaeus, is improbable. They are associated in no list of the Apostles. With Λευείν Lk. has his favourite ὀνόματι, and with ΄αθθαῖον Mt. has his λεγόμενον. Mk has λεγόμενος once (Mark 15:7) and ὀνόματι not at all.

καθήμενον ἐπὶ τὸ τελώνιον. Sitting at or near the place where toll was collected. The douane of the Lake; the word occurs only in this connexion; cf. δεκατώνιον, the office of a collector of tenths. In N.T., ἐπί c. acc. often answers the question Where? Blass § 43. 1. Capernaum was on some of the main trade routes, and here tolls were collected for the tetrarch; hence the πολλοὶ τελῶναι (Mark 2:15), some of whom would be sitting with Levi. There is no serious ground for doubting the identity of Levi the toll-gatherer with Matthew the toll-gatherer. The two names do not cause great difficulty, although they are not quite parallel to the other instances among the Apostles. In those of Simon Peter and Thomas Didymus, one name is Semitic, the other Greek. Bartholomew (who is probably Nathaniel) has a patronymic for one name. But both Levi and Matthew are Semitic, and neither is a patronymic.

Ἀκολούθει μοι. A call to be a disciple (Mark 8:34), and perhaps to be an Apostle (Mark 1:17): cf. Matthew 8:22; Luke 9:59. It certainly meant leaving his lucrative post at the τελώνιον, and therefore it was a severer test than the call to the four fishermen: Lk. inserts καταλιπών πάντα. They could, and did, return to their fishing, when the work to which Jesus had called them seemed to be at an end. Once more Jesus appears as the reader of hearts. If He had not known Levi’s character, He would not have called one of his very unpromising profession to be an Apostle: his ministrations would be unacceptable to every Jew who had known him as a toll-collector. There may have been a religious stir among the toll-collectors. Many of them had come to listen to John (Luke 3:12).

ἀναστὰς ἠκολούθησεν αὐτῷ. The Hebraistic pleonasm ἀναστάς is in all three. We may suppose that Levi heard Christ teach, or that he knew something of His teaching, and had thought about it. But there is nothing incredible in the thought that there was something in Christ’s look and manner and sudden invitation which answered to a craving in the toll-gatherer’s heart, and that he felt at once, like Francis of Assisi at the Portiuncula, that this was a call which came home to him. Such feeling may show want of mental ballast, as Porphyry thought. The outcome is the only practical test of its value; “By their fruits ye shall know them.” 

Verse 15
15. γίνεται κατακεῖσθαι. See crit. note. Reclining at meals was usual. Of the six words used in the Gospels to denote this posture (ἀνακεῖσθαι, ἀνακλίνειν, ἀναπίπτειν, κατακεῖσθαι, κατακλίνειν, συνανακεῖσθαι), Mk uses all but κατακλίνειν, Mt. all but κατακεῖσθαι and κατακλίνειν, Lk. all six, while Jn uses only ἀνακεῖσθαι and ἀναπίπτειν. This is in accordance with the fulness of Lk.’s vocabulary and the sparseness of John’s. For these six words, Vulg. has only three, accumbere, discumbere, and recumbere, and it uses them almost promiscuously. All three are employed to translate both ἀνακεῖσθαι and ἀνακλίνειν.

ἐν τῇ οἰκίᾳ αὐτοῦ. In Levi’s house, as Lk. expressly states; Peter’s house would not hold a large reception. In Mt., αὐτοῦ is omitted. If Levi = Matthew, and Matthew is the authority for this part of the First Gospel, αὐτοῦ would be unnecessary.

πολλοὶ τελῶναι καὶ ἁμαρτωλοί. The combination is here in all three; cf. Matthew 11:19; Matthew 21:31; Luke 7:34; Luke 15:1; Luke 18:11. It is paralleled in Lucian (Necyom. 11); μοιχοὶ καὶ πορνοβόσκοι καὶ τελῶναι καὶ κόλακες καὶ συκοφάνται, καὶ τοιοῦτος ὅμιλος τῶν πάντα κυκώντων ἐν τῷ βίῳ. Cf. Aristoph. Equit. 248; Theoph. Charac. 6. Theocritus in answer to the question, which are the worst of wild beasts, says, “On the mountains bears and lions, in cities publicans and pettifoggers.” The word is derived from τέλη (Matthew 17:25; Romans 13:7) and ὠνέομαι, and therefore in etymology τελῶναι = publicani, the wealthy persons, commonly equites, who bought or farmed the taxes or Government revenues. But in usage τελῶναι = portitores, who collected the taxes. This usage is invariable in N.T. and freq. elsewhere. Taxes were usually collected for the Emperor, and for a Jew to undertake such work for a heathen conqueror was the deepest disgrace; all such were excommunicated. But this was not Levi’s case; he would be disliked for being a tax-collector, but at Capernaum tolls were collected, not for Rome, but for the tetrarch. Rome allowed the Herods some powers of taxation.

τῷ Ἰησοῦ. So always in N.T. In LXX., Ἰησοῖ is sometimes found. Levi had invited his colleagues and acquaintances to meet the Master; it was his first missionary act. After the call of Simon and Andrew Christ is entertained at their humble house (Mark 1:29-31); and after the call of the well-to-do toll-collector He is entertained at his spacious house.

ἦσαν γὰρ πολλοί. Sc. οἱ μαθηταί. Like other teachers of repute, Jesus had hearers who followed Him in His movements. His “mighty works” attracted numbers, many of whom were retained by the “authority” of His teaching. It was the number of His adherents that roused the jealousy of the hierarchy, and the character of His teaching made them bitterly hostile. It is making the πολλοί tautological to refer it to τελῶναι κ. ἁμαρτωλοί.

καὶ ἠκολούθουν αὐτῷ. If the καί before ἰδόντες is genuine (see crit. note) these words are best taken with what follows. W.H., A.V., R.V. omit καί and connect κ. ἠκολ. αὐτῷ with ἦσαν γὰρ πολλοί. There is, however, more point in saying that Christ had hostile followers as well as friendly ones, than in saying that friendly people followed Him. 

Verses 15-17
15–17. THE FEAST IN LEVI’S HOUSE

Matthew 9:10-13. Luke 5:29-32
Verse 16
16. οἱ γραμματεῖς τῶν Φαρισαίων. Those of the Scribes who belonged to the Pharisees. There were Scribes before there were Pharisees, but most of them seem to have been Pharisees (cf. Acts 23:9). The phrase is unusual, and hence the reading of [397][398][399][400], etc. [401] also has γρ. κ. οἱ [402]. These unfriendly followers of course would not enter the house in which τελῶναι and ἁμαρτωλοί were being entertained. The strongest characteristic of the Pharisees was their holding that the unwritten tradition was as binding as the written Law; indeed some held that to transgress the tradition of the elders was worse than transgressing the Law.

ἔλεγον τοῖς μαθηταῖς. The question was perhaps asked several times; but they do not as yet assail Jesus Himself. It is probably as another collision between Christ and the Scribes that this narrative is placed here.

“Ὅτι μετὰ τῶν τελωνῶν. We have ὅτι for τί again Mark 9:11; Mark 9:28, where Mt. has τί or διὰ τί: here both Mt. and Lk. have διὰ τί. In class. Grk ὅστις sometimes introduces an indirect question, but in these passages the question is direct. Here, however, the ὅτι may be merely recitative; He eateth and drinketh, etc. (R.V.). The changes of order in Mark 2:15-16 are curious (τελ. κ. ἁμαρ., ἁμαρ. κ. τελ., τελ. κ. ἁμαρ.), and it is not the Scribes who differ from the Evangelist, but the Evangelist from himself. In Mark 2:16 the two classes are twice coupled under one art. as a single class, and A.V. ignores the art. in both places. See on Mark 4:3. As the disciples were eating with them, the criticism touched them as well as the Master, and Lk. has ἐσθίετε for ἐσθίει. The same criticism was made by Celsus in the second century. He taunts Christians with His having as His disciples infamous persons, τελώνας καὶ ναύτας τοὺς πονηροτάτους (Orig. Cels. i. 62). 

Verse 17
17. καὶ ἀκούσας. Probably He overheard. In all three accounts He takes the whole responsibility. It is His doing, not the disciples’, that they eat with sinners, with excommunicated toll-collectors and their associates. He asserts His mission as the Physician of souls; physicians do not visit healthy persons, and they are not afraid of being infected by the diseases of the sick. Moreover, they cannot heal the sick without visiting them. It is possible that this aphorism was current in Palestine before Christ used it, and that it came to Palestine from the Cynics, but the idea is “such an obvious one that different men may quite well have stumbled on it independently” (Jülicher). As Euthymius remarks, ὁ μὲν νόμος ἐξέβαλλε τὸν κακόν, ὁ δὲ Χριστὸς μετέβαλλεν.

οἱ ἰσχύοντες. They that are strong. Cf. Soph. Track. 234.

οὐκ ἦλθον καλέσαι δικαίους. An argumentum ad hominem. They believed themselves to be δίκαιοι: He came to call those who knew themselves to be sinners, and He had no remedy for those who were convinced that they needed no remedy. The interpolation of εἰς μετάνοιαν weakens the incisiveness of the parallel; see crit. note. With ἦλθον cf. Mark 1:38, Mark 10:45. Those who attributed these expressions to Christ believed in His pre-existence; and whence came that belief? Salmon, Human Element, p. 170. Christ seems to have often used the form “not … but”; it is freq. in the Gospels, and specially freq. in Mk (Mark 3:26; Mark 3:29, Mark 4:17; Mark 4:22, Mark 5:39, Mark 6:9, Mark 7:19, Mark 9:37, Mark 10:8, etc.).

Verse 18
18. οἱ μαθηταὶ Ἰωάννου. They imitated the strictness of the Baptist’s life (cf. Luke 11:1) and were fasting (R.V.), not “used to fast” (A.V.). It is the periphrastic tense again, as in Mark 1:6; Mark 1:33, Mark 2:6. John was in prison, so they could not ask him as to the difference of practice, and it would seem strange to them that their master should be in prison while Jesus was free and at a feast.

λέγουσιν αὐτῷ. This time the critics (Mark 2:6; Mark 2:16) address Him, but in their criticism they do not mention Him. Here both Mk and Mt. have διὰ τί, while Lk. has a mere statement of fact; Christ’s disciples do not keep the weekly fasts. The disciples of the Pharisees is an unusual expression.

οἱ δὲ σοί. The possessive pronouns are rare in Mk; σός here and Mark 5:19; ἐμός, Mark 8:38, Mark 10:40; ἡμέτερος and ὑμέτερος nowhere either in Mk or Mt. 

Verses 18-22
18–22. THE QUESTION OF FASTING

Matthew 9:14-17. Luke 5:33-39
Mt. is not wholly in agreement with Mk, but the discrepancy need not trouble us. It does not matter who put the question, or whether it arose out of the feast in Levi’s house, which may have lasted till the evening on which one of the two weekly fasts which some Pharisees observed (Luke 18:12) had begun. 

Verse 19
19. ΄ὴ δύνανται; Like num, μή expects a negative reply. Blass § 75. 2; Winer, p. 641; cf. Mark 4:21; Matthew 26:25; Luke 6:39. In John 4:29; John 18:17; John 18:25, A.V. goes wrong on this point. The analogy of a wedding might come home to those whose master had declared his own relation to Jesus to be that of Bridegroom’s friend to Bridegroom (John 3:29). It is morally impossible to combine ascetic fasting with a festival of exceptional joyousness. Lk. has “Can ye make them fast?” Mt. has “Can they mourn?”

οἱ υἱοὶ τοῦ νυμφῶνος. Filii nuptiarum (Vulg.). The common Hebraism for “those closely connected with” whatever the gen. denotes; Mark 3:17; Luke 10:6; Luke 16:8; Luke 20:36; etc. In LXX. such phrases are somewhat rare; Genesis 11:10; 2 Samuel 12:5; 1 Kings 1:52; 1 Maccabees 4:2. Deissmann (Bib. St. p. 161) prefers to call them “Hebraisms of translation,” and he thinks that some of them are not Hebraisms at all. With this phrase compare the “comrades” of Samson (Judges 14:11; Judges 14:20), and the νυμφευταί, παράνυμφοι, or πάροχοι among the Greeks. They are analogous to our bridesmaids. Hort (Jud. Christ. p. 23) says that by custom those who were in attendance on a bridegroom were dispensed from certain religious observances. Here again (see on Mark 1:12) there is no reason to suspect that the saying is borrowed from heathen sources, such as myths about the marriage of the gods (Clemen, Primitive Christianity, p. 320). Νυμφών (Tobit 6:14; Tobit 6:17) is analogous to ἀνδρών, γυναικών, παρθενών, κ.τ.λ.

ὁ νυμφίος. In Hosea 2, the relation of Jehovah to Israel is repeatedly spoken of as betrothal. Jesus transfers the figure to the relation between Himself and His disciples, and it is often used in N.T. both by Himself (John 3:29; Matthew 25:1-11) and the Apostles (2 Corinthians 11:2; Ephesians 5:27; Revelation 19:7; Revelation 21:9). “As long as they have the Bridegroom with them” has much more point than “as long as the wedding-feast lasts.” The sentence gives a solemn fulness to Christ’s reply to the questioners. The preceding question would have sufficed. The metaphor is not an obvious one to use of disciples, and the adoption of it by Christ in a saying which is certainly His is all the more remarkable. 

Verse 20
20. ἐλεύσονται δὲ ἡμέραι. But days will come. There is no art.; yet even R.V. inserts it here in all three Gospels, and also Luke 17:22; Luke 19:43; Luke 21:6; Luke 23:29.

ὅταν ἀπαρθῇ. The verb is in all three, and nowhere else in N.T. He does not say simply ἀπέλθῃ or πορευθῇ (John 16:7), but implies, for the first time, that His death will be a violent one; ὅτι αἴρεται ἀπὸ τῆς γῆς ἡ ζωὴ αὐτοῦ (Isaiah 63:8). Dalman, Words, p. 263. Cf. Mark 14:7.

τότε νηστεύσουσιν. Then they will fast, of their own accord, ex arbitrio, non ex imperio (Tert.). Not, “they can fast,” or “they shall fast”; the fut. here is not imperative. We have instances of the fulfilment of this prediction, Acts 2:13; Acts 13:2-3; Acts 14:23. The fast before Easter was observed from very early times, but for several centuries great diversity existed as to its duration; see Irenaeus in Eus. H. E. Mark 2:24; Socrates H. E. Mark 2:22; Sozomen H. E. vii. 19.

ἐν ἐκείνῃ τῇ ἡμέρᾳ. See crit. note. “In that sad day,” atra dies; cf. the superfluous, but impressive, ὁ ἄνθρωπος ἐκεῖνος, Mark 14:21. Mt. omits these words as implied in τότε, while Lk. has his characteristic ἐν ἐκείναις ταῖς ἡμέραις, in agreement with the preceding ἡμέραι, which Mk seems to have forgotten. If a change is made it should rather have been the other way; “A day will come when He will be taken away, and then will they fast in those days.” Is Mk influenced by the usage in his own day, which may have been that of fasting on the Friday? 

Verse 21
21. οὐδεὶς ἐπίβλημα. This parable and its companion are a further reply to the criticism in Mark 2:18. All three have the pair in this connexion. Both parables set forth the truth that a new spirit requires a new form, and the second expresses it more strongly than the first. Possibly the allusion to a wedding-feast in Mark 2:19 suggested lessons from garments and wine.

ἐπίβλ. ῥάκους ἀγνάφου. A patch of undressed rag, a patch torn from new cloth. Lk. augments the folly by representing the patch as torn from a new garment. Nowhere else in Bibl. Grk does ἐπιράπτω occur. Vulg. here has adsumentum for ἐπίβλημα, in Mt. and Lk. commissura; other Latin renderings are insumentum (a) and immissura (d). Similarly, for αἴρει τὸ πλήρωμα and χεῖρον σχίσμα, Vulg. here has auferet supplementum and major scissura, in Mt. tollit plenitudinem (as if τὸ πλ. were acc.) and pejor scissura.

εἰ δὲ μή. “But if a man acts not so,” i.e. if he does commit this folly. Cf. John 14:2; Revelation 2:5. Syr-Sin. has “else the new filling up draws away the weakness of the worn-out one.”

αἴρει τὸ πλήρωμα ἀπʼ αὐτοῦ. The filling takes away from it. The new material shrinks and tears the old garment on which it is sewn.

τὸ καινὸν τοῦ παλαιοῦ. Explanatory of τὸ πλ. ἀπʼ αὐτοῦ, the new from the old (R.V.); or possibly, the ἀπό not being repeated, “the new complement of the old” (Swete, Gould). The contrast between παλαιός and καινός is found Ephesians 4:23; Hebrews 8:13. See Westcott on Hebrews 8:8. 

Verse 22
22. καὶ οὐδεὶς βάλλει. This second parable [1] puts the lesson that a new system needs a new form more strongly, and [2] carries it further. [1] The ἐπίβλημα is only a piece of the new system, the οἶνος νέος is the whole of it. The new piece is wasted and the old garment is made worse, but the new wine and the old skins perish utterly. [2] In Mt. and Lk. certainly, and probably in Mk, although [403] a b ff i omit, the right method is pointed out. Here again, Mt. and Lk. agree against Mk. They both say that the wine is spilled, while Mk merely says that it perishes as well as the skins; instead of abbreviating Mk (Mark 1:32) they both expand him. Hawkins, Hor. Syn.2 p. 210; Burkitt, Gosp. Hist. p. 42. Βάλλει illustrates the tendency of words to become weaker in meaning; not “throws,” but simply “puts,” as in Mark 7:33. John 13:5 is parallel; cf. Matthew 9:2; John 20:25; John 20:27; James 3:3.

οἶνον νέον. Wine recently made, in which fermentation might still continue. Quemadmodum musto dolia ipsa rumpuntur, et omne quod in imo jacet in summam partem vis caloris ejectat (Seneca, Ep. lxxxiii. 14).

ἀσκοὺς παλαιούς. Old skins, already stretched to the utmost and perhaps patched; of. Psalms 119:83; Job 13:28; and esp. Joshua 9:4-5; Joshua 9:13.

ἀλλὰ οἶνον νέον κ.τ.λ. See crit. note. Another instance of Mk’s rough brevity; see on Mark 1:27. Only in this passage is it worth while to mark in translation the difference between νέος and καινός: But new wine into fresh wine-skins. Vulg. ignores it in all three Gospels; vinum novum in utres novos. Papyri do not observe it.

We have now had four instances of Christ’s parabolic teaching; Fishers of men, the Bridegroom, the Garment and the Patch, the Wine and the Wine-skins (Mark 1:17, Mark 2:19; Mark 2:21-22), all very brief. The last two form a pair, like the Mustard-seed land the Leaven, the Lost Sheep and the Lost Coin, the Unwise Builder and the Unwise King; cf. Matthew 13:44-46. See Hort, Judaistic Christianity, pp. 22f. 

Verse 23
23. Καὶ ἐγένετο … διαπορεύεσθαι. Contrast the constr. in Mark 1:9, Mark 4:4. Mt. places this incident much later, but Lk. agrees with Mk. For ἐν τοῖς σάββασιν see on Mark 1:21.

διὰ τῶν σπορίμων. Through the sown-lands, which the context shows to have been corn-fields; per sata (Vulg.). The word is rare, but is found in papyri.

ὁδὸν ποιεῖν. See crit. note. Not “to make a road,” although this is the usual meaning of the phrase, but “to make their way” (R.V. marg.), “to go onwards,” progredi, although the usual Greek for this is ὁδὸν ποιεῖσθαι (Judges 17:8). Ὁδοποία has been found in a papyrus of the third cent. B.C. Plucking ears would not make a path where there was none, and Jesus was walking in front of the disciples. Vulg. has praegredi for ὁδὸν ποιεῖν, which makes the disciples go in front. It is possible that what Mk means is “began, as they went along, to pluck.” In any case it is an instance of his superfluous fulness (cf. Mark 1:32; Mark 1:42); ὁδὸν π. is not needed after διαπορεύεσθαι, and it has no equivalent in Mt. or Lk. The Pharisees do not accuse the disciples of damaging property, or of making a path on the Sabbath; it is the plucking (to which Lk. adds “rubbing in their hands”) that is questioned. This was regarded as harvesting, which might not be done on the Sabbath. Plucking as one went along was allowed (Deuteronomy 23:25); but not on the Sabbath. Philo (Vit. Mo. ii. 4, M. 137) says that not a sprig or leaf might be cut, nor any kind of fruit gathered. As in Mark 1:5; Mark 1:13; Mark 1:39, we have a leading fact expressed by a participle, τίλλοντες. 

Verses 23-28
23–28. PLUCKING CORN ON THE SABBATH

Matthew 12:1-8. Luke 5:1-5
Verse 24
24. ἔλεγον. With Mk, conversation is a process, and he often introduces what was said by an imperf., without meaning that the remark was repeated.

Ἴδε. “Behold,” “See.” Mt. has ἰδού, Lk. neither. They are attacking the Master through the disciples; He must be aware of what they are doing. In Lk. the reproach is addressed to the disciples; τί ποιεῖτε; Evidently Christ Himself was not plucking. 

Verse 25
25. Οὐδέποτε ἀνέγνωτε; Did ye never read? They had appealed to the traditional interpretation of Scripture; He appeals to Scripture itself. Cf. Mark 12:10; Mark 12:26; Matthew 19:4; Matthew 21:16; Matthew 21:42; Matthew 22:31. The aor. is used in all places; and ἀναγινώσκω, which occurs more than 30 times in N.T., seems always to mean “read,” and never “recognize,” or “admit.” See on 2 Corinthians 1:13; 2 Corinthians 3:2. The emphatic “never” is a pointed rebuke. He might have shown that their interpretation was wrong, and that the disciples had not broken the Sabbath. But He takes higher ground; charity comes before ritual propriety. The Pharisees’ error is a common one; when we appeal to Scripture, we often mean our inferences from Scripture.

Δαυείδ. 1 Samuel 21:1-6.

Χρείαν ἔσχεν. Mk alone has this; like ὁδὸν ποιεῖν, it is superfluous, for ἐπείνασεν suffices. Mt. alone tells us that the disciples were hungry; but their conduct indicates it; thus “David and his men find their counterpart in the Son of David and His disciples” (Swete). Mk perhaps inserts χρείαν ἔσχεν to show that the disciples, like David, could plead necessity; cf. Acts 2:45; Acts 4:35; Ephesians 4:28; 1 John 3:17. 

Verse 26
26. τὸν οἶκον τ. θεοῦ. Judges 18:31; cf. 1 Samuel 1:7; 1 Samuel 1:24; 1 Samuel 3:15. In 1 Samuel 21:1-6 it is not stated that David entered the House of God, but it is just possible that the expression includes the τέμενος or sacred enclosure in which the Tabernacle stood. The Tabernacle was then at Nob, which was probably a little [404] of Jerusalem.

ἐπὶ Ἀβιάθαρ ἀρχιερέως. When Abiathar was high-priest (R.V.). Cf. Luke 3:2; Luke 4:27; Acts 11:28. [405][406] 33 insert τοῦ before ἀρχ., which would mean “in the time of Ab., who was high-priest,” without limiting the date to the duration of the high-priesthood. Mt. and Lk. omit the date, which is erroneous, for Ahimelech was the high-priest who gave David the shewbread. Syr-Sin. omits the date here. The error may be compared with that of Matthew 23:35, and in both cases we probably have a slip of the Evangelist (or of a very early copyist), who inserted a note of his own into our Lord’s words and made a mistake in doing so. No date is required here. Conjectures that both high-priests had both names, or that ἐπὶ Ἀβ. may mean “in the passage about [407] (cf. Mark 12:6), are unsatisfactory. Here, as in the coupling of a prophecy from Malachi with one from Isaiah, as if both were from Isaiah (Mark 1:2), Mt. and Lk. omit what is erroneous in Mk.

τοὺς ἄρτους τῆς τηροθέσεως. The bread or The loaves of the setting forth, panes propositionis (Vulg.). This expression occurs Exodus 40:23; 1 Chronicles 9:32; 1 Chronicles 23:29. Other names in LXX. are ἀρ. τοῦ προσώπου, “of the Presence of God” (1 Samuel 21:6), τῆς προσφορᾶς, (1 Kings 7:28), ἄρ. ἐνώπιοι (Exodus 25:30), or οἱ διὰ παντός, “the perpetual loaves” (Numbers 4:7); cf. 2 Chronicles 13:11; 2 Chronicles 29:18. In Hebrews 9:2 we have ἡ πρόθεσις τῶν ἄρτων. See Deissmann, Bib. St. p. 157. “Shewbread” appears first in Coverdale (A.D. 1535), probably from Luther’s Schaubrote. Hebrew has few adjectives expressing such attributes, and hence the freq. use of the gen. Twelve loaves were placed on “the pure table” and renewed every Sabbath. Similar offerings of twelve or thirty-six loaves were made by other Semitic nations in the sacrifices to their gods as food for the gods to eat. To the Jew they signified the Presence of God and His perpetual acceptance of worship.

οὐκ ἔξεστιν. Leviticus 24:9 says that this bread is for Aaron and his sons, who are to eat it in a holy place. This οὐκ ἔξεστιν was therefore stronger than the οὐκ ἔξεστιν in Mark 2:24, and yet Ahimelech allowed an exception to be made. Only here and Luke 6:4; Luke 20:22, does ἔξεστιν c. acc. et infin. occur in N.T. Contrast Mark 6:18, Mark 10:2; Mt. here has the dat., and [408][409][410] against [411][412][413] have the dat. in Mk. Bede thinks that allowing David and his followers to eat the priests’ bread may point to the fact that omnes filii Ecclesiae sacerdotes sunt.

ἔδωκεν καὶ τοῖς σὺν αὐτῷ. This also is not stated in 1 Samuel 21, but it may be inferred from David’s asking for five loaves, and from his assuring Ahimelech that the wallets of his followers were Levitically clean. Thus David allowed his followers, as the Son of David allowed His followers, to do what usage forbade. 

Verse 27
27. καὶ ἔλεγεν αὐτοῖς. This introductory formula may indicate that the cornfield incident is over, and that Mk is appending to it, as a sort of moral, a principle on which Christ used to insist. The formula is superfluous, if Mark 2:26-27 were spoken as a continuous utterance.

Τὸ σάββατον διὰ τὸν ἄνθρωπον ἐγένετο. Neither Mt. nor Lk. has any parallel to this. Mt. may have omitted it as “a hard saying” for Jewish Christian (Hawkins, Hor. Syn.2 p. 122). Mt. substitutes the argument that the priests in the Temple were allowed to violate the Sabbath, on which day their work was not lessened, but increased; an argument which does not lead on to what follows in Mark 2:28 as Mark 2:27 does. And he again quotes Hosea 6:6. We owe the preservation of this wide-embracing principle, “The Sabbath for man, not man for the Sabbath,” to Mk, who may have seen its value for Gentile readers. The rigid observance of the Sabbath by Jewish Christians might sometimes hinder the conversion of heathen hearers. Cf. Ezekiel 20:12, “I gave them My Sabbaths.” The Sabbath is a boon, not a burden, as the Rabbis sometimes saw; “The Sabbath is handed over to you; not, ye are handed over to the Sabbath” (Edersheim, Life and Times, 11. p. 58). Charity comes before ritual. Cf. οὐκ ἐκτίσθη ἀνὴρ διὰ τὴν γυναῖκα, ἀλλὰ γυνὴ διὰ τὸν ἄνδρα (1 Corinthians 11:9): and Οὐ διὰ τὸν τόπον τὸ ἔθνος, ἀλλὰ διὰ τὸ ἔθνος τὸν τόπον ὁ κύριος ἐξελέξατο (2 Maccabees 5:19). A few cursives, with Syr-Sin. and Syr-Pesh., read ἐκτίσθη here for ἐγένετο.

διὰ τὸν ἄνθρωπον. Not merely for the Jew. A periodic day of rest is a boon for the whole human race. When the observance of Sunday was abolished during the French Revolution, it was found necessary to make every tenth day a holiday. Syr-Sin. omits καὶ οὐχ … σάββατον. 

Verse 28
28. ὥστε. Here, as in Mark 10:8, c. indic. If Mark 2:27 is omitted, the argument is incomplete. Mt. has γάρ, making the saying a premise rather than a conclusion. Lk. has neither. In all three, κύριος comes first with emphasis. The Sabbath has been given to mankind for their benefit; therefore the Representative of mankind may decide how the gift can best be used for their benefit, and it must not be used in such a way as to turn a blessing into a curse. Thus Christ not only takes the responsibility for His disciples’ action but claims it. St Paul argues in a similar way about our liberty in things indifferent; we must not use it in such a way as to lose it, by becoming slaves to a habit (1 Corinthians 6:12). See Hort, Jud. Chris. p. 33. Some Fathers seem to have thought that, because the Jews made the Sabbath a burden, it was given them as a burden, to punish them for their carnal way of life.

καὶ τοῦ σαββάτου. Either “also” (A.V.) or “even” (R.V.) may be right. If “also,” it means “in addition to other things of which He has control.” Cf. Mark 7:18.

03 Chapter 3 
Verse 1
1. Καὶ εἰσῆλθεν πάλιν εἰς συναγωγήν. And He entered again into a synagogue. Mt. and Lk. have τὴν συν., “the synagogue in that place.” It would perhaps be more exact if we sacrificed the compound verb and rendered, “He went again to synagogue.” Cf. ἐν συναγωγῇ, “in synagogue” (John 6:59; John 18:20), and our “went to church,” “was in church,” ἐν ἐκκλησίᾳ (1 Corinthians 14:19). The πάλιν looks back to Mark 1:21; cf. Mark 2:1; Mark 2:13. Mt. says that it was the same Sabbath; He went from the cornfields to the synagogue. Lk. says that it was a different Sabbath, and Mk seems to agree with Lk.; and he is probably right. It would be after the synagogue service that they would have gone to the cornfield. But the matter is of small importance.

ἐξηραμμένην ἔχων τὴν χεῖρα. Who had his hand withered. The passive participle implies that his hand had been paralysed by an accident or illness. Mt. and Lk. say simply ξηρά, and Lk. adds ἡ δεξιά. The ἔχων is another case of a main fact being expressed by a participle (Mark 1:5; Mark 1:13; Mark 1:39, Mark 2:23). In the Canonical Gospels the man does not speak; in one which was used by the Nazarenes and Ebionites he asks to be restored to health. 

Verses 1-6
1–6. A WITHERED HAND HEALED ON THE SABBATH

Matthew 12:9-14. Luke 6:6-11
Verse 2
2. παρετήρουν. They kept watching Him closely. That they did so with a sinister purpose (Luke 20:20; Daniel 6:11) comes from the context. The middle is more common, and some texts ([578][579][580][581]) have it here; it is used of observing ordinances scrupulously (Galatians 4:10). From Mark 3:6 we learn that it was the Pharisees who watched Christ.

εἰ τοῖς σάββασιν θ. αὐτόν. To see if He will heal him on the Sabbath; cf. τί οἶδας εἰ τὸν ἄνδρα σώσεις; (1 Corinthians 7:16). In the Acta Pilati i. (ed. Tisch. 215), the Jews say that they have a law not to heal on the Sabbath, and yet Jesus healed all kinds of people on the Sabbath. When this accusation is made before Pilate, he asks “Is it for a good deed that they wish to put Him to death?” They say to Him, “Yea.” To formalists a breach of external propriety is more shocking than a breach of principle. As in Mark 2:8, Jesus reads their thoughts and replies to them both by word and action. 

Verse 3
3. Ἔγειρε εἰς τὸ μέσον. Arise and come into the midst; condensed constr., as in Mark 10:10; Luke 11:7; Acts 8:40. Whatever is done shall be manifest to all. He has no need of secret methods, and there is no need to spy upon Him. Victor of Antioch is hardly right in suggesting that Christ called the man into the midst in order to kindle sympathy in the hostile critics. See on Mark 3:12. 

Verse 4
4. It might have been sufficient to say that it was no violation even of their rules respecting the Sabbath for the man to stretch out his hand. But Christ appeals to a broader principle (cf. Mark 2:17; Mark 2:27). To refuse to do good is to do evil (James 4:17), and, Sabbath or no Sabbath, it is wrong to do evil and right to do good. His enemies cared nothing about the man’s hand. Κακοποιεῖν is class. Grk, but not ἀγαθοποιεῖν, which in LXX. takes the place of the class, εὖ ποιεῖν.

ψυχὴν σῶσαι ἢ ἀποκτεῖναι. This second way of putting the alternative has two points. [1] The Rabbis themselves allowed attending to suffering when life was in danger, and life being in danger was interpreted liberally. [2] They were plotting to kill Jesus. Which did more honour to the Sabbath, His healing or their plotting? “To save” means more than “to preserve from death”; it includes restoring to health. Mt. here inserts the argument about the animal fallen into a pit, which Lk. (Luke 14:1-6) has in the healing of the man with the dropsy.

ἐσιώπων. They remained silent. They cannot refute His arguments, but they will not yield. Mk alone mentions the silence of the Pharisees, which, like the watching, continued for some time. See on Mark 10:48. Here and in Mark 3:5 we seem to have the vivid recollections of an eye-witness, such as Peter.

Verse 5
5. περιβλεψάμενος. Mk five times mentions the fact of Christ’s “looking round” on those who were near Him (here, Mark 3:34, Mark 5:32, Mark 10:23, Mark 11:11), and only once (Mark 9:8) does he record this of anyone else. Excepting Lk. in this passage, no other N.T. writer uses the verb. There was someone who remembered this frequent looking round. Cf. Mark 10:21; Mark 10:27. Here He may have looked round to see if anyone would answer His question; and hence His anger when He found that no one had the moral courage to do so. On the combination of participles see Mark 1:15.

μετʼ ὀργῆς, συνλυπούμενος. Peculiar to Mk. Nowhere else is anger attributed to Jesus; but see Mark 10:14 and cf. Revelation 6:16-17. He was “not easily provoked.” The anger accompanied the look (μετά as in Hebrews 12:17), and the momentary (aor.) glance of anger is contrasted with their continued silence and His continued grief. Anger may be a duty (Ephesians 4:26), and Christ’s anger is never personal. His love is sometimes personal (Mark 10:21; John 11:5), but not His wrath. Mk’s fondness for detail is here conspicuous; also his readiness to record the human emotions of the Messiah: σπλαγχνισθείς (Mark 1:41), ἐμβριμησάμενος (Mark 1:43), ἐστέναξεν (Mark 7:34), ἀναστενάξας (Mark 8:12), ἠγανάκτησεν (Mark 10:14), ἐμβλέψας αὐτῷ ἠγάπησεν αὐτόν (Mark 10:21). The pres. part. συνλυπούμενος expresses lasting distress; but the συν- can hardly point to sympathy with those who had the πώρωσις, for they felt no λύπη. It points rather to the inwardness and intensity of the distress; see on Mark 4:7 and cf. σύνοιδα, συνείδησις, συντηρέω, συνκύπτω, συνκαλύπτω. The compound is found here only in N.T.

ἐπὶ τῇ πωρώσει. Vulg., A.V., and R.V. fluctuate as to the rendering of this noun and the cognate πωρόω. Vulg. nearly everywhere prefers the idea of blindness; caecitas, caecatum, excaecati, obcaecatum, and once (2 Corinthians 3:14) obtunsi. Here A.V. has “hardness,” with “blindness” in the margin; R.V. has “hardening.” Ephesians 4:18, A.V. has “blindness,” with “hardness” in the margin; R.V. has “hardening.” Romans 11:7; Romans 11:25, A.V. has “blinded” and “blindness,” with “hardened” and “hardness” in the margin; R.V. has “hardened” and “hardening.” Mark 6:52; Mark 8:17, both have “hardened.” In all these places both renderings are possible, but in some “blindness” or “blinded” seems to be preferable; see on 2 Corinthians 3:14. Here and elsewhere πήρωσις or πηρόω is found as a variant, but everywhere the evidence for πώρωσις or πωρόω is decisive. See Sanday and Headlam on Romans 11:7; J. A. Robinson on Ephesians 4:18. Mt. omits the look, the anger, and the grief, probably as suggesting a low conception of Christ; cf. Mark 6:56, Mark 8:12, Mark 10:14; Mark 10:21. Loisy admits that these very human details, qui n’ont aucune signification pour la Christologie, give the impression of coming from an eye-witness.

ἐξέτεινεν. The man’s obedience proved his faith, and the wish and endeavour to obey won the power to obey.

ἀπεκατεστάθη. The cure was immediate and complete. Cf. Mark 8:25 and note the double augment, which this verb always has in N.T. Here [582][583][584][585][586][587][588] against [589] In the Testaments (Symeon ii. 13) a withered hand is restored, and the same verb is used as here.

Verse 6
6. ἐξελθόντες. The service would be over before the healing; Christ would not have interrupted it. They had expected that Christ would heal, and that in healing He would do something which they could denounce as a violation of the Sabbath; but He had not even touched the man.

εὐθὺς μετὰ τῶν Ἡρωδιανῶν. To be taken with what follows; “they at once took counsel with the Herodians.” The Herodians are mentioned only here and at the close of the Ministry (Mark 12:13 = Matthew 22:16). They seem to have been a political rather than a religious party, and they would be opposed to one whose teaching was revolutionary. Perhaps we might call them the Royalist party or the Government party. That “in the country of the tetrarch Antipas there could not be a party called the Herodians” is both erroneous and irrelevant. In Galilee, as well as in Judaea, there might be those who wished Antipas to become what Herod the Great had been; and we are not told that this plot against Christ was laid in Galilee. With the termination comp. that of Χριστιανός.

συμβούλιον ἐδίδουν. See crit. note. Apparently, συμβούλιον is an official attempt to find an equivalent for consilium. Deissmann, Bib. St. p. 238. As with us, the usual phrase is “to take counsel,” λαμβάνειν συμβ. (So always in Mt.) Mk may mean that it was the Pharisees who originated and gave forth the idea, and that this was the beginning of a series of plots (imperf.). In fact, it was the beginning of the end. “The final rupture of Jesus with the religious authorities in Galilee arose out of the healing of the man with the withered hand in the Synagogue on the Sabbath” (Burkitt). We have reached “the parting of the ways.” Cf. Mark 15:1.

ὅπως. The only question was, How? Here only does Mk use ὅπως, which is freq. in Mt. and Lk. Only once in Jn (John 11:57). 

Verse 7-8
7, 8. ἀνεχώρησεν πρὸς τὴν θάλασσαν. The verb does not imply retreat from danger (John 6:15; Acts 23:19; Acts 26:31), but it is often used in this sense (Matthew 2:14; Matthew 4:12; Matthew 14:13). Arrest or assassination would be more easy in a town; by the Lake there were boats in which He could escape. Euthymius remarks that it was right to take these precautions, for He had still much teaching and healing to do.

καὶ πολὺ πλῆθος. “And a great multitude”; contrast πλῆθος πολύ in Mark 3:8. This is the nom. to ἠκολούθησεν, and this constr. may be continued down to Σιδῶνα, by which time both nom. and verb are almost forgotten, and therefore πλῆθος is repeated and a new verb (ἦλθον) is supplied (A.V.). But it is better to put a colon at ἠκολούθησεν and take all the items that follow with ἦλθον (R.V.). Only the Galileans followed Him to the Lake, and there were a great many of them, for they had seen His mighty works. The others could hardly be said to follow Him, but they came to Him afterwards, for they had heard of the many things which He did. Almost the whole of Palestine is represented; but there is no contingent from Samaria. Here, as in Mark 10:1 and Matthew 4:25, the art. is omitted before πέραν τοῦ Ἰορδάνου. For Ἰεροσόλυμα see on Mark 10:32.

As the persecution which followed the martyrdom of Stephen caused a great extension of the Gospel, so also this conspiracy against Christ; it drove Him to become a roving Teacher and Healer.

ἀκούοντες ὅσα ποιεῖ. One expects ἀκούαντες ὅσα ἐποίει, which many texts have (see crit. note); but the pres. part. and verb are more vivid. The whole is a process which continues. “As they hear (almost, ‘as fast as they hear’) how many things He is doing, they came to Him.” The ἦλθον, rather than ἤρχοντο, is determined by ἠκολούθησεν: the Galileans followed, the rest came. Both A.V. and R.V. have “what great things He did”; but ὅσα refers to number rather than to importance (Mark 3:10, Mark 6:30; Mark 6:56, Mark 10:21, Mark 11:24, Mark 12:44, etc.). These multitudes are not disciples; it is not His teaching which attracts them, but His cures. They want to be healed, or to see Him heal. The disciples are the four fishermen (Mark 1:16-20), and possibly Levi. 

Verses 7-12
7–12. WITHDRAWAL TO THE SEA OF GALILEE

Matthew 12:5-21. Luke 6:17-19
The three accounts are here very independent and there is not much similarity of wording. It is clear from the context that Matthew 12:15-21, and not Mark 4:24-25, is the true parallel to this section. Mt. states, what we might infer from Mk, that Jesus retired to the Lake because He knew of the plots to destroy Him. Some friendly Herodian may have told the disciples. 

Verse 8
8. ἀκούοντες ([429][430][431] and versions) rather than ἀκούσαντες ([432][433][434][435] etc.). ποιεῖ ([436][437] Syrr.) rather than ἐποίει ([438][439][440][441] Latt.). Syr-Sin. omits πλῆθος πολύ.

Verse 9
9. εἶπεν τοῖς μαθηταῖς. He told His disciples. He gave orders to that effect.

ἵνα πλοιάριον προσκαρτερῇ. This defines the purport rather than the purpose of the request or command; cf. Mark 3:10, Mark 6:8, Mark 9:9; Matthew 4:3; 1 Corinthians 1:10. The telic force of ἵνα is so completely in the background as to be lost. The boat would be a small one, to keep close along the shore, so as to be ready at any moment to take Him in. The verb suggests persevering observance, and Vulg. renders it in seven different ways; deservire (here), servire, perseverare, perdurare, instare, adhaerere, parere. He did not want the boat as a pulpit, but as a refuge, in case the pressure of the immense multitude should become dangerous. Syr-Sin. has “that they should bring a ship to Him.” Admirabilis patientia et benignitas Domini (Beng.). Mt. again omits the impeding crowd; see on Mark 2:2. 

Verse 10
10. Very graphic. He healed many by word or touch, so that those near Him were falling upon Him, and those at a distance were frantic to get near Him. Those on the outskirts would press forward all who were between them and Him. Like the woman with the issue (Mark 5:28), they believed that their laying hold of Him would be as efficacious as His laying His hands on them. Mt. and Lk. say that all were healed, Mt. repeating Mk’s ἐθεράπευσεν, while the physician has his characteristic ἰᾶτο. See on Mark 1:34. Field quotes Thuc. vii. 84. 3 in illustration.

μάστιγας. Distressing bodily diseases are meant (Mark 5:29; Luke 7:21), and the word implies Divine chastisement; ἀλλὰ Διὸς μάστιγι κακῇ ἐδάμημεν Ἀχαιοί (Hom. Il. xiii. 812; cf. Aesch. Prom. 682). In LXX. it is not used specially of disease. 

Verse 11
11. See crit. note. As often, the unclean spirits and those whom they obsess are spoken of interchangeably. It was the demoniacs who fell down before Him, whensoever they beheld Him (R.V.); it was the demons who recognized Him as the Son of God. Indefinite repetition in the past is expressed by ὅταν c. imperf. indic.; so also ὅπου ἄν (Mark 6:56): also with the less intelligible aor.; ὅσοι ἄν (Mark 6:56) and ὅταν (Mark 11:19). Blass, § 63. 7; Burton, § 290, 315. Syr-Sin. condenses; “and they who had plagues of unclean spirits upon them fell down before them.” The contrast between ἐπιπίπτειν and προσέπιπτον is perhaps accidental. Cf. the Philippian jailor (Acts 16:29) and Cornelius (Acts 10:25; also Psalms 95:6).

ἔκραζον. The separate instances are thought of throughout, and hence the plurals: cf. Luke 24:11; John 19:31 : and the separate instances are thought of because of the nature of the cry. “The earliest confession of the Sonship seems to have come from evil spirits, who knew Jesus better than He was known by His own disciples” (Swete). 

Verse 12
12. πολλὰ ἐπετίμα. The adverbial πολλά may mean either “much” or “often”; vehementer comminabatur (Vulg.). There were so many cases, and the spirits were so rebellious, that both “much” and “often” would be true. But “often” is questionable. This use of πολλά is freq. in Mk, rare in Mt., and not found in Lk., Acts, or Jn. It is variously rendered in Vulg.; multum, Mark 5:10; Mark 5:23; Mark 5:38, Mark 9:26; vehementer, Mark 5:43; in multis, Mark 15:3; frequenter, Matthew 9:14. In Mark 1:45, [590] Vulg. omit πολλά. Victor again thinks that this was done for the sake of the Scribes and Pharisees, lest the homage of the unclean spirits should madden them. See on Mark 3:3.

Verse 13
13. Καὶ ἀναβαίνει. As between Mark 2:28 and Mark 3:1, Mk indicates no interval of time; and, as in Mark 1:35, the place is not very definite.

εἰς τὸ ὄρς. The hill-country round the Lake is meant (Mark 6:56; cf. Mark 5:5). As in Mark 2:16, Mark 4:3, etc., A.V. ignores the art. Lk. tells us that He went up to pray and continued all night in prayer. The momentous crisis of choosing His Apostles is at hand, and this vigil is the preparation for it,—“the first Ember night” (Swete). It is the first act in organizing the Church which is to convert the world.

προσκαλεῖται. The verb is freq. in Mk, Mt., Lk., Acts; elsewhere only James 5:14. It was not until this vigil was over that He gave this summons.

οὓς ἤθελεν αὐτός. The αὐτός is emphatic. The crowd of listeners are sifted according to His pleasure, not theirs; He does not invite any who like to follow Him, to do so. This is clear both in Mk and Lk.

ἀπῆλθον πρὸς αὐτόν. They came away unto Him, implying that they left something in order to come. These are not casual listeners or spectators, but attached disciples, and out of their number. He selects the Twelve. 

Verses 13-19
13–19. THE APPOINTMENT OF THE TWELVE

Matthew 10:1-4. Luke 6:12-16. 

Verse 14
14. ἐποίησεν δώδεκα. He appointed (Acts 2:36; Hebrews 3:2; Revelation 5:10) twelve. That “the Twelve” quickly became an official designation, is clear from all the Gospels. Mk mentions “the Twelve” nine times, Mt. and Jn each four times, Lk. six times. Mt. alone speaks of “the twelve disciples” (Matthew 10:1, Matthew 11:1, Matthew 20:17, Mart 26:20). Still earlier, St Paul uses “the Twelve” of the Apostolic body even when not all the Twelve were present (1 Corinthians 15:5). Their correspondence with the Twelve Tribes is also soon recognized (Matthew 19:28; Luke 22:30; Revelation 21:14; Ep. of Barnabas viii. 3); they are the Twelve Patriachs of the new Israel. The modern attempt to connect them with the twelve signs of the Zodiac is a curiosity of criticism; and it is hardly worth mentioning, even as a coincidence, that on one occasion Buddha is said to have had just twelve disciples.

οὓς καὶ ἀποστόλους ὠνόμασεν. See crit. note. It is difficult to decide whether these strongly attested words are an early interpolation from Luke 6:13. We cannot say that Mark 6:30 implies a previous mention of this title, for in John 6:67; John 6:70, “the Twelve” are spoken of without previous mention of appointment or number. We need not suppose that Christ named them “Apostles” at the time when He appointed them; but it was He who sent them out to do His work who gave them a title which implies a special mission. DCG. art. “Apostles”; Lightfoot, Galatians, pp. 92–101.

ἵνα … καὶ ἵνα. Two separate purposes of the appointment, one relating to the present and one to the future, are clearly marked; [1] they are to remain with Him to be trained, and [2] He is to send them out to proclaim the good tidings and to have authority to cast out the demons. This is exactly His own work as defined Mark 1:39. Everything is kept in His own hands. He selects the larger circle of disciples; out of these He selects the Twelve; He trains them; He sends them to do work chosen by Himself, and their power over evil spirits is conferred by Him. They originate nothing, and they have nothing but what He bestows.

ἀποστέλλῃ. The verb which corresponds with ἀπόστολος is deliberately used; it implies, what πέμπω does not, a definite mission. As in Mark 1:39, κηρύσσειν is used absolutely. Bede remarks that He who had forbidden unclean spirits to proclaim Him, now sends men of pure minds to proclaim the Gospel. 

Verse 15
15. ἔχειν ἐξουσίαν. The nearest parallel to this in O.T. is 2 Kings 2:11; 2 Kings 2:15. But here supernatural powers are given to many. Exorcism is again the representative miracle; cf. Mark 1:39, Mark 6:7. “To send them to have authority” is one of Mk’s clumsy expressions; He sent them to cast out demons. 

Verse 16
16. καὶ ἐποίησεν τοὺς δώδεκα. See crit. note. This repetition is some slight confirmation of the genuineness of οὓς καὶ ἀπ. ὠν. It implies that so much has intervened as to make repetition advisable; but, without οὓ καὶ ἀπ. ὠν., the interruption is slight. Καὶ is almost our “Well.” “Well, as I said, He appointed the Twelve”; “the Twelve” because they have been mentioned before and because the expression was so familiar. Similarly, we have first “seventy-two” and then “the seventy-two” (Luke 10:1; Luke 10:17).

καὶ ἐπέθηκεν ὄνομα. This need not mean that the name was given there and then, any more than Mark 3:14 need mean that the title Apostle was given there and then. Mk’s want of literary skill is conspicuous here; the meaning is clear, but the construction is confused, owing to the list of the Apostles being broken by the mention of the special names given to Simon and the sons of Zebedee. Cf. Mark 4:15; Mark 4:26; Mark 4:31, Mark 6:8-9, Mark 7:2-5; Mark 7:11-12, Mark 13:34.

Πέτρον. The Aramaic equivalent Κηφᾶς occurs John 1:43 and four times each in 1 Cor. and Gal. It means “a rock,” or more often “a stone,” and is used of precious stones, hailstones, etc. It is uncertain whether the name points to the character which Simon already possessed (which is hardly in harmony with facts), or to the character which he was to acquire, or to the office which was conferred on him, or to the fact that he was the first stone in laying the foundation of the Church (Matthew 16:18). Outside the four lists, Peter is mentioned, by one name or another, 182 times in N.T.

It is often observed that in all four lists (Mk, Mt., Lk., and Acts) the Twelve are arranged in three quaternions, with Peter head of the first quaternion, Philip of the second, and James of Alphaeus of the third. The other three names in each quaternion vary in order, but in Mk, Mt., and Lk. the traitor is always last, and in Acts his place is vacant. Here the sons of Zebedee are between the other two brothers, either because they, like Simon, received a special name from Christ, or because, with him, they form the ἐκλεκτῶν ἐκλεκτότεροι on various occasions (Mark 5:37, Mark 9:2, Mark 14:33). If James and John were first cousins of our Lord, their mother Salome being sister of His Mother (John 19:25), this might be another reason for placing them next to the πρῶτος. Here and Mark 5:37, and nowhere else in N.T., John is designated “the brother óf James,” while in Acts 12:2 we have “James the brother of John.” Here it is necessary to distinguish John the Apostle from John the Baptist; in Acts it is necessary to distinguish James the Apostle from James the brother of the Lord. Is it possible that Mk is also distinguishing “John the brother of James” from “John whose surname was Mark”? Those who did not know, might fancy that the Evangelist was an Apostle. 

Verse 17
17. Βοανηργές. Such is the spelling in [591][592][593][594][595][596][597] 33; [598] has Βοανεργής, while [599][600][601][602][603][604][605] have Βοανεργές. The name and its interpretation are well-known difficulties. [1] How are the two vowels ο α to be got from the Hebrew? [2] What Hebrew or Aramaic root resembling ργς means “thunder”? [3] If ὀνόματα is the right reading (see crit. note), why is only one name given? Syr-Sin. has “He called them Beni-Ragshi,” and gives no explanation of the name. It is possible that in the oral tradition sounds became confused, and perhaps two names were fused into one; but no satisfactory solution has been found. Whence did Luther get Bnehargem, which is as strange as his asabthani in Mark 15:34? Justin quotes the words Βοανεργές, ὅ ἐστιν υἱοὶ βροντῆς as occurring in the “Memoirs of Peter,” which is good reason for believing that by the Ἀπομνημονεύματα Πέτρου he means Mk (Try. 106). He also speaks of Christ as being regarded as a carpenter (Try. 88), and in Mk alone (Mark 6:3) is He so called. The fiery temper of the brothers appears Mark 9:38 and Luke 9:54, and this may have caused James to have been soon put to death (Acts 12:2). Like Stephen, he may have infuriated those in authority by strong language. If in the first instance it was only John who was called “a son of thunder,” the Fathers who point to the heavenly resonance of the Johannine writings may be near the truth. Jerome and Pseudo-Jerome apply the name to Peter as well as to James and John, and the latter interprets it of their hearing the voice from heaven at the Transfiguration. It is remarkable how often Mk’s translations of Aramaic cause difficulty. In Mark 5:41 σοὶ λέγω is superfluous, and in Mark 15:34 there is more than one puzzle. Outside the four lists, John is mentioned 50 times in N.T. and James 21 times. Some think Boanerges may = ‘the twins.’

Verse 18
18. Ἀνδρέαν. Cf. Mark 1:16; Mark 1:29; he is mentioned again Mark 13:3. Almost all that we know of him comes from Jn (Mark 1:41; Mark 1:44, Mark 6:8, Mark 12:22).

Φίλιππον. All that we know of him comes from Jn (Mark 1:44-45, Mark 6:5-7, Mark 12:21-22, Mark 14:8-9). Both Andrew and Philip are purely Greek names, and there seems to have been some connexion between the two Apostles. Both came from Bethsaida. In Acts 1:13 their names are placed together, as here. Philip is mentioned 12 times, and Andrew 9 times, outside the four lists.

Βαρθολομαῖον. “Son of Talmai,” or (as some think) “of Ptolemäus.” This patronymic is in all the lists, and the Synoptists place him next to Philip. If he is the same as Nathanael, Philip brought him to Christ (John 1:46). All the companions who are named in John 21:2 are Apostles. Jn never mentions Bartholomew, and Mk, Mt., and Lk. never mention Nathanael. Nevertheless, this ancient identification cannot be assumed as certain.

΄αθθαῖον καὶ Θωμᾶν. In all three Gospels these two names come together, but Mt. puts Thomas before Matthew and adds ὁ τελώνης to the latter, an addition found in no other list. This points to the influence of Matthew on the First Gospel, and to his wish to make it clear that Matthew the Apostle and Levi the toll-collector are the same person. See on Mark 2:14. All that we know of Thomas is told us by Jn (John 11:16, John 14:5, John 20:24-29, John 21:2). Δίδυμος is a translation, and Θωμᾶς is a transliteration, of the Hebrew for “twin.” Tradition says that his original name was Judas, and in that case it would be almost necessary to give him another name, as there were two other Apostles named Judas.

Ἰάκωβον τὸν τοῦ Ἀλφαίου. The father’s name is added to distinguish him from the son of Zebedee. This Alphaeus is not the father of Levi (Mark 2:14), nor is this James the brother of the Lord (Mark 6:3; Matthew 13:55; Galatians 1:19), who was the first overseer of the Church of Jerusalem (Acts 12:17; Acts 15:13; Galatians 2:9; Galatians 2:12). The brethren of the Lord at this time did not believe on Him (John 7:5). But James of Alphaeus may be identical with James the Little (Mark 15:40; Matthew 27:56; John 19:25), for Alphaeus may perhaps = Clopas.

Θαδδαῖον. This is the only name about which there is material difference in the lists. Mk and Mt. have “Thaddaeus,” with “Lebbaeus” as an alternative reading, while Lk. and Acts have “Judas the son of James.” Here and in Mt. the reading θαδδαιον may safely be adopted, Λεββαίον ([606] Lat-Vet.) being perhaps due to a wish to identify him with Levi.

Καναναῖον. See crit. note. “Canaanite” would be Χαναναῖος, and “man of Cana” would be Καναῖος. Καναναῖος is the Greek form of the Aramaic Kanan, which = ζηλωτής, as Lk. renders it. Lightfoot, On Revision2, pp. 154 f. We need not suppose that this Simon ever belonged to the fanatical extremists from whom sprang the Sicarii. Like St Paul, he may have been περισσοτέρως ζηλωτὴς τῶν πατρικῶν παραδόσεων (Galatians 1:14), and may have been equally zealous respecting Christ’s teaching, after his call. Onias, who was head of the orthodox party, is said to be “zealous of the laws” (2 Maccabees 4:2). 

Verse 19
19 b–30. BY WHOSE POWER ARE DEMONS CAST OUT?

Matthew 12:22-32. Luke 11:14-23; Luke 11:10
Καὶ ἔρχεται εἰς οἶκον. And He cometh into a house. This is to remind us that the shore (Mark 3:7) and the mountain (Mark 3:13) are left, and to prepare us for the incident with His Mother and brethren (Mark 3:31-35), which took place when He was in a house. The division of the verses is unfortunate. These words belong to Mark 3:20. A.V. puts only a colon after “betrayed Him,” and continues “and they went into a house.” See crit. note. Between the descent from τὸ ὄρος (Mark 3:13) and this incident, Lk. (Luke 6:17 f.) inserts the Sermon “on a level place,” which Mk seems not to have known. If he was acquainted with Q, the acquaintance must have been slight. 

Verse 20
20. συνέρχεται πάλιν ὁ ὄχλος. The πάλιν looks back to Mark 3:7-8. The crowd, with the freedom of Orientals (Trench, Parables, p. 302n.; Tristram, Eastern Customs in Bible Lands, p. 36), came in and filled the house. These verses (20, 21) are preparatory to 31–35, which show who come next to the chosen Twelve; it is a circle which anyone can enter.

ὥστε μὴ … μηδέ. The authority for μηδέ is ample ([607][608][609][610][611][612][613][614] and μηδέ is required by the obvious meaning. With μήτε the sentence would mean “so that they were not able nor ate bread,” which is hardly sense; but in modern Greek the difference between μηδέ and μήτε seems to have vanished. Winer, p. 614. This was no solitary instance of the difficulty; Mark 2:2 and Mark 6:31 show that the pressure of the multitudes was a grave inconvenience. It hindered the training of the Twelve. As usual, it is omitted by Mt.

ἄρτον φαγεῖν. See on Mark 7:2; also Dalman, Words, p. 112. 

Verse 21
21. οἱ παρʼ αὐτοῦ. An expression as vague as our “His people.” It might include relations, acquaintances, domestics, and all who had a special interest in Him. “Her household are clothed in scarlet” (Proverbs 31:21) is οἱ παρʼ αὐτῆς ἐνδιδύσκονται (LXX., Proverbs 29:3-9). Cf. Josephus (Ant. I. x. 5) Ἄβαμος περιτέμνεται καὶ πάντες οἱ παρʼ αὐτοῦ. In papyri, οἱ παρʼ αὐτοῦ often means “his agents” or “his representatives,” but also “his family.” J. H. Moulton, p. 106. Vulg. has sui, which is as vague as the Greek; Coverdale, “they that were aboute him.” Syr-Sin. is more definite, “His brethren,” perhaps from a feeling that the strong measure intended and the strong word used were against His Mother being included. Cf. Susann. 33; 1 Maccabees 13:52.

ἐξῆλθον. Not from the house in which He was, but from their own house, which may have been at a distance.

κρατῆσαι αὐτόν. To get possession of His person; see on Mark 1:31. It is arbitrary to supply a fresh nom. for ἔλεγον, “for people were saying.” His brethren did not believe on Him (John 7:5).

Ἐξέστη. “He has gone out of His mind,” He is beside Himself (A.V., R.V.). This use of the aor. comes close to that of the perf., expressing present result of past action; but the aor. may imply that the past action was recent; ἀπέθανεν (Mark 5:35), ἠγέρθη (Mark 16:6; Luke 7:16), ἠγόρασα (Luke 14:18-19). Burton, § 47; J. H. Moulton, p. 134. Euthymius says that οἱ παρʼ αὐτοῦ were envious, τὴν φιλανθρωπίαν νομίζοντες μανίαν, καὶ ὄντως αὐτοὶ μαινόμενοι. This is unlikely; more probably they regarded His open defiance of Scribes and Pharisees from Jerusalem as fanatical folly. They may have known that there were projects for His destruction. But it is possible that He is beside Himself is more than ἐξέστη means; excepting 2 Corinthians 5:13, the verb nowhere has this meaning in N.T. Cf. Mark 2:12, Mark 5:42, Mark 6:51; Luke 2:47; Luke 8:56; Luke 24:22; Matthew 12:23; and often in Acts. Nevertheless, this meaning fits the context; but in furorem versus est (Vulg.) is too strong. 

Verse 22
22. οἱ ἀπὸ Ἰεροσολύμων. The hostile criticism seems to have emanated from Jerusalem, and Scribes who were Pharisees (Mark 2:6; Mark 2:16; Mark 2:18; Mark 2:24, Mark 3:6) dogged His footsteps to collect evidence against Him. Emissaries from Jerusalem appear as His deadliest foes (Mark 7:1), a presentiment, as Bede remarks, of the fact that it was the inhabitants of Jerusalem who were to put Him to death. Mk does not tell us what gave His critics an opening on this occasion. Mt. and Lk. say that it was the healing of a demoniac who was dumb and blind. Some suggested that the Healer must be the Messiah; and then His foes gave this explanation.

Βεελζεβοὺλ ἔχει. Like Βοανηργές (Mark 3:17), Βεελζεβούλ is an unsolved problem as regards orthography and derivation. Other forms are Βεεζεβούλ and Βεελζεβούβ. The last is found in no Greek MS., but has prevailed through the influence of Vulg.; but even there some MSS. have beelzebul. “Lord of the habitation” and “Lord of dung” are the more approved conjectures as to the meaning; but all that is certain is that it is a term of reproach and abomination. Syr-Sin. has “B. is in Him,” and again in Mark 3:30, “an unclean spirit is in Him.”

Ἐν τῷ ἄρχοντι τῶν δαιμονίων. In the power of the prince of the demons. It is not known whether the Jews regarded Beelzebub as the same as Satan or as an inferior evil power. There is the same use of ἐν in Mt. and Lk., and a similar use of ὁ ἄρχων in John 12:31; John 14:30; John 16:11; Ephesians 2:2.

This charge is recorded in all three Gospels here, in Mt. also in Mark 10:24. Jn has it John 7:20, John 8:45; John 8:52; cf. Matthew 11:18. No doubt it was made on various occasions. It has an important bearing on Christ’s “mighty works.” There must have been some very marvellous works, and they must have been notorious at the time, or the Pharisees would not have propounded so desperate an explanation. A little later it was said that Jesus had learned magic in Egypt. 

Verse 23
23. προσκαλεσάμενος αὐτούς. The hostile Scribes were so far off that He had to summon them in order to address them. This shows that they had made this monstrous charge behind His back, when He was too far off to hear. Therefore, as in Mark 2:8 and Mark 3:4, it was because “He knew their thoughts” that He surprised them with this unanswerable question. As in Mark 2:8; Mark 2:17; Mark 2:19; Mark 2:25, Mark 3:4, He meets their indirect and underhand methods directly and openly.

ἐν παραβολαῖς. The original meaning of “comparison” occurs Mark 4:30 and is not wholly absent here; Euthymius has ἐν παραδείγμασιν. His questions are parallels to their accusation. To say that by evil spiritual power He casts out evil spirits is to say that Satan casts out himself, which is like saying that a kingdom or a house is divided against itself. But here the O.T. meaning of παραβολή may be uppermost, a “trite and terse saying” or a “symbolical saying.”

Πῶς δύναται; This question elsewhere implies that the thing is morally impossible (Matthew 12:34), or physically impossible (Matthew 12:29; John 6:52), or that no one would have the face to do it (Luke 6:42). Here it means that such conduct would be not only morally impossible but unthinkable; it involves a contradiction. The Satanic corporation does not violate the conditions of its existence. Note the pres. infin.; cannot go on casting out. We have here one of the many occasions of which it is recorded that Christ spoke of the great power of evil as a personal agent; Mark 4:15; Luke 10:18; Luke 13:16; Luke 22:31; Matthew 25:41; John 8:44. See on Mark 1:13. It is difficult to believe that Christ was ignorant on this momentous point, or that, if He knew it to be a superstition, He yet encouraged men to hold it. 

Verse 24
24. ἐφʼ ἑαυήν. “In relation to itself,” and so in itself. Neither A.V. nor R.V. makes any distinction between καθʼ ἑαυτῆς (Matthew 12:25 bis) and ἐφʼ ἑαυτήν (Mk, Lk.). In Mt., Vulg. distinguishes καθʼ ἑαυτῆς, contra se, from ἐφʼ ἑαυτήν, adversus se; but here it is very capricious, si regnum in se dividatur … si domus super semet ipsam dispertiatur … si Satanas consurrexit in semet ipsum. Possibly no distinction is intended between σταθῆναι and στῆναι, and the readings are confused; σταθῆναι (without variant) is right in Mark 3:24, and στῆναι ([615][616][617][618] is right in Mark 3:26. In Mark 3:25, στῆναι ([619][620][621][622]) is preferable to σταθῆναι ([623][624][625] etc.). Cf. “They shall not be able to stand” (Psalms 17:3; Psalms 17:9; Psalms 36:12), οὐ μὴ δυνῶνται στῆναι. Unity is strength; it is not only good and joyful (Psalms 133:1), it is indispensable to success (Revelation 17:17).

Verse 25
25. οἰκία. Household or family rather than “house.” Lk. has οἶκος and means a building. Cf. Cic. Laelius vii. 23.

οὐ δυνήσεται. See crit. note. Mt. has οὐ σταθήσεται, Lk. has πίπτει. These striking illustrations would cause these Sayings to be easily remembered. 

Verse 26
26. εἰ ἀνέστη … καὶ ἐμερίσθη. All three make the change to εἰ c. indic., which represents the monstrous supposition of the Scribes as a fact; “And if, as you say, Satan has really risen against himself and is divided, it is now impossible for him to stand, but he is at an end”; τέλος ἔχει is classical, and here is peculiar to Mk. In Luke 22:37, τέλος ἔχει has not quite the same meaning.

Verse 27
27. οὐ δύναται οὐδείς. See on Mark 1:44; neither here nor there is there a double neg. in Mt. This is a fourth παραβολή, but it is not parallel to the other three. It shows that, so far from being Satan’s agent, He is an enemy who is conquering him by driving out his agents. The picture comes from Isaiah 49:25, where Jehovah says “Even the captives of the strong one shall be taken away,” because the stronger than he has come, a saying which may have been proverbial.

τὴν οἰκίαν τοῦ ἰσχυροῦ. The world is Satan’s home, and he and his demons are the household. See on τῷ ἄρχοντι, Mark 3:22, and cf. Ephesians 6:12.

εἰσελθών. This Christ did at the Incarnation.

τὰ σκεύη. Like vasa (Vulg.), a very comprehensive term. We need not interpret the σκεύη: Victor makes them mean mankind.

δήσῃ. It may be doubted whether this refers to anything so definite as the Temptation. Lk. has νικήσῃ, but he varies the picture considerably.

καὶ τότε. Again we have a somewhat superfluous statement; cf. Mark 1:32; Mark 1:42, Mark 2:23; Mark 2:25, etc. The ἰσχυρότερος deprives ὁ ἰσχυρός of his ill-gotten possessions. This seems to refer to the driving out of the demons; they are Satan’s representatives, and they are expelled from their usurped habitations. On the other hand, not even Satan can snatch (δύναται ἁρπάζειν) His sheep out of the hand of the Good Shepherd (John 10:27). 

Verse 28
28. ἀμὴν λέγω ὑμῖν. This solemn formula, which introduces a statement of special import, occurs 13 times in Mk, 30 in Matthew , 6 in Lk. Christ does not quote Moses; nor does He say “Thus saith the Lord”; He speaks out of His own ἐξουσία, “Verily I say to you.” Cf. the O.T. formula, “As I live, saith the Lord.” In O.T., as in our prayers, “Amen” confirms what precedes (1 Kings 1:36; Jeremiah 11:5; Jeremiah 28:6); but in the Gospels it affirms what is coming. Jerome regards it as equivalent to an oath; debemus Christo juranti credere. But this use of Ἀμήν is unfamiliar to the whole range of Jewish literature. Jesus seems to have given the word a new meaning as a form of asseveration in place of the oath which He forbade. Dalman, Words, p. 226.

πάντα. This can hardly be taken directly with the too distant τὰ ἁμαρτήματα, “all their sins shall be forgiven” (R.V.); τὰ ἁμαρτήματα κ.τ.λ. is epexegetic of πάντα: all things shall be forgiven to the sons of men, yea all their sins and their blasphemies. In the Gospels, ἁμάρτημα, “an act of sin,” is found only in these verses; elsewhere, only Romans 3:25 and 1 Corinthians 6:18. The word is interpolated in some texts of Mark 4:12.

τοῖς υἱοῖς τῶν ἀνθρώπων. This plur. is found only here and Ephesians 3:5; in LXX. it is freq. Syr-Sin. has “all sins which they shall blaspheme shall be forgiven unto men.”

ὅσα ἐὰν βλασφ. Constr. ad sensum; [626][627][628][629][630] etc., substitute ὅσας. Cf. φυλάσσεσθε τὰς ἐντολὰς … ὅσα ἐγὼ ἐντέλλομαι (Deuteronomy 4:2). We have ἐάν for ἄν in hypothetical relative clauses Matthew 7:12; Luke 9:57; Acts 2:21. J. H. Moulton, pp. 42 f. The clause is omitted in Lat-Vet.

Verse 29
29. βλασφημήσῃ εἰς. Cf. Acts 6:11; Daniel 3:29 (LXX. 96). The constr. is classical (Dem., Aesch.).

τὸ πνεῦμα τὸ ἅγιον. The Spirit, the Holy Spirit. The second art. puts a strong emphasis on ἅγιον, perhaps in opposition to the πνεῦμα ἀκάθαρτον (Mark 3:30). Cf. Mark 13:11; 1 Thessalonians 4:8; Ephesians 4:30. The repeated art. in various expressions is freq. in Jn. See on John 4:9; John 8:31.

οὐκ ἔχει ἄφεσιν εἰς τὸν αἰῶνα. Mt. expands this into οὐκ ἀφεθήσεται αὐτῷ οὔτε ἐν τούτῳ τῷ αἰῶνι οὔτε ἐν τῷ μέλλοντι, and the context here seems to show that the expansion is correct. The ἐξουσία of the Son of Man to forgive sins (Mark 2:10) in this case cannot be exercised; there is no repentance, and therefore no forgiveness. Jesus had repeatedly freed men from the obsession of spirits whom the Scribes themselves recognized as the agents of Satan. Such acts could not be evil; they were acts of the Spirit, the Holy Spirit of God. Yet, in order to destroy the influence of One whose teaching often condemned their traditions, the Scribes had declared that these acts of the Holy Spirit were the acts of the prince of the demons. Such monstrous perversity was evidence of a spiritual condition which was becoming hopeless—a condition of constant and deliberate preference of darkness to light. The blasphemy against the Holy Spirit did not consist in saying “He has Beelzebub,” or “He casts out demons by the help of Satan”; no single utterance could be said to be unpardonable. It was the state of heart which produced these utterances that was so perilous; and that state was known to Him who pronounced this stern warning. We have not got our Lord’s exact words (Dalman, Words, p. 147). The report of them which has come down to us in three different forms does not require us to believe that these Scribes were already guilty of unpardonable wickedness; but their being capable of these utterances shows that they were perilously near to this. Repentance is not said to be impossible for them; but so long as they maintained that manifestations of Divine beneficence were Satanic, their recovery was impossible.

No hint is given as to whether repentance and forgiveness are possible in the next world. The only safe course is to repent here and now. From Matthew 12:32 Bede draws as inference quasdam culpas in hoc saeculo, quasdam vero in futuro laxari; but the inference is precarious.

ἀλλὰ ἔνοχός ἐστιν. “But lies under the consequences of an act of sin which belongs to the sphere of the world to come” (Swete). Cf. 2 Maccabees 13:6. In N.T. ὁ αἰών without οὗτος is sometimes used of this present life (Mark 4:19, Mark 11:14); in O.T., but not in N.T., this is also true of αἰώνιος. There is no need to say here to whom such an offender has to answer for such a sin (Matthew 5:21-22). It is the character of the sin itself that is emphasized. Note that αἰωνίου precedes its substantive, not follows, as in ζωὴ αἰώνιος, the only other connexion in which Mk uses the word (Mark 10:17; Mark 10:30). Elsewhere the gen. after ἔνοχος indicates either the penalty (Mark 14:64; Matthew 26:66; Hebrews 2:15), or that which is injured by the sin (1 Corinthians 11:27; cf. James 2:10). On εἰς τὸν αἰῶνα and αἰώνιος see App. [631] in the volume on S. John. On the difficult subject of the unpardonable sin see on 1 John 5:16; Westcott on Hebrews 6:1-8 and Historic Faith, pp. 150 f.; Agar Beet, The Last Things, pp. 246 f.; D.C.G. art. “Blasphemy.”

Verse 30
30. ὅτι ἔλεγον. It was because they gave such a wicked interpretation of His beneficent acts that He uttered His solemn warning. They had blasphemed the Son of Man, and were in danger of becoming blasphemers of the Holy Spirit, for their theory made any proof of Christ’s Divine Sonship and mission impossible. To accept it was to become incurable. This verse is the Evangelist’s own explanation of Christ’s stern utterance; it is no part of His utterance. Cf. Mark 7:19, καθαρίζων πάντα τὰ βρώματα. Mk says πνεῦμα ἀκάθαρτον instead of Βεελζεβούλ in antithesis to τὸ πνεῦμα τὸ ἅγιον. The explanation is not in Mt. or Lk. 

Verse 31
31. Καὶ ἔρχονται. Mk has his historic pres.; Mt. and Lk. have past tenses. It is possible that ἔρχονται, arrival at destination, is meant to correspond with ἐξῆλθον, departure from home, in Mark 3:21. Neither Mk nor Lk. gives any connexion; Mt. says that this visit of Christ’s Mother and brethren took place while He was still speaking. Both she and they are mentioned by name, Mark 6:3, where sisters also are mentioned. But Mk tells us no more about her, and he nowhere speaks of Joseph, who was probably dead before this Gospel opens. We cannot be sure that these are οἱ παρʼ αὐτοῦ (Mark 3:21), who have arrived to take Him away, as being too excited to take care of Himself. It may be that His Mother and His brethren came to warn Him of what οἱ παρʼ αὐτοῦ are meditating. In any case He remains unmolested. They are unable to reach Him, because He is in a house blocked with people; and, as they cannot proclaim their intentions, whatever these may have been, they are obliged to stand outside and send a message to ask Him to come to them. Cf. Mark 2:4.

στήκοντες … καλοῦντες. Again (see on Mark 1:15) we see a fondness for participles. The readings στήκοντες ([632][633][634][635]) and καλοῦντες ([636][637][638][639] are firmly established. As στήκω is a rare form, perhaps not earlier than N.T., it would be likely to be altered to στάντες ([640]), ἑστῶτες ([641][642] or ἑστηκότες ([643][644] It is found Mark 11:25; John 1:26; John 8:44 (?); several times in Paul. Nestle (Text. Crit. p. 263) prefers φωνοῦντες ([645][646][647]) to καλοῦντες, because the latter is more usual.

Verses 31-35
31–35. WHO ARE CHRIST’S TRUE RELATIONS?

Matthew 12:46-50. Luke 8:19-21. 

Verse 32
32. ἐκάθητο. They would sit on the ground, the most intimate disciples being nearest; and the message sent by His family from the outside was passed on by them to Him. A multitude, not “the multitude” (A.V.). This error in A.V is not so common as that of ignoring the art. when it is present. See on Mark 4:3.

καὶ οἱ ἀδελφοί σου. The addition of καὶ αἱ ἀδελφαί σου ([648][649] is doubtless an interpolation from Mark 6:3 to harmonize with ἀδελφή in Mark 3:35; [650][651][652][653] omit. To say that these witnesses omit the clause because it is not in Mt. or Lk. is perverse criticism; it is not in Mt. or Lk. because it was not in the copies of Mk which they used.

Verse 33
33. ἀποκριθεὶς αὐτοῖς λέγει. “To them” means to those who had passed on the message to Him. The Hebraistic pleonasm ἀποκριθεὶς λέγει or ἀποκ. εἶπεν is very freq. in N.T. and LXX., but the curious combination of aor. with pres. is in N.T. almost peculiar to Mk. See on Mark 8:29 sub fin. Nowhere in Jn does ἀποκριθείς occur. Syr-Sin. omits it here. Occasionally the converse is found, ἀπεκρίθη λέγων (Mark 15:9), but never ἀπεκρίθη εἰπών. In Mark 7:28 we have ἀπεκρίθη καὶ λέγει, and in LXX. the more logical ἀπεκρίθη καὶ εἶπεν (Exodus 4:1; Numbers 22:18; Joshua 7:20; etc.). Blass, § 74, 3; Winer, p. 327.

Τίς ἐστιν ἡ μήτηρ μου; There is no need to surmise that here Christ raised His voice so that His family might hear; Mark 3:34 shows whom He is addressing. He is not repudiating His Mother, still less rebuking her before the whole crowd. Although John 2:12 probably does not mean “What does that matter to either of us?,” but amounts to a rebuke (see note ad loc.), yet it was spoken to her privately. Here non maternae refutat obsequia pietatis (Bede). But He never neglected an opportunity of doing good, and this interruption gave Him an opening for teaching an important lesson. It is not blood-relationship to the Son of Man which counts, but loyal obedience to the will of God. Those who have that are bound to Him by closer ties than the ties of family; for the former are spiritual, while the latter are carnal. He is not slighting the latter, but intimating that they do not come first and that they do not last for ever: indeed in this life they may have to be severed (Matthew 10:37; Luke 14:26). That much is clear; He is teaching His audience that they can be as strongly united to Him as His nearest relations are. It is not so clear that He is teaching them that healing men’s bodies and saving their souls are more important than care of one’s relations (Euthym.), or that His Mother is to be honoured, not merely because she gave birth to Him, but because of her great virtues (Theoph.). 

Verse 34
34. περιβλεψάμενος. See on Mark 3:5 and cf. Hom. Od. viii. 278; Hdt. iv. 182; Plato Phaedo 72 B. Mt. says that He stretched forth His hand over His disciples. In what follows we need not see any discouragement of undue devotion to His Mother. The policy of His family here ran counter to His work. He had left them in order to fulfil the mission of His Father; they wanted Him to abandon the mission and come back to them. Evidently they themselves were in need of His teaching (John 7:5). Syr-Sin. omits the superfluous κύκλῳ.

Ἴδε ἡ μἡτηρ. Like ἰδού (Mark 3:32), ἴδε is an interjection. Both call attention to something worth noting, and the mid. form does this more strongly. Winer, pp. 229, 319. Cf. Hom. Il. vi. 429. The Synoptists prefer ἰδού. Jn prefers ἴδε. In LXX., ἰδού is far more common, and ἴδε, or ἴδετε, is generally a verb, often followed by ὅτι. They may be distinguished in translation by en and “Lo” for ἴδε, ecce and “Behold” for ἰδού. But Vulg. has ecce for both, A.V. and R.V. have “Behold” and “Lo” for both. A.V. here makes ἴδε a verb. Vulg. does the same Mark 13:1, aspice quales lapides, and Mark 15:4, vide in quantis. 

Verse 35
35. ὃς ἂν ποιήσῃ. See crit. note; the “For” (A.V., R.V.) is probably an interpolation.

τὸ θέλημα τοῦ θεοῦ. Here only in Mk. When used of the Divine Will, τὸ θέλημα in N.T. almost always has a distinguishing gen. See esp. Matthew 7:21. Romans 2:18 is hardly an exception, for θεῷ has preceded; and in 1 Corinthians 16:12 the context shows that the Divine Will is not the meaning. He Himself was doing the Divine Will in ministering to those whom “He is not ashamed to call brethren” (Hebrews 2:11; Matthew 25:40; Matthew 28:10; John 20:17).

καὶ ἀδελφή. This is added, because women were present, not because His sisters were outside. He does not say καὶ πατήρ: in spiritual relationship that position could not be approached by human beings; cf. Matthew 12:50. Almost certainly Joseph was dead before the Ministry began.

On the insoluble question of “the Brethren of the Lord” two theories are worthy of consideration; [1] that they were the sons of Joseph and Mary, born after the virgin-birth of Christ; [2] that they were the children of Joseph by a former wife, of whom there is no mention in Scripture or in tradition. Any theory which makes Apostles to be brethren of the Lord is excluded by John 7:5. Nothing in Scripture forbids us to adopt [1], which is confirmed by Matthew 1:25 and by the fact that the brethren here accompany Mary. See J. B. Mayor, Ep. of S. James, pp. v–xxxvi, and his thorough reinvestigation of the subject, Expositor, July and August, 1908; Lightfoot, Galatians, pp. 253–291; D.C.G. artt. “Brethren of the Lord” and “Mary the Virgin.”

04 Chapter 4 
Verse 1
1. πάλιν. There is no hint as to the interval between Mark 3:35 and Mark 4:1. The Evangelists do not care much about exact chronology, which had seldom been preserved by tradition. The lessons are the same, in whatever order the incidents are placed. Here πάλιν is not simply transitional (Mark 2:13); it looks back to Mark 3:7.

ἤρξατο. This favourite amplification is here omitted by both Mt. and Lk.; cf. Mark 5:17; Mark 5:20; Mark 6:7, and see on Mark 10:47.

παρὰ τὴν θάλασσαν. See on Mark 10:46.

συνάγεται. See crit. note. Here again (cf. Mark 3:31) Mt. turns Mk’s historic pres. into a past tense, which has got into some texts of Mk.

ὄχλος πλεῖστος. A very great multitude. Here also some texts of Mk have been influenced by Mt. and Lk. While Mk tells us that the crowd was still larger than before, Mt. and Lk. simply say that it was great.

εἰς πλοῖον. He may have again directed that a boat should be at hand (Mark 3:9). [865][866]2[867][868] insert τό and thus suggest that it was the same boat as that which was used before. Lk. says that the parable of the Sower was delivered as Christ was going about among the towns and villages in Galilee.

πρὸς τὴν θάλασσαν. Facing the sea, a feature worth preserving; cf. Mark 1:33, Mark 2:2. He sat in the boat, throwing His net to catch all within hearing. See on Mark 13:3. 

Verses 1-12
1–12. TEACHING BY PARABLES THE SOWER

Matthew 13:1-9. Luke 8:4-8
Verse 2
2. ἐδίδασκεν. The imperf. is again accurate; cf. Mark 1:21; Mark 1:32; Mark 1:35; Mark 1:45, Mark 2:2; Mark 2:13, Mark 3:2; Mark 3:11; Mark 3:23. Both A.V. and R.V. make πολλά a cogn. acc., but it is probably adverbial as usual, meaning “often,” i.e. “in many parables,” in paravolis multis (d). See on Mark 3:2. Parables appear to have become more freq. as Christ’s audiences became larger and more mixed in character. Of these Mk gives us only four, of which only one, the Seed growing secretly (Mark 4:26-29), is peculiar to his Gospel. Parables instructed the real disciples, without harming the careless, and without giving openings to hostile listeners. See Hastings’ D.B. art. “Parable.”

ἐν τῇ διδαχῇ. In the course of His teaching. Here and Mark 12:38 only; 2 John 1:9 is different. In the Gospels, διδασκαλία occurs only in Mark 7:7 = Matthew 15:9. Burkitt calls attention to the fact that the Sower, the Seed growing secretly, and the Mustard-seed “are extraordinarily appropriate in the setting given them by S. Mark. The seed had been sown, the first harvest of disciples had just been reaped, although much of what had been said had fallen on deaf or forgetful ears.” 

Verse 3
3. Ἀκούετε. Hear ye. This translation preserves the resemblance to Deuteronomy 6:4 (quoted Mark 12:29), and also shows the connexion between the opening note and the concluding one, “let him hear” (Mark 4:9). This preparatory “Hear ye” is preserved by Mk alone. The people on the beach were talking to one another, and it was necessary more than once (ἔλεγεν) to call their attention: ἰδού serves the same purpose. Cf. Proverbs 4:1; Proverbs 5:1; Proverbs 22:17; Sirach 3:1, etc.

ὁ σπείρων. The sower, the representative of his class. Winer, p. 132. The art. is in all three, and in all three places is ignored in A.V.; cf. Mark 2:16, Mark 3:13, Mark 4:13, Mark 5:13, Mark 11:4, Mark 13:28, Mark 14:66. Moreover, A.V. varies the order of the opening words, although the Greek order is the same in all three Gospels.

σπεῖραι. The infin. of purpose is often preceded by τοῦ. Lk. is specially fond of τοῦ in this connexion, and both Mt. and Lk. have it here. Winer, p. 408. 

Verse 4
4. ἐν τῷ σπείρειν. “During the sowing” or as he sowed; cf. ἐν τῷ ἐλαύνειν (Mark 6:48). [869] has ἐν τῷ σπεῖραι, which would mean “after he had sowed.” Both constructions are freq. in Lk. Contrast the aor. Luke 2:27; Luke 9:36; Luke 11:37; Luke 14:1 with the pres. Luke 5:1; Luke 5:12, Luke 8:42, Luke 9:18; Luk_9:29; Luk_9:33; Luk_9:51. For the constr. ἐγένετο … ἔπεσεν cf. Mark 1:9. Mt. and Lk. omit the superfluous ἐγένετο.

ὃ μέν. Sc. σπέρμα. As in 1 Thessalonians 2:18; 1 Corinthians 5:3; Romans 7:12; Romans 10:1, no δέ follows. Winer, p. 719; Blass, § 77, 12.

παρὰ τὴν ὁδόν. Cf. Mark 2:13, Mark 4:1. Not “along the way,” but “by the side of the way”; so close to the path that it was trampled on (Lk.). The change of prepositions is graphic; παρά (Mark 4:4), ἐπί (Mark 4:5), εἰς (Mark 4:7). Mk has the sing. of the three failures, ὃ μέν, ἄλλο, ἄλλο, and the plur. of the one success, ἄλλα. What fell on the good ground was more abundant than what did not do so. This important distinction is lost in Mt. and Lk. Mt. has the plur. throughout and Lk. has the sing. throughout. 

Verse 5
5. ἐπὶ τὸ πετρῶδες. Not “on stony ground” (A.V.), i.e. ground full of stones, but on the rocky ground (R.V.), i.e. with rock close to the surface, ἐπὶ τὴν πέτραν (Lk.). Thin soil would cause rapid germination and rapid withering, and such soil is common in Galilee (Stanley, Sin. and Pal. pp. 425, 432). Cf. Jonah’s gourd.

ἐξανέτειλεν. In both N.T. and LXX., ἀνατέλλω is both transitive (Matthew 5:45; Genesis 3:18) and intransitive (Mark 16:2; James 1:11, which resembles this passage; Genesis 19:25). In LXX., ἐξανατέλλω is trans. (Genesis 2:9). 

Verse 7
7. ἀνέβησαν αἱ ἄκανθαι. The thorns were as yet hardly above the surface; but they were more vigorous.

συνέπνιξαν. Vulg. suffocaverunt; Wic. “strangliden.” The συν-expresses intensity; see on Mark 3:5. Mt. and Lk. have ἀπέπνιξαν, “choked off.”

καὶ καρπὸν οὐκ ἔδωκεν. Hardly necessary after συνέπνιξαν, and omitted by Mt. and Lk. See on καὶ τότε, Mark 3:27. 

Verse 8
8. τὴν γῆν τὴν καλήν. All three have the double art., which emphasizes the adj. (Mark 3:29); Lk. has ἀγαθήν, which is stronger than καλήν. Only twice, and then of persons, does Mk use ἀγαθός, Mark 10:17-18; in Mark 3:4 we should read ἀγαθοποιῆσαι. Mt. and Lk. have ἀγαθός often; it means what is good in its results, while καλός is what is good as an object of contemplation.

ἐδίδου … ἔφερεν. The change from aorists to imperfects is accurate. The mistake of taking ἀναβαίνοντα with καρπόν (fruit does not spring up) produced the false reading αὐξανόμενον, which is followed in A.V. On the participles see Mark 1:15.

εἰς τριάκοντα. The texts are so tangled that it is impossible to determine what word should precede the numeral in each case; but we must have the same word in each case. An estimate of the evidence which gives a change of word (εἰς … ἐν … ἐν) is intolerable. When we have decided for εις … εις … εις, or for εν … εν … εν, we have then to choose between εἰς and εἷς, or between ἐν and ἕν. If εις is preferred, εἰς “up to” is better than εἷς. If εν is preferred, ἕν is better than ἐν. In any case, after three groups of failures in the neut. sing., we have three groups of successes, the gender of which depends on the reading adopted. A hundredfold is not an imaginary increase; cf. Genesis 26:12. Herodotus (i. 193) speaks of even threehundredfold. 

Verse 9
9. ἔλεγεν. Perhaps this concluding appeal, corresponding to the opening Ἀκούετε, was uttered more than once. Cf. Mark 4:23; Luke 14:35; Matthew 11:15; Matthew 13:43. Deuteronomy 29:4 may be the basis. In Rev. we have the sing., ὁ ἔχων οὖς, Revelation 2:7; Revelation 2:11; Revelation 2:17; Revelation 2:29, Revelation 3:6; Revelation 3:13; Revelation 3:22), and there, as in the Gospels, the appeal is made by Christ. Revelation 13:9 is an exception. 

Verse 10
10. κατὰ μόνας. The expression is freq. in LXX., but in N.T. only here and Luke 9:18; perhaps χώρας was originally understood. Cf. Thuc. i. 32, 37. When they came to be by themselves, after other parables had been spoken, is the meaning. That there had been other parables is shown by what follows.

ἠρώτων τὰς παραβολάς. See crit. note. Mk always uses the imperf. of ἐρωτάω, never the aor. (Mark 7:26, Mark 8:5). He regards conversation as a process; see on Mark 5:9. Mt., as often, substitutes an aor., εἶπαν. Usually ἐρωτάω = “I question” is followed by περί or ὑπέρ. The reading, τὴν παραβολήν, was substituted because only one parable has been recorded. 

Verse 11
11. ἔλεγεν. Conversational imperf.; or possibly it introduces His customary explanation of the use of parables. Christ’s reply, as often, goes deeper than the question put to Him. They want explanations of the parables just spoken; He explains the purpose of parabolic teaching.

τὸ μυστήριον δέδοται. Emphasis on τὸ μυσ. Mt. and Lk. have δέδοται γνῶναι τὰ μυστήρια, which is not the same thing. Some texts here have γνῶναι, and some have τά μυστήρια. Christ Himself, the revelation of the Father, had been given to the disciples. He, as the embodiment of the Gospel, was τὸ μυστήριον, of the import of which they as yet knew very little. He was the embodiment of the Good Tidings that the Kingdom of Heaven had been sown here and would produce a glorious harvest hereafter. Nowhere else in the Gospels does μυστήριον occur, but it is very freq. in Paul. Dalman, Words, p. 283.

τοῖς ἔξω. “The multitude of followers who were outside the circle of disciples.” The meaning of such an expression, like our “outsiders,” must depend on the context. To Jews it means non-Jews; to Christians, non-Christians; to the initiated, the uninitiated. It is not found elsewhere in the Gospels; cf. 1 Corinthians 5:12-13; Colossians 4:5; 1 Thessalonians 4:12; 1 Timothy 3:7.

τὰ πάντα γίνεται. In Mk only. Not “all these things” (A.V.), nor “all things” (R.V.), but the whole, the whole contents of the mystery of the Gospel. Not “are done” (A.V., R.V.), but proves to be to them, because of the πώρωσις of their hearts. It was given as illumination and instruction, but in their case it becomes a riddle; cf. Luke 10:36; Luke 11:26. 

Verse 12
12. ἵνα βλέποντες κ.τ.λ. An adaptation of the LXX. of Isaiah 6:9-10, but in LXX. there is no ἵνα. It intimates that parables may serve as a judgment on those who have rejected Christ’s teaching. They have shut their eyes so persistently to the truth that now they are unable to see it, and this is in accordance with God’s purpose. “He that hath not, from him shall be taken away even that which he hath.” But this judgment is a merciful one. The parable which the cold-hearted multitudes hear without understanding they remember, because of its penetrating and impressive form; and when their hearts become able to receive its meaning, the meaning will become clear to them. Meanwhile they are saved from the guilt of rejecting plain truth. See below on Mark 4:22. Failure to see this point has caused some to say that it is incredible that Jesus can have given this explanation of the purpose of parabolic teaching, and the difficulty is perhaps the cause of Mt. substituting ὅτι for ἵνα. Hastings’ D.B. and D.C.G. art. “Parable.” Vulg. here ignores the difference between βλέπωσι and ἰδῶσιν, ut videntes videant et non videant, but in Acts 28:27, et videntes videbitis et non perspicietis. Syr-Sin. has “that seeing they may not see.” See on Mark 8:24.

μή ποτε ἐπιστρέψωσιν. It is possible that here tradition has carried the quotation from Isaiah 6:10 further than Christ did, or has confused His use of it. In LXX. it is the people who hardened their hearts μή ποτε ἐπιστρέψωσιν, not Jehovah who did so; they refused to understand and be healed. Lk. (Luke 8:10) does not carry the quotation beyond συνίωσιν, and Mt. preserves καὶ ἰάσομαι αὐτούς, as in LXX., for which Mk has καὶ ἀφεθῇ αὐτοῖς. Their not being converted and forgiven was the just consequence of their own obstinacy; in that sense, and in that only, was it part of the Divine purpose. See on Matthew 13:13. βλἑποντες· τοῦτο τοῦ θεοῦ. μὴ βλέπωσι· τοῦτο τῆς κακίας αὐτῶν (Theoph.). 

Verse 13
13. καὶ λέγει αὐτοῖς. This introductory formula marks the beginning of a new section and breaks the connexion with Mark 4:10-12. It does not introduce a customary utterance (ἔλεγεν), but the explanation given on one occasion of a particular parable. This verse is peculiar to Mk.

Οὐκ οἴδατε. All English versions follow Beza in making two questions; but Luther, and apparently Vulg., make οὐκ οἴδατε categorical, Ye know not, which is probably right. In Luke 20:44 and John 12:34, καὶ πῶς is preceded by a statement. In either case we have an expression of surprise and disappointment; see on Mark 6:6. The view that parables were a common method of instruction among the Jews does not seem to be well founded. In O.T. there are few, and to Christ’s hearers they were a novelty.

καὶ πῶς; The καί accepts what has just been said and leads on to a question which καί emphasizes, How then? Cf. καὶ τίς; Mark 10:26; Luke 10:29; Luke 18:26; John 9:36; 2 Corinthians 2:2. Winer, p. 545. The question implies that the Sower is a leading and testing parable, prima et fundamentalis (Beng.). It is one of the three which all three record, the others being the Mustard-seed and The Wicked Husbandmen. It is probably accidental that all three, together with the parable which is peculiar to Mk, have to do with vegetation. The question implies a rebuke to the disciples as well as surprise on the part of Christ. Mt. does not like either and substitutes “Hear then ye the parable of the Sower.” See Mt.’s treatment of Mark 9:10; Mark 9:32; Mark 9:34; Mark 14:40. Lk. is like Mt. in sparing the Twelve, and he omits the rebuke. Both A.V. and R.V. ignore the change from οἴδατε to γνώσεσθε, and A.V. ignores the τάς: How then shall ye come to know all My parables? Cf. Mark 13:28; Luke 7:5 and see on Mark 4:3. 

Verses 13-20
13–20. INTERPRETATION OF THE PARABLE OF THE SOWER

Matthew 13:18-23. Luke 8:11-15
Verse 14
14. ὁ σπείρων. The sower in the parable. He is not explained, and the interpretation must vary; Christ, or one of His ministers, or the Church. The emphasis is on τὸν λόγον, giving the key to the parable; What the sower sows is the word. See on Mark 2:2. The comparison between sowing and teaching is common in literature, in Plato, Plutarch, Philo. See the remarkable parallel 2 Esdras 8:41. The suggestion that this parable is borrowed from any external source is unnecessary. Bede notes that ἐξῆλθεν is not explained, and he interprets quia Dominus de sinu Patris egrediens venit in mundum, which is probably too definite. 

Verse 15
15. οὗτοι δέ εἰσιν κ.τ.λ. Another instance of Mk’s lack of literary skill; the sense is clear, but the constr. is not. These are they by the wayside where the word is sown is an incomplete sentence, without any relative to correspond to “these.” “By the wayside” does not mean “casually” as distinct from listening to instruction.

ὅταν ἀκούσωσιν, εὐθὺς ἔρχεται. Whensoever they hear (Mark 13:7; Mark 13:14; Mark 13:28), Satan, like the birds, at once is there.

ὁ Σατανᾶς. Mt. has ὁ πονηρός, Lk. ὁ διάβολος. See on Mark 1:13 and Mark 3:23. This is strong evidence that Christ taught the existence of a personal evil spirit. In Mark 3:23 f. He might be said to be answering the Scribes according to the folly of their own hypothesis. But here there is nothing that requires such accommodation. He might have explained τὰ πετεινά as impersonal temptations, and the plur. invites such interpretation.

αἴρει. By doubt, ridicule, counter-attractions. 

Verse 16
16. ὁμοίως. Peculiar to Mk. It means that this interpretation is parallel to the preceding one; cf. Mark 15:31.

οἱ σπειρόμενοι. There is no confusion between the seed and the soil. We talk of seed being sown and of soil being sown, i.e. receiving seed. The latter is the meaning here. Imperf. part., who were being sown, in the parable. Syr-Sin. omits σπειρόμενοι and εὐθύς.

εὐθὺς … λαμβάνουσιν. In the former case Satan allowed no time, in this case the hearers take none. There is no counting of the cost (Luke 14:28-33), but an immediate enthusiasm. Lk. drops εὐθύς, but compensates by substituting his favourite δέχονται = “welcome” for λαμβάνουσιν. 

Verse 17
17. ῥίζαν. Another of the commonplaces of literature; cf. Ephesians 3:17; Colossians 2:7; 2 Kings 19:30 : ἐν ἑαντοῖς, because they are the soil.

ἀλλὰ πρόσκαιροί εἰσιν. On the contrary, they are short-lived. Cf. 2 Corinthians 4:18; Hebrews 11:25. “Husbandmen, when there is warm weather too early, are afraid lest the seeds should be too luxuriant, and then a single frost should lay hold of them” (Epict. Dis. iv. 8 sub fin.). See on Mark 4:29.

θλίψεως. Frequent in N.T. and LXX. It implies being either pressed down or in great straits. Vulg. varies between tribulatio (here), pressura (John 16:21; John 16:33), and passio (Colossians 1:24). R.V. has “affliction” 2 Corinthians 4:8, but changes “affliction” (A.V.) to “tribulation” here and Mark 13:19. In 2 Thessalonians 1:4, θλίψις is joined with διωγμός.

διὰ τὸν λόγον. Cf. Mark 13:13; Matthew 5:11. This could not be expressed in the parable. The thin soil was not dried up because it contained good seed.

εὐθύς. This answers to the εὐθύς in Mark 4:16. They receive hastily, and they abjure hastily, in each case without considering the consequences.

σκανδαλίζονται. The verb is freq. in Mk and Mt., but is rare elsewhere in N.T. It combines the ideas of “trip up” and “entrap,” and in N.T. is always figurative of “causing to sin.” Cf. Sirach 9:5; Sirach 23:8, and see on Matthew 5:29. Awkward questions caused Peter to deny his Master (Mark 14:27; Mark 14:29). 

Verse 18
18. ἄλλοι εἰσίν. See crit. note. Others are they (R.V.). In the following οὗτοί εἰσιν we have an anacoluthon; but, as in Mark 4:15, the meaning is clear. A.V. again ignores the art. 

Verse 19
19. καὶ αἱ μέριμναι τ. αἰῶνος. See crit. note. A different constr. begins here. The cares of the age, aerumnae saeculi (Vulg.), are such as divide and distract the mind. Cf. 1 Peter 5:7, where human anxiety (μέριμνα) is set against Divine care (μέλει).

ἡ ἀπάτη τοῦ πλούτου. The deceitful power of riches (Mark 10:23-24; 1 Timothy 6:10); cf. ἀπάτη ἀδικίας (2 Thessalonians 2:10), ἀπ. τῆς ἁμαρτίας (Hebrews 3:13). Here, as in 2 Peter 2:13, ἀπάτη and ἀγάπη have been confused in MSS.

αἱ περὶ τὰ λοιπὰ ἐπιθυμίαι. Mk alone has this. Mt., who is fond of making triplets, by dropping these words destroys a triplet. τὰ λοιπά, “the rest” (Luke 12:26; 1 Corinthians 11:34), “all the other things besides riches.” “The lusts of other things” (A.V., R.V.) is not quite adequate. The germs of these desires are in human nature before the word enters it. Philo (Leg. Alleg. iii. § 89, M. p. 136) explains the thorns in Genesis 3:18 of the passions which spring up in the fool’s soul. 

Verse 20
20. καὶ ἐκεῖνοι. And those (R.V.). The change from οὗτοι … οὗτοι … ἄλλοι … οὗτοι (Mark 4:15-16; Mark 4:18) to ἐκεῖνοι marks the difference between the first three classes and the last, and the change should be kept in translation. A.V. has “these” in all five places. Here and Matthew 20:4, καὶ ἐκεῖνοι is found in the best MSS.; elsewhere (Mark 12:4-5, [Mark 16:11; Mark 16:13]) κἀκεῖνος prevails.

σπαρέντες. The change from imperf. (σπειρόμενοι) to aor. may have point. In the other cases the sowing never reached fruitful completion; the good soil was sown once for all successfully.

οἵτινες. “Who are of such a character as to”; cf. Mark 9:1, Mark 12:18.

παραδέχονται. Mk alone has this, and the compound occurs nowhere else in the Gospels; cf. Acts 15:4; Hebrews 12:6.

ἐν τριάκοντα. See on Mark 4:8. Here there is no question between εις and εν: we have to decide between ἕν, “one group,” or possibly “one seed,” and ἐν, “at the rate of.” The question is unimportant. Lk. omits the differentiation; with him it suffices to distinguish between fruitful and unfruitful. Christ could see in the hearts of His hearers counterparts of the different kinds of soils. Characteristically, Jerome gives 100 to the celibates, 60 to the widows, and 30 to the married; Augustine prefers martyrs, celibates, and married; and there are other guesses on similar lines. It is enough to recognize that there are differences among the fruitful. There is a Buddhist parable which is similar; “The best sort of land is like my monks and nuns … the medium sort like the lay associates … The bad sort is like the adherents of other religious societies. Even to them I preach my doctrine” (Clemen, Primitive Christianity, p. 322).

The interpretations of the parables of the Sower and of the Tares show us that, although each of Christ’s parables has only one main lesson, yet it is lawful to seek for meaning in some of the details. But it requires sober judgment to do this correctly; and it does not follow, because some details lend themselves to allegorical explanation, that therefore these meanings were intended by our Lord. Sanday, Outlines, pp. 68 f. 

Verse 21
21. καὶ ἔλεγεν αὐτοῖς. As in Mark 4:13, we have a new section marked. It consists of isolated Sayings, the setting of which has not been preserved by tradition. Cf. ἔλεγεν in Mark 4:11. Mt., as often, omits the imperf. The Sayings are scattered in Mt., and to some extent in Lk. also.

΄ήτι ἔρχεται; Does it come into the room? Is it brought in? Like the interrogative μή (Mark 2:19), μήτι expects a negative reply (Mark 14:19; Matthew 7:16; Matthew 12:23; etc.). We talk of letters and presents “coming.” Just as the seed has to be sown everywhere, so the light must shine everywhere.

ὁ λύχνος. Not “a candle” (A.V.), but the lamp (R.V.). See on Mark 4:3. See Trench, Syn. § xlvi.; D.B. art. “Lamp.” In each case the article denotes that which is commonly found in houses, “the bushel,” “the bed,” “the lampstand”; and in each case A.V. ignores the art. The λύχνος is the inner meaning of parables, the light of the Gospel without parabolic covering. The disciples who hear and understand are the λυχνίαι (Revelation 1:20); it is their business to make others understand; debet esse non modius sed candelabrum (Beng.).

τὸν μόδιον. The bushel; Lk. has the vague word σκεῦος. “Hiding one’s light under a bushel” has become an English proverb, and we must not alter the translation; but the Roman modius was about a quarter of a bushel. The Greek μέδιμνος, which is often rendered “bushel,” was about a bushel and a half. ΄όδιος occurs in papyri.

ὑπὸ τὴν κλίνην. Probably the bed for sleeping on (Mark 7:30; Luke 17:34) rather than the couch for reclining at table. 

Verses 21-25
21–25 THE RESPONSIBILITY OF HEARING THE WORD

Luke 8:16-18; cf. Luke 11:33. 

Verse 22
22. οὐ γὰρ ἔστιν κρυπτόν. For nothing is hidden, except for the purpose of being brought to light, nor yet anything become secret to remain so, but rather for the purpose of coming to light.
For this elliptical use of ἀλλʼ ἵνα = ἀλλὰ τοῦτο γέγονεν ἵνα cf. Mark 14:49, where Mt. (Matthew 26:56) supplies the ellipse. The ellipse is freq. in the Johannine writings; John 1:8; John 9:3; John 13:18; John 15:25; 1 John 2:19. Neither here nor Mark 10:40 does ἀλλά mean “except”; but see J. H. Moulton, pp. 191, 241. The difference between φανερωθῇ and ἔλθῃ εἰς φανερόν is worth keeping in translation; and we have a good instance of κρυπτά becoming φανερά, 1 Corinthians 14:25. The saying may have been proverbial; our Lord uses it in different connexions. In Luke 12:2 the fact that nothing remains secret is applied to condemn hypocrisy; hypocrisy is not only wicked but futile, for one day there will be a merciless exposure. In Matthew 10:26 the meaning seems to be that the Apostles proclaim publicly what Christ teaches them in private. Here and Luke 8:17 the saying indicates that parables are not given in order that unsympathetic hearers should never see or understand (Mark 4:12), but that in the end they should become sympathetic and be able to see and understand. This good result the disciples must effect by making known the light of Christ’s teaching. Things which are precious are hidden to prevent them from being misappropriated or misused; they are not hidden to prevent them from being ever seen or used. Things which are never to be seen again are not “hidden,” but “lost”; and what is put underground to remain there is not “sown,” but “buried.” 

Verse 23
23. εἴ τις ἔχει. In Mark 4:9 this appeal was made to the whole audience. Here the disciples are told that it applies to them as well as to outsiders. 

Verse 24
24. καὶ ἔλεγεν. The imperf. may be conversational, or it may introduce another caution which He used to give them. Mt. omits.

Βλέπετε. Not quite in the same sense as in Mark 4:12, nor yet as in Mark 13:5; Mark 13:9; Mark 13:23; Mark 13:33, where it means “take heed,” “be on your guard.” Here it is rather Heed, “look at it carefully and see that you understand it.” A.V. and R.V. have “take heed,” which is misleading. Cf. Mark 7:14. Sight, the nobler sense, directs hearing—oculus, non auris, se movet (Beng.)—is not quite the point.

ἐν ᾧ μέτρῳ. “The spiritual profit which you receive from what you hear will depend upon your attention to it and apprehension of it: you will get proportionate return (μετρηθήσεται ὑμῖν), and you will receive a generous addition to it” (προστεθήσεται ὑμῖν). The disciple who heeds what he hears is bounteously repaid. This saying, like the one in Mark 4:22, seems to have been proverbial, and it is applied in quite other ways elsewhere (Matthew 7:2; Luke 6:38). “Let the wise man hear and increase in learning” (Proverbs 1:5); his insight will increase by being used. Bede says that he who loves the word will receive the power to understand what he loves; Euthymius, that the measure of one’s προσοχή is the measure of one’s γνῶσις. On the use of the passive to avoid using the Name of God see Dalman, Words, p. 224. 

Verse 25
25. ὃς γὰρ ἔχει. Another proverb-like utterance which is used with different applications (Matthew 13:12; Matthew 25:29; Luke 19:26). We have a parallel saying, which holds good of spiritual progress, as well as of worldly advancement, “Nothing succeeds like success.” The γάρ introduces a reason for the previous statement about measure for measure.

ὃς οὐκ ἔχει. Christ often utters startling sayings which arrest attention and make people think; e.g. that self-seeking is self-destruction, that the dead must be left to bury their own dead, that those who mourn are blessed, etc. The Beatitudes are paradoxes; they tell us that blessedness begins where man deems that misery begins. And how can a man be deprived of that which he does not possess? The answer is that something is taken from him, which he never used, and therefore never really possessed: or that something is taken, because he does not possess something else. To some extent he can grasp and appreciate the truth; but he has no desire to increase this power, and he has no desire to learn more of the truth. At last he loses the power of grasping and appreciating it. Darwin’s losing the power of appreciating music and poetry illustrates the principle. Cf. Juv. iii. 208,

Nil habuit Codrus, quis enim negat? et tamen illud
Perdidit infelix totum nihil.
Lk. lessens the paradox by substituting δοκεῖ ἔχειν for ἔχει. 

Verse 26
26. Καὶ ἔλεγεν. In Mark 4:10-25 we have had specimens of Christ’s private instructions to the disciples, given probably on different occasions, and in some cases more than once. We now (26–34) have a little more of His public teaching. The omission of αὐτοῖς may intimate that the audience is changed. Certainly we have another specimen of the parables which He addressed to mixed audiences (Mark 4:33). This parable is the only one which is recorded by Mk alone. Tatian places it immediately before the Tares, with which it has, almost of necessity, a few words in common, χόρτος, σῖτος, θερισμός: but the words for “seed” differ, σπόρος and σπέρμα, and also for “sow,” βάλλω and σπείρω. The one remarkable resemblance is the sleeping (καθεύδω) of the sower. The more simple parable might easily lead on to the more elaborate one.

Οὕτως … ὡς ἄνθρωπος βάλῃ. Another imperfect constr. We require ὡς ἐὰν ἄνθρ. βάλῃ (1 Thessalonians 2:7). See crit. note and J. H. Moulton, p. 185. Οὕτως in the Gospels hardly ever looks forwards, as here; it nearly always refers to something already said. The chief actor in a parable is elsewhere simply ἄνθρωπος (Mark 12:1, Mark 13:34). No carelessness on the man’s part is implied in βάλῃ (Mark 2:22, Mark 7:33; Matthew 4:18; Matthew 8:6; Matthew 25:27; Luke 13:19; etc.). We have aor. of what is done once for all, and pres. of the habitual actions which follow the sowing. Why does R.V. change “ground” to “earth” here and not in Mark 4:20?

τὸν σπόρον. “The seed which he has to sow,” his seed (cf. Mark 4:36). In Mark 4:31 we have the more usual σπέρμα. In class. Grk σπόρος is “sowing” more often than “seed,” and sometimes means “crop” (Hdt. iv. 53, viii. 109). In the Sower, Lk. has σπόρος for seed. 

Verses 26-29
26–29. THE SEED GROWING SECRETLY AND AUTOMATICALLY

Omitted by Mt. and Lk 

Verse 27
27. νύκτα καὶ ἡμέραν. Acc. of duration of time, as in Luke 2:37; Acts 20:31; Acts 26:7. We say both “night and day” and “day and night.” So also in Greek; “night and day” is more common in N.T., “day and night” in O.T. The order seems to make no difference of meaning, but here νύκτα καὶ ἡμέραν follows the order of καθεύδῃ καὶ ἐγείρηται, should go on sleeping and rising night and day. The husbandman, having sown his seed, goes on with other occupations, and the seed works on without him.

καὶ ὁ σπόρος βλαστᾷ καὶ μηκύνεται. See crit. note. This is an independent constr., showing that the development of the seed is now independent of the sower. Βλαστᾷ may be either indic. or subj., and some texts, followed by A.V. and R.V., have μηκύνηται, to make the original constr. run on; but the evidence for μηκύνεται is decisive. And the seed goes on springing and growing up. ΄ηκύνω occurs thrice in LXX. and here only in N.T.

ὡς οὐκ οἶδεν αὐτός. In a way not known to him, with emphasis on “him.” This does not mean that he takes no care of it; but he cannot do what soil and moisture do, and he does not understand the mysteries of growth. Some make ὡς temporal, dum nescit ille (Vulg.); then we might render, “without his knowing”; but the other is better, quomodo ipse nescit (Beza). Erasmus takes αὐτός of the seed, Bengel of God! 

Verse 28
28. αὐτομάτη. First with emphasis; It is of herself that the earth beareth fruit. Similarly, αὐτομάτη ἠνοίχθη αὐτοῖς (Acts 12:10), the only other occurrence in N.T. Cf. τὰ αὐτόματα ἀναβαίνοντα τοῦ ἀγροῦ σου (Leviticus 25:5), of that which grows without cultivation in the sabbatical year. Theophylact interprets this of the freewill of man; αὐτεξούσιοι γάρ ἐσμεν, καὶ ἐν τῇ ἡμετέρᾳ προαιρέσει κεῖται τὸ τὸν σπόρον ἢ αὐξάνεσθαι ἢ μή. But Euthymius is probably right in saying that here only the righteous are signified, the good seed on good ground.

καρποφορεῖ. The crowning result of the soil’s action is stated first, and then the chief stages are noted.

πρῶτον χόρτον κ.τ.λ. First blade, then ear, then full corn in the ear. A.V. and R.V. thrice insert the art., without putting “the” in italics. Cf. Mark 3:32.

εἶτεν … εἶτεν. This very rare form of εἶτα is well attested here, although in Mark 4:17 we have εἶτα without variant. It occurs in a Messenian inscription of A.D. 91. It is said to be Ionic; Blass § 6. 2.

πλήρης σῖτον. With this reading πλήρης is indeclinable. See crit. note. If πλήρης σῖτος is the original reading, the nom. gives a sort of triumphant ring to the conclusion; “then there is the full corn in the ear.” Cf. the change to the indic in Mark 4:27. 

Verse 29
29. παραδοῖ. Aor. subj. = παραδῷ (WH. App. p. 168). Cf. γνοῖ, Mark 5:43, δοῖ, Mark 8:37, παραδοῖ, Mark 14:10. The meaning is uncertain; either alloweth (R.V. marg.), or “bringeth itself forth”; cf. 1 Peter 2:23, where παρεδίδου may mean “committed himself.”

ἀποστέλλει. He sendeth forth (Mark 3:14, Mark 6:7, Mark 13:27). Perhaps an echo of Joel 3:13, ἐξαποστείλατε δρέπανα, ὅτι παρέστηκεν τρυγητός. Cf. Revelation 14:15, πέμψον τὸ δρέπανόν σου … ὅτι ἐξηράνθη ὁ θερισμός. It is the husbandman who does this. The earth has done her mysterious work, and now he is wanted again. In class. Grk δρεπάνη is more common.

παρέστηκεν. Is ready, ready for the sickle, as in Joel 3:13, where Vulg. has maturavit, not adest, as here.

We have Christ’s interpretation of the Sower and of the Tares, but not of this kindred parable. As in the Sower, the seed is the Gospel and the soil is the hearts of those who receive it. The Sower and Reaper is Christ. Between His first and second coming we have the mysteriously combined action of soil and seed in the whole history of the Church. There is a remarkable parallel in Epictetus (Dis. iv. 8 sub fin.); “Fruit grows thus. The seed must be buried for some time, be hid, grow slowly, that it may come to perfection … Let the root grow, then acquire the first joint, then the second, then the third. Then in this way the fruit will naturally force its way out, even if I do not wish it.” See on Mark 4:17. 

Verse 30
30. Καὶ ἔλεγεν. Mt., as often, substitutes an aor.

ὁμοιώσωμεν. Delib. subj., as in Mark 12:14; 1 Corinthians 11:22. A double question, as in Luke 7:31, but there we have ὁμοιώσω. Nowhere else does Mk use ὁμοιόω, which occurs seven times in Mt. and thrice in Lk. Its use here might be quoted as evidence of Mk’s acquaintance with Q. Mk nowhere has ὅμοιος, which is freq. in Mt. and Lk. This passage stands alone in coupling Christ with His hearers. Nowhere does He use the plur. of Himself, as St Paul often does. Teaching by asking questions and answering them oneself is universal. Mt. omits the questions, perhaps as suggesting that Christ was in doubt or difficulty. The wording in Lk. is very different.

ἐν τίνι. The ἐν is literal; in what parable must we place it? The parable is a case or wrapper to contain the truth. The expression is unique. 

Verses 30-32
30–32. THE MUSTARD SEED

Matthew 13:31-32. Luke 13:18-19
Verse 31
31. ὡς κόκκῳ σινάπεως. The verse is a medley of confused constructions, but with its meaning sufficiently plain. The three words seem to mix the forms of reply to the two questions, ὡς answering to πῶς and κόκκῳ to τίνι. Hence the reading κόκκον ([870][871][872] After the second ἐπὶ τῆς γῆς, the constr. is lost in the superfluous καὶ ὅαν σπαρῇ. The corrections in MSS. are various, and it is difficult to determine how much of the defective grammar is due to the Evangelist. Lk. connects the parable with the healing of a woman in a synagogue on the Sabbath. Neither Mk nor Mt. gives any hint of time or place.

μικρότερον ὂν πάντων τ. σπ. This is the main feature; the smallness of the seed compared with the greatness of the development. This use of the comparative is freq. in N.T. Cf. Mark 9:34; Luke 7:28; Luke 9:48. The seed now is, not the Gospel, but the Kingdom. Again Christ seems to be using a current proverbial saying; cf. Mark 4:22; Mark 4:24. “Small as a mustard-seed” was a Jewish proverb. Lk. says that the man sows the seed “in his own garden.” 

Verse 32
32. πάντων τῶν λαχάνων. More accurate than Lk., who says that it becomes a δένδρον. Lk. (Luke 11:42) gives λάχανα as the class to which ἡδύοσμον and πήγανον belong; St Paul (Romans 14:2), as the food which the weak vegetarian eats. Its derivation (λαχαίνω = dig) points to its meaning cultivated herbs, “vegetables.” Stanley (Sin. and Pal. p. 427) thinks that σίναπι in this parable probably means Salvadora Persica; but Sinapis nigra is the more usual identification (Tristram, Nat. Hist. of the Bible, p. 472). What follows seems to be an echo of Daniel 4:11-12; Daniel 4:21 or Ezekiel 17:23; Ezekiel 31:6; the description may have been a commonplace.

κατασκηνοῦν. [873][874] here, and [875][876][877] in Matthew 13:32, have κατασκηνοῖν. Cf. ἀποδεκατοῖν, [878][879][880] in Hebrews 7:5; φιμοῖν, [881][882] in 1 Peter 2:15. Similar forms are found in inscriptions, but not in papyri or in LXX. Blass § 22. 3; WH. II. § 410.

In this chapter we have three parables, which all point in the same direction, while each in addition has its own lesson. Seed is sown on good ground, and produces 30, 60, 100 fold. Seed is sown, and the sower has a sure return. A very small seed is sown, and the result is a very large plant. In each case the necessary thing is that the seed should be sown. In like manner the reign of God has been, and must continue to be, preached, and that reign, with immense development, will surely at last be absolute and complete. Even if this parable stood alone, which it does not, it would be conclusive against the view that Jesus believed that the end of the world was very near. 

Verse 33
33. ἐλάλει … ἠδύναντο. The imperfects are again accurate (cf. Mark 4:2; Mark 4:10), yet Mt. has ἐλάλησεν. Αὐτοῖς refers to hearers who have not been mentioned; τὸν λόγον as in Mark 2:2.

καθώς. Just as (Mark 1:2, Mark 11:6, Mark 14:16); the correspondence between His teaching and their capacity was exact. Here, Mark 14:16, and Mark 15:7, R.V. has “as” for καθώς, as if ὡς were used. This seems to imply that Christ’s parables were not elaborated beforehand. On each occasion He fitted them to His audience, whose hearts He read. Cf. Mark 4:11-12; John 16:12. In Mark 4:36 R.V. treats ὡς as καθώς. 

Verse 33-34
33, 34. THE PRINCIPLE OF CHRIST’S PARABOLIC TEACHING

Matthew 13:34
Verse 34
34. χωρὶς … οὐκ. Cf. Philemon 1:14; Hebrews 9:22; Hebrews 12:14. Nullus facile sermo ejus invenitur, in quo non aliquid parabolarum sit intermistum (Bede).

κατʼ ἰδίαν δὲ τοῖς ἰδίοις μαθ. But privately to His private disciples. The repetition of ἴδιος is doubtless intentional. With κατʼ ἰδίαν (freq. in Mk and Mt.) comp. κατὰ μόνας (Mark 4:10): Galatians 2:2 is parallel. With τοῖς ἰδίοις, “His own” (stronger than αὐτοῦ) comp. εἰς τὴν ἰδίαν πόλιν, εἰς τὸν ἴδιον ἀγρόν (Matthew 9:1; Matthew 22:5).

ἐπέλυεν. He expounded, explicabat. The verb is used of interpreting dark sayings and questions. Solomon ῥᾳδίως ἐπελύετο τὰ προβαλλόμενα σοφίσματα of the Queen of Sheba (Joseph. Ant. VIII. vi. 5). Cf. ἐπίλυσις (2 Peter 1:20) of the interpretation of Scripture. 

Verse 35
35. ἐν ἐκείνῃ τῇ ἡμέρᾳ. This takes us back to Mark 3:20. Mt. gives the incident quite a different setting.

Διέλθωμεν. The verb is more often used of traversing land than of crossing water. It is freq. in Lk. and Acts, and in Acts it is almost a technical word for a missionary journey on land (Acts 14:24, Acts 15:3; Acts 15:41, Acts 18:23, Acts 19:1; Acts 19:21, Acts 20:2). For crossing water we have διαπεράω (Mark 5:21, Mark 6:53; Matthew 9:1; Matthew 14:34; Acts 21:2; also in LXX.). Where διέρχομαι is used of traversing water, it means going on foot (1 Corinthians 10:1). 

Verses 35-41
35–41. THE STILLING OF THE WIND AND THE WAVES

Matthew 8:23-27. Luke 8:22-25
Verse 36
36. ἀφέντες τὸν ὄχλον. Mt. says that it was when He saw such a multitude that He gave the order to cross. He had been teaching from the boat (Mark 4:1). Apparently He was already lying down, too weary to help in dispersing the multitude.

παραλαμβάνουσιν αὐτὸν ὡς ἦν. They take Him with them (Acts 15:39), as He was, in their boat (cf. Mark 4:26). It is because it was their boat that they take Him rather than He them (Mark 9:2, Mark 10:32).

ἄλλα πλοῖα. Their occupants had probably come round the boat in which Christ was, to listen to Him. We hear no more of them; they would disperse when the teaching ceased. As they contribute nothing to the narrative, they are omitted by Mt. and Lk., but the mention of them here is a considerable guarantee for the truth of the tradition. Their presence was remembered. 

Verse 37
37. λαῖλαψ. The word is in all three. It perhaps expresses the swishing slap with which the wind struck; λα- is sometimes an intensive prefix; λαδρέω, λακατάρατος.

ἐπέβαλλεν. The waves continued to beat into the boat. The imperf. ([883][884][885] etc.) is better than the aor. ([886][887][888] etc.). The intrans. use of ἐπιβάλλω is found in the later books of LXX. and in Polybius. Vulg. makes it trans., with λαῖλαψ as nom., procella … fluctus mittebat in navem.

ἤδη γμίζεσθαι. Was now filling (R.V.). The needless repetition of τὸ πλοῖον is characteristic. Cf. τὸν ἄνθρωπον in Mark 7:15. 

Verse 38
38. καὶ αὐτός. And He Himself, as distinct from the anxious crew. Cf. Mark 6:47, Mark 8:29; καὶ αὐτὸς is very freq. in Lk.

ἐν τῇ πρύμνῃ ἐπὶ τὸ προσκεφάλαιον. This graphic detail is peculiar to Mk. In the stern He was less in the way of the crew, and “the head-rest” indicates the usual furniture (Mark 4:21), or the only one in the boat. A.V. again ignores the article. He was wearied with much teaching, and all three mention that He fell asleep; καθεύδων comes with effect at the end of the sentence—fast asleep. Nowhere else is His sleeping mentioned; but He needed sleep, as He needed food. His humanity was in all respects real.

ἐγείρουσιν αὐτόν. They awake Him (Acts 12:7).

Διδάσκαλε. Mt. has Κύριε, LK. his favourite Ἐπιστάτα. Only once in Mk (Mark 7:28) is Christ addressed as Κύριε. It is freq. in the other Gospels.

οὐ μέλει σοι. Cf. Wisdom of Solomon 12:13; 1 Peter 5:7. This reproachful question is omitted by Mt., who substitutes σῶσον, and by Lk., who substitutes a second Ἐπιστάτα. Both Mt. and Lk. are disposed to omit what seems to tell against the Twelve; see on Mark 4:13. Cf. Nate dea, potes hoc sub casu ducere somnos? Virg. Aen. iv. 560. Bede compares the helpless dismay of the disciples at the death of Christ. In neither case did their belief that He was the Messiah convince them that disaster was impossible. All three have ἀπολλύμεθα, we are perishing. 

Verse 39
39. διεγερθείς. Pointing back to ἐγείρουσιν (Mark 4:38); He awoke (R.V.); not “He arose” (A.V.).

Σιώπα, πεφίμωσο. Mk alone preserves these words. Cf. Mark 1:25 and the rebuke to the braggart fig-tree (Mark 11:14). The asyndeton is peremptory. The rare perf. imperat. indicates that what is commanded is to continue in its effects; be still and remain so. Cf. ἔρρωσθε, Acts 15:29. For σιωπάω see on Mark 10:48.

ἐγένετο γαλήνη. In all three. This was more marvellous than the “sinking to rest” of the wind. Wind sometimes has dropped suddenly, and yet “the sea wrought and was tempestuous” long after the wind ceased. In Jonah 1:11, κοπάζω is used of the sea sinking to rest. There are several points of similarity between the two narratives; but there are more and far stronger points of contrast. 

Verse 40
40. Τί δειλοί ἐστε; οὔπω ἔχετε πίστιν; Mt. slightly, and Lk. still more, tones down the rebuke, which is more severe than A.V. and R.V. represent. Neither here nor Revelation 21:8 does “fearful” adequately render δειλός, which means “cowardly” or “craven.” In Revelation 21:8 the δειλοί and ἄπιστοι are put in the front rank of those who are to receive the greater condemnation. Cf. Deuteronomy 20:8; Judges 7:3; and esp. Sirach 2:12-13. The two questions are closely connected. It is their want of trust in Him that has made them cowards. If they had had firm faith, they would not have feared that the Messiah could perish in a storm, or allow them to perish for obeying His command; οὔπω, after all that they had heard Him say and seen Him do; see crit. note and cf. Mark 7:18. Caesar’s encouragement to the terrified pilot, “Thou bearest Caesar and his fortunes,” may be compared. For the asyndeton cf. Mark 6:38. 

Verse 41
41. ἐφοβήθησαν φόβον μέγαν. Cf. Mark 5:42; Isaiah 8:12; Jonah 1:10; 1 Maccabees 10:8. Mk says that they feared, Mt. that they marvelled, Lk. gives both. We have the same cogn. acc. Luke 2:9. This fear is different from their terror during the storm, and it is not rebuked. To be suddenly conscious of the presence of the supernatural commonly engenders fear; Mark 6:50; Luke 1:12; Luke 1:30; Luke 5:10; Luke 5:26; Luke 8:37; Luke 9:32; etc. The disciples had seen His power over demons and over disease; but this power over wind and wave was a new thing.

ἔλεγον πρὸς ἀλλήλους. See on Mark 10:26. It is remarkable that in none of the accounts do they say anything to Him; and this also is natural (Mark 9:32, Mark 10:32). Even Peter is silent; contrast Luke 5:8; John 21:7. This was a miracle which, as fishermen, they could appreciate. In a legend they would have taken the miracle as a matter of course.

ὑπακούει. Sing. verb with a plurality of nominatives, the so-called σχῆμα Πινδαρικόν, which is more common when the verb precedes (Mark 13:3; Matthew 5:18; Revelation 9:12); but the other order is not rare (Matthew 6:19; 1 Corinthians 15:50). Here “wind and sea” are regarded as one entity. [889][890][891] have ὑπακούουσιν.

A comparison of the three narratives shows substantial agreement, with some difference in details, esp. as to the words spoken. Augustine (De Cons. Evan. ii. 24) says, supposing Christ used words which no Evangelist records, but which mean much the same as what is recorded, “what does it matter?” See on Mark 10:46.

It is instructive also to compare the three narratives with the description of a storm at sea in the Testaments (Naphtali vi. 4–9). It seems to be based on all three Gospels, esp. Mk and Lk., with a remarkable conclusion taken from John 6:21. Note especially γίνεται λαῖλαψ ἀνέμου μεγάλη καὶ ἐπληρώθη τὸ πλοῖον ὑδάτων, ὥστε καὶ συντρίβεσθαι αὐτό. ὡς δὲ ἐπαύσατο ὁ χειμών, ἔφθασε τὸ σκάφος ἐπὶ τῆς γῆς ἐν εἰρήνῃ. It is difficult to believe that this narrative was written first and influenced two, three, and possibly all four of the Gospels. The above quotation is condensed, but without change of a word, in order to show the chief points of resemblance.

05 Chapter 5 

Verse 1
1. ἦλθον. This is all that we learn of the disciples in this section. Throughout the incident Jesus alone acts and directs. Even when the company returns to the other side (Mark 5:21), it is Jesus only who is mentioned.

τῶν Γερασηνῶν. See crit. note. All three readings are found in all three places. The evidence shows that “Gadarenes” is right in Mt. and “Gerasenes” in Mk and Lk., while “Gergesenes” has little claim to be considered original anywhere. Origen supports “Gergesenes,” but on topographical grounds, not on textual evidence. The ruins now known as Gersa, Kersa, or Kursi may represent the place which Mk and Lk. call Gerasa, but which was known to Origen as Gergesa. But we cannot be sure that the modern names are corruptions of Gerasa or Gergesa: they may have had independent origin. “The country of the Gerasenes” may mean a large district, but the country round the Gerasa which was situated more than 30 miles S.E. of the Lake cannot be meant. Only at one place on the [1065] shore of the Lake is there a κρημνός. D.C.G. art. “Gerasenes.”

Verses 1-20
1–20. CURE OF THE GERASENE DEMONIAC

Matthew 8:28-34. Luke 8:26-39
Verse 2
2. ἐξελθόντος αὐτοῦ. The more idiomatic ἐξελθόντι αὐτῷ ([1066][1067]) is an obvious correction, and ἐξελθόντων αὐτῶν ([1068] is influenced by ἦλθον, keeping the disciples in view a moment longer. Cf. Mark 5:18 and Mark 13:1, and see Blass § 74. 5.

εὐθύς ὑπήντησεν αὐτῷ. The characteristic εὐθύς, though omitted in [1069] Lat.-Vet. Syrr. Arm., may be accepted as probably original. No sooner had Christ come on shore than the demoniac appeared and moved towards Him. Its seeming inconsistence with Mark 5:6 may have caused εὐθύς to be omitted. That ὑπαντάω means “meet accidentally,” while ἀπαντάω means “go to meet,” does not always hold; see Mark 14:13, where ἀπαντήσει is undisputed, and Luke 17:12, where ἀπήντησαν is probably right.

ἐκ τῶν μνημείων. No rock-hewn tombs have been found near Kersa, but a tomb built on the ground would be more likely to be chosen as a dwelling. Cf. οἰκοδομεῖτε τὰ μνημεῖα τῶν προφητῶν (Luke 11:47).

ἄνθρωπος. Lk. says ἀνήρ τις, Mt. δύο, Matthew 20:30 has two blind men, where Mk and Lk. mention only one. Probably in both cases Mt. represents a tradition in which the greatness of the miraculous benefit has been enhanced by increasing the number of the recipients; the narrative in Mk is distinct and consistent throughout. The plur., τῶν μνημείων and τοῖς μνήμασιν (Mark 5:3; Mark 5:5), may, however, be said to give some support to the tradition of two demoniacs. Lichtenstein compares 2 Kings 18:17, where three ambassadors are named, while Isaiah 36:2 names Rabshakeh only. See S. J. Andrews, Life of our Lord, pp. 300 f., for other suggestions.

ἐν πνεύματι ἀκαθάρτῳ. See on Mark 1:23. 

Verse 3
3. ὃς τὴν κατ. εἶχεν. The change from aor. to imperf. is accurate. Κατοίκησις, not rare in LXX., occurs nowhere else in N.T., and Mk nowhere has κατοικέω, which is freq. in N.T., esp. Acts and Rev.

ἐν τοῖς μνήμασιν. In the tombs (R.V.) rather than “amongst” them (A.V.). He took shelter sometimes in one and sometimes in another. Cf. Psalms 68:7, ἐξάγων … τοὺς κατοικοῦντας ἐν τάφοις, and Isaiah 65:4, ἐν τοῖς μνήμασιν … κοιμῶνται. In N.T. μνημεῖον is freq., while μνῆμα is rare. In class. Greek both words mean a “memorial” or “monument”; the meaning “tomb” is Biblical and perhaps colloquial. The fondness of those who suffer from mania or melancholia for tombs is well known; many instances in Wetstein. Calvin says of some of the questions which have been raised about this narrative, frivola est, imo stulta eorum divinatio.

οὐδὲ ἁλύσει οὐκέτι οὐδείς. See crit. note. The accumulation of negatives is here peculiar to Mk. See on Mark 1:44 and note the expressive οὐδέ and οὐκέτι. “Not even a chain was any longer of any use,” implying that at one time it had sufficed. The statement explains how such a man came to be at large and to have his abode in the tombs. Contrast Luke 8:29. After δύναμαι the aor. infin. (δῆσαι) is normal; see on Mark 1:41. 

Verse 4
4. διὰ τὸ … δεδέσθαι. The διά is not quite logical. His having been often bound ineffectually was not the cause of its being impossible to bind him effectually; it was the cause of their ceasing to try, and of his being free, in spite of his being a peril to the inhabitants. Syr-Sin. has “because he had broken many fetters and chains and had escaped.” Cf. Acts 19:16.

πέδαις καὶ ἁλύσεσι. It is more certain that πέδαι “fetters” than that ἁλύσεις means “manacles” or “hand-cuffs.” Vulg. has compedibus et catenis, not pedicis et manicis. The ἁλύσεις might fasten him to a wall, as St Paul was fastened to a soldier (Ephesians 6:20; 2 Timothy 1:16). But διεσπάσθαι would express the tearing asunder of manacles, and συντετρίφθαι the crushing of the fetters or smashing them with a stone; cf. Mark 14:3; Matthew 12:20; John 19:36.

οὐδεὶς ἴσχυεν. Coordinate with οὐδεὶς ἐδύνατο in Mark 5:3. The difference between the verbs should be marked; no man could any more bind him … and no man had strength to tame him (R.V.). St James does not use ἰσχύω of taming the tongue (Mark 3:7-8); but it may be used of the physical effort to keep awake (Mark 14:37). Cf. John 21:6, where even R.V. has “not able.” 

Verse 5
5. διὰ παντός. Neither here nor Luke 24:53 does διὰ π. mean that there were no intervals; διὰ π. expresses what is usual, and rather implies that there are breaks in what is generally continuous (Acts 2:25; Hebrews 9:6; Hebrews 13:15).

νυκτὸς καὶ ἡμέρας. See on Mark 4:27; here the gen. indicates intervals.

ἦν κράζων. The periphrastic imperf. emphasizes the continuance of the action.

κατακόπτων ἑαυτόν. Pounding himself, or perhaps gashing himself; lit. “cutting himself to pieces”; concidens se (Vulg.). Cf. concisus pugnis (Juv. iii. 300), and for the compound, κατέκλασεν (Mark 6:41). For the combination of participles see on Mark 1:15. 

Verse 6
6. καὶ ἰδὼν τὸν Ἰησοῦν. He had not come out of his dismal shelter because he saw Jesus land, so that his meeting Him (Mark 5:2) was accidental on his part.

ἀπὸ μακρόθεν. A pleonasm of which Mk is fond; Mark 8:3, Mark 11:13, Mark 14:54, Mark 15:40. Cf. ἐκ παιδιόθεν (Mark 9:21). In Matthew 26:58 the ἀπό is omitted in [1070][1071][1072] and in Matthew 27:55 ἀπʼ is omitted in [1073][1074] In class. Greek we should have πρόσωθεν or πόρρωθεν rather than μακρόθεν. Blass § 29. 3.

Verse 7
7. Τί ἐμοὶ καὶ σοί. See on Mark 1:24.

τοῦ ὑψίστου. The girl with a Python uses the same expression (Acts 16:17); elsewhere in N.T. “it occurs only in passages with an O.T. ring, Luke 1:32; Luke 1:35; Luke 1:76; Luke 6:35; Luke 8:28; Hebrews 7:1” (Swete). In LXX. it is freq. But the title is not exclusively Jewish, and may have been used by heathen before it was adopted by the Jews. It savours of polytheism in the sense of highest among many, and the demoniac may have been a heathen. In Jewish writings it is specially freq. in those of the second cent. B.C. See Charles, Book of Jubilees, p. 213; Clemen, Primitive Christianity, p. 81. Theophylact points out that Christ’s enemies, the demons, exhibited better knowledge of Him than His friends had shown (Mark 4:41), or showed even later (Mark 6:50).

ὁρκίζω σε τὸν θεόν. The common phrase; cf. Acts 19:13 and ἐνορκίζω ὑμᾶς τὸν κύριον (1 Thessalonians 5:27). The double acc. is found in inscriptions. Deissmann, Bib. St. p. 281. In LXX. we find both κατὰ τοῦ θεοῦ and ἐν τῷ θεῷ. In order to influence Jesus, the demon uses the very phrase that was commonly employed in exorcisms.

μή με βασανίσῃς. While the man runs to Jesus and prostrates himself, the evil power by which he is obsessed shrinks in terror from Him. Immediate punishment is expected from One who has the power to inflict it. Mt. inserts the significant πρὸ καιροῦ. Cf. Revelation 14:10; Revelation 20:10; also βάσανος in Luke 16:23; Luke 16:28. The history of the noun indicates the delusion which has produced, and still produces, hideous suffering, that torture is a touch-stone or test of truth. Bede and Theophylact suggest that it was torture to the malignant spirits to be made to cease from tormenting a human being; but this is not what the cry means. 

Verse 8
8. ἔλεγεν γάρ. Here the force of the imperf., as referring to action which preceded something already mentioned, is best represented in English by the pluperf.; For He had been saying, or had said; cf. Mark 5:28, Mark 6:18; Matthew 14:4; also Acts 9:39, ὅσα ἐποίει, “which Dorcas had been making while she was with them.” Burton, § 29.

τὸ πνεῦμα τὸ ἀκάθαρτον. Nom. with art. for voc., as often in N.T. (Mark 5:41, Mark 9:25; Luke 8:54; Luke 10:21; Luke 18:11; Luke 18:13; Colossians 3:18; Ephesians 6:1; etc.). It is specially common with imperatives and may be due in some cases to Heb. influence (2 Kings 9:31; Jeremiah 47:6). 

Verse 9
9. ἐπηρώτα. Mk, who regards conversation as a process, nearly always puts ἐπερωτάω in the imperf. (Mark 7:5; Mark 7:17, Mark 8:23; Mark 8:27; Mark 8:29, Mark 9:11; Mark 9:28; Mark 9:33, Mark 10:2; Mark 10:10; Mark 10:17, etc.); so that we cannot infer that the question had to be repeated, although it may have been. Asking for the name excited suspicion; it might be used for βασανισμός. It was a common belief that, in order to exorcize a demon, you must address it by name. Deissmann, Light from the Ancient East, pp. 252, 257. But the purpose of the question was rather to get the man to distinguish his own personality. This it fails to do; the obsession is still too strong. Mt., as usual, omits a question which seems to imply that Christ was ignorant and needed information. On the reply see crit. note.

Λεγιών. This introduction of a Latin word is a mark of authenticity; it is in place, but it would not be likely to be invented. In conquered Palestine, “legion” would suggest numbers, strength, and relentless oppression. Cf. Luke 8:2; Luke 11:26. Legio non pro finito numero, sed tantum pro magna turba accipitur (Calvin). The man felt as if he were possessed by a legion of demons. Syr-Sin. has “Our name is Legion.” Cf. the “seven demons” in Mary Magdalen (Luke 8:2). 

Verse 10
10. παρεκάλει. In spite of the masc. πολλοί ἐσμεν, the sing, is retained, because the demons use the man as their organ. Lk. has παρεκάλουν (as [1075][1076] here), marking the plurality of the hostile forces, although neut. plur. (δαιμόνια πολλά) has preceded.

πολλά. Adverbial, as usual, deprecabatur illum multum (Vulg.). See on Mark 1:45, and for ἵνα on Mark 3:9.

ἔξω τῆς χώρας. If this expresses the wish of the man, it means that he fears to be sent away from his familiar haunts and his home (Mark 5:19). If, as Lk. takes it, it expresses the wish of the demons, it means that they fear to be sent εἰς τὴν ἄβυσσον, which probably means the penal part of Hades. 

Verse 11
11. πρὸς τῷ ὄρει. “At the mountain,” or on the mountain side (R.V.); cf. Luke 19:37; John 18:16; John 20:11-12. 

Verse 12
12. παρεκάλεσαν. All three have the plur. here, showing that the request is that of the demons; already they are dissociating themselves from the man. See crit. note.

Πέμψον. Here only does Mk use πέμπω, which is more suitable than Mt.’s ἀπόστειλον, for that would imply that Christ was to give the demons a mission as well as permission. Lk. has neither verb. See on Mark 3:14. 

Verse 13
13. ἐπέτρεψεν αὐτοῖς. See crit. note. He gave them leave. The distinction between permitting and commanding is not of much value for the purpose of freeing our Lord from responsibility for the entrance of the demons into the swine. The suggestion that He who was capable of surprise (Mark 4:13; Mark 4:40, Mark 6:6; Matthew 8:10; Matthew 15:28; Matthew 16:8), and of ignorance (Mark 13:32; Matthew 24:36) did not foresee the consequences of giving permission, does free Him from responsibility for the destruction of the swine. But some striking proof that the unclean spirits had left the man may have been necessary in order to assure him and the inhabitants that he had been, not merely quieted, but permanently cured. On the enormous superiority of man to brutes, Bede remarks, ob unius hominis salutem duo millia porcorum suffocantur. On the fate of the demons, Euthymius says, μελετήσαντες βλάψαι, πλεῖον ἐβλάβησαν. See Salmon, Human Element, pp. 277f.; Plummer, S. Matthew, pp. 132 f., S. Luke, pp. 228 f.

εἰσῆλθον εἰς τοὺς χοίρους. Science raises no difficulty here. Of the marvellous power of mind over matter our knowledge is increasing rapidly, and it would be rash to deny that brutes can be influenced by spirits. The plur. verb keeps the plurality of the spirits in sight.

τοῦ κρημνοῦ. “The well-known steep.” Travellers think that it can be identified. Cf. 2 Chronicles 25:12.

ὡς δισχίλιοι. Mk alone gives this estimate. Mt. omits it, as also the “200 pennyworth” (Mark 6:37) and the “300 pence” (Mark 14:5). This estimate may have come from the owners, who might exaggerate their loss. An inventor would have said 4000 or 5000, to correspond with the legion. It is not very probable that the owners were Jews, who had no right to keep these unclean animals; and the plea that they were justly punished for their disobedience cannot be pressed. The population on the [1077] side of the Lake was largely heathen.

Verse 14
14. τοὺς ἀγρούς. “Farms” or “hamlets” (Mark 6:36; Mark 6:56); so only in the plur. Excepting Acts 4:37, the word occurs only in Mk, Mt. and Lk.

τὸ γεγονός. “What had really happened”; they hardly knew what to believe, and they came to see for themselves. 

Verse 15
15. θεωροῦσιν. Much stronger than the previous ἰδεῖν. Cf. Mark 3:11; Mark 12:41; Mark 15:40.

τὸν δαιμονιζόμενον. This is their view of him; to them he is still “the demoniac,” unless the participle be imperf. Contrast ὁ δαιμονισθείς (Mark 5:18) and see on Mark 1:32. The three participles which follow form a climax. He was sitting quietly, instead of roaming and raving; that was not much, for he had his quiet moments. He was clothed; that was still more, for he had for a long time worn no clothes (Lk.). Above all, he was no longer controlled by diabolical influences, but could control himself. Lk. adds that they found him “at the feet of Jesus.” In contrast to all this, τὸν ἐσχηκότα τὸν λεγιῶνα is added. Syr-Sin. omits it as superfluous, but it has point. They had come out at the report of a great disaster, and they find the proof of a marvellous cure.

ἐφοβήθησαν. See on Mark 4:41. Evidence of the presence of supernatural power again inspires fear. 

Verse 16
16. διηγήσαντο. Cf. Luke 9:10; Acts 9:27; Acts 12:17. The compound indicates the fulness with which the spectators narrated what had taken place. The spectators would be chiefly the Twelve and the swineherds. 

Verse 17
17. ἤρξαντο. We return to the inhabitants mentioned in Mark 5:15. Jesus had just freed them from a great terror, by delivering one who had relations and friends among them from an obsession of extraordinary violence; and they began to beseech Him—one expects some such conclusion as “to abide with them,” or “to heal their sick”; but there comes, with tragic irony, the conclusion—to depart from their borders. As in Luke 14:18, there is no ἀλλά or δέ to prepare one for this surprising conclusion, a conclusion which a writer of fiction would not be likely to invent. But ἐφοβήθησαν and περὶ τῶν χοίρων give the explanation. They were afraid of this mighty Wonderworker, and they did not want any more losses. Hoc foedi stuporis signum est, quod eos magis terret porcorum jactura quam animae salus exhilarat (Calvin). The widow of Zarephath (1 Kings 17:18) is a somewhat similar case. Christ at once granted their request. They were not worthy, and He could do more effective work elsewhere. 

Verse 18
18. ἐμβαίνοντος αὐτοῦ … αὐτόν. See crit. note. For the constr. see on Mark 5:2. Mt. omits this incident.

ὁ δαιμονισθείς. No longer ὁ δαιμονιζόμενος.

ἵνα μετʼ αὐτοῦ ᾖ. The man fears the populace who had treated him with such rigour, and who were so hostile to his Deliverer. He naturally clings to the latter. For ἵνα see on Mark 3:9. 

Verse 19
19. Ὕπαγε … καὶ ἀπάγγειλον. It is startling to find that, while the Twelve are kept to be trained at His side (Mark 3:14), this healed demoniac, who wishes to be kept with Him, is at once sent to be an evangelist and prepare the way for Christ’s teaching (Mark 7:31); also that, whereas He usually told those who were cured to say nothing about these benefits (Mark 1:44, Mark 5:43, Mark 7:36; Matthew 9:30), He charges this man to let his family and his acquaintances know all the mercy that had been shown to him. The explanation seems to be that there was no one else to send; Christ would be there again before any one could be trained for evangelistic work, and the man could do more good at home than by remaining with Christ. Secondly, in Peraea there was no risk of political capital being made out of His fame as a Worker of miracles. See on Mark 1:44. Here ὃσα refers to importance rather than number; see on Mark 3:8. Great things had been done for the man, but not very many.

ὁ κύριος. In Lk., both Κύριος and ὁ Κύριος are used of Jehovah, while ὁ Κύριος (but never Κύριος) is sometimes used of Christ. In Mk, Κύριος is always Jehovah, while ὁ Κύριος occurs only twice, here and Mark 11:3. Here it doubtless means Jehovah, as Lk. interprets it, placing ὁ θεός at the end with emphasis. In Mark 11:3 it means Christ, but probably in the sense of “Master” rather than “Lord.”

πεποίηκεν καὶ ἠλέησεν. The change from perf. to aor. is remarkable. Actual confusion of tenses is not uncommon in illiterate writings, and perfects are used without much difference of meaning from aorists; but in most examples in N.T. of mixture of tenses, as here, each tense may have its proper force; “what things the Lord hath done for thee, the results of which still remain, and how in expelling the demons He had mercy on thee.” The perf. gives the permanent cure, the aor. the moment of deliverance. Such changes are rather freq. in Rev. (Mark 3:3, Mark 8:5, Mark 11:17). Cf. 1 John 1:1. Conversely (Acts 21:28; Revelation 5:7). It is more difficult to give a distinctive force to each tense in ἑώρακεν καὶ ἤκουσεν (John 3:32); and still more difficult in πέπρακεν καὶ ἠγόρασεν (Matthew 13:46). Winer, p. 340; Burton § 80, 88; Blass § 50. 3, 4; J. H. Moulton, p. 142. The irregularity here is not in the change of tense, but in carrying on ὅσα to ἠλέησεν instead of supplying ὡς.

Verse 20
20. ἤρξατο κηρύσσειν. Cf. Mark 1:45, where the cleansed leper does the same, and Mark 7:36, where the healed deaf-mute and his friends do the same.

ὅσα ἐποίησεν αὐτῷ ὁ Ἰησοῦς. He had been told to report all that God had done for him, but it was natural that he should name the visible Benefactor. Lk. marks the contrast strongly, with ὁ θεός at the end of one sentence and ὁ Ἰησοῦς at the end of the other. Mk intimates that in other respects the man did more than execute his commission; κηρύσσειν (Mark 1:4; Mark 1:7; Mark 1:39; Mark 1:45, Mark 3:14, Mark 6:12, etc.) is stronger than ἀπάγγειλον (Mark 6:30; Luke 7:18; Luke 7:22, etc.); and ἐν τῇ Δεκαπόλει is much wider than πρὸς τοὺς σούς. “The ‘Decapolis’ was used loosely, without strict reference to the federated cities, the lists of which varied (Mark 7:31; Matthew 4:25).”

καὶ πάντες ἐθαύμαζον. Mk only. It was an unfruitful kind of wonder at present; cf. Mark 2:12, Mark 5:42. 

Verse 21
21. διαπεράσαντος. The usual word for crossing water; see on Mark 4:35. He crosses from the [1078] to the W. shore of the Lake, from those who had begged Him to leave them, to those who at once gather together and throng Him. Lk. using his special verb says that they welcomed Him, ἀπεδέξατο αὐτὸν ὁ ὄχλος, Mk that a great multitude were crowded together upon Him.

ἐπʼ αὐτόν. This kind of constr. is freq. in Mk after a gen. abs. Cf. Mark 5:2, Mark 9:28, Mark 10:17, Mark 11:27, Mark 13:1; Mark 13:3. Winer, p. 259.

ἦν παρὰ τὴν θάλασσαν. He was by the sea; probably no motion to the sea is suggested; παρά c. acc. in late Greek is freq. after verbs of rest; Mark 4:1; Acts 10:6; see on Mark 10:46. Winer, 503. The remark here is quite in place. Finding a large audience awaiting the arrival of the boat, Jesus remained on the shore and addressed them. In Matthew 9:18, Jesus is in a house when Jairus comes. 

Verses 21-34
21–34. THE PETITION OF JAIRUS AND THE HEALING OF THE WOMAN WITH THE ISSUE

Matthew 9:18-22. Luke 8:40-48
Verse 22
22. εἷς τῶν ἀρχισυναγώγων. There was usually only one to each synagogue. These officials regulated the services and perhaps had charge of the buildings.

Ἰάειρος. Usually those on whom or for whom Jesus does His mighty works are nameless. Jair (Numbers 32:41; Judges 10:3) means “he will give light” rather than “he will awaken”; but even if the latter derivation were correct, it would not prove that the name was invented to match the story, nor would the invention of the name prove that the whole story was invention. As in the case of Lazarus and his sisters, the name of the leading person in this incident would be likely to be remembered. The daughter may have been a well known person, like Alexander and Rufus (Mark 15:21), when Mk wrote. Bartimaeus, Mary Magdalen, and Malchus are similar instances.

πρὸς τοὺς πόδας αὐτοῦ. In the Synoptics αὐτοῦ generally follows its substantive (Mark 5:27, Mark 6:1; Mark 6:4, etc.); in Jn it often precedes (Mark 11:32, Mark 1:27, etc.), about 16 times in all. 

Verse 23
23. παρεκάλει πολλά. Vulg. again has multum (Mark 5:10), which is evidently right. See on Mark 3:12.

Τὸ θυγάτριόν μου. Peculiar to Mk, and he alone in N.T. uses this diminutive; cf. Mark 7:25. He also uses κοράσιον, κυνάριον, ἰχθύδιον, πλοιάριον, ψιχίον, ὠτάριον, παιδίσκη. This little maid was an only child, like the widow’s son at Nain and the lunatic boy. In all three cases we owe this detail to Lk. She was about twelve.

ἐσχάτως ἔχει. In extremis est (Vulg.). Josephus (Ant. IX. viii. 6) has ἐν ἐσχάτοις ὄντα. Mt. says that Jairus reported that she was already dead; and he begs to have her restored to life.

ἵνα ἐλθὼν ἐπιθῇς. It is easy to understand some such verb as παρακαλῶ or θέλω. Cf. 2 Corinthians 8:7; Ephesians 5:33. In Mark 10:51 the preceding θέλεις supplies the ellipse. Blass § 64. 4. Vulg. makes two imperatives, veni impone manus; so also Syr-Sin. [1079] is similar, ἐλθὲ ἅψαι αὐτῆς ἐκ τῶν χειρῶν σου. Here, as in Mark 1:27, strong feeling breaks the utterance. Jairus believes that Christ can heal, but that He must come and touch in order to do so. As a symbol of blessing the imposition of hands aided the sufferer’s faith, and Christ often used it (Mark 1:41, Mark 6:5, Mark 7:32, Mark 8:23; Mark 8:25).

Verse 24
24. ἀπῆλθεν. “He went away with him at once, and the crowd kept on following and pressing on Him,” so that He moves with difficulty. The change from aor. to imperf. is accurate, and the change from sing. (ἠκολούθει) to plur. (συνέθλιβον) is natural. 

Verse 25
25. οὖσα ἐν ῥύσει αἵματος. “Being in a condition of hemorrhage.” Cf. ἐν ἐκστάσει, ἐν φθορᾷ, ἐν ἔχθρᾳ: ῥύσις is from the unused ῥύω, whence the late forms ἔρρυσα and ἔρρυκα. The accumulation of participles is here very remarkable: we have seven in three verses. See on Mark 1:15. 

Verse 26
26. πολλὰ παθοῦσα ὑπὸ πολλῶν. Elegant classical Greek. Multa perpessa a compluribus (Vulg.) does not reproduce the effective repetition. Here probably πολλά is cogn. acc. rather than adverbial; many things of many physicians (A.V., R.V.). The remedies employed by Jewish doctors, some severe, and others silly and disgusting, are given by John Lightfoot. This verse is peculiar to Mk. The beloved physician, in consideration to the profession, tones it down to οὐκ ἴσχυσεν ὑπʼ οὐδενὸς θεραπευθῆναι, for ἰατροῖς προσαναλώσασα ὅλον τὸν βίον αὐτῆς are omitted in [1080][1081] Syr-Sin. and are of doubtful authority. Even if they are admitted, there is no mention of her sufferings at the hands of the doctors, or of her having been made worse by them, and the cause of failure is her want of strength to profit by treatment rather than their want of skill. In the [1082] text of Tobit 2:10, it is said that he went (every morning, Chal.) to the physicians to be treated for his eyesight, and that the more they anointed him with their drugs, the worse the white films became, until he was totally blind. Wetstein quotes Menander, πολλῶν ἰατρῶν εἴσοδός μʼ ἀπώλεσε. Plin. Hist. Nat. xxix. 5, Hinc illa infelicis monumenti inscriptio, turba se medicorum periisse. Petronius 42, Plures medici illum perdiderunt.

δαπανήσασα. This verb of simple meaning occurs five times in N.T., and Vulg. uses four different words in translating it, erogo here, dissipo Luke 15:14, inpendo Acts 21:24 and 2 Corinthians 12:15, insumo James 4:3. Note the combination of participles.

τὰ παρʼ αὐτῆς. Cf. τὰ παρʼ αὐτῶν, Luke 10:7, τὰ παρʼ ὑμῶν, Philippians 4:18. In each case παρά indicates the passage of something from one to another: τό or τά before prepositions is freq. in Lk. and Acts, rare in Mk and Mt., and nowhere in Jn.

μηδὲν ὠφεληθεῖσα. The μηδέν (not οὐδέν) does not prove that this is given as her conviction rather than as an actual fact; in N.T., μή with participles is usual, even when facts are stated. See on Mark 2:4. 

Verse 27
27. τὰ περὶ τοῦ Ἰησοῦ. His fame as a Healer. Cf. Luke 24:19; Luke 24:27; Acts 18:25; Acts 28:31. The τά is genuine ([1083][1084][1085][1086][1087][1088]).

ὄπισθεν. So that He might not see her. Mt. and Lk. say that she touched His κράσπεδον, the “tassel” or “corner,” two of which would hang behind. See Driver on Deuteronomy 22:12. Nowhere else in Mk have we so long a sentence (25–27). 

Verse 28
28. ἔλεγεν γάρ. For she had been saying; see on Mark 5:8. Mt. adds ἐν ἑαυτῇ, which [1089][1090][1091][1092] 33 insert in Mk, and no doubt it is true in fact. She would not speak aloud of her malady or of her intention.

Ἐὰν ἅψωμαι κἂν τῶν ἱματίων. If I should lay hold of if even His garments. Cf. Mark 6:56; Winer, p. 730. The plur. denotes the clothes as a whole, not two ἱμάτια (Mark 15:20). There is a superficial resemblance to the action of Valeria, sister of Hortensius, who came behind Sulla in the theatre and took a little of the nap off his robe. Replying to his amazement she said, “I only wish to have a little share in your prosperity” (Plut. Sulla, sub fin.). Theophylact contrasts the woman’s faith in the power of Christ’s robe with the half-faith of Jairus, who thought that Christ could heal with a touch, but not with a word spoken at a distance. He adds that he who believes in the Incarnation has touched Christ’s robe. 

Verse 29
29. ἴαται. The suddenness (εὐθύς, Lk. παραχρῆμα) of the cure convinced her of its permanence; hence the perf. The verb occurs here only in Mk, but in “the physician” it is freq. See on Mark 10:52. 

Verse 30
30. καὶ εὐθὺς … ἐπιγνούς. His perception of what had taken place was simultaneous with the sudden cure.

ἐπιγνοὺς ἐν ἑαυτῷ … ἐξελθοῦσαν. Cf. Mark 2:8. The compound seems to indicate the superiority of His knowledge to hers (ἔγνω). Neither A.V. nor R.V. is correct as to ἐξελθοῦσαν. It does not mean that the power went forth without Christ’s knowledge, and that He did not know of its operation until after it had gone forth and worked the cure. The ἐπιγνούς and the ἐξελθοῦσαν were simultaneous, and to express this in English, as in Latin, the participle must become an Infinitive; perceiving in Himself His miraculous power go forth. R.V. has a similar error Luke 10:18, where ἐθεώρουν and πεσόντα are simultaneous; therefore I beheld Satan fall (A.V.) is right, and “fallen” (R.V.) cannot stand. Christ did not mean that He saw Satan prostrate. Here the meaning is that as soon as the hand of faith touched Christ’s robe there was a response on His part, a response of which He was conscious. We may think of Him as ceaselessly willing to respond to such calls, however imperfectly they might be made.

ἐπιστραφείς. Another combination of participles; see on Mark 1:15. As in Mark 8:33, this passive form is middle in sense. He turned because the touch had come from behind.

Τίς μου ἥψατο τῶν ἱματίων; Who laid hold of My garments? “Touched” is hardly adequate; cf. Mark 1:41, Mark 3:10. It was good for the woman that she should come forward and confess her faith and its result, and Christ may have asked the question for her sake. For educational purposes He sometimes asked questions of which He knew the answer (Mark 9:33). But He seems to have abstained from using supernatural power in cases in which the knowledge could be obtained without it. “How many loaves have ye? go and see” (Mark 6:38; cf. Mark 8:5), “How long time is it since this hath come to him?” (Mark 9:21), “Where have ye laid him?” (John 11:34), are questions in which He asked for information. Mt. omits these and other questions which seem to imply ignorance on the part of Christ; see on Mark 8:12; Mark 8:23, Mark 9:16, Mark 14:14. 

Verse 31
31. οἱ μαθηταί. Lk. says that it was Peter, and the impulsive remark is characteristic of him; cf. Mark 1:36, Mark 8:32. The difference between unsympathetic pressing and sympathetic grasping in spiritual contact with Christ has been often pointed out. Caro premit, fides tangit (Aug.). 

Verse 32
32. περιεβλέπετο ἰδεῖν. Lk. records a reply to Peter; but it seems to be constructed out of our Mark 5:30. Here Christ makes no reply, but follows up His own question with a searching look all round (Mark 3:5; Mark 3:34, Mark 10:23, Mark 11:11); and this is more impressive. The fem. τὴν τ. ποιήσασαν may mean that He already knew who she was. But it probably merely anticipates the discovery, for the imperf. implies that He continued looking around before the ἰδεῖν (Mark 4:12) took place. 

Verse 33
33. φοβηθεῖσα καὶ τρέμουσα, εἰδυῖα. The change of tense intimates that she had been frightened and was still trembling. But see on Mark 5:36. The three participles (Mark 1:15) indicate that even if she had denied it (Lk.’s favourite πάντων need not include her), her manner would have betrayed her. She may have feared that she had been too bold and that her malady might return; she was not afraid that she had made Him Levitically unclean by touching His clothes. Chrysostom suggests that she was made to declare her malady and the manner of its cure in order to sustain the failing faith of Jairus.

πᾶσαν τὴν ἀλήθειαν. A classical expression; the whole truth. Socrates (Plato Apol. 17), after saying that his accusers have uttered scarcely a word that is true, promises the Athenians that they shall hear from him πᾶσαν τὴν ἀλήθειαν. 

Verse 34
34. ἡ πίστις σου σ. σ. Cf. Mark 10:52. Calvin points out that these words do not encourage a belief in the efficacy of relics. With the address comp. τέκνον (Mark 2:5).

ὕπαγε εἰς εἰρήνην. Cf. Luke 7:50; Luke 8:48, 1 Samuel 1:17; 1 Samuel 20:42. Stronger than ἐν εἰρήνῃ (Acts 16:36; James 2:16), which attaches the peace to the moment of departure rather than to the subsequent life. Vade in pace (Vulg.) is inadequate.

ἴσθι ὑγιὴς ἀπό. Be safe from; there is no fear of a return of the infliction. See on Mark 3:10.

Bernice or Veronica as the name of this woman first appears in the Acts of Pilate, Gospel of Nicodemus i. 7. Eusebius (H. E. vii. 18) saw statues at Caesarea which were erroneously believed to represent Christ and this woman. Sozomen (Mark 5:21) and Philostorgius (Mark 7:3) say that Julian removed the statue of Christ and set up one of himself, which was destroyed by lightning. Ps.-Ambrosius (serm. 46) has the strange idea that this woman was Martha, the sister of Lazarus. Macarius Magnes (Mark 1:6) makes her a princess of Edessa. 

Verse 35
35. Ἔτι αὐτοῦ λαλοῦντος. As in Mark 14:43. Cf. Acts 10:44; Job 1:16-18. While He was yet speaking.

ἔρχονται. This may be impersonal; “some one comes.” Cf. δώσουσιν (Luke 6:38), αἰτοῦσιν and αἰτήσουσιν (Luke 12:20; Luke 12:48). See on Luke 12:20.

ἀπὸ τοῦ ἀρχισυναγώγου. From his house, probably sent by his wife (Mark 5:40); the ruler himself is with Christ, and the message is addressed to him. His anxiety during the delay caused by the woman with the issue must have been intense. Evidently, the family had no hope of a resurrection, if the child died. Mt. omits this message and makes the ruler report the death of the child and ask for restoration to life, which is much less probable. A man who believed that Christ must be present in order to heal would not expect a resurrection.

ἀπέθανεν. Cf. Mark 9:26; John 11:14. As in the case of ἐξέστη (Mark 3:21), these aorists are almost perfects, expressing present effect of recent past action; therefore not “she died,” but she is dead. In John 8:52-53, the aor. has its proper force, the point being that they died then rather than that they “are dead” (A.V., R.V.) now. In that case the past action was not recent.

σκύλλεις. Like βάλλω (Mark 2:22, Mark 4:26), σκύλλω illustrates the tendency of words to become weaker in meaning; it signifies [1] “flay,” [2] “mangle,” [3] “vex,” “annoy” (Matthew 9:36; Luke 7:6). Comp. the French gêner and gêne, which is a doublet of gehenne. 

Verses 35-43
35–43. RAISING OF THE DAUGHTER OF JAIRUS

Matthew 9:23-26. Luke 8:49-56
Verse 36
36. παρακούσας. Not heeding (R.V.) rather than “overhearing” (R.V. marg.). So Matthew 18:17 bis and always (7 times) in LXX. The aor. part. of antecedent action is often rightly translated by pres. part. Cf. ἐπιγνούς in Mark 5:30, and perhaps φοβηθεῖσα, Mark 5:33. Burton, § 138.

΄ὴ φοβοῦ, μόνον πίστευε. The pres. imperat. in each case has its full force; Cease to fear; only continue to believe. Fear that his petition to Christ would now be useless had begun to shake the father’s faith. See on Mark 6:38. 

Verse 37
37. οὐκ ἀφῆκεν οὐδένα. Double negative; see on Mark 1:44. Perhaps most of the crowd dispersed at the news of the girl’s death, and Christ dismissed the rest. He wished to disturb the mourning household as little as possible; but a few independent witnesses might be needed. Peter, James and John is the order in Mk (Mark 3:16, Mark 9:2, Mark 13:3, Mark 14:33). Lk. usually puts John before James (Luke 8:51; Luke 9:28; Acts 1:13). When Lk. wrote, John was the better known of the two. It was to these three, and to these three alone, that Christ Himself gave names, Peter and Boanerges. See crit. note. 

Verse 38
38. θεωρεῖ θόρυβον. Beholdeth a tumult. The house is full of an excited throng who are screaming lamentations (Jeremiah 4:8) to express sympathy with the bereaved parents, and Christ gazes (Mark 5:15) at the unseemly tumult (Mark 14:2; Matthew 27:24; Acts 21:34). He must have been some distance from the house when Jairus found Him. Since the father left home the child has died and the professional mourners (Amos 5:16) have arrived. 

Verse 39
39. Τί θορυβεῖσθε; He stills this tumult, like that of the storm on the Lake, and that made by the demoniac (Mark 1:25, Mark 4:39); but here, as He has rational beings to deal with, He reasons with them first.

οὐκ ἀπέθανεν. Aor. as in Mark 5:35. The probable meaning is that Christ knew that He was about to recall her to life, and therefore He says καθεύδει of her, as He says κεκοίμηται of Lazarus (John 11:11). The Evangelists regard her as dead, Lk. expressly so. Hominibus mortua, Deo dormiebat (Bede). But it is possible that He knew that she was only in a trance. 

Verse 40
40. κατεγέλων αὐτοῦ. They laughed derisively at Him; laughed Him to scorn. Cf. καταγινώσκω, κατακρίνω, καταψηφίζομαι. The gen. is normal. Sadler may be right in suggesting that their ridicule was interested, for their pay as mourners depended upon her being dead, not asleep.

ἐκβαλὼν πάντας. These mourners, whether hired or friends of the family, would be unwilling to go; cf. Mark 11:15, and for αὐτὸς δέ, “But He on His part,” Mark 1:8, and often in Lk.

παραλαμβάνει. This is the common use of παραλαμβάνω in the Gospels, of Christ taking others with Him (Mark 9:2, Mark 10:32, Mark 14:33); Mark 4:36 is exceptional. Euthymius suggests that the father and mother were witnesses in the family’s interests, the chosen Three in Christ’s interest. All five were sympathetic and believing witnesses, like the bearers of the paralytic (Mark 2:3). See crit. note. 

Verse 41
41. κρατήσας τῆς χειρός. See on Mark 1:31.

Ταλειθά, κούμ. See crit. note. The extraordinary shapes which these Aramaic words are made to assume in some texts may be ignored. English Versions have not escaped; Wiclif has Tabita, Tyndale has Tabitha, and Coverdale Thabitha. Cf. Mark 7:34, Mark 11:9, Mark 14:36, Mark 15:34. On the Aramaic expressions preserved in the Gospels, esp. in Mk and Jn, see Zahn, Intr. to N.T., I. pp. 2 f. Both Christ and His disciples habitually spoke Aramaic, although He, and perhaps most of them, sometimes spoke Greek. G. Milligan, N.T. Documents, p. 36.

Τὸ κοράσιον. See on Mark 5:8; Lk. ἡ παῖς. The diminutive occurs only in Mk and Mt., and only of this maiden and the dancing girl (Mark 6:22). The Aramaic hardly justifies the insertion of σοὶ λέγω. As in Mark 3:17 and Mark 15:34, the rendering of Aramaic given by Mk raises questions. 

Verse 42
42. εὐθὺς ἀνέστη … περιεπάτει. Lk. again has παραχρῆμα where Mk has εὐθύς (Mark 5:29). The change of tense is accurate; the rising was instantaneous, the walking continued. The latter, mentioned by Mk only, like διηκόνει αὐτοῖς (Mark 1:31), showed the completeness of the restoration. Bede remarks that spiritual resurrection must be followed by virtuous activity.

ἦν γὰρ ἐτῶν δώδεκα. “For she was old enough to walk.” Bengel notes that her life began when the woman’s affliction began (Mark 5:25).

ἐξέστησαν εὐθὺς ἐκστάσει μεγάλῃ. See crit. note and cf. Mark 4:41; Genesis 27:33. We have ἔκστασις = “amazement” Mark 16:8; Luke 5:26; Acts 3:10; elsewhere “a trance,” Acts 10:10; Acts 22:17. 

Verse 43
43. διεστείλατο. One of Mk’s words; he has it five times; elsewhere in N.T. thrice.

ἵνα μηδεὶς γνοῖ τοῦτο. See crit. note. The charge is perplexing, for it would be impossible to keep such a miracle secret, and perhaps for this reason Mt. omits it; but his narrative throughout is greatly abbreviated. The object would be to let no one know till He had time to leave the place and avoid the unspiritual admiration of the crowd. Christ seems to have wished to minimize the miracle (Mark 5:39), certainly not to astound them with it. When the child arose and walked, they would say, “He was right after all; she was only asleep” (Lagrange). And it was best for the recipients of this great benefit that they should not talk, but be thankful. Cf. Mark 7:36, Mark 9:9, where διαστέλλομαι is again used. For γνοῖ see on παραδοῖ, Mark 4:29.

δοθῆναι αὐτῇ φαγεῖν. In the joy of recovering their child the parents might have forgotten this. “Life restored by miracle must be supported by ordinary means; miracle has no place where human care will suffice” (Swete). Christ does not employ supernatural means of knowing where information can be gained by asking (see on Mark 5:30). The stone that closed the tomb of Lazarus was removed by human labour (John 11:39; John 11:41). The gate which Rhoda could unfasten did not open of its own accord (Acts 12:10; Acts 12:16). Some Fathers regard this command as given to prove the reality of the restoration to life, because Christ ate in order to prove the reality of His Resurrection (Luke 24:43); but the idea is out of place here. For εἶπεν, told = bade, cf. Mark 8:7.

06 Chapter 6 

Verse 1
1. ἐκεῖθεν. From Capernaum.

ἔρχεται εἰς τὴν πατρίδα αὐτοῦ. See critical note. “His country” means “His home,” Nazareth (Mark 1:9; Mark 1:24), where His family was well known (Mark 6:3). Cf. Joseph. Ant. x. vii. 3.

οἱ μαθηταὶ αὐτοῦ. Mk alone mentions them here. Jesus had left Nazareth as a private individual, and He comes back as a famous Teacher with a band of pupils; see on Mark 2:15. 

Verses 1-6
1–6. CHRIST IS DESPISED AT NAZARETH

Matthew 13:54-58. Cf. Luke 4:16-30
Verse 2
2. ἤρξατο διδάσκειν. Apparently this was the first time that He taught publicly at Nazareth, and He was not encouraged to continue doing so.

οἱ πολλοὶ ἀκ. ἐξεπλήσσοντο. Most of them (Mark 9:26) were astounded at His preaching, as Mark 1:22 and Mark 11:18, where the same verb is used. But they could not bear that one whom they had known as an equal should exhibit such superiority, and they make little of it. [1319][1320][1321][1322][1323][1324] omit οἱ. In Mark 9:26, [1325][1326][1327][1328][1329][1330][1331] omit τούς.

Πόθεν τούτῳ ταῦτα. “What right has this man to all this?” No other person had ever left the village as a carpenter and come back a Rabbi working miracles. As often, τούτῳ is contemptuous; “this man whom we have known for years.” They cannot deny His powers; but they know all about Him and His family, and therefore He cannot have any mission from Heaven. Cf. John 7:15.

τίς ἡ σοφία; “What sort of wisdom is it? whence comes it?” Cf. Mark 4:41. Nowhere else does Mk mention σοφία.

δυνάμεις. Cf. Mark 6:5; Mark 6:14, Mark 9:39. A.V. varies between “mighty works,” “wonderful works” and “miracles.” In Mark 13:22 Mk uses σημεῖα καὶ τέρατα of the wonders wrought by false Christs, but nowhere of the signs wrought by Christ and the disciples. The people of Nazareth do not question His mighty works, but they are jealous of His power to do them. 

Verse 3
3. ὁ τέκτων. See critical note. Mt. will not call Him “the carpenter,” but says “the carpenter’s son,” and states the relationship to Mary separately. Justin (Try. 88) preserves the tradition that He made ploughs and yokes. Cf. Orig. Cels. vi. 4.

ὁ υἱὸς τῆς ΄αρίας. It is remarkable that Mk does not say “the son of Joseph and Mary.” Joseph was probably dead, and hence Jesus is called “the carpenter.” This is perhaps the reason why Joseph is not mentioned here; but Mk may have purposely avoided saying that Jesus was Joseph’s son in the same sense that He was Mary’s son. Contrast Luke 4:22; John 6:42.

ἀδελφός. See on Mark 3:35. The names of His brothers are those of O.T. patriarchs.

Ἰακώβον. The most famous of the brethren, president of the church of Jerusalem (Acts 12:17; Acts 15:13; Acts 21:18; Galatians 2:9; Galatians 2:12). Hort thinks that after James the brother of John was slain (Acts 12:2), James the brother of the Lord was counted as one of the Twelve (Chris. Eccl. pp. 76 f.). He had the influence of an Apostle, and is the author of the Epistle of James. Josephus (Ant. xx. ix. 1) mentions him, and Eusebius (H. E. ii. 23) gives an extract from Hegesippus describing his martyrdom.

Ἰωσῆτος. Not the Joses of Mark 15:40. The name is another form of Joseph.

Ἰούδα. The author of the Epistle of Jude. The brethren were married (1 Corinthians 9:5), and Jude’s humble grandsons were treated with contemptuous clemency by Domitian (Eus. H. E. iii. 20).

Σίμωνος. Nothing is known of him.

ἀδελφαί. Their existence is suggested in Mark 3:35. Mt. here adds πᾶσαι, which shows that there were several sisters, but they are mentioned nowhere else. The brothers, at first unbelievers (John 7:5), became missionaries after the Resurrection (1 Corinthians 9:5). The sisters perhaps neither left Nazareth nor became in any way notable. The way in which the Nazarenes speak of them indicates that these brothers and sisters had not much sympathy with the Teacher who is here criticized.

πρὸς ἡμᾶς. “In constant intercourse with us”; Mark 9:19, Mark 14:49. This does not imply that the brothers are not πρὸς ἡμᾶς.

ἐσκανδαλίζοντο. Astonishment led on, not to reverence, but to repulsion. They could not tolerate a fellow-villager’s fame and success. Jealousy is never reasonable; the Nazarenes were offended at the very thing which brought them great honour. How soon Christ became aware that He must suffer and die is not revealed. The process was perhaps gradual. The conduct of His own people towards Him would be some intimation of what must follow. The contrast between the feeling at Nazareth and the feeling at Capernaum is extraordinary, seeing that the places were only about 20 miles apart. But there is mountainous country between, and there would be little intercourse. 

Verse 4
4. καὶ ἔλεγεν. Their dissatisfaction was frequently expressed, and He used to reply with this aphorism. Mt., as often, substitutes an aor., εἶπεν.

Οὐκ ἔστιν προφήτης. Jesus made no public claim to be the Messiah, but His miracles and teaching caused Him to be generally accepted as a Prophet (Mark 6:15, Mark 8:28; Matthew 21:11; Luke 7:16; Luke 24:19). The saying was doubtless proverbial before Christ uttered it, and it is given in different forms in John 4:44 and Luke 4:24; also in Oxyrhyn. log. 6, which agrees with Lk. in inserting δεκτός. Plutarch (De exil. 13, p. 604 D) says that few very wise men receive attention ἐν ταῖς ἑαυτῶν πατρίσι. Pliny (H. N. xxxv. 36), sordebat suis, ut plerumque domestica. Christ had been rejected by the Gerasenes. As often, He states a general truth and leaves His hearers to find the limitations by thought and experience.

ἄτιμος. Cf. Isaiah 3:5, Isaiah 53:3; Job 30:8.

συγγενεῦσιν. With this form for συγγένεσιν comp. γονεῦσιν (Romans 1:30; 2 Corinthians 12:14). This may point back to Mark 3:21. Mt. omits it, as does Lk. (Luke 4:24). 

Verse 5
5. οὐκ ἐδύνατο … δύναμιν. The verbal play is perhaps intentional; “He had no power to do any work of power” (McLaren). Mt. does not like οὐκ ἐδύνατο of Christ and says οὐκ ἐποίησεν. Origen points out that Mk does not say οὐκ ἤθελεν: the defect was on their side not His. Faith was necessary on both sides, where faith was possible. Christ always believed that He had the ἐξουσία to heal, but faith on the part of the afflicted (or those who were responsible for them) might be wanting; then, οὐκ ἐδύνατο· ἐνεπόδιζε γὰρ αὐτῷ ἡ ἀπιστία. οὐκ ἔδει βιαίως εὐεργετεῖν αὐτούς (Euthym.). He was not ἀσθενής, but they were ἄπιστοι (Theoph.). Jerome needlessly remarks that He could do much good even to those who did not believe; but the good in question was healing of body, not of soul: and Bede introduces an idea foreign to the passage when he suggests that it was in mercy that Christ did few mighty works, for, had He done many, the guilt of their unbelief would have been increased. Dr Abbott thinks that Jn (Mark 5:19; Mark 5:30) may be covering Mk’s statement, which was disliked by some, when he quotes Christ as saying “The Son can do nothing of Himself” (The Fourfold Gospel, Introd. p. 23).

ποιῆσαι. Aor. infin. after δύναμαι. See on Mark 1:40.

οὐκ … εἰ μὴ. Cf. Mark 8:14; and for ἐπιθεὶς τ. χεῖρας, Mark 5:23. 

Verse 6
6. ἐθαύμασεν. This also is omitted by Mt., although he admits surprise in Christ at the great faith of the centurion (Mark 8:10). John 4:13; John 9:19 we have expressions which imply surprise. Surprise is also implied in His treatment of the braggart fig-tree, on which He expected to find fruit because of its show of leaves (Mark 9:13). Just as οὐκ ἐδύνατο involves limitation of power, so ἐθαύμασεν involves limitation of knowledge: marvelling is incompatible with omniscience. The διά is intelligible, on account of their unbelief, but the usual constr. is ἐπὶ c. dat. (Luke 4:22; Luke 20:26; Acts 3:12). Unless διὰ τοῦτο in John 7:22 belongs to what precedes, which is improbable, θαυμάζω διά τι occurs nowhere else in N.T.

περιῆγεν … διδάσκων. Beneficium tamen praestitit Jesus patriae suae (Beng.). This is another missionary circuit in Galilee. 

Verse 7
7. τοὺς δώδεκα. The number is regarded as final, but we cannot be sure that they were already known as “the Twelve.” The expression is especially freq. in Mk (Mark 4:10, Mark 9:35, Mark 10:32, Mark 11:11, Mark 14:10; Mark 14:17; Mark 14:20; Mark 14:43).

ἤρξατο αὐτοὺς ἀποστέλλειν. They were appointed [1] to be with Him to be trained, [2] that He might send them forth to preach (Mark 3:14). The first of these purposes has been to some extent accomplished, and now the second is to begin. Note the ἤρξατο: the pairs were not sent out all at one moment.

δύο δύο. The more classical expression would be either κατὰ δύο (1 Corinthians 14:27), or ἀνὰ δύο, which [1332] has here, and Lk. has Mark 10:1 of the sending out of the Seventy-two. Cf. Mark 9:14. The double numeral (Genesis 6:19-20; Genesis 7:2-3; Genesis 7:9, etc.) is not purely Hebraistic. We have μυρία μυρία, “by tens of thousands” (Aesch. Pers. 981), and μίαν μίαν = κατὰ μίαν is quoted from the Eris, a lost play of Sophocles: δήσῃ τρία τρία occurs in a papyrus of the 3rd cent. A.D. Deissmann, Light, p. 124. In the Gospel of Peter 9, and in the Acts of Philip 36, we have the two constructions mixed, ἀνὰ δύο δύο. The duplication occurs in modern Greek.

The advantages of pairs are obvious (Ecclesiastes 4:9-12). The Baptist had adopted this method (Luke 7:19; John 1:37), and we find it repeatedly in the Apostolic Church; Barnabas and Saul, Judas and Silas, Barnabas and Mark, Paul and Silas, Timothy and Silas, Timothy and Erastus. Our Lord and the six pairs now made seven centres of preaching and healing. Cf. Mark 11:1, Mark 14:13.

ἐδίδου. Here and in Mark 6:41, Mt. has ἔδωκεν, as usual preferring aor. to imperf. But as each pair was dismissed, He continued the bestowal of this ἐξουσία. It represents miraculous power of healing generally (Mark 1:39, Mark 3:15). It is strange to think of Judas having ἐξουσία to cast out demons. In the Testaments (Benj. Mark 6:2), “If ye do well, even the unclean spirits will flee from you”; cf. Issachar vii. 7.

Verses 7-13
7–13. THE MISSION OF THE TWELVE

Matthew 10:1; Matthew 10:5-15. Luke 9:1-6
Verse 8
8. παρήγγειλεν. This charge seems to have been given once for all (aor.), before any were sent out. For ἵνα see on Mark 3:9.

εἰς ὁδόν. For a journey, for travel; cf. Mark 10:17; also ἐξ ὁδοῦ (Luke 11:6).

εἰ μὴ ῥάβδον. Mt. and Lk. say, on the contrary, that they were forbidden to take a staff; and Mt. says that they were forbidden to wear ὑποδήματα, which seems to contradict the command to wear σανδάλια. These discrepancies are of no moment. In all three Gospels the charge means, “Make no elaborate preparations, as if you were going a long journey on your own business; you are going a short journey on Mine.” Contrariis verbis eandem sententiam uterque expressit; Christum Apostolis praecepisse, ne quid haberent, praeter ea quae essent in praesentem usum necessaria (Maldonatus). The directions recall those for eating the Passover (Exodus 12:11; cf. Genesis 32:10).

μὴ ἄρτον κ.τ.λ. A climax; no food, no wallet for carrying food that might be given, no money for buying food. This is the order in [1333][1334][1335][1336][1337] 33. There is no mention of gold or silver; they were not likely to have any or be offered any. They might accept a meal, but they were to have no other provision. The πήρα is a bag for provisions, not for money, as the context shows. Cf. Judith 10:5. Mt. enlarges “copper for your purse” into “get no gold, nor yet silver, nor yet copper for your purses,” thus making one of his favourite triplets.

Verse 9
9. ἀλλὰ ὑποδεδεμένους σανδάλια. A violent anacoluthon, illustrating Mk’s want of literary skill, and showing how completely ἵνα after verbs of exhorting has become equivalent to the acc. c. infin. Mk goes on here as if he had used the acc. c. infin., for εἶναι or πορεύεσθαι is understood here. The identity of σανδάλια (Acts 12:8) and ὑποδήματα (Mark 1:7; Matthew 10:10; etc.) is clear, for both are used to translate the same Hebrew, naal (Joshua 9:5; Isaiah 20:2 and Exodus 3:5; Exodus 12:11). Here and in Acts, σανδάλια may have been preferred in order to avoid the unpleasing repetition, ὑποδέομαι ὑποδήματα.

΄ὴ ἐνδύσασθε. If this is the right reading, we have a change from or. obliqua to or. recta, as in Luke 5:14; Acts 23:22. Mark 11:32 is different. There is a similar change if we read ἐνδύσησθε (R.V.). We may take ἐνδύσασθαι as coordinate with the infin. understood with ὑποδεδεμένους, or as an infin. imperat. It is strange criticism to see in these broken constructions signs of clumsy copying from a document. They are signs of Mk writing just as he would talk. In Mt. the Twelve are forbidden to get two chitons, in Lk. to have two, in Mk to put on two. The χιτών was the less necessary garment, worn under the almost indispensable ἱμάτιον (Matthew 5:40; John 19:23); therefore a “shirt” rather than a “coat.” The Baptist told those who had two chitons to “give a share,” i.e. one of the two, to some one who had none (Luke 3:11). The high-priest rends “his chitons” (Mark 14:63), and two were sometimes worn in travelling (Joseph. Ant. XVII. Mark 6:7). We learn from Luke 22:35 that the Twelve found this very small outfit sufficient. Origen thinks that these regulations were not intended to be taken literally, and Bede interprets the prohibition of two chitons as an admonition non dupliciter sed simpliciter ambulare. 

Verse 10
10. ἔλεγεν αὐτοῖς. Mt. omits this imperf., which may be conversational, or may mean that this direction was repeated. Mk perhaps regards this as the earliest Christian missionary experiment, and hence records these directions as being of importance.

Ὅπου ἐάν. All three Evangelists record that the household first selected was not to be changed for one that seemed to be more eligible. “Go not from house to house” was said to the Seventy-two (Luke 10:7); and that is the meaning here. Calvin points out that forbidding change of domicile would prevent lingering in any one place. The Apostles would not like to become burdensome to their entertainers. Didache xi. 5 limits the stay to two days; see also Mark 12:2. The right to hospitality is recognized 1 Corinthians 9:14; and this use of a hospitable house as a missionary centre is the germ of ἡ κατʼ οἶκον αὐτῶν ἐκκλησία (Romans 16:5; 1 Corinthians 16:19; Colossians 4:15; Philemon 1:2). 

Verse 11
11. ὃς ἂν τόπος. This principle would apply to the town and to any house in the town, and Mt. applies it both ways.

μηδὲ ἀκούσωσιν ὑμῶν. Nor even listen to you. Paul and Barnabas shake off the dust at Antioch in Pisidia, and Paul shakes out his raiment against the unbelieving Jews at Corinth (Acts 13:51; Acts 18:6). This dramatic action did not express personal resentment; it was a solemn declaration to those who rejected offers of grace that the person thus acting would make no more offers. He declined all further communication or responsibility. Pharisees are said to have performed this act on returning from pagan lands to Palestine; even the dust of heathendom was a pollution. Nehemiah 5:13 is different. Note the aor. imperat.; it is to be done at once.

εἰς μαρτύριον αὐτοῖς. For a testimony unto them (R.V.), not “against them” (A.V.). Cf. Mark 1:44, Mark 13:9. See crit. note. St Theresa is said to have done this at Salamanca. 

Verse 12
12. ἐκήρυξαν … ἐξέβαλλον. Their main duty is mentioned first and it is regarded as a whole (aor.): the healings were numerous, but occasional (imperf.).

ἵνα μετανοῶσιν. Cf. Mark 6:8 and see on Mark 3:9; but here something of the idea of purpose remains; “they preached in order to produce a condition of repentance.” See crit. note. The pres. subj. is better attested and gives a fuller meaning than the aor. 

Verse 13
13. ἐλαίῳ. Oil was believed to have healing properties (Luke 10:34; James 5:14), and this would aid faith on both sides. See on John 9:6 and Knowling on James 5:14. This anointing for healing purposes is very different from that which is administered when healing is believed to be impossible and death imminent. It is mentioned nowhere else in the Gospels and seems not to have been employed by Christ. Mk says nothing about cleansing lepers or raising the dead (Matthew 10:8). Mt. may possibly have had some other source. 

Verse 14
14. ἤκουσεν ὁ βασιλεύς. The proclamation of the Kingdom of God in seven different places in Galilee would make some stir, and this reached the ears of Antipas. Mt. and Lk. give him his correct title of “tetrarch,” a word which Mk never uses. Mk gives him the courtesy title of “king,” as Appian gives Deiotarus, tetrarch of Galatia, the title of king; so also Cicero, who defended him. Under Caligula, Antipas tried to get the formal title of “king,” and thereby brought about his own ruin. He is alluded to again Mark 8:15.

φανερὸν γὰρ ἐγένετο τὸ ὄνομα αὐτοῦ, καὶ ἔλεγον. For His name had become known (R.V.), and they had been saying. See crit. note, and on Mark 5:8. This does not mean that Antipas had never heard even the name of Jesus until now. In his conversations with the Baptist (Mark 6:20) Jesus had probably been mentioned; but now everyone was talking about Him. It was these rumours which excited Herod, and his remark comes in Mark 6:16. For ὁ βαπτίζων see on Mark 1:4.

ἐγήγερται. “Has been raised and remains alive”; the true perf. Cf. 1 Corinthians 15:12-13; 1 Corinthians 15:16; 1 Corinthians 15:20. In this phrase νεκρῶν commonly has no art. (Mark 9:9-10, Mark 12:25, etc.). Origen suggests that there was a personal resemblance between Jesus and John.

διὰ τοῦτο. This argument would apply to anyone who has risen from the dead. During his lifetime John did no “sign” (John 10:41); but a person who had returned from the grave might be expected to do wonderful things.

ἐνεργοῦσιν. Work in him (R.V.). This intrans. use occurs in the Gospels here and Matthew 14:2 only; cf. Galatians 2:8; Ephesians 2:2. The verb seems to have acquired a special use to express supernatural activity. J. A. Robinson, Ephesians, pp. 241 f.

αἱ δυνάμεις. The powers which Jesus was said to exhibit; cf. 1 Corinthians 12:10; 1 Corinthians 12:28-29. A.V. again ignores the art. (see on Mark 4:3) and translates “mighty works,” which is right Mark 6:2; Mark 6:5, Mark 9:39, but not here. See Lightfoot on Galatians 3:5. 

Verses 14-29
14–29. THE MURDER OF THE BAPTIZER

Matthew 14:1-12. Luke 9:7-9; Luke 3:19-20
Verse 15
15. ἄλλοι δέ. In both places we must read δέ after ἄλλοι ([1338][1339][1340][1341][1342][1343][1344]), and omit the rather senseless ἤ before ὡς ([1345][1346][1347][1348][1349][1350]). But others had a different explanation of the miraculous powers; they said that it is Elijah who has returned to earth; while others said a prophet, as one of the Prophets, equal in dignity with Isaiah and Jeremiah. The chief contrast is between those who said that it was John and those who said it was someone else; therefore the first δέ must be “but”: the second may be “while” or “and.” See on John 1:21 for Jewish beliefs about Prophets returning to life.

Verse 16
16. ἀκούσας. After Antipas had heard all these theories, he decided for the one which touched him most nearly: the pronouns are emphatic. “John whom I beheaded, he is risen”; or perhaps, “John whom I beheaded, is he risen?” Cf. the question in Luke 9:9 : ὁ φονεύσας φοβεῖται τὸν φονευμένον• τοιοῦτος γὰρ ὁ κακός (Euthym.). The late verb ἀποκεφαλίζω is used by all three of the beheading of John; elsewhere in Bibl. Grk only Psalms 151:7 of David and Goliath. Vulg. has decollo, which is mostly post-class. With Antipas the main thought is that decapitation proved ineffectual (aor.); with the people (Mark 6:14) it was that John is more active than ever (perf.). 

Verse 17
17. αὐτὸς γὰρ Ἡρῴδης. This confirms the emphatic ἐγώ of Antipas; For it was Herod himself who sent and laid hold on cf. John 3:21.

ἐν φυλακῇ. Josephus (Ant. XVIII. Mark 6:4) tells us that this was Machaerus, near the N.E. corner of the Dead Sea, a fortress, palace, and prison all in one, like that of the Popes at Avignon. It was close to the wilderness of Judaea. Tristram, Discoveries East of the Dead Sea, ch. 14.

Φιλίππου, Not the son of Herod the Great by Cleopatra (Luke 3:1), but his son by Mariamne the daughter of Simon. It is possible that Mk is in error in calling him Philip (Joseph. Ant. XVIII. Mark 6:4); but, if so, it is of no moment. Antipas divorced the daughter of Aretas IV., king of Arabia Petraea, in order to marry Herodias, for which insult Aretas afterwards attacked and defeated Antipas; see on 2 Corinthians 11:32. Herodias was a granddaughter of Herod the Great, and therefore niece of both Antipas and Philip. 

Verse 18
18. ἔλεγεν γάρ. For John had said (A.V.) or “had been saying” (see on Mark 5:8), is here more accurate than “for John said” (R.V.). In Mark 6:17, R.V. agrees with A.V. in “for he had married her.” The English pluperf. is right in both cases.

Οὐκ ἔξεστιν. Leviticus 18:16 admitted of one exception—where the brother was dead and had left no son. Philip was still alive. It is not said that the divorce of the daughter of Aretas was a bar to the marriage with Herodias. Josephus says that Antipas imprisoned John because of his great influence; he might cause a revolution. That was the reason publicly given for putting John in prison, and Antipas perhaps really feared disturbance; he could not avow his private reason. John seems to have been leniently treated; he was allowed to receive visits (Matthew 11:2 f.; Luke 7:18 f.), and Antipas himself conversed with him (Mark 6:20). There is nothing to suggest that John had publicly denounced Antipas; rather that he had privately remonstrated with him. Aenon (John 3:23) was close to Tiberias, and John could easily visit Antipas. For ἔχειν = “marry” cf. Mark 12:23; 1 Corinthians 5:1. 

Verse 19
19. ἡ δὲ Ἡρῳδιὰς ἐνεῖχεν αὐτῷ. Antipas would have been content with imprisoning John, but Herodias nursed enmity against him. Neither “therefore” (A.V.) nor “and” (R.V.) gives the force of δέ, which marks a contrast between what Herod himself did (Mark 6:17) and what Herodias did. The only parallel in Bibl. Grk to this intrans. use of ἐνέχω is the accidental iambus ἐνεῖχον αὐτῷ κύριοι τοξευμάτων (Genesis 49:23), where Vulg. has inviderunt illi, although elsewhere Jerome has irascebantur adversus eum. Here Vulg. has insidiabatur, whence the “laid wait” of earlier versions. Beza has imminebat. It may be doubted whether ἔχθραν, or χόλον (which Hdt. expresses i. 118, vi. 119, viii. 27) is to be understood. But ἐπέχων, sc. τὸν νοῦν (Luke 14:7; &c.), suggests that here there is some forgotten ellipse. The provincialism, “to have it in for a man” or “with a man,” i.e. to be on bad terms with him, is parallel. “Had an inward grudge” (A.V. marg.) is near the mark. The imperfects (Mark 6:18-20) are quite in place; the rebukes of John, the resentment and malignity of Herodias, and the fears of Antipas were continual, just as in the case of Elijah, Jezebel, and Ahab.

καὶ οὐκ ἐδύνατο. We might have expected ἀλλʼ οὐκ ἐδύνατο. This adversative use of καί is perhaps Hebraistic. Cf. Mark 12:12. 

Verse 20
20. Ἡρῴδης ἐφοβεῖτο τ. Ἰωάννην. Argumentum verae religionis timor malorum (Beng.). Cf. Felix and Paul (Acts 24:25). Herod instinctively felt (εἰδώς) the sanctity of John. Δίκαιος, freq. in Mt. and Lk., is used elsewhere by Mk only Mark 2:17, and he nowhere else uses ἅγιος of a man. Acts 3:14 we have τ. ἅγιον καὶ δίκαιον.

συνετήρει αὐτόν. Kept him safe (R.V.), custodiebat eum (Vulg.), rather than “observed him” (A.V.), which is tautological with what follows; it explains οὐκ ἐδύνατο. Herodias could never compass John’s death, because Antipas had him safely guarded (Tobit 3:15; 2 Maccabees 12:42). This is against the theory that the oath of Antipas was “pre-arranged.” The imperfects in this verse seem to form a climax.

πολλὰ ἠπόρει. See crit. note. The familiar “he did many things,” multa faciebat (Vulg.), is vague. Lagrange says that, taken with what follows, ἐποίει is absolument banal. If it means that he did many things at John’s bidding, the brevity is surprising. Hence Syr-Sin. has “and many things he heard from him he did.” The objection that “was much perplexed” would require πολλὰ ἠπορεῖτο does not hold in Bibl. Grk. Luke 9:7 we have διηπόρει, Wisdom of Solomon 11:5; Wisdom of Solomon 11:17 we have ἀποροῦντες εὐεργετήθησαν and οὐ γὰρ ἠπόρει ἡ παντοδύναμὸς σου χείρ. The objection would not hold even in class. Grk. τὸ δʼ ἀπορεῖν ἀνδρὸς κακοῦ (Eur. Herc. Fur. 106); ἀποροῦντες οὖν ταῦτα οἱ, Αργεῖοι (Thuc. Mark 6:40); cf. Hdt. iii. 4, iv. 179, vi. 34. What is true is that ἀπορεῖσθαι is more freq. than ἀπορεῖν. Was much perplexed between his respect for John and his passion for Herodias, between conscience and inclination, makes excellent sense. But Nestle (Text. Crit. of Grk T., p. 274) is a little inclined to follow Field and Burkitt in preferring ἐποίει.

ἡδέως αὐτοῦ ἤκουεν. Antipas could appreciate the loftiness and vigour of John’s mind, so different from those with whom he daily lived; he used to hear him gladly. 

Verse 21
21. γενομένης ἡμέρας εὐκαίρου. Mk has the deadly enmity of Herodias in mind. She was always on the watch, and at last found an opportune day. Cf. Hebrews 4:16.

τοῖς γενεσίοις αὐτοῦ. On his birthday. This meaning is firmly established, although in Attic Grk we should have τὰ γενέθλια or ἡ γενέθλιος ἡμέρα (2 Maccabees 6:7). Hdt. iv. 26 shows that τὰ γενέσια meant a festival in commemoration of a dead person. But in late Grk the distinction was not strictly observed. Joseph. Ant. XII. iv. 7 we have ἑορτάζοντες τὴν γενέσιον ἡμέραν τοῦ παιδίον, at the birth of a son to Ptolemy Epiphanes. On the other hand, Plutarch uses γενέθλια of commemoration of the dead. In papyri, γενέσια seems always to mean “birth-day fête.” Christianity tended to obliterate the distinction between the two words by regarding the death of the faithful as their birthday into eternal life (Mart. Pol. 18; Tert. De Coron. 3, Scorp. 15). Seneca (Ep. cii. 24) has the same thought; Dies iste, quem tanquam extremum reformidas, aeterni natalis est. On the proposal to make τὰ γενέσια the anniversary of Herod’s accession see Schürer, Jewish People I. ii. p. 26 note. Origen and Jerome condemn the keeping of birthdays; no good man in Scripture keeps them, but only Pharaoh and Herod.

δεῖπνον ἐποίησεν. At Machaerus; there is no ground for thinking that Mk places the banquet at Tiberias; see Schürer, loc. cit.
τοῖς μεγιστᾶσιν κ.τ.λ. The three classes are civil magistrates, military officers, and leading men. The chiliarchs are his own officers, not Roman tribunes. Elsewhere we have πρῶτοι τοῦ λαοῦ (Luke 19:47), τῆς πόλεως, τῶν Ἰουδαίων, τῆς νήσου (Acts 13:50; Acts 25:2; Acts 28:7; Acts 28:17). In the later books of O.T. μεγιστᾶνες is freq., and Vulg. varies greatly in translation; principes, magnates, fortes, optimates, magnifici, etc. 

Verse 22
22. τῆς θυγατρὸς αὐτῆς τῆς Ἡρ. See crit. note. Her name was Salome (Joseph. Ant. XVIII. Mark 6:4), daughter of Herodias by Philip. That Herodias should degrade her daughter, to satisfy her own hatred of John, is credible. That Antipas should suffer his daughter to be thus degraded, to please his guests, is not credible. Moreover, a child of Antipas and Herodias could be only about two years old. If αὐτοῦ Ἡρῳδιάδος be accepted as original, Mk has made a mistake.

ἤρεσεν. We have a similar constr. after a gen. abs. Matthew 1:18.

τῷ κορασίῳ. Not a term of disparagement; Mark 5:41; Ruth 2:8; Ruth 2:22.

Αἴτησόν με ὅ. The double acc. is freq.; Matthew 7:9; John 16:23; etc. 

Verse 23
23. ἕως ἡμίσους τ. βασ. μ. Cf. Ahasuerus and Esther (Esther 5:2-3), a story which may have influenced this narrative. But, in his cups, Antipas would not stop to consider whether he could give away his dominions. Cf. 1 Kings 13:8. The contracted gen. is late Greek. 

Verse 24
24. ἐξελθοῦσα. Syr-Sin. inserts “she took counsel with.” In Mt. she replies at once without going out.

Τί αἰτήσωμαι; What am I to ask for myself? Delib. subj. midd. The change from αἴτησον, αἰτήσῃς to αἰτήσωμαι, ᾐτήσατο (Mark 6:25) marks a slight change of meaning. Salome’s personal gain in the transaction is indicated by the midd. (Mark 15:8; Mark 15:43). Cf. Mark 10:35; Mark 10:38; John 16:26; 1 John 5:15; James 4:2-3. 

Verse 25
25. μετὰ σπουδῆς. Almost superfluous after εὐθύς, but it emphasizes her intense eagerness. She is as keen as her mother for vengeance, and Antipas might change his mind. Superfluous additions are frequent in Mk. See on Mark 1:32. We have μετὰ σπουδῆς, Luke 1:39; but neither ἐν σπουδῇ (in this sense), nor ἐπὶ σπουδῆς, nor κατὰ σπουδήν is found in N.T. Syr-Sin. omits μετὰ σπουδῆς here.

Θέλω ἵνα. Cf. Mark 10:35, and (without ἵνα) Mark 10:36; Mark 10:51, etc.

ἐξαυτῆς. Sc. τῆς ὥρας. This again emphasizes the passion with which she presses home her ghastly request,—matre vili filia vilior. A.V. has “by and by,” which is now misleading. Formerly, it meant “instantly.” and that is what Salome demands; now it means “not instantly.” Except in Acts, ἐξαυτῆς is rare in N.T., and it does not occur in LXX.

ἐπὶ πίνακι. She makes clear that the head is to be off. Vulg. here has discus, a rare word in the sense of “dish,” but in Luke 11:39 it has catinus. Other words for dish are παροψίς (Matthew 23:25-26) and τρύβλιον (Matthew 26:23), where Vulg. has parapsis for both, but catinus for τρύβλιον (Mark 14:20). The distinction between dishes and plates was probably not yet made. Hom. Od. i. 141.

τοῦ βαπτιστοῦ. Only here and Mark 8:28 does Mk use this term; elsewhere ὁ βαπτίζων. See on Mark 1:4. 

Verse 26
26. περίλυπος. Contristatus (Vulg. here and Luke 18:24) but, when it is used of the Agony (Mark 14:34; Matthew 26:28), simply tristis. The compound implies extreme grief, “wrapped in distress,” “grieved all round”: cf. περιδεής, περικαλλής, περικλυτός. Mt. shows his dependence on Mk by saying that the king was grieved, which is inconsistent with his statement that Herod wished to kill John. Strangely enough, Vulg. has contristrare here for ἀθετῆσαι as well as for περίλυπος. The participle is concessive; although the king was deeply distressed.

διὰ τοὺς ὅρκους. The oath was repeated (2 Maccabees 4:34; 2 Maccabees 7:24 : Hdt. i. 146, vi. 62). Ὁ ἀνόητος καὶ ἐρωτόληπτος Ἡρῴδης δέδοικε τοὺς ὅρκους· ἔδει δὲ ἐπιορκῆσαι (Theoph.). Scelus excusat juramento, ut sub occasione pietatis impius fieret (Bede).

“A sin it were to swear unto a sin,

But greater sin to keep a sinful oath.”

Comp. the ἀτελέστατος ὅρκος of Ptolemy Philopator (3 Maccabees 5:42).

ἀθετῆσαι. Lit. “to displace what has been placed,” and therefore more applicable to his oath than the girl; hence it is far more often used of things (Mark 7:9; 1 Corinthians 1:19; Galatians 2:21; Galatians 3:15; 1 Timothy 5:12; etc.) than of persons (Luke 10:16; John 12:48). Field suggests “disappoint,” quoting Psalms 15:5, where LXX. has ἀθετῶν. In LXX. it translates seventeen Hebrew words. Syr-Sin. has “he could not change.” 

Verse 27
27. εὐθὺς ἀποστείλας. He allows himself no time for consideration. Mk has his usual verb, while Mt. has πέμψας. See on Mark 5:12, where the converse is found.

σπεκουλάτορα. Antipas followed the Roman custom of having speculatores as in having tribunes (Mark 6:21). Each legion had several. The name shows that they were originally scouts, and the form spiculator, as if from spiculum, is misleading. The speculatores carried despatches (Livy xxxi. 24; Tac. Hist. ii. 73); and they sometimes formed a body-guard (Suet. Claud. 35) and acted as executioners (Seneca De ira i. 16, De benef. iii. 25). Cf. Suet. Calig. 32, where miles decollandi artifex quibuscunque e custodia capita amputabat. At Athens the public executioner was ὁ δήμιος sc. δοῦλος, at Rome, carnifex. Wetstein on Matthew 14:11 gives numerous instances of executions at a banquet. Here the contrast between the ascetic Prophet and the profligate ruler who puts him to death is tragic.

ἐπέταξεν ἐνέγκαι. Commanded to bring (R.V.). See crit. note. 

Verse 28
28. ἔδωκεν αὐτὴν τῇ μητρὶ αὐτῆς. We may compare Fulvia with the head of Cicero. Stories about the discovery of the Baptist’s head and its removal to Constantinople (Sozomen H. E. vii. 21) and its subsequent removal to Amiens, may be disregarded (Dict. of Chr. Ant. I. p. 883). The history of the head ends here; but it was necessary to record the burial of the body in order to complete the explanation of the fear of Antipas, οὗτος ἠγέρθη (Mark 6:16). 

Verse 29
29. οἱ μαθηταὶ αὐτοῦ. Antipas would try to lessen his remorse by allowing John’s disciples to come and remove the corpse.

τὸ πτῶμα. Used also of the Body of Jesus (Mark 15:45), and it is possible that a parallel between the death and burial of the Forerunner and the death and burial of the Messiah is intended. Cf. Matthew 24:28 and esp. Revelation 11:8-9. John’s disciples would probably take his body far away from Machaerus and from the dominions of Antipas. The bones which were dug up at Samaria and burnt in the time of Julian (Thdrt H. E. iii. 3) may have been his. Legends about the body, as about the head, would multiply as the craze for relics increased. In class. Grk πτῶμα commonly has a gen., πτῶμα Ἑλένης, πτώματα νεκρῶν. Polybius uses the word of the ruins of buildings. The commemoration of the martyrdom, 29 Aug., is early.

The 2nd aor. with 1st aor. termination, ἦλθαν, is here well attested: also ἀνέπεσαν (Mark 6:40), εἶδαν (Mark 6:50). See on εἴδαμεν, Mark 2:12. 

Verse 30
30. οἱ ἀπόστολοι. Mk used the title Mark 3:14 by anticipation; here it is in place after their return from their first missionary journey, but Mk does not use it again. Οἱ ἀπόστολοι is freq. in Lk. and Acts; in all four Gospels οἱ δώδεκα is freq. It is probable that a date had been fixed for the return of the Apostles, and they arrived about the time when John’s disciples reported his death. Mt. makes this report the cause of Christ’s withdrawal.

ὅσα ἐποίησαν. Not unnaturally, they put their deeds, including miracles, before their teaching. Cf. Luke 10:17. Christ’s estimate made the miracles secondary. Syr-Sin. has “what he (John) had done and taught.” Cf. Acts 1:1. 

Verses 30-44
30–44. RETURN OF THE TWELVE. FEEDING OF FIVE THOUSAND

Matthew 14:13-21. Luke 9:10-17. John 6:1-14. 

Verse 31
31. ὑμεῖς αὐτοί. You yourselves, or you by yourselves. The former rendering implies that others are resting, and now the missionaries themselves must rest. But who are these others? Syr-Sin, omits the words.

ὀλίγον. Only a short breathing time is possible. The compound and the aor. ἀναπαύσασθε imply that relaxation and not cessation is meant, refreshment and not final rest. Lightfoot on Philemon 1:7. [1351][1352][1353] etc. have ἀναπαύεσθε.

ἦσαν γὰρ … πολλοί. For those who were coming and those who were going were many, and between the two there was no leisure even for meals. Mt., as usual, is silent about the pressure of the crowds; see on Mark 3:9; Mark 3:20.

εὐκαίρουν. Here Vulg. has spatium habebant, Acts 17:21 vacabant, 1 Corinthians 16:12 ei vacuum, fuerit. Not found in LXX. 

Verse 32
32. ἀπῆλθον ἐν τῷ πλοίῳ. They went away in their boat (art. as in Mark 4:36) to an uninhabited spot (Mk, Mt.), to a town called Bethsaida (Lk.). The difference is insignificant, and there need be no error. They may have left their boat near the town and have gone into the country. Lk. (Luke 9:12) does not suppose that the miracle took place in a town. The Bethsaida of Lk. is Bethsaida Julias, E. of the Jordan, near the place where it flows into the Lake. The existence of another Bethsaida on the lake W. of the Jordan is doubtful; see on Mark 6:45. The repetition of Christ’s κατʼ ἰδίαν and εἰς ἔρημον τόπον marks the exact compliance with His request. Nothing is said about fear of Antipas. 

Verse 33
33. καὶ εἶδον πολλοί. See on Mark 6:29. The direction in which they sailed would be seen, and perhaps the whole course of the boat was visible from the shore. Christ’s presence in the boat might be distinguishable at times.

πεζῆ. By land (R.V. marg.) as distinct from “by boat,” but nearly all of them would go on foot (R.V.). Except in this narrative, πεζῇ is not found in N.T. Cf. πεζεύω (Acts 20:13).

συνέδραμον ἐκεῖ. They ran there together (R.V.), fresh groups joining them as they hurried along the shore.

προῆλθον αὐτούς. See crit. note. Although the distance by land was more than double, they might arrive before a boat, if the wind was contrary. Cf. Luke 22:47; ἔφθασαν αὐτούς would be better Greek; 1 Thessalonians 4:15; Wisdom of Solomon 6:13; Wisdom of Solomon 16:28. Mk alone has συνέδραμον κ. προῆλθον, and it does not agree with John 6:3; John 6:5, which says that Christ and the disciples sat on the heights and watched the multitude coming. Christ then foresaw that much food would be required. Syr-Sin. omits the words. 

Verse 34
34. ἐξελθὼν εἶδεν. This does not mean that He saw no multitude till He left the boat; He would see them from the boat. But now the sight excites compassion and leads to action. Mk, as usual, has ὄχλον, not ὄχλους. See on Mark 2:4. It is instructive to note how each Evangelist uses his favourite expressions.

ἐσπλαγχνίσθη ἐπʼ αὐτούς. See on Mark 1:41 and cf. Mark 8:2, Mark 9:22. They had frustrated His purpose (Mark 6:31), yet His compassion at once went out to them; or (as Lk.’s favourite ἀποδεξάμενος puts it) He welcomed them; and the physician adds, that “He healed (ἰᾶτο) those who had need of treatment.” All this is evidence of the reality of Christ’s human nature. He might have prevented the frustration of His purpose.

ὡς πρόβατα μὴ ἔχοντα ποιμένα. A proverbial expression (Numbers 27:17; 1 Kings 22:17; 2 Chronicles 18:16; Judith 11:19). Cf. Ezekiel 34:5; Ezekiel 34:8, which is parallel to this; in both cases it is a faithful and capable spiritual shepherd which God’s people need, a true successor of Moses (Numbers 27:17 f.). The people ran after Christ in order to see others healed (John 6:2). As usual (see on Mark 2:4), we have μή, not οὐ, with a participle; but we might have μή in class. Grk.

ἤρξατο διδάσκειν. This was their primary need. Some had never heard Him before, and all had the first elements of true religion to learn; so “He began to teach them many things.” Here, as in Mark 5:26, πολλά is cogn. acc. rather than adverbial, multa not multum. For this Mt. (Matthew 14:15) substitutes “He healed their sick,” a change which he makes in Matthew 19:2 = Mark 10:1 and in Matthew 21:14-15 = Mark 11:17-18. Here Lk. has both the teaching and the healing. 

Verse 35
35. ἤδη ὥρας πολλῆς γενομένης. When it was already a late hour, but not yet ὀψία (Mark 6:47). The expression is found in Pol. Mark 6:8, “Philip arrived at a late hour (πολλῆς ὥρας) at Thermus”; and in Dion. Hal. Ant. ii. 54, “They fought till a late hour (ἄχρι πολλῆς ὥρας) contending vigorously, until night overtook them and separated them.” In Latin we have multus dies, for multa hora would be ambiguous; multo denique die Caesar cognovit (Caes. B.G. i. 22); multus sermo ad multum diem (Cic. Att. xiii. 9).

οἱ μαθηταί. The Synoptists represent the disciples as taking the initiative; in Jn, Christ does so by addressing a testing question to Philip. He thinks of their physical, as well as of their spiritual needs. Mt., as often, omits the imperf. ἔλεγον. 

Verse 36
36. ἀπόλυσον. Send away, as Mark 6:45, and Mark 8:3; Mark 8:9 of the 4000. The verb is used of individuals (Mark 10:2, Mark 15:6), and does not imply dispersion.

τοὺς κύκλῳ ἀγροὺς κ. κώμας. The farms (Mark 5:14) and villages round about; κύκλῳ belongs to both nouns; cf. 1 Thessalonians 2:12; 1 Thessalonians 3:7. These would be nearer than Bethsaida. [1354] Latt. read ἔγγιστα for κύκλῳ, proximas villas et vicos. In strict grammar the art. ought to be repeated (τοὺς ἀγροὺς τῆς πόλεως καὶ τὰς κώμας αὐτῆς, Joshua 21:12); but where the nouns are similar in meaning although different in gender, the art. of the first suffices (Luke 1:6; Luke 14:23; Colossians 2:22; Revelation 5:12).

τί φάγωσιν. See crit. note and cf. Mark 8:2; Luke 17:8. 

Verse 37
37. Δότε αὐτοῖς ὑμεῖς. The very emphatic ὑμεῖς is in all three; “They are not to be sent away; you must feed them.”

Ἀπελθόντες ἀγοράσωμεν; Are we to go and buy? Cf. Mark 4:30, Mark 6:24, Mark 12:14. Jn here differs considerably and is more precise than the Synoptists, whose narrative seems to be partly a condensation of what Jn reports as having taken place between our Lord and Philip and Andrew.

δηναρίων διακοσίων. Mt. omits this, as he omits “about 2000” (Mark 5:13) and “300 denarii” (Mark 14:5). The retention in R.V. of “penny” for δηνάριον is as deplorable as that of “publican” for τελὼνης. In amount of silver a denarius was nearly a shilling, in purchasing power it was more than a florin (Matthew 20:2 f.). To speak of 200 pennyworths to feed 5000 people is so incongruous as to be almost grotesque. The “two pence” of the Good Samaritan and the “penny a day” of the owner of the vineyard make them seem niggardly instead of generous. In Revelation 6:6, maximum prices are turned into incredibly low prices by the translation “penny.” The meaning here is “A sum far greater than Judas carries for us would be quite insufficient.” Lk. inserts an emphatic ἡμεῖς answering to Christ’s ὑμεῖς. The question suggests that what Christ has ordered is impossible; οἱ δὲ καταμέμφονται αὐτὸν ὡς μὴ γνόντα (Theoph.). 

Verse 38
38. Πόσους ἔχετε ἄρτους; ὑπάγετε, ἴδετε. The question and abrupt commands are a rebuke. “Never mind what is impossible; see what is possible. How much food have we got?” In Jn the suggestion of buying comes from Christ. Mk alone records the question and commands. Mt. again omits what seems to imply a limitation of Christ’s knowledge and power. See on Mark 6:5. The rendering “loaves” must not be disturbed; but the ἄρτοι resembled biscuits or oatcake rather than our own loaves.

ὑπάγετε, ἴδετε. The asyndeton is characteristic; Mark 1:41, Mark 4:40, Mark 5:36, Mark 8:17-18, Mark 9:19, Mark 10:14.

γνόντες. Having ascertained. Jn is far more definite. Andrew had found a lad who had five barley loaves and two fishes, which seems to imply that the disciples had no food with them. Philip and Andrew, as coming from Bethsaida, would know people in the crowd and would have some idea of the resources of the neighbourhood. The Fathers often find mystical meanings in numbers and do so here with “five” and “two”; e.g. the five Books of the Law with the Psalms and the Prophets, or with the Gospel and the Apostle.

δύο ἰχθύας. Dried or salted fish were often eaten as a relish (ὀψώνιον, προσφάγιον) with bread, so much so that these words may mean “fish”; see on John 6:9; John 21:5. Cf. πᾶν τὸ ὄψος (? ὄψον) τῆς θαλάσσης (Numbers 11:22). 

Verse 39
39. ἀνακλῖναι πάντας. That all should recline. If the people had stood, they would have crowded round the distributors, and equal distribution would have been impossible. Arranging them in “messes” (τραπέζας διαφόρους, Theoph.) still further contributed to orderly and equal feeding.

συμπόσια. Lit. “drinking-parties,” and then any gatherings for taking refreshment. Hence the addition of οἴνου (Sirach 31:31; Sirach 32:5; Sirach 49:1) when drinking is specially meant. Cicero has compotatio, but the usual words are commissatio and convivium. Vulg. has secundum contubernia here and in partes for πρασιαὶ πρασιαί. The reduplication (see on δύο δύο, Mark 6:7) should be similarly rendered in both verses; but A.V. and R.V. have “by companies” and “in ranks.” Company by company and rank by rank preserves the reduplication and the similarity of construction.

ἐπὶ τῷ χλωρῷ χόρτῳ. The desert was not sand, but prairie, and the green grass confirms Jn’s mention of a Passover here. Contrast Clem. Recog. ii. 70, iii. 30. 

Verse 40
40. πρασιαί. Lit. “garden-beds” (Sirach 24:31) or “plots.” The word indicates the shape of the “messes,” and perhaps implies that they were rectangular (Euthym.). See Wetstein for illustrations and cf. Exodus 8:14.

κατὰ ἑκατὸν κ. κ. π. All four give the total as 5000 males, which would easily be estimated by counting the συμπόσια. 

Verse 41
41. λαβὼν τ. πέντε ἄρτους κ.τ.λ. Cf. λαβὼν ἄρτον εὐλογήσας ἔκλασεν κ. ἔδωκεν αὐτοῖς (Mark 14:22). He is now the host (Luke 24:30), with His staff of servants, and with what in His hands was a sufficient supply of food, and as such He utters the usual blessing and directs everything. The gifts are His, bestowed, however, not directly, but through the Twelve, εὐσχημόνως καὶ κατὰ τάξιν, and herein we have the germ of Church organization.

ἀναβλέψας. In all three; cf. Mark 7:34; John 11:41.

εὐλόγησεν, In all three; Jn has the equivalent εὐχαριστήσας. Both verbs are used of the Eucharist (Mark 14:22-23). The “grace” at meals was virtually a thanksgiving; “Blessed art Thou, O Lord our God, who bringest forth bread out of the earth.”

κατέκλασεν. He broke in pieces; zerbrach. Mt. has simply κλάσας, and all three, with Paul, have ἔκλασεν of the Eucharist. The compound occurs nowhere else in N.T. The breaking was part of the ceremony of saying grace and was done once (aor.). The breaking in pieces indicated the completeness of the munificence; διάθρυπτε πεινῶντι τὸν ἄρτον σου (Isaiah 58:7).

ἐδίδου. The giving continued (imperf.), either to each Apostle in turn, or to all of them as they returned for fresh supplies, if they did return. The manner of the multiplication is not revealed, and conjectures are futile. We are told that it “must have taken place in the hands of the Apostles.” “Must” is out of place in such matters. “His disciples” (A.V.) is as correct as “the disciples” (R.V.): cf. Mark 4:26; Mark 4:36, Mark 6:32. Note the πᾶσιν and the πάντες following. The disciples’ share in the work would impress the events on their memory (Euthym.), but they did not see its significance. 

Verse 42
42. ἐχορτάσθησαν. In all three; Jn has ἐνεπλήσθησαν. Originally used of supplying animals with fodder (χόρτος), χορτάζω implied brutish feeding when used of men (Plato Rep. ix. p. 586). In N.T. it is nowhere used of cattle (of birds, Revelation 19:21), and has no degrading meaning when used of men (Mark 7:27, Mark 8:4; Mark 8:8; etc.). In LXX. χορτάζω and πίμπλημι translate the same Hebrew word, even in the same verse (Psalms 107:9).

Verse 43
43. ἦραν κλάσματα. See crit. note. Jn tells us that it was by the Entertainer’s order that this security against waste was taken; a remarkable order to come from One who had just fed 5000 with the food for five, and an order not likely to be invented by a writer of fiction. The amount saved far exceeded the amount supplied by the lad, but Christ did not allow it to be wasted. And the fragments are of the loaves and fishes; nothing new has been created.

κοφίνων. The word always used of this miracle, σφυρίδες being always used of feeding the 4000. The κόφινος was the wallet in which travelling Jews carried provisions, to avoid eating Gentile food; Judaeis quorum cophinus foenumque supellex (Juv. iii. 14), Cophino foenoque relicto Arcanam Judaea tremens mendicat in aurem (Ib. vi. 542). A σφυρίς would hold a man (Acts 9:25). Wiclif has “coffyns” here and Mark 8:19. 

Verse 44
44. ἄνδρες. In all four; men; ἄνθρωποι. would be “people,” including women and children, whom Mt. mentions separately. Mt., Lk., and Jn have ὡσεί or ὡς before πεντακισχίλιοι.

The attempts to explain away the miracle as a myth, or a parable, or a gross exaggeration, are very unsatisfying. The first Temptation, as recorded by Mt. and Lk. (Luke a narrative which must have had its origin in Christ Himself), points strongly to His having powers such as are indicated here. He would not have put His temptation into a form that implied that He had power which He knew that He did not possess. At the time when He told the disciples about His temptations experience would have taught Him whether there was the supposed limit to His supernatural power. We are not in a position to draw a hard and fast line between what is only unknown and what is certainly impossible. This consideration applies also to the narrative which immediately follows. 

Verse 45
45. εὐθὺς ἠνάγκασεν τ. μαθητάς. Jn again differs considerably from the Synoptists. They say that He sent away the disciples and then dismissed the multitude. He says that Christ escaped from the people without dismissing them. But Jn shows why Christ insisted upon the disciples going away at once. There was a tradition that the Messiah would feed Israel with bread from heaven as Moses had done. Even without that belief, the miracle that had saved them from exhaustion in the wilderness might lead to the conclusion that Jesus was the Messiah, and their idea of the Messiah was that of an earthly conqueror and king. Jesus must be made to declare Himself as such. The disciples might be inclined to join such a movement (Luke 19:39); and to save them from such disastrous enthusiasm, Christ compelled them to leave Him. Compulsion was necessary, for they had only recently returned to Him, and this time they were being sent away without any mission. Mk’s interest is centred in what Christ did; Jn’s narrative is concerned with what the disciples did.

ἐμβῆναι καὶ προάγειν. The combination of tenses is unusual; cf. γαμῆσαι ἢ πυροῦσθαι (1 Corinthians 7:9).

εἰς τὸ πέραν πρὸς Βηθσαϊδάν. Mt. omits πρὸς [1355] possibly because it seemed to contradict the tradition that the Feeding took place near Bethsaida. Jn says ἤρχοντο πέραν τῆς θαλάσσης πρὸς Καφαρναούμ, and both Mk (Mark 6:53) and Mt. (Mark 14:34) say that they came to land εἰς Γεννησαρέτ. This has led some to suppose that there was another Bethsaida, on the W. shore of the Lake, near Capernaum. The existence of this Bethsaida is doubtful (Hastings’ D.B., Enc. Bibl. art. “Bethsaida”), but it may be admitted as a possibility (D.C.G.). The improbability of two places called “Fishinghouse” near to one another is not great. There are three Torringtons and two Little-hams in Devon. But if we reject the W. Bethsaida, then εἰς τὸ πέραν does not mean across the Lake, but across the bay which separates the scene of the Feeding from Bethsaida Julias. The storm prevented them from reaching Bethsaida, and they went homewards to Capernaum. To render πρὸς [1356] “looking towards [1357] i.e. opposite [1358] or take πρὸς [1359] with ἀπολύει, is not admissible.

ἕως αὐτὸς ἀπολύει. See crit. note and cf. John 21:22; 1 Timothy 4:13. While He Himself sendeth the multitude away (R.V.). Then He is to rejoin them, as προάγειν implies, and this is against Bethsaida being on the W. shore. The distance round the [1360] end of the Lake would be very considerable, while that round the little bay would be only a moderate walk. For τὸν ὄχλον Mt. has τοὺς ὄχλους. See on Mark 2:4.

Verses 45-52
45–52. THE WALKING ON THE WATER

Matthew 14:22-33. John 6:16-21
Verse 46
46. ἀποταξάμενος αὐτοῖς. After He had taken leave of them (R.V.), parting from them in a friendly way (Luke 9:61; Acts 18:21). Mt. loses this point, and Beza gives just the wrong shade of meaning, quum amandasset eos, which implies dismissing with contempt. Vulg. points to a text with ἀπολύσας αὐτούς, dum dimitteret populum. Cum dimisisset eos. Elsewhere Vulg. renders ἀποτάσσομαι vale facio or renuncio.

εἰς τὸ ὄρος προσεύξασθαι. The human nature of our Lord is again conspicuous, not merely in His praying, but in His seeking solitude at sunset on the mountain side as a help to prayer, σχολῆς γὰρ καὶ ἀταραξίας δεῖται ἡ προσευχή (Theoph.). Jn mentions these accessories, but not the prayer. On two other occasions Mk records that Christ prayed, the first day’s work at Capernaum (Mark 1:35) and the last night’s Agony (Mark 14:35). 

Verse 47
47. ὀψίας γενομένης. It was late in the day (Mark 6:35) when arrangements for the Feeding began, and now the brief twilight was ending in darkness.

ἐν μέσῳ τῆς θαλάσσης. See on John 6:17. 

Verse 48
48. ἰδὼν αὐτοὺς βασανιζομένους. There is no need to suppose supernatural power of sight. The Paschal moon would give light enough. See on Mark 5:7. Syr-Sin. has “tormented with the fear of the waves.”

ἐν τῷ ἐλαύνειν.See on Mark 4:4. It was too stormy for sailing, and for hours they had been rowing against the wind making very little progress. Syr-Sin. omits.

τετάρτην φυλακήν. Mk (Mark 13:35) and Mt. (Mark 14:25) follow the Roman division into four watches. Lk. (Luke 12:38) probably follows the Jewish division into three (Judges 7:19); but see Acts 12:4. Syr-Sin, omits the mention of the hour.

ἐπὶ τῆς θαλάσσης. Cf. ἐπὶ τῆς γῆς (Mark 6:47), and περιπατῶν ὡς ἐπʼ ἐδάφους ἐπὶ θαλάσσης (Job 9:8). Christ was walking not by the sea, but on it, over the surface of its stormy waters. His walking by the sea would not have terrified them, nor could He and they have conversed. We may refuse to believe the miracle, but the narrative has not arisen through misinterpretation of language. Nor is it an imitation of O.T. miracles; Christ does not divide the Jordan and walk over on dry land (Joshua 3:14-17; 2 Kings 2:8; 2 Kings 2:14). “These attempts are usually unconvincing, and provoke the remark how much ingenuity can be combined with a lack of common sense” (Salmon, Human Element, p. 323). It is rash to be positive as to what would be possible or impossible for a unique Personality such as that of Jesus Christ.

ἤθελεν παρελθεῖν. Cf. Mark 7:27; Luke 24:28; and for the conative imperf. Matthew 3:14; Luke 1:59. We have here the impression of an eye-witness; the figure looked as if it meant to pass by them. Mt. omits this; see on Mark 1:45 and Mark 7:24. 

Verse 49
49. φάντασμα. An apparition (R.V.). A word is required which answers to the derivation (φαίνομαι) and which occurs only in this connexion in N.T. The Syriac points to a reading δαιμόνιον. In Luke 24:37, [1361] has φάντασμα for πνεῦμα.

ἀνέκραξαν. See on Mark 1:23. τὸν ἀπὸ τοῦ κλύδωνος φόβον ἕτερος διαδέχεται (Euthym.). 

Verse 50
50. πάντες γὰρ εἶδαν. See on Mark 6:29. It was no subjective delusion; there was something objective which all of them perceived. The aorists indicate what was of short duration; He addressed them at once, and their trouble was at an end. Syr-Sin. has “when they all saw Him, they cried out.” The difference between λαλέω, “speak,” and λέγω, “say,” is manifest here. Trench, Syn. § 76.

Θαρσεῖτε. Cf. Mark 10:49; Matthew 9:2; Matthew 9:22; John 16:33. This form prevails in Gospels and Acts, θαρρέω in 2 Cor. and Heb. In LXX. θαρσέω is common, θαρρέω rare and late.

μὴ φοβεῖσθε. Cease to fear: Mark 5:36, Mark 10:14. Contrast the aorists in Mark 10:19. For the asyndeton see on Mark 6:38. 

Verse 51
51. ἀνέβη. The verb is freq. in class. Grk of going on board a ship. Mk and Jn omit Peter’s walking on the water. Lk. omits the whole narrative.

ἐκόπασεν. See on Mark 4:39. In quocunque corde Deus per gratiam sui adest amoris, mox universa bella compressa quiescunt (Bede).

λίαν ἐν ἑαυτοῖς. See crit. note. This time they keep their thoughts to themselves; contrast Mark 4:41. Mt. attributes to them the confession afterwards made by Peter (Mark 8:29; Matthew 16:16), which is out of harmony with what follows in the next verse. 

Verse 52
52. οὐ γὰρ συνῆκαν ἐπὶ τοῖς ἄρτοις. “For the miracle of the loaves afforded them no basis for comprehending.” See crit. note. Neither A.V. nor R.V. seems to be right here. As often, Mt. and Lk. omit what is discreditable to the Twelve, and Mt. substitutes what does honour both to them and to Christ. It was natural that His walking on the waves and the sudden cessation of the gale should amaze them more than the feeding of the multitudes (Mark 8:17 f.); as fishermen they could appreciate the former, but they were still very defective in insight. See on Mark 3:5. This miracle is part of their education. 

Verse 53
53. διαπεράσαντες ἐπὶ τ. γῆν. When they had crossed over to the land (R.V. marg.); cf. διασωθῆναι ἐπὶ τ. γῆν (Acts 27:44). The δια- points to their getting through their perils and toils. Jn says that they did so εὐθέως, on their welcoming Christ into the boat.

Γεννησαρέτ. Mt. says the same; elsewhere only Luke 5:1. It was a little [1362] of Capernaum, and was then a fertile and populous district (Joseph. B.J. III. x. 8).

προσωρμίσθησαν. Here only in Bibl. Grk. Wetstein gives classical examples. Syr-Sin. omits καὶ πρ. 

Verses 53-56
53–56. MINISTRY IN THE PLAIN OF GENNESARET

Matthew 14:34-36
Verse 54
54. εὐθὺς ἐπιγνόντες αὐτόν. It was still early (Mark 6:48), but there were people who recognized Him and, as before, were eager to get their sick folk healed. Cf. Luke 24:31; Acts 3:10; Acts 27:39; Mt. is much less graphic. 

Verse 55
55. περιέδραμον. Not elsewhere in N.T. The aorists indicate the rapidity with which all was done, while the news of His arrival kept spreading (ὅπου ἤκουον).

περιφέρειν. They were sometimes too late; and they then carried the sick from place to place, till they overtook Him.

ἐστίν. The very word of the report; “He is in such a place.” 

Verse 56
56. ὅπου ἂν εἰσεπορεύετο. Cf. the constr. in Mark 3:11; Acts 2:45; Acts 4:35.

ἐν ταῖς ἀγοραῖς. In the open places. “In the streets” (A.V.) is from ἐν ταῖς πλατείαις ([1363] Vulg.), which looks like a correction, because no κῶμαι, and not all πόλεις, would have market-places. But ἀγορά has its original meaning, “a place where people assemble.” Cf. Acts 5:15 and the curious Babylonian custom commended in Hdt. i. 197.

ἐτίθεσαν. So [1364][1365][1366][1367]. For ἵνα cf. Mark 5:18; Mark 5:23, Mark 7:32. The way in which the woman with the issue had been cured had doubtless become widely known, and the faith of these applicants was as efficacious as hers. Mt. again has aor. where Mk has imperf.

07 Chapter 7 

Verse 1
1. συνάγονται. Hitherto it has been a not unfriendly company that has gathered together where the great Teacher and Healer was to be found (Mark 1:33, Mark 2:2, Mark 3:10; Mark 3:32, Mark 4:1, Mark 5:21, Mark 6:31; Mark 6:55). Hostile elements have sometimes intruded (Mark 2:6; Mark 2:16; Mark 2:18, Mark 3:6; Mark 3:22), but they have been exceptional. Here the gathering consists of hostile critics.

οἱ Φαρισαῖοι. See on Mark 2:16; they were last mentioned as plotting His death (Mark 3:6).

ἐλθόντες ἀπὸ Ἰεροσολύμων. See on Mark 10:32. This may mean that a new party of Scribes (Mark 3:22) had arrived. Non ad verbum audiendum, non ad quaerendam medelam, sed ad movendas solum quaestionum pugnas, ad Dominum concurrunt (Bede). Put a full stop at the end of the verse (A.V.); ἰδόντες is not to be coupled with ἐλθόντες. 

Verses 1-13
1–13. QUESTIONS OF CEREMONIAL CLEANSING

Matthew 15:1-20
Verse 2
2. καὶ ἰδόντες. The beginning of a new sentence, which is broken by a long parenthesis (Mark 7:3-4) and left unfinished.

ὅτι κοιναῖς χερσίν. See crit. note. We have ὄτι instead of infin. Mark 11:32, Mark 12:34. Κοινός was a technical term for what was “common” to the Gentiles but ceremonially unclean to the Jews; κοινὸν καὶ ἀκάθαρτον (Acts 10:14; Acts 10:28; Acts 11:8; cf. Romans 14:14; 1 Maccabees 1:47; 1 Maccabees 1:62). Cf. εἰ δέ τις αἰτίαν ἔσχε κοινοφαγίας ἤ τινος ἄλλου τοιούτου ἁμαρτήματος (Joseph. Ant. IX. viii. 7; cf. XIII. i. 1). In N.T. κοινός is opposed to καθαρός and ἅγιος (Hebrews 10:29). Syr-Sin. has “when they had not washed their hands.”

τοῦτʼ ἔστιν ἀνίπτοις. Added for Gentile readers.

ἐσθίουσιν τοὺς ἄρτους. “Eat their bread”; cf. Mark 4:26; Mark 4:36, Mark 6:32. In this phrase the art. and the plur. are unusual both in N.T. (Mark 3:20; Matthew 15:2; Luke 14:1-2) and in LXX. (Genesis 37:25; Exodus 2:20; 2 Samuel 9:7). See crit. note. 

Verse 3
3. οἱ γὰρ Φαρισαῖοι. Another explanation inserted for Gentile readers. Mt. has nothing corresponding to Mark 7:3-4.

πάντες οἱ Ἰουδαῖοι. “All strict Jews,” those who wished to be δίκαιοι according to the regulations of the Scribes (Luke 1:6; Luke 2:25; Luke 18:9). The regulations of the Law (Leviticus 11-15; Numbers 5:1-4; Numbers 5:19) had been enormously increased by the Scribes, with the result that the right sense of proportion had been lost. People confounded what was ceremonially trivial with what was ceremonially important, and also what was purely ceremonial with what was moral, the former being often preferred to the latter. The longest of the six books of the Mishna (Tohârôth) treats of purification, and thirty chapters are given to the cleansing of vessels. Schürer, II. ii. pp. 106 f. D.C.G. art. “Purification.”

πυγμῇ. The word remains a puzzle in this connexion. “Up to the elbow” and “up to the fist” are impossible translations. “With the fist” is the best rendering; and this may be explained either literally, of rubbing a closed hand in the palm of the other hand, or metaphorically, of vigorous washing, = “diligently” (A.V. marg.).

νίψωνται. The verb is used of washing part of the body (Matthew 6:17; Matthew 15:2; 1 Timothy 5:10; Genesis 18:4; etc.), λούομαι being used of bathing the whole body (Acts 9:37; Hebrews 10:22; etc.), and πλύνω of washing clothes, nets, etc. (Revelation 7:14; Revelation 22:14; Luke 5:2). In Leviticus 15:11 we have all three verbs thus distinguished. See on John 13:10.

τὴν παράδοσιν τῶν πρεσβυτέρων. Traditions handed down for generations and sanctioned by great teachers were regarded by the Pharisees and their followers as of equal obligation with Scripture. The traditions were seldom wrong in themselves, but they were treated as of such importance that moral duties were neglected. This inevitably follows when right conduct is regarded as keeping certain rules. The acc. is used because the whole of the tradition (Mark 3:21, Mark 6:17), and not a part (Mark 1:31, Mark 5:41), is held. Only in this and the parallel passage (Matthew 15:2-6) is παράδοσις used in the Gospels. In 2 Thessalonians 2:15, κρατεῖτε τὰζ παραδόσεις is said of holding Christian traditions; cf. 1 Corinthians 11:2. 

Verse 4
4. ἀπʼ ἀγορᾶς. On coming from market, where they might come in contact with persons or things that were ceremonially unclean. We have ἀπὸ δείπνου (Hdt. i. 126, ii. 78, Mark 7:18) similarly used; ἀπὸ νεκροῦ (Sirach 31[34]:25).

ἐὰν μὴ ῥαντίσωνται. See crit. note. Sprinkling did not seem to be in harmony with πυγμῇ νίψνωται, and hence the change to βαπτίσωνται. If βαπτ. be adopted, it would mean bathing the hands rather than the whole person. Either verb might be used of holding the hands over a basin and having water poured over them. Cf. Justin, Try. 46. Tatian seems to have understood the sentence as meaning that the Jews do not eat what they bring from market without purifying it, which is not the meaning.

παρέλαβον. The right verb to use of those who received παραδόσεις.

ξεστῶν. The jugs in which the water for drinking or purifying was kept. A μετρητής (John 2:6) held about 50 ξέσται. Here, however, the word is not used of a definite measure, sextarius, but of a household vessel without reference to size. Vulg. has urceus, a jug with one handle. The addition, καὶ κλινῶν (see crit. note), would not mean “and tables,” but “and couches,” for reclining at table, or possibly “and beds,” for sleeping on at night. Syr-Sin. omits καὶ χαλκίων. 

Verse 5
5. Διὰ τί; As in Mark 2:16, the question is a form of hostile criticism. “Eat their bread,” as in Mark 7:2. 

Verse 6
6. Καλῶς ἐπροφήτευσεν. “With beautiful appropriateness Isaiah prophesied.” Cf. Mark 12:28; Mark 12:32; Luke 20:39; and esp. Acts 28:25. Everywhere in N.T., including Judges 1:14, and almost everywhere in LXX., ἐπροφ. is to be preferred to προεφ. There is no simple verb φητεύω. But in other verbs late writers sometimes put the augment before the preposition. Blass, § 15, 17.

ὑποκριτῶν. This word, so freq. in Mt., occurs here only in Mk, and here it is omitted in Syr-Sin. In Job 34:30; Job 36:13 it means the godless man and = παράνομος (Job 17:8, Job 20:5). It is not found in Jn.

ὡς γέγραπται. See on Mark 1:2. Mt. agrees with Mk in this quotation from Isaiah 29:13, and both abbreviate the LXX., omitting ἐγγίζει and ἐν τῷ στόματι αὐτοῦ. 

Verse 7
7. μάτην. Freq. in LXX., but not found in N.T., except in this quotation. St Paul has εἰς κενόν. see on 2 Corinthians 6:1.

διδάσκοντες διδασκαλίας ἐντ. ἀνθ. Here again Mk and Mt. differ from LXX., which has διδάσκοντες ἐντάλματα ἀνθρώπων καὶ διδασκαλίας. One is inclined to translate “teaching for teachings,” reserving “doctrine” for διδαχή. But this would be no improvement, for διδαχή is teaching as a whole, while διδασκαλία (freq. in Past. Epp.) is a particular part of teaching, a doctrine. But the distinction is not always sharply made.

ἐντάλματα ἀνθρώπων. In apposition with διδασκαλίας, teaching doctrines (which are) commands of men. This was the source of the evil; their doctrines were of their own devising. They burdened the conscience with external details which had no spiritual value. We must distinguish in translation between ἔνταλμα, “command,” or “precept,” and ἐντολή, “commandment.” Vulg. praeceptum and mandatum. Ἔνταλμα is used of the Divine commands Job 23:11-12; the word is not found in profane writers. Lightfoot thinks that St Paul had this discourse in his mind when he wrote Colossians 2:21-23. 

Verse 8
8. τὴν ἐντολήν. Commonly used of a single commandment (Mark 10:5; Mark 10:19, Mark 12:28), but here of the Divine Law as a whole; see on 1 Timothy 6:14. The verse looks like another version of Mark 7:9. There is no such repetition in Mt., and his wording is closer to Mark 7:9. Syr-Sin. omits the verse. 

Verse 9
9. καὶ ἔλεγεν αὐτοῖς. The insertion of this introductory formula confirms the impression that Mark 7:8 and Mark 7:9 come from two different sources. Syr-Sin. omits the words.

Καλῶς. See on John 4:17 and 2 Corinthians 11:4. The irony is stronger here. This was the beautiful result of their putting a fence about the Law; their fence had shut off the Law so completely that the sight of it was lost.

ἀθετεῖτε. See on Mark 6:26; as applied to such words as ἐντολή, νόμος, διαθήκη, it means not merely violating, but treating as null and void (Hebrews 10:28; Galatians 3:15). The oral tradition had supplanted the written Law—everywhere by engrossing men’s attention, and in some cases by contravening its spirit. D.C.G. art. “Tradition.” 

Verse 10
10. ΄ωϋσῆς γὰρ εἶπεν. Mt. makes the connexion more clear and the contrast more pointed by writing ὁ γὰρ θεὸς εἶπεν. The Pentateuch was quoted as “Moses” (Mark 1:44, Mark 10:3, Mark 12:19). But the Law was given διὰ (not ὑπὸ) ΄ωυσέως (see on John 1:17). Moses was not the giver of it any more than of the manna (John 6:32). See on Mark 12:26.

Ὁ κακολογῶν. He that speaketh evil of (R.V.) rather than “he that curseth” (A.V.); in Mark 9:39, and Acts 19:9, A.V. has “speak evil of,” and in the Corban case there is no cursing, but the parents are dishonoured. These quotations from Exodus 20:12; Exodus 21:17 illustrate the fact that citations which are found in more than one Synoptist, “with few exceptions, adhere closely to the LXX., the differences being only textual or in the way of omission” (Swete, Introd. to O.T. in Greek, p. 393). 

Verse 11
11. ὑμεῖς δὲ λέγετε. “But ye say.” As in Mark 7:2-5 and Mark 4:26; Mark 4:31, we have a confused constr. Mk forgets that he began with ὑμεῖς δὲ λέγετε and leaves the ἐὰν εἴπῃ sentence unfinished. Omit λέγετε and the constr. will stand; with λέγετε, Mark 7:12 should run οὐκέτι οὐδὲν ποιήσει. Cf. Mark 3:22.

Κορβᾶν, ὅ ἐστιν Δῶρον. As in Mark 5:41, Mark 7:34, Mark 14:36, we have Aramaic with a translation. Κορβάν is not found in LXX., but Josephus (Ant. IV. iv. 4) gives it with this translation. It means a dedicated or vowed gift, a gift not to be revoked by the giver (Ibid. c. Apion. i. 22). The Scribes taught that a vow, however unrighteous, mast stand. Even if the man who made it desired to remedy the wrong, and even if the wrong was to his own parents, he could not be allowed to remedy it. Such ruling cuts right across the Fifth Commandment. See Wright, Synopsis, p. 69; Driver on Deuteronomy 23:24. The sentence means, “Whatsoever support thou mightest have from me is Korban, irrevocably given elsewhere.” Luther, putting a comma after me in Vulg.—Corban quodcunque ex me, tibi profuerit—took it to mean, “If I dedicate it, it is far more valuable to thee.” 

Verse 12
12. οὐκέτι ἀφίετε. Ye no longer suffer; “so far from telling him that his duty to his parents is paramount, you do not allow him to perform it.” See crit. note.

οὐδὲν ποιῆσαι τῷ πατρί. Cf. Mark 5:19-20, Mark 10:36; the expression is found in Attic. Blass, § 34. 4. Syr-Sin. has “honour.” For the double negative see on Mark 1:44. 

Verse 13
13. ἀκυροῦντες. Not merely treating as null and void (ἀθετεῖτε, Mark 7:9), but making void (R.V.). Both verbs occur Galatians 3:15-17. Excepting 4 Macc., ἀκυρόω is very rare in Bibl. Grk. In papyri it is used of annulling contracts. Passages in the Talmud definitely put tradition and comment above Scripture. “The words of the Scribes are lovely above the words of the Law; for the words of the Law are weighty and light, but the words of the Scribes are all weighty.”

τῇ παραδόσει ᾗ παρεδώκατε. The connexion between noun and verb cannot be reproduced in English. The aor. seems to be out of place; παραδίδοτε would be better; or (if aor.) παρελάβετε. The relative is dative by attraction.

παρόμοια τοιαῦτα πολλά. Superfluous fulness; many such similar things. Cf. Mark 6:25. Παρόμοιος, freq. in class. Grk, occurs nowhere else in N.T. or LXX. 

Verse 14
14. προσκαλεσάμενος πάλιν. We need not limit the πάλιν to the crowd at Gennesaret. He often invited people to come to Him, and here He does so again. Having answered the cavils of the Scribes, He now resumes the more profitable work of freeing the multitude from the unspiritual traditions of Pharisaism. οὐκ ἔτι τοῖς Φαρισαίοις διαλέγεται, ὡς ἀθεραπεύτοις (Theoph.). Mk (about 27 times) even more than Mt. (about 17) is fond of πάλιν. Lk. (Luke 3) seems to avoid it, often omitting it where Mk has it. For ἔλεγεν Mt. again has εἶπεν. Cf. Mark 7:27. 

Verses 14-23
14–23. THE SOURCE OF REAL DEFILEMENT

Matthew 15:10-20
Verse 15
15. οὐδὲν ἔστιν ἔξωθεν κ.τ.λ. This illuminating principle is given by Mk in the most comprehensive terms; There is nothing external to a man which by entering into him can defile him. Mt. narrows it by limiting it to meat and drink. Externals cannot pollute a man, because they do not touch the man’s self, but only his body. Epictetus enlarges on this difference; e.g. Dis. i. 19. Plato points out that what enters into the mouth is perishable, but what comes out of it, viz. speech, may be imperishable (Tim. 75 D). Cf. Deuteronomy 23:23. Like other parabolic utterances of Christ, this Saying was not understood even by the Twelve at the time, nor indeed even after Pentecost (Acts 10:14). But when this Gospel was written the practical result of this principle was recognized;—Levitical prohibitions of certain foods as unclean had been abolished (Mark 7:19 b). The art., τοῦ or τὸν ἄνθρ., is generic, as in Mark 2:27, Mark 4:21. For the aor. infin. see on Mark 1:41. Syr-Sin. omits ἔξωθεν as superfluous.

ἀλλά. “On the contrary, the things which defile the man, are the thoughts, words, and deeds which come out of him.” As both τὰ ἐκπορευόμενα and τὰ κοινοῦντα have the art., either may be the subject. The repetition of τὸν ἄνθρ. instead of using a pronoun is characteristic; cf. Mark 4:37. 

Verse 16
16. See crit. note. 

Verse 17
17. εἰς οἶκον. When He came indoors. The particular house is of no moment; “indoors” means away from the multitude. It appears repeatedly when private instruction is given (Mark 9:28; Mark 9:33, Mark 10:10). It is possible that in all these cases we have personal recollection of a detail. To the multitude He often spoke in parables, and now the disciples once more ask for an interpretation of τὸν σκοτεινὸν λόγον (Mark 4:2; Mark 4:10-11). See crit. note. 

Verse 18
18. Οὕτως καὶ ὑμεῖς. As before (Mark 4:13), He expresses surprise at their want of discernment. The position of οὕτως is against its being taken with ἀσύνετοι, “so wanting in discernment,” tam insipientes. Better, “Is it so,” siccine? Vulg. has Sic et vos imprudentes estis? Either “Even you” (Mark 1:27; Matthew 5:46) or “you also” (Matthew 20:4; Matthew 20:7; John 6:68, where the context is decisive) may be right; see on Mark 2:28. “Even you, whom I have instructed,” or “you also, as well as the multitude.” We have similar surprise again in Mark 8:17, οὔπω νοεῖτε οὐδὲ συνίετε; Syr-Sin. has “Are ye yet so stubborn? Do ye not yet understand anything? that not everything which entereth into a man defileth him?”

οὐ δύναται κοινῶσαι. Cannot pollute him in any religious sense; he is not morally the worse. The Scribes taught otherwise. This repetition from Mark 7:15 is omitted in Mt. 

Verse 19
19. οὐκ εἰσπορεύεται κ.τ.λ. This important explanation is also omitted in Mt. Aristophanes has ἄφοδος (Eccl. 1059), ἀπόπατος (Ach. 81) and κοπρών (Thesm. 485) for ἀφεδρών (ἕδρα), which occurs nowhere else in Bibl. Grk. Vulg. has in secessum, Beza in latrinam. [1539] reads ὀχετός here, but ἀφεδρών in Mt.

καθαρίζων πάντα τὰ βρώματα. See crit. note. The happy restoration of the true reading makes excellent and important sense of a passage which was reduced almost to nonsense by the false reading. No intelligible meaning can be given to καθαρίζον, “purging all meats” (A.V.). “This He said, making all meats clean” (R.V.) is the comment of the Evangelist, who saw that Christ’s words abolished the distinction between clean and unclean food, even when made by the Law. We have similar remarks Mark 3:30, Mark 5:8. Origen and Chrysostom have this reading and meaning, while Gregory Thaumaturgus calls our Lord ὁ σωτὴρ ὁ πάντα καθαρίζων τὰ βρώματα. Miller’s Scrivener, II. pp. 336 f. So also Field. 

Verse 20
20. ἔλεγεν δέ. The Lord’s words are resumed after the interjected remark of the Evangelist. 

Verse 21
21. ἔσωθεν γάρ. Nothing that comes from without brings moral pollution, but a great deal that comes from within may do so, proceeding not ἐκ τῆς κοιλίας, but ἐκ τῆς καρδίας. Deuteronomy 23:23 has a germ of this; τὰ ἐκπορευόμενα διὰ τῶν χειλέων φυλάξῃ. Cf. Matthew 12:35 = Luke 6:45, and Matthew 23:25 = Luke 11:39; and see on ὁ ἔξω and ὁ ἔσω ἄνθρωπος, 2 Corinthians 4:16. Syr-Sin., like Mt., omits the superfluous ἔσωθεν. Cf. Mark 1:32; Mark 1:42, Mark 2:23, Mark 6:25, where Syr-Sin. omits what is superfluous.

οἱ διαλογισμοὶ οἱ κακοί. The thoughts that are evil is the genus of which twelve species are enumerated, six in the plur. and six in the sing. In N.T. διαλογισμός is almost always bad thought and generally plur., but in LXX. it is sometimes used of the thoughts of God (Psalms 40:5; Psalms 92:5). Of the twelve evil things in Mk, Mt. omits seven, and he adds ψευδομαρτυρίαι. In Galatians 5:19-21 we have sixteen or seventeen sins, of which only two or three are in Mk; in Wisdom of Solomon 14:25-26, fifteen or sixteen, of which five are in Mk; in Didache Mark 7:9, twenty-two, of which six are in Mk. These catalogues strikingly illustrate the multiplicity of evil. There is no classification of the vices, such as we should have in a treatise on ethics. Both Mk and Mt. begin, where all sin begins, in the region of thought. Then Mt. follows the order of the Commandments, sixth to ninth. 

Verse 22
22. πλεονεξίαι. Efforts to get more than one’s due, forms of selfishness; see on 2 Corinthians 9:5 and cf. Luke 12:15; Colossians 3:5. In Romans 1:29 we have πλεον. coupled with πονηρία.

δόλος. Conspicuous in Christ’s enemies (Mark 3:6; Mark 3:22, Mark 14:1); the true Israelite has none of it (John 1:48).

ἀσέλγεια. Unblushing licentiousness defying public opinion, such as was seen at the court of Antipas (Mark 6:22 f.). Like ὕβρις, it cares nothing for the feelings of others. Vulg. has impudicitia here.

ὀφθαλμὸς πονηρός. A belief in the “evil eye,” which brings ill to the person or thing on which it rests, seems to be almost universal in savage and half-civilized nations. But belief in a person whose look blighted without his willing it, the Italian jettatore, is not found in Scripture. There the ἀνὴρ βάσκανος (Proverbs 23:6; Proverbs 28:22) is envious, jealous, and grudging, and his “evil eye” is φθόνος and πλεονεξία combined; ὀφθαλμὸς πονηρὸς φθονερὸς ἐπʼ ἄρτῳ, “an evil eye is envious over bread” (Sirach 14:8; Sirach 14:10; cf. Sirach 31:12-14; Tobit 4:7; Deuteronomy 15:9; Deuteronomy 28:54; Deuteronomy 28:56). see on 2 Corinthians 9:6-7, and on the whole subject F. T. Elworthy, Evil Eye [1895]; Lightfoot on Galatians 3:1.

βλασφημία. Not “blasphemy” (A.V.), but railing (R.V.), or “backbiting,” καταλαλία. see on 2 Corinthians 12:20. In 1 Peter 2:1 we have φθόνους καὶ πάσας καταλαλίας, which is much the same as ὀφθ., πον. and βλασφημία.

ὑπερηφανία. Here only in N.T., but freq. in LXX. See esp. Sirach 10:7; Sirach 10:12; Sirach 10:18. It is the sin of the “superior” person, who loves to make himself conspicuous and “sets all others at nought” (Luke 18:9). The ὑπερήφανοι are condemned Luke 1:51; Romans 1:30; 2 Timothy 3:2; 1 Peter 5:5; James 4:6, the last two being quotations from Proverbs 3:32. In the Psalms of Solomon, ὑπερηφανία is often used of the insolent pride of the heathen as opponents of Jehovah.

ἀφροσύνη. The fool in Scripture (ἄφρων, μωρός, ἀνόητος, ἄσοφος) is one who does not know the moral value of things; he thinks that sin is a joke, and mocks at those who treat it seriously. Hence the severity with which he is condemned. In the Shepherd of Hermas there is much about ἀφροσύνη, Man. v. ii. 4, Sim. vi. Mark 7:2-3, ix. xv. 3, xii. 2, 3. It renders other vices incurable. 

Verse 24
24. Ἐκεῖθεν δέ. See crit. note. Here the unusual δέ marks the transition to different scenes and different work. Out of 88 sections in Mk, only 6 have δέ at the outset, while 80 begin with καί.

ἀναστὰς ἀπῆλθεν. Cf. Mark 10:1. Mt. has ἀνεχώρησεν. Christ is retiring once more from the hostility which His teaching provoked (Mark 3:7) and from the pressure of inconsiderate followers (Mark 6:31). His hour is not far off, but it is not yet come, and He must have opportunity for giving further instruction to the Twelve. Ἀναστάς refers to the change of place rather than the change of posture, viz. sitting to teach; ἐκεῖθεν means “from Capernaum,” not “from a seat.” Sitting has not been mentioned.

εἰς τὰ ὅρια Τύρου. Cf. Mark 5:17; Matthew 2:16. Tyre had been independent since B.C. 126, and Pompey had confirmed the independence, but Augustus had curtailed it B.C. 20. The borders of Tyre [and Sidon] are called Φοινίκη in LXX. and Acts, but nowhere in the Gospels. Some of the inhabitants had been attracted to the Lake to see Jesus (Mark 3:8), and, like the Gerasenes, they were probably pagan (Joseph, c. Apion. i. 13). Christ now visits their country, which was 40 or 50 miles from Capernaum, to escape publicity. Christ had forbidden the disciples to go to the Gentiles; they were to devote themselves to the house of Israel (Matthew 10:5). He here takes them to the Gentiles, yet not to teach the Gentiles, but to find quiet for being taught by Him themselves. It is only by setting aside the plain statements of Mk that it can be maintained that Christ came to this place for one purpose only,—“an extraordinary example of persevering faith.” Cf. Mark 9:30.

οὐδένα ἤθελεν γνῶναι. “He wished to know no one” is not a probable rendering; would have no one know it is doubtless right. He did so, not because He feared being denounced by the Scribes for mixing with heathen (Theoph.), but because He wished to avoid interruption.

οὐκ ἠδυνάσθη λαθεῖν. Mt. characteristically omits the statement that Christ was unable to do what He wished. He could not be hid, because some who had seen Him in Galilee recognized Him. The double augment is Epic and Ionic. Blass, § 24. The aor. infin. is normal; see on Mark 1:40. 

Verses 24-30
24–30. THE SYROPHOENICIAN WOMAN

Matthew 15:21-28
Verse 25
25. ἀλλʼ εὐθὺς ἀκούσασα. See crit. note. “On the contrary, a woman who had heard about Him came at once.” For the superfluous αὐτῆς see on Mark 1:7; the pleonasm is specially common after relatives (Revelation 3:8; Revelation 7:2; Revelation 13:8). It is found in modern Greek. 

Verse 26
26. Ἑλληνίς, Συροφοινίκισσα τῷ γένει. A Greek-speaking woman, a Phoenician of Syria by race. In this context, Ἑλληνίς can hardly mean anything else (Acts 17:12). She spoke Greek, but she was not a Greek. The conversation, like that with Pilate, would be in Greek. Syr-Sin. has “a widow, from the borders of Tyre of Phoenicia.” These Phoenicians came from the Canaanites, and Mt. calls her Χαναναία. The Clem. Hom. (ii. 19, iii. 73, iv. 6) calls her Justa, and her daughter Bernice. Syr-Sin. omits Ἑλληνίς and τῷ γένει.

ἠρώτα αὐτὸν ἵνα. See on Mark 3:9. The change from aor. (προσέπεσεν) to imperf. is accurate. Mt. gives her words, in which she addresses Him as “Son of David,” an address which Mk does not record until the healing of Bartimaeus, near the time of the Passion (Mark 10:47-48). In Mt. the woman makes three appeals, of which Mk omits one and also the appeal of the disciples that He would grant her request and send her away. 

Verse 27
27. ἔλεγεν. Mt. again substitutes εἶπεν, as in Mark 7:14.

Ἄφες πρῶτον χορτασθῆναι τὰ τέκνα. See on Mark 6:42 and cf. Mark 10:14. In Mark 15:36 we have the subj. after ἄφετε. “The children” are the Jews, but πρῶτον implies that the others will have their turn (John 10:16; John 12:32; John 17:20; Acts 1:8; Acts 13:47). This important πρῶτον is omitted in Mt. It mitigates the harsh refusal.

ἐστιν καλόν. The expression is freq. in Mk. Cf. Mark 9:5; Mark 9:42-43; Mark 9:45; Mark 9:47; Mark 14:21. Christ’s reply illustrates the principle that, where faith is strong, He seems to hold aloof, to bring the faith to perfection; whereas weak faith is encouraged (Mark 5:36, Mark 9:23).

τοῖς κυναρίοις. The diminutive is another mitigation. The Gentiles are not called “dogs” but “doggies,” not outside scavengers (Psalms 59:7; Psalms 59:15), but household companions (τὰ κυνίδια τῆς οἰκίας, Orig.). In late Greek, diminutives sometimes lose their force, e.g. ὠτάριον (Mark 14:47), ὠτίον (Matthew 26:51); but the dimin. has point here. Contrast κύνες (Matthew 7:6; Philippians 3:2; Revelation 22:15). Vulg. spoils this by having canibus in Christ’s Saying and catelli in her reply. 

Verse 28
28. ἡ δὲ ἀπεκρίθη καὶ λέγει. The ἀπεκρίθη is not mere amplification; it was an answer and a witty answer. She seizes on Christ’s repelling words and turns them into an argument in her favour: δραξαμένη τῶν τοῦ Χριστοῦ ῥημάτων, ἀπʼ αὐτῶν πλέκει συνηγορίαν ἑαυτῆς (Euthym.). The historic pres. is recognized so completely as historic that it can be combined with an aor. See on Mark 8:29 sub fin.

Ναί, κύριε· καὶ τὰ κυνάρια. Yea, Lord, and the doggies; not “yet the dogs” (A.V.), nor “even the dogs” (R.V.). She fully assents to the Lord’s utterance and carries it on to her own conclusion; “Quite so, Lord; and in that case I may have a crumb.” Mt. has καὶ γάρ, giving an additional reason for her request. Ναί = ἀμήν, but without the religious tone of the Hebrew word (2 Corinthians 1:20; Revelation 1:7; Revelation 22:20). Syr-Sin. has “the crumbs which are over from the children’s table.” The words may mean the crumbs thrown by the children to their pets. In N.T., ἐσθ. ἐκ (John 6:26; John 6:50-51; 1 Corinthians 9:7; 1 Corinthians 11:28; etc.) is more common than ἐσθ. ἀπό (Genesis 2:16; Genesis 3:1-2; Genesis 3:5). 

Verse 29
29. Διὰ τοῦτον τὸν λόγον. The Lord commends the ready reply, and admits that in the argument she has won: διὰ τὸν λόγον, ᾥτινι πρὸς συνηγορίαν ἐχρήσω συνετῶς ἄγαν (Euthym.). Like the centurion (Matthew 8:5-13), she believes that Christ can heal at a distance, and, like him, she wins Christ’s admiring approval (Matthew 15:28). This is the only case in Mk in which Christ heals at a distance. 

Verse 30
30. ἀπελθοῦσα. His assurance is enough, as in the case of the royal official; see on John 4:50; John 4:52.

βεβλημένον ἐπὶ τὴν κλίνην. Like the demoniac boy (Mark 9:26), she was suffering from exhaustion after the final convulsion. The perf. part. is accurate.

This crumb, won from our Lord by the heathen woman’s “shamelessness” (Luke 11:8), pertinacity (Luke 18:2-5), and faith (Luke 7:9), remains isolated. He at once returns to the principle of feeding the children first. 

Verse 31
31. ἐκ τῶν ὁρίων Τύρου ἦλθεν διὰ Σιδῶνος εἰς τ. θαλ. This means a very long circuit; about 20 or 30 miles northward to Sidon, then eastward and southward, till He reached the [1540] shore of the Lake. He would cross the Leontes twice, first between Tyre and Sidon, and again between Libanus and Anti-Libanus, but there is no hint as to where the second crossing took place. The object of the long circuit was to gain the retirement necessary for the training of the Twelve. He had twice failed in securing this (Mark 6:31-34, Mark 7:24).

διὰ Σιδῶνος. See crit. note. The other reading avoids the statement that He entered a city that was wholly heathen.

Δεκαπόλεως. He is once more in or near the country of the Gerasenes, where the healed demoniac has been acting as a pioneer (Mark 5:20). 

Verses 31-37
31–37. RETURN TO DECAPOLIS HEALING OF A DEAF STAMMERER

Cf. Matthew 15:29-31
Verse 32
32. κωφὸν καὶ μογιλάλον. Deaf people, being unable to hear the sounds which they make, often speak very imperfectly, and sometimes cease to attempt to speak at all. Mt. is here very different; instead of a single healing he gives us an indefinite number of various kinds. ΄ογιλάλος occurs here only in N.T., and Isaiah 35:6 only in LXX. In Exodus 4:11, LXX. has δύσκωφος, the Heb. in both places being the same. Many MSS. have μογγιλάλον, as if from μογγός, “with harsh voice,” a rare word; μόγις λαλῶν is the true derivation.

παρακαλοῦσιν. The man could not speak for himself and his friends act for him, as in the case of the paralytic (Mark 2:3-5). See on Mark 8:22.

ἐπιθῇ αὐτῷ τ. χεῖρα. Cf. Mark 5:23, Mark 6:5. Christ does more than this, apparently in order to secure faith on the man’s part. 

Verse 33
33. ἀπολαβόμενος. It was necessary to free the man from all distraction; this taking him apart and the using of appropriate means increased his confidence in Christ’s goodwill and power. Spittle was believed to be remedial; see on John 9:6. Syr-Sin. has “He led him from the multitude, and put His finger, and spat in his ears, and touched his tongue.” Cf. Mark 8:23; not Mark 5:37. 

Verse 34
34. ἀναβλέψας. Praying for help; John 11:41.

ἐστέναξεν. Contrast the strong compound (ἀναστενάξας) used of the unbelief of the Pharisees (Mark 8:12). Signs of Christ’s perfect humanity are again evident; see on Mark 3:5 and John 11:38.

Ἐφφαθά. Aramaic with a translation; see on Mark 5:41. Deaf people understand what is spoken by watching the lips of the speaker, and a word like Ephphatha could easily be read from the lips. “Both the word and the use of saliva passed at an early time into the Baptismal rite as practised at Milan and Rome” (Swete).

διανοίχθητι. Lucian (Contemplantes 21) uses this compound of opening the ears; ὡς μηδʼ ἂν τρυπάνῳ ἔτι διανοιχθῆναι αὐτοῖς τὰ ὦτα. Vulg. has adaperire, which Curtius (IX. vii. 24) uses of the ears; adaperire aures ad criminationem. 

Verse 35
35. ἠνοίγησαν. Cf. Matthew 20:33; Acts 12:10; Revelation 11:19; Revelation 15:5.

ἀκοαί. See on Mark 1:28.

ὁ δεσμὸς τῆς γλώσσης. We need not think of an actual ligament; he was released from the impediment in speech caused by his deafness. Deissmann (Light, pp. 306 f.) gives instances of spells to bind the tongue. But here there is no hint that the man was obsessed. The release took place once for all (aor.); his speaking articulately continued (imperf.). 

Verse 36
36. διεστείλατο. See on Mark 5:19; Mark 5:43. He gave the charge once; and then, the more He repeated it (διεστέλλετο), the more they continued to disregard it (ἐκήρυσσον). The comparative is sometimes strengthened by μᾶλλον (2 Corinthians 7:13; Philippians 1:23), sometimes by ἔτι (Hebrews 7:15), and περισσεύω may have both (Philippians 1:9). But here μᾶλλον might mean potius, “instead of being silent they published it more exceedingly.” These commands to be silent were usually disregarded, but that does not prove that they ought not to have been given. The Decalogue is not abrogated because of man’s disobedience. Wrede (Messiasgeheimnis, p. 133) sees a contradiction between this and Mark 7:33. But Mark 7:33 does not say that Christ took the man away from everybody. No doubt some of the crowd followed, and they were people who previously had seen little or nothing of His work as a Healer. They would naturally be very demonstrative. 

Verse 37
37. ὑπερπερισσῶς. Here only in Bibl. Grk, and perhaps nowhere else. see on 2 Corinthians 7:4.

ἐξεπλήσσοντο. See on Mark 1:22. This is simple history; Mk is not suggesting in an allegory the conversion of the Gentiles. He has not told us that the crowd was composed of Gentiles.

ποιεῖ. Mt. seems to have understood this as implying a number of miracles, and they appear to be required by this verse and to explain the great multitude in Mark 8:1.

ἀλάλους λαλεῖν. The combination of words is doubtless deliberate; the speechless to speak. Cf. Mark 9:24; Isaiah 35:5. Syr-Sin. has “He maketh the deaf-mutes to hear and to speak.”

08 Chapter 8 

Introduction
Four thousand persons fed with seven loaves and a few small fishes, Mark 8:1-8. Christ refuses to give any farther sign to the impertinent Pharisees, Mark 8:10-12. Warns his disciples against the corrupt doctrine of the Pharisees and of Herod, Mark 8:13-21. He restores sight to a blind man, Mark 8:22-26. Asks his disciples what the public thought of him, Mark 8:27-30. Acknowledges himself to be the Christ, and that he must suffer, Mark 8:31-33. And shows that all his genuine disciples must take up their cross, suffer in his cause, and confess him before men, Mark 8:34-38.

Verse 1
The multitude being very great - Or rather, There was again a great multitude. Instead of παμπολλου, very great, I read παλιν πολλου, again a great, which is the reading of BDGLM, fourteen others, all the Arabic, Coptic, Ethiopic, Armenian, Gothic, Vulgate, and Itala, and of many Evangelistaria. Griesbach approves of this reading. There had been such a multitude gathered together once before, who were fed in the same way. See Mark 6:34, etc.

Verse 2
Having nothing to eat - If they had brought any provisions with them, they were now entirely expended; and they stood in immediate need of a supply.

Verse 3
For divers of them came from far - And they could not possibly reach their respective homes without perishing, unless they got food.

Verse 4
etc. - See on Matthew 14:14; (note); Matthew 15:35.

Verse 7
And they had a few small fishes - This is not noticed in the parallel place, Matthew 15:36.

Verse 10
Dalmanutha - See the note on Matthew 15:39.

Verse 12
And he sighed deeply in his spirit - Or having deeply groaned - so the word αναστεναξας properly means. He was exceedingly affected at their obstinacy and hardness of heart. See Matthew 16:1-4.

Verse 14
Now the disciples had forgotten to take bread - See all this, to Mark 8:21, explained at large on Matthew 16:4-12; (note). In the above chapter, an account is given of the Pharisees, Sadducees, and Herodians.

Verse 22
They bring a blind man unto him - Christ went about to do good, and wherever he came he found some good to be done; and so should we, if we had a proper measure of the same zeal and love for the welfare of the bodies and souls of men.

Verse 23
And he took the blind man by the hand - Giving him a proof of his readiness to help him, and thus preparing him for the cure which he was about to work.

Led him out of the town - Thus showing the inhabitants that he considered them unworthy of having another miracle wrought among them. He had already deeply deplored their ingratitude and obstinacy: see on Matthew 11:21; (note). When a people do not make a proper improvement of the light and grace which they receive from God, their candlestick is removed - even the visible Church becomes there extinct; and the candle is put out - no more means of spiritual illumination are afforded to the unfaithful inhabitants: Revelation 2:5.

When he had spit on his eyes - There is a similar transaction to this mentioned by John, John 9:6. It is likely this was done merely to separate the eyelids; as, in certain cases of blindness, they are found always gummed together. It required a miracle to restore the sight, and this was done in consequence of Christ having laid his hands upon the blind man: it required no miracle to separate the eyelids, and, therefore, natural means only were employed - this was done by rubbing them with spittle; but whether by Christ, or by the blind man, is not absolutely certain. See on Mark 7:33; (note). It has always been evident that false miracles have been wrought without reason or necessity, and without any obvious advantage; and they have thereby been detected: on the contrary, true miracles have always vindicated themselves by their obvious utility and importance; nothing ever being effected by them that could be performed by natural means.

If he saw aught - Ει, if, is wanting in the Syriac, all the Persic and Arabic, and in the Ethiopic; and τι βλεπεις, Dost thou see any thing? is the reading of CD, Coptic, Ethiopic, all the Arabic and Persic.

Verse 24
I see men as trees, walking - His sight was so imperfect that he could not distinguish between men and trees, only by the motion of the former.

Verse 25
And saw every man clearly - But instead of ἁπαντας, all men, several excellent MSS., and the principal versions, have ἁπαντα, all things, every object; for the view he had of them before was indistinct and confused. Our Lord could have restored this man to sight in a moment; but he chose to do it in the way mentioned in the text, to show that he is sovereign of his own graces; and to point out that, however insignificant means may appear in themselves, they are divinely efficacious when he chooses to work by them; and that, however small the first manifestations of mercy may be, they are nevertheless the beginnings of the fullness of the blessings of the Gospel of peace. Reader, art thou in this man's state? Art thou blind? Then come to Jesus that he may restore thee. Hast thou a measure of light? Then pray that he may lay his hands again on thee, that thou mayest be enabled to read thy title clear to the heavenly inheritance.

Verse 26
He sent him away to his house - So it appears that this person did not belong to Bethsaida, for, in going to his house, he was not to enter into the village.

This miracle is not mentioned by any other of the evangelists. It affords another proof that Mark did not abridge Matthew's Gospel.

Verse 27
And Jesus went out, etc. - See on Matthew 16:13-20; (note).

Verse 29
Thou art the Christ - Three MSS. and some versions add, the Son of the living God.

Verse 32
And he spake that saying - Concerning the certainty and necessity of his sufferings - openly: with great plainness, παρῥησια, confidence, or emphasis, so that the disciples now began fully to understand him. This is an additional observation of St. Mark. For Peter's reproof, see on Matthew 16:22; (note), etc.

Verse 34
Whosoever will come after me - It seems that Christ formed, on the proselytism of the Jews, the principal qualities which he required in the proselytes of his covenant.

The first condition of proselytism among the Jews was, that he that came to embrace their religion should come voluntarily, and that neither force nor influence should be employed in this business. This is also the first condition required by Jesus Christ, and which he considers as the foundation of all the rest: - If a man be willing to come after me.

The second condition required in the Jewish proselyte was, that he should perfectly renounce all his prejudices, his errors, his idolatry, and every thing that concerned his false religion; and that he should entirely separate himself from his most intimate friends and acquaintances. It was on this ground that the Jews called proselytism a new birth, and proselytes new-born, and new men; and our Lord requires men to be born again, not only of water, but by the Holy Ghost. See John 3:5. All this our Lord includes in this word, Let him renounce himself. To this the following scriptures refer: Matthew 10:33; John 3:3, John 3:5, 2 Corinthians 5:17.

The third condition on which a person was admitted into the Jewish Church as a proselyte was, that he should submit to the yoke of the Jewish law, and bear patiently the inconveniences and sufferings with which a profession of the Mosaic religion might be accompanied. Christ requires the same condition; but, instead of the yoke of the law, he brings in his own doctrine, which he calls his yoke, Matthew 11:29; : and his cross, the taking up of which not only implies a bold profession of Christ crucified, but also a cheerful submitting to all the sufferings and persecutions to which he might be exposed, and even to death itself.

The fourth condition was, that they should solemnly engage to continue in the Jewish religion, faithful even unto death. This condition Christ also requires; and it is comprised in this word, Let him Follow me. See the following verses; and see, on the subject of proselytism, Rth 1:16, Rth 1:17 (note).

Verse 35
For whosoever will save his life - On this and the following verses, see Matthew 16:24, etc.

Verse 38
Whosoever - shall be ashamed of me - Our Lord hints here at one of the principal reasons of the incredulity of the Jews, - they saw nothing in the person of Jesus Christ which corresponded to the pompous notions which they had formed of the Messiah.

If Jesus Christ had come into the world as a mighty and opulent man, clothed with earthly glories and honors, he would have had a multitude of partisans, and most of them hypocrites.

And of my words - This was another subject of offense to the Jews: the doctrine of the cross must be believed; a suffering Messiah must be acknowledged; and poverty and affliction must be borne; and death, perhaps, suffered in consequence of becoming his disciples.

Of him, and of his words, in this sense, the world is, to this day, ashamed.

Of him also shall the Son of man be ashamed - As he refused to acknowledge me before men, so will I refuse to acknowledge him before God and his angels. Terrible consequence of the rejection of Christ! And who can help him whom the only Savior eternally disowns. Reader! Lay this subject seriously to heart; and see the notes on Matthew 16:24, etc., and at the end of that chapter.

All the subjects contained in this chapter are very interesting; but particularly:

1. The miraculous feeding of the multitudes, which is a full, unequivocal proof of the supreme Divinity of Jesus Christ: in this miracle he truly appears in his creative energy, with which he has associated the tenderest benevolence and humanity. The subject of such a prince must ever be safe; the servant of such a master must ever have kind usage; the follower of such a teacher can never want nor go astray.

  The necessity of keeping the doctrine of the Gospel uncorrupt, is strongly inculcated in the caution to avoid the leaven of the Pharisees and of Herod: the doctrine of the cross must not only be observed and held inviolate, but that doctrine must never be mixed with worldly politics. Time-serving is abominable in the sight of God: it shows that the person has either no fixed principle of religion, or that he is not under the influence of any.

09 Chapter 9 

Introduction
The transfiguration of Christ, and the discourse occasioned by it, Mark 9:1-13. He casts out a dumb spirit which his disciples could not, vv. 14-29. He foretells his death, Mark 9:30-32. The disciples dispute about supremacy, and Christ corrects them, Mark 9:33-37. Of the person who cast out demons in Christ's name, but did not follow him, Mark 9:38-40. Every kind of office done to the disciples of Christ shall be rewarded by him, and all injuries done to them shall be punished, Mark 9:41, Mark 9:42. The necessity of mortification and self-denial, Mark 9:43-48. Of the salting of sacrifices, Mark 9:49; and the necessity of having union among the disciples of Christ, Mark 9:50.

Verse 1
There be some - This verse properly belongs to the preceding chapter, and to the preceding discourse. It is in this connection in Matthew 16:27-28; (note). See the notes there.

Verse 2
And after six days Jesus taketh with him Peter, etc. - For a full account of the nature and design of the transfiguration, see on Matthew 17:1; (note), etc.

A high mountain - I have conjectured, Matthew 17:1, that this was one of the mountains of Galilee: some say Hermon, some Tabor; but Dr. Lightfoot thinks a mountain near Caesarea Philippi to be more likely.

Was transfigured - Four good MSS. and Origen add here, And While They Were Praying he was transfigured; but this appears to be added from Luke 9:29.

Verse 10
And they kept that saying - This verse is wanting in two MSS. and one of the Itala.

What the rising from the dead should mean - Ὁταν εκ νεκρων αναϚῃ, When he should arise from the dead, is the reading of D, six others, Syriac, all the Persic, Vulgate, all the Itala, and Jerome. Griesbach approves of it. There is nothing that answers to this verse either in Matthew or Luke.

Verse 12
And how it is written - Rather, as also it is written. Instead of και πως, And How it is written, I read καθως, As Also it is written of the Son of man, etc. This reading is supported by AKM, seventeen others, the later Syriac in the margin, Slavonic and Armenian. Some think the propriety of adopting this reading is self-evident.

Verse 15
Were greatly amazed - Probably, because he came so unexpectedly; but the cause of this amazement is not self-evident.

Verse 17
A dumb spirit - That is, a demon who afflicted those in whom it dwelt with an incapacity of speaking. The spirit itself could not be either deaf or dumb. These are accidents that belong only to organized animate bodies. See this case explained, Matthew 17:14; (note), etc.

Verse 18
Pineth away - By these continual torments; so he was not only deaf and dumb, but sorely tortured besides.

Verse 20
When he saw him the spirit tare him; and he fell on the ground, etc. - When this demon saw Jesus, he had great rage, knowing that his time was short; and hence the extraordinary convulsions mentioned above.

Verse 22
If Thou canst Do any thing - I have already tried thy disciples, and find they can do nothing in this case; but if thou hast any power, in mercy use it in our behalf.

Verse 23
If Thou canst Believe - This was an answer to the inquiry above. I can furnish a sufficiency of power, if thou canst but bring faith to receive it. Why are not our souls completely healed? Why is not every demon cast out? Why are not pride, self-will, love of the world, lust, anger, peevishness, with all the other bad tempers and dispositions which constitute the mind of Satan, entirely destroyed? Alas! it is because we do not believe; Jesus is able; more, Jesus is willing; but we are not willing to give up our idols; we give not credence to his word; therefore hath sin a being in us, and dominion over us.

Verse 24
Lord, I believe - The word Lord is omitted by ABCDL, both the Syriac, both the Arabic later Persic, Ethiopic, Gothic, and three copies of the Itala. Griesbach leaves it out. The omission, I think, is proper, because it is evident the man did not know our Lord, and therefore could not be expected to accost him with a title expressive of that authority which he doubted whether he possessed, unless we grant that he used the word κυριε after the Roman custom, for Sir.

Help thou mine unbelief - That is, assist me against it. Give me a power to believe.

Verse 25
I charge thee - Considerable emphasis should be laid on the pronoun: - Thou didst resist the command of my disciples, now I command thee to come out. If this had been only a natural disease, for instance the epilepsy, as some have argued, could our Lord have addressed it, with any propriety, as he has done here: Thou deaf and dumb spirit, come out of him, and enter no more into him? Is the doctrine of demoniacal influence false? If so, Jesus took the most direct method to perpetuate the belief of that falsity, by accommodating himself so completely to the deceived vulgar. But this was impossible; therefore the doctrine of demoniacal influence is a true doctrine, otherwise Christ would never have given it the least countenance or support.

Verse 29
Prayer and fasting - See on Matthew 17:21; (note).

This demon may be considered as an emblem of deeply rooted vices, and inveterate habits, over which the conquest is not generally obtained, but through extraordinary humiliations.

This case is related by both Matthew and Luke, but it is greatly amplified in Mark's account, and many new circumstances related. Another proof that Mark did not abridge Matthew.

Verse 30
They - passed through Galilee - See on Matthew 17:22-27; (note).

Verse 32
But they understood not - This whole verse is wanting in two MSS., in the first edition of Erasmus, and in that of Aldus. Mill approves of the omission. It does not appear likely, from Matthew's account, that three of the disciples, Peter, James, and John, could be ignorant of the reasons of Christ's death and resurrection, after the transfiguration; on the contrary, from the circumstances there related, it is very probable that from that time they must have had at least a general understanding of this important subject; but the other nine might have been ignorant of this matter, who were not present at the transfiguration; probably it is of these that the evangelist speaks here. See the observations on the transfiguration, Matthew 17:9; (note), etc., and Matthew 18:1; (note).

Verse 33
And being in the house - That is, Peter's house, where he ordinarily lodged. This has been often observed before.

Verse 34
Who should be the greatest - See on Matthew 18:1-5; (note).

Verse 38
We saw one casting out devils in thy name - It can scarcely be supposed that a man who knew nothing of Christ, or who was only a common exorcist, could be able to work a miracle in Christ's name; we may therefore safely imagine that this was either one of John the Baptist's disciples, who, at his master's command, had believed in Jesus, or one of the seventy, whom Christ had sent out, Luke 10:1-7, who, after he had fulfilled his commission, had retired from accompanying the other disciples; but as he still held fast his faith in Christ, and walked in good conscience, the influence of his Master still continued with him, so that he could cast out demons as well as the other disciples.

He followeth not us - This first clause is omitted by BCL, three others, Syriac, Armenian, Persic, Coptic, and one of the Itala. Some of the MSS. and versions leave out the first; some the second clause: only one of them is necessary. Griesbach leaves out the first.

We forbade him - I do not see that we have any right to attribute any other motive to John than that which he himself owns - because he followed not us - because he did not attach himself constantly to thee, as we do, we thought he could not be in a proper spirit.

Verse 39
Forbid him not - If you meet him again, let him go on quietly in the work in which God owns him. If he were not of God, the demons would not be subject to him, and his work could not prosper. A spirit of bigotry has little countenance from these passages. There are some who are so outrageously wedded to their own creed, and religious system, that they would rather let sinners perish than suffer those who differ from them to become the instruments of their salvation. Even the good that is done they either deny or suspect, because the person does not follow them. This also is vanity and an evil disease.

Verse 40
He that is not against us, is on our part - Or rather, Whosoever is not against You, is for You. Instead of ἡμων, us, I would read ὑμων, you, on the authority of ADSHV, upwards of forty others, Syriac, Armenian, Persic, Coptic, Ethiopic, Gothic, Slavonic, Vulgate, Itala, Victor, and Opt. This reading is more consistent with the context - He followed not us - well, he is not against You; and he who is not against you, in such a work, may be fairly presumed to be on your side.

There is a parallel case to this mentioned in Numbers 11:26-29, which, for the elucidation of this passage, I will transcribe. "The Spirit rested upon Eldad and Medad, and they prophesied in the camp. And there ran a young man, and told Moses, and said, Eldad and Medad do prophesy in the camp. And Joshua, the servant of Moses, said, My lord Moses, forbid them! And Moses said unto him, Enviest Thou for My sake? Would God, that all the Lord's people were prophets, and that the Lord would put his Spirit upon them." The reader will easily observe that Joshua and John were of the same bigoted spirit; and that Jesus and Moses acted from the spirit of candour and benevolence. See the notes on Numbers 11:25-29; (note).

Verse 41
A cup of water to drink - See the notes on Matthew 10:42; Matthew 18:6-8.

Verse 43
The fire that never shall be quenched - That is, the inextinguishable fire. This clause is wanting in L, three others, the Syriac, and later Persic. Some eminent critics suppose it to be a spurious reading; but the authorities which are for it, are by no means counterbalanced by those which are against it. The same clause in Mark 9:45, is omitted in BCL, seven others, Syriac, later Persic, Coptic, and one Itala. Eternal fire is the expression of Matthew.

Verses 43-48
Thy hand - foot - eye - cause thee to offend; - See the notes on Matthew 5:29-30; (note).

Verse 49
For every one shall be salted with fire - Every one of those who shall live and die in sin: but there is great difficulty in this verse. The Codex Bezae, and some other MSS., have omitted the first clause; and several MSS. keep the first, and omit the last clause - and every sacrifice shall be salted with salt. There appears to be an allusion to Isaiah 66:24. It is generally supposed that our Lord means, that as salt preserves the flesh with which it is connected from corruption, so this everlasting fire, το πυρ το ασβεστον, this inconsumable fire, will have the property, not only of assimilating all things cast into it to its own nature, but of making them inconsumable like itself.

Scaliger supposes, that instead of πας πυρι, πασα πυρια, every sacrifice (of flour) should be read, "Every sacrifice (of flour) shall be salted, and every burnt offering shall be salted." This, I fear, is taking the text by storm. Some take the whole in a good sense, as referring to the influence of the Spirit of God in the hearts of believers, which shall answer the same end to the soul, in preserving it from the contagion that is in the world, as salt did in the sacrifices offered to God to preserve them from putrefaction. Old Trapp's note on the place pleases me as much as any I have seen: - "The Spirit, as salt, must dry up those bad humours in us which breed the never-dying worm; and, as fire, must waste our corruptions, which else will carry us on to the unquenchable fire." Perhaps the whole is an allusion to the purification of vessels, and especially such metallic vessels as were employed in the service of the sanctuary. Probably the following may be considered as a parallel text: - Every thing that may abide the fire, ye shalt make go through the fire, and it shall be clean; and all that abideth not the fire, ye shall make go through the water, Numbers 31:23. Ye, disciples, are the Lord's sacrifice; ye shall go through much tribulation, in order to enter into my kingdom: but ye are salted, ye are influenced by the Spirit of God, and are immortal till your work is done; and should ye be offered up, martyred, this shall be a means of establishing more fully the glad tidings of the kingdom: and this Spirit shall preserve all who believe on me from the corruption of sin, and from eternal perdition. That converts to God are represented as his offering, see Isaiah 66:20, the very place which our Lord appears to have here in view.

If this passage be taken according to the common meaning, it is awful indeed! Here may be seen the greatness, multiplicity, and eternity, of the pains of the damned. They suffer without being able to die; they are burned without being consumed; they are sacrificed without being sanctified - are salted with the fire of hell, as eternal victims of the Divine Justice. We must of necessity be sacrificed to God, after one way or other, in eternity; and we have now the choice either of the unquenchable fire of his justice, or of the everlasting flame of his love. Quesnel.

Verse 50
If the salt have lost his saltness - See on Matthew 5:13; (note).

Have salt in yourselves - See that ye have at all times the preserving principle of Divine grace in your hearts, and give that proof of it which will satisfy your own minds, and convince or silence the world: live in brotherly kindness and peace with each other: thus shall all men see that you are free from ambition, (see Mark 9:34;), and that you are my disciples indeed. That it is possible for the salt to lose its savor, and yet retain its appearance in the most perfect manner, see proved on the note on Matthew 5:13; (note).

10 Chapter 10 

Introduction
The Pharisees question our Lord concerning divorce, Mark 10:1-12. Little children are brought to him, Mark 10:13-16. The person who inquired how he might inherit eternal life, Mark 10:17-22. How difficult it is for a rich man to be saved, Mark 10:23-27. What they shall receive who have left all for Christ and his Gospel, Mark 10:28-31. He foretells his death, Mark 10:32-34. James and John desire places of pre-eminence in Christ's kingdom, Mark 10:35-41. Christ shows them the necessity of humility, Mark 10:42-46. Blind Bartimeus healed, Mark 10:46-52.

Verse 1
He arose - Κακειθεν αναϚας may be translated, he departed thence. The verb ανιϚημι has this sense in some of the purest Greek writers. See Kypke. Many transactions took place between those mentioned in the preceding chapter, and these that follow, which are omitted by Matthew and Mark; but they are related both by Luke and John. See Lightfoot, and Bishop Newcome.

Verse 2
Is it lawful for a man to put away his wife? - See this question about divorce largely explained on Matthew 19:3-12; (note).

Verse 12
And if a woman shall put away her husband - From this it appears that in some cases, the wife assumed the very same right of divorcing her husband that the husband had of divorcing his wife; and yet this is not recorded any where in the Jewish laws, as far as I can find, that the women had such a right. Indeed, were the law which gives the permission all on one side, it would be unjust and oppressive; but where it is equally balanced, the right being the same on each side, it must serve as a mutual check, and prevent those evils it is intended to cure. Among the Jews there are several instances of the women having taken other men, even during the life of their own husbands. Nor do we find any law by which they were punished. Divorce never should be permitted but on this ground - "The parties are miserable together, and they are both perfectly willing to be separated." Then, if every thing else be proper, let them go different ways, that they may not ruin both themselves and their hapless offspring.

Verse 13
And they brought young children - See on Matthew 19:13-15; (note).

Verse 16
And he took them up in his arms - One of the Itala reads in sinu suo - "in his bosom." Jesus Christ loves little children; and they are objects of his most peculiar care. Who can account for their continual preservation and support, while exposed to so many dangers, but on the ground of a peculiar and extraordinary providence?

And blessed them - Then, though little children, they were capable of receiving Christ's blessing. If Christ embraced them, why should not his Church embrace them? Why not dedicate them to God by baptism? - whether that be performed by sprinkling, washing, or immersion; for we need not dispute about the mode: on this point let every one be fully persuaded in his own mind. I confess it appears to me grossly heathenish and barbarous, to see parents who profess to believe in that Christ who loves children, and among them those whose creed does not prevent them from using infant baptism, depriving their children of an ordinance by which no soul can prove that they cannot be profited, and, through an unaccountable bigotry or carelessness, withholding from them the privilege of even a nominal dedication to God; and yet these very persons are ready enough to fly for a minister to baptize their child when they suppose it to be at the point of death! It would be no crime to pray that such persons should never have the privilege of hearing, My father! or, My mother! from the lips of their own child. See on Matthew 3:6; (note), and on Mark 16:16; (note).

Verse 17
There came one running - See the case of this rich young man largely explained on Matthew 19:16; (note), etc.

Verse 21
Then Jesus, beholding him - Looking earnestly, εμβλεψας, or affectionately upon him, loved him, because of his youth, his earnestness, and his sincerity.

One thing thou lackest - What was that? A heart disengaged from the world, and a complete renunciation of it and its concerns, that he might become a proper and successful laborer in the Lord's vineyard. See Matthew 19:21. To say that it was something else he lacked, when Christ explains here his own meaning, is to be wise above what is written.

Verse 22
And he was sad at that saying - This young man had perhaps been a saint, and an eminent apostle, had he been poor! From this, and a multitude of other cases, we may learn that it is oftentimes a misfortune to be rich: but who is aware of this? - and who believes it?

Verse 29
And the Gospel's - Read, for the sake of the Gospel. I have with Griesbach adopted ἑνεκεν, for the sake, on the authority of BCDEGHKMS, V, sixty others, and almost all the versions.

Verse 30
In this time - Εν τῳ καιρῳ τουτῳ, In this very time. Though Jews and Gentiles have conspired together to destroy both me and you, my providence shall so work that nothing shall be lacking while any thing is necessary.

And fathers. This is added by K, upwards of sixty others, Ethiopic, Gothic, Slavonic, Saxon, Armenian, Coptic, and in one of my own MSS. of the Vulgate.

Some have been greatly embarrassed to find out the literal truth of these promises; and, some in flat opposition to the text, have said they are all to be understood spiritually. But thus far is plain, that those who have left all for the sake of Christ do find, among genuine Christians, spiritual relatives, which are as dear to them as fathers, mothers, etc.; yet they have the promise of receiving a hundredfold often literally fulfilled: for, wherever a Christian travels among Christians, the shelter of their houses, and the product of their lands, are at his service as far as they are requisite. Besides, these words were spoken primarily to the disciples, and pointed out their itinerant manner of life; and how, travelling about from house to house, preaching the Gospel of the grace of God, they should, among the followers of Christ, be provided with every thing necessary in all places, as if the whole were their own. I have often remarked that the genuine messengers of God, in the present day have, as noted above, this promise literally fulfilled.

With persecutions - For while you meet with nothing but kindness from true Christians, you shall be despised, and often afflicted, by those who are enemies to God and goodness; but, for your comfort, ye shall have in the world to come, αιωνι τῳ ερχομενῳ, the coming world, (that world which is on its way to meet you), eternal life.

Verse 32
And he took again the twelve - Or thus: For having again taken the twelve, etc. I translate και for, which signification it often bears; see Luke 1:22; John 12:35, and elsewhere. This gives the reason of the wonder and fear of the disciples, For he began to tell them on the way, what was to befall him. This sense of και, I find, is also noticed by Rosenmuller. See on Matthew 20:17-19; (note).

Verse 35
And James and John - come unto him - The request here mentioned, Matthew says, Matthew 20:20, was made by Salome their mother; the two places may be easily reconciled thus: - The mother introduced them, and made the request as if from herself; Jesus knowing whence it had come, immediately addressed himself to James and John, who were standing by; and the mother is no farther concerned in the business. See the note on Matthew 20:20.

Verse 37
In thy glory - In the kingdom of thy glory - three MSS. Which kingdom they expected to be established on earth.

And be baptized - Or, be baptized. Instead of και and η or, is the reading of BCDL, five others, Coptic, Armenian, later Syriac in the margin, Vulgate, all the Itala, and Origen. See the note on Matthew 20:22.

Verse 40
Is not mine to give - See on Matthew 20:23; (note).

Verse 41
When the ten heard it - See Matthew 20:24-28.

Verse 46
Blind Bartimeus - בר bar in Syriac signifies son. It appears that he was thus named because Timeus, Talmeus or Talmai, was the name of his father, and thus the son would be called Bar-talmeus, or Bartholomew. Some suppose υἱος Τιμαιου, the son of Timeus, to be an interpolation. Bartimeus the son of Timeus, ὁ τυφλος, The blind man. It was because he was the most remarkable that this evangelist mentions him by name, as a person probably well known in those parts.

Verse 50
And he, casting away his garment - He cast off his outward covering, a blanket, or loose piece of cloth, the usual upper garment of an Asiatic mendicant, which kept him from the inclemency of the weather, that he might have nothing to hinder him from getting speedily to Christ. If every penitent were as ready to throw aside his self-righteousness and sinful incumbrances, as this blind man was to throw aside his garment, we should have fewer delays in conversions than we now have; and all that have been convinced of sin would have been brought to the knowledge of the truth. The reader will at least pardon the introduction of the following anecdote, which may appear to some as illustrative of the doctrine grounded on this text.

A great revival of religion took place in some of the American States, about the year 1773, by the instrumentality of some itinerant preachers sent from England. Many, both whites and blacks, were brought to an acquaintance with God who bought them. Two of these, a white man and a negro, meeting together, began to speak concerning the goodness of God to their souls, (a custom which has ever been common among truly religious people). Among other things they were led to inquire how long each had known the salvation of God; and how long it was, after they were convinced of their sin and danger, before each got a satisfactory evidence of pardoning mercy. The white man said, "I was three months in deep distress of soul, before God spoke peace to my troubled, guilty conscience." "But it was only a fortnight," replied the negro, "from the time I first heard of Jesus, and felt that I was a sinner, till I received the knowledge of salvation by the remission of sins." "But what was the reason," said the white man, "that you found salvation sooner than I did?" "This is the reason," replied the other; "you white men have much clothing upon you, and when Christ calls, you cannot run to him; but we poor negroes have only this, (pointing to the mat or cloth which was tied round his waist), and when we hear the call, we throw it off instantly, and run to him."

Thus the poor son of Ham illustrated the text without intending it, as well as any doctor in the universe. People who have been educated in the principles of the Christian religion imagine themselves on this account Christians; and, when convinced of sin, they find great difficulty to come as mere sinners to God, to be saved only through the merits of Christ. Others, such as the negro in question, have nothing to plead but this, We have never heard of thee, and could not believe in thee of whom we had not heard; but this excuse will not avail now, as the true light is come - therefore they cast off this covering, and come to Jesus. See this miraculous cure explained at large on Matthew 20:29-34.

Verse 51
Lord, that I might, etc. - The Codex Bezae, and some copies of the Itala, have, Κυριε ῥαββει, O Lord, my teacher.

Verse 52
Followed Jesus in the way - Instead of τῳ Ιησου, Jesus, several eminent critics read αυτω, him. This is the reading of ABCDL, fourteen others, Coptic, Ethiopic, Armenian, later Syriac in the margin, two Persic, Vulgate, all the Itala, and Origen once. Jesus is the common reading; but this sacred name having occurred so immediately before, there could be no necessity for repeating it here, nor would the repetition have been elegant.

This very remarkable cure gives us another proof, not only of the sovereign power, but of the benevolence, of Christ: nor do we ever see that sovereign power used, but in the way of benevolence. How slow is God to punish! - how prone to spare! To his infinite benevolence, can it be any gratification to destroy any of the children of men? No! We must take great heed not to attribute to his sovereignty, acts which are inconsistent with his benevolence and mercy. I am afraid this is a prevailing error; and that it is not confined to any religious party exclusively.

11 Chapter 11 

Introduction
Christ rides triumphantly into Jerusalem, Mark 11:1-11. The barren fig tree cursed, Mark 11:12-14. He cleanses the temple, Mark 11:15-17. The scribes and chief priests are enraged, Mark 11:18. Reflections on the withered fig tree, Mark 11:19-23. Directions concerning prayer and forgiveness, Mark 11:24-26. The chief priests, etc., question him by what authority he did his works, Mark 11:27, Mark 11:28. He answers, and confounds them, Mark 11:29-33.

Verse 1
He sendeth - two of his disciples - This was done but a few days before the passover. See our Lord's entry into Jerusalem illustrated, on Matthew 21:1-17 (note).

Verse 2
Whereon never man sat - No animal was allowed to be employed in sacred uses, even among the heathen, that had previously been used for any domestic or agricultural purpose; and those which had never been yoked were considered as sacred. See several proofs of this in the note on Numbers 19:2; (note), and add this from Ovid: - 

Bos tibi, Phoebus ait, solis occurret in arvis,
Nullum passa jugum curvique immunis aratri
Met. lib. iii. v. 10
The Delphic oracles this answer give: - 

Behold among the fields a lonely cow,

Unworn with yokes, unbroken to the plough.

Verse 3
And straightway he will send him hither - From the text, I think it is exceedingly plain, that our Lord did not beg, but borrow, the colt; therefore the latter clause of this verse should be understood as the promise of returning him. Is not the proper translation the following? And if any one say to you, Why do ye this? Say, the Lord hath need of him, and will speedily send him back hither - και ευθεως αυτον αποστελλει ὡδε . Some eminent critics take the same view of the passage.

Verse 6
And they let them go - Having a full assurance that the beast should be safely and speedily restored.

Verse 10
In the name of the Lord - Omitted by BCDLU, some others, and several versions. Griesbach leaves it out.

Hosanna in the highest! - See on Matthew 21:9; (note).

Verse 11
When he had looked round about upon all things - He examined every thing - to see if the matters pertaining to the Divine worship were properly conducted; to see that nothing was wanting - nothing superfluous.

And now the eventide was come - The time in which he usually left Jerusalem, to go to Bethany.

Verse 13
For the time of figs was not yet - Rather, For it was not the season of gathering figs yet. This I am fully persuaded is the true sense of this passage, ου γαρ ην καιρος συκων . For a proof that καιρος here signifies the time of gathering the figs, see the Lxx. in Psalm 1:3. He bringeth forth his fruit, εν καιρω αυτου, in his season; i.e. in the time in which fruit should be ripe, and fit for gathering. See also Mark 12:2; : - And at the season, τῳ καιρῳ, the time of gathering the fruits of the vineyard. Matthew 21:34; : - When the time of the fruit drew near; ὁ καιρος των καρπων, the time in which the fruits were to be gathered, for it was then that the Lord of the vineyard sent his servants to receive the fruits; i.e. so much of them as the holder of the vineyard was to pay to the owner by way of rent; for in those times rent was paid in kind.

To the above may be added, Job 5:26; : - Thou shalt come to thy grave in Full Age, like as a shock of corn cometh in his season; κατα καιρον, in the time in which it should be reaped.

When our Lord saw this fig tree by the way-side, apparently flourishing, he went to it to gather some of the figs: being on the way-side, it was not private, but public property; and any traveler had an equal right to its fruit. As it was not as yet the time for gathering in the fruits, and yet about the time when they were ready to be gathered, our Lord with propriety expected to find some. But as this happened about five days before that passover on which Christ suffered, and the passover that year fell on the beginning of April, it has been asked, "How could our Lord expect to find ripe figs in the end of March?" Answer, Because figs were ripe in Judea as early as the passover. Besides, the fig tree puts forth its fruit first, and afterwards its leaves. Indeed, this tree, in the climate which is proper for it, has fruit on it all the year round, as I have often seen. All the difficulty in the text may be easily removed by considering that the climate of Judea is widely different from that of Great Britain. The summer begins there in March, and the harvest at the passover, as all travelers into those countries testify; therefore, as our Lord met with this tree five days before the passover, it is evident, - 1st. That it was the time of ripe figs: and, 2ndly. That it was not the time of gathering them, because this did not begin till the passover, and the transaction here mentioned took place five days before.

For farther satisfaction on this point, let us suppose: - 

I. That this tree was intended to point out the state of the Jewish people.

  They made a profession of the true religion.

  They considered themselves the peculiar people of God, and despised and reprobated all others.

  They were only hypocrites, having nothing of religion but the profession - leaves, and no fruit. II. That our Lord's conduct towards this tree is to be considered as emblematical of the treatment and final perdition which was to come upon this hypocritical and ungodly nation.

  It was a proper time for them to have borne fruit: Jesus had been preaching the doctrine of repentance and salvation among them for more than three years; the choicest influences of Heaven had descended upon them; and every thing was done in this vineyard that ought to be done, in order to make it fruitful.

  The time was now at hand in which God would require fruit, good fruit; and, if it did not produce such, the tree should be hewn down by the Roman axe. Therefore,

  The tree is properly the Jewish nation.

  Christ's curse the sentence of destruction which had now gone out against it; and,

  Its withering away, the final and total ruin of the Jewish state by the Romans. His cursing the fig tree was not occasioned by any resentment at being disappointed at not finding fruit on it, but to point out unto his disciples the wrath which was coming upon a people who had now nearly filled up the measure of their iniquity.

A fruitless soul, that has had much cultivation bestowed on it, may expect to be dealt with as God did with this unrighteous nation. See on Matthew 21:19; (note), etc.

Verse 15
And they come - Several MSS. and versions have παλιν, again. This was the next day after our Lord's triumphant entry into Jerusalem; for on the evening of that day he went to Bethany, and lodged there, Mark 11:11, and Matthew 21:17, and returned the next morning to Jerusalem.

Verse 16
Should carry any vessel - Among the Jews the word כלי keli, vessel, had a vast latitude of meaning; it signified arms, Jeremiah 21:4; Ezekiel 9:1; clothes, Deuteronomy 22:5, and instruments of music, Psalm 71:22. It is likely that the evangelist uses the Greek word σκευος in the same sense, and by it points out any of the things which were bought and sold in the temple.

Verse 17
And he taught - them - See on Matthew 21:12; (note).

Verse 19
He went out of the city - To go to Bethany.

Verse 22
Have faith in God - Εχετε πιϚιν θεου is a mere Hebraism: have the faith of God, i.e. have strong faith, or the strongest faith, for thus the Hebrews expressed the superlative degree; so the mountains of God mean exceeding great mountains - the hail of God, exceeding great hail, etc.

Verse 25
When ye stand praying - This expression may mean no more than, When ye are disposed, or have a mind, to pray, i.e. whenever ye perform that duty. And it is thus used and explained in the Koran, Surat. v. ver. 7. See on Matthew 21:20-22; (note). But the Pharisees loved to pray standing, that they might be seen of men.

Verse 26
At the end of this verse, the 7th and 8th verses of Matthew 7. Ask and ye shall receive, etc., are added by M, and sixteen other MSS. The 26th verse is wanting in BLS, seven others, some editions, the Coptic, one Itala, and Theophylact.

Verses 27-33
See on Matthew 21:23-27; (note).

Verse 32
They feared the people - Or rather, We fear, etc. Instead of εφοβουντο, they feared; the Codex Bezae, seven others, later Syriac, Arabic, Coptic, Ethiopic, Armenian, Vulgate, and all the Itala, read φοβουμεν, or φοβουμεθα . The common reading appearing to me quite improper.

We fear the people. Εαν, if, before ειπωμεν, we shall say, is omitted by ABCEFGHLS, and more than fifty others. Bengel leaves it out of the text, and puts a note of interrogation after Εξ ανθρωπων ; and then the whole passage reads thus: But shall we say, Of men? They feared the people, etc. This change renders the adoption of φοβουμεν, we fear, unnecessary. Several critics prefer this mode of distinguishing the text. However the critics may be puzzled with the text, the scribes, chief priests, and elders were worse puzzled with our Lord's question. They must convict themselves or tell a most palpable falsehood. - They told the lie, and so escaped for the present.

1. Envy, malice, and double dealing have always a difficult part to act, and are ultimately confounded by their own projects and ruined by their own operations. On the other hand, simplicity and sincerity are not obliged to use a mask, but always walk in a plain way.

  The case of the barren fig-tree which our Lord cursed has been pitifully misunderstood and misapplied. The whole account of this transaction, as stated above, I believe to be correct; it is so much in our Lord's usual manner that the propriety of it will scarcely be doubted. He was ever acting the part of the philosopher, moralist, and divine, as well as that of the Savior of sinners. In his hand, every providential occurrence and every object of nature, became a means of instruction: the stones of the desert, the lilies of the field, the fowls of heaven, the beasts of the forest, fruitful and unfruitful trees, with every ordinary occurrence, were so many grand texts, from which he preached the most illuminating and impressive sermons, for the instruction and salvation of his audience. This wisdom and condescension cannot be sufficiently admired. But shall the example of the fruitless fig tree be lost on us as well as on the Jews? God forbid! Let us therefore take heed, lest having been so long unfruitful, God should say, Let no fruit appear on thee hereafter for ever! and in consequence of this, we wither and die away! See Clarke on Mark 11:27; (note).

12 Chapter 12 

Introduction
The parable of the vineyard let out to wicked husbandmen, Mark 12:1-12. The Pharisees and Herodians question him about paying tribute to Caesar, Mark 12:13-17. The Sadducees question him about the resurrection, Mark 12:18-27. A scribe questions him concerning the chief commandment of the law, Mark 12:28-34. Christ asks the scribes why the Messiah is called David's son, Mark 12:35-37. He warns his disciples against the scribes, Mark 12:38-40. Of the widow that cast two mites into the treasury, Mark 12:41-44.

Verse 1
A certain man planted a vineyard - See this parable explained, Matthew 21:33-41; (note).

Verse 4
At him they cast stones and wounded him in the head - Or rather, as most learned men agree, they made short work of it, εκεφαλαιωσαν . We have followed the Vulgate, illum in capite vulneraverunt, in translating the original, wounded him in the head, in which signification, I believe, the word is found in no Greek writer. Ανακεφαλαιοομαι signifies to sum up, to comprise, and is used in this sense by St. Paul, Romans 13:9. From the parable we learn that these people were determined to hear no reason, to do no justice, and to keep the possession and the produce by violence; therefore they fulfilled their purpose in the fullest and speediest manner, which seems to be what the evangelist intended to express by the word in question. Mr. Wakefield translates, They speedily sent him away; others think the meaning is, They shaved their heads and made them look ridiculously; this is much to the same purpose, but I prefer, They made short work of it. Dr. Lightfoot, De Dieu, and others, agree in the sense given above; and this will appear the more probable, if the word λιθοβολησαντες, they cast stones, be omitted, as it is by BDL, the Coptic, Vulgate, and all the Itala.

Verse 7
This is the heir - So they appear to have acknowledged in their consciences that this was the Messiah, the heir of all things.

The inheritance shall be ours - By slaying him we shall maintain our authority, and keep possession of our revenues.

Verse 9
And will give the vineyard unto others - The vineyard must not perish with the husbandmen; it is still capable of producing much fruit, if it be properly cultivated. I will give it into the care of new vine-dressers, the evangelists and apostles. - And under their ministry, multitudes were brought to God before the destruction of Jerusalem.

Verse 13
And they send unto him - See this, and to Mark 12:17, largely explained on Matthew 22:15-22; (note).

Verse 15
Shall we give, or shall we not give? - This is wanting in the Codex Bezae, and in several versions.

Verse 18
See this question, concerning the resurrection, explained in detail on Matthew 22:23-32; (note).

Verse 23
When they shall rise - This clause is wanting in BCDL, four others, Syriac, later Arabic, later Persic, Coptic, Saxon, and two of the Itala. Griesbach leaves it doubtful.

Verse 27
But the God of the living - Θεος, God, is left out by ABCDKL, and in more than forty others, Syriac, one Arabic, one Persic, Coptic, Armenian, Gothic, Saxon, Vulgate, Itala, and Origen. Griesbach has omitted it.

Verse 30
Thou shalt love the Lord - On the nature and properties of the love of God and man, and the way in which this commandment is fulfilled, see the notes on Matthew 22:37, etc.

Verse 32
And the scribe said - The answer of the scribe, contained in Mark 12:32-34, is not found either in Matthew or Luke. This is another proof against Mark's supposed abridgment.

Verse 34
Thou art not far from the kingdom of God - This scribe appears to have been a prudent, sensible, and pious man; almost a Christian - so near the kingdom of God that he might have easily stepped in. It is very probable that he did at last believe in and confess Jesus.

Verse 35
How say the scribes - See Matthew 22:41, etc.

Verse 37
The common people heard him gladly - And were doubtless many of them brought to believe and receive the truth. By the comparatively poor the Gospel is still best received.

Verse 38
Beware of the scribes - See on Matthew 23:1; (note), etc.

Verse 41
Cast money into the treasury - It is worthy of observation, that the money put into the treasury, even by the rich, is termed by the evangelist χαλκον, brass money, probably that species of small brass coin which was called פרוטה prutah among the Jews, two of which make a farthing, and twenty-four an Italian assarius, which assarius is the twenty-fourth part of a silver penny. We call this, mite, from the French, miete, which signifies a crumb, or very small morsel. The prutah was the smallest coin in use among the Jews: and there is a canon among the rabbins that no person shall put less than two prutahs into the treasury. This poor widow would not give less, and her poverty prevented her from giving more. And whereas it is said that many rich persons cast in Much, πολλα, (many), this may only refer to the number of the prutahs which they threw in, and not to the value. What opinion should we form of a rich man, who, in a collection for a public charity, only threw in a handful of halfpence? See Luke 21:1, and see the note on Matthew 5:26. The whole of this account is lacking in Matthew. Another proof that Mark did not abridge him.

Let us examine this subject a little more closely: Jesus prefers the widow's two mites to all the offerings made by the rich.

In the preceding account, Mark 12:41, it is said Jesus beheld how the people cast money into the treasury. To make this relation the more profitable, let us consider Christ the observer and judge of human actions.

I. Christ the observer.

  Christ observes all men and all things: all our actions are before his eyes, what we do in public and what we do in private are equally known unto him.

  He observes the state and situation we are in: his eye was upon the abundance of the rich who had given much; and he was well acquainted with the poverty and desolate state of the widow who had given her all, though that was but little in itself. What an awful thought for the rich! "God sees every penny I possess, and constantly observes how I lay it out." What a comfortable thought for the poor and desolate! The eye of the most merciful and bountiful Jesus continually beholds my poverty and distress, and will cause them to work for my good.

  Christ sees all the motives which lead men to perform their respective actions; and the different motives which lead them to perform the same action: he knows whether they act through vanity, self-love, interest, ambition, hypocrisy, or whether through love, charity, zeal for his glory, and a hearty desire to please him.

  He observes the circumstances which accompany our actions; whether we act with care or negligence, with a ready mind or with reluctance.

  He observes the judgment which we form of that which we do in his name; whether we esteem ourselves more on account of what we have done, speak of it to others, dwell on our labors, sufferings, expenses, success, etc., or whether we humble ourselves because we have done so little good, and even that little in so imperfect a way. II. See the judgment Christ forms of our actions.

  He appears surprised that so much piety should be found with so much poverty, in this poor widow.

  He shows that works of charity, etc., should be estimated, not by their appearance, but by the spirit which produces them.

  He shows by this that all men are properly in a state of equality; for though there is and ought to be a difference in outward things, yet God looks upon the heart, and the poorest person has it in his power to make his mite as acceptable to the Lord, by simplicity of intention, and purity of affection, as the millions given by the affluent. It is just in God to rate the value of an action by the spirit in which it is done.

  He shows that men should judge impartially in cases of this kind, and not permit themselves to be carried away to decide for a person by the largeness of the gift on the one hand, or against him by the smallness of the bounty on the other. Of the poor widow it is said, She has cast in more than all the rich. Because: 1. She gave more; she gave her all, and they gave only a part. 2. She did this in a better spirit, having a simple desire to please God. Never did any king come near the liberality of this widow; she gave all that she had, ὁλον τον βιον αὑτης, her whole life, i.e. all that she had to provide for one day's sustenance, and could have no more till by her labor she had acquired it. What trust must there be in the Divine Providence to perform such an act as this! Two important lessons may be learned from her conduct. 1. A lesson of humiliation to the rich, who, by reason of covetousness on the one hand, and luxury on the other, give but little to God and the poor. A lesson of reproof to the poor, who, through distrust of God's providence, give nothing at all. Our possessions can only be sanctified by giving a portion to God. There will be infallibly a blessing in the remainder, when a part has been given to God and the poor. If the rich and the poor reflect seriously on this, the one will learn pity, the other liberality, and both be blessed in their deed. He must be a poor man indeed who cannot find one poorer than himself.

13 Chapter 13 

Introduction
Jesus predicts the destruction of the temple, Mark 13:1, Mark 13:2. His disciples inquire when this shall be, and what previous sign there shall be of this calamity, Mark 13:3, Mark 13:4; which questions he answers very solemnly and minutely, vv. 5-27; illustrates the whole by a parable, Mark 13:28, Mark 13:29; asserts the absolute certainty of the events, Mark 13:30, Mark 13:31; shows that the precise minute cannot be known by man, Mark 13:32; and inculcates the necessity of watchfulness and prayer, Mark 13:33-37.

Verse 1
See what manner of stones - Josephus says, Ant. b. xv. chap. 11: "That these stones were white and strong, Fifty feet long, Twenty-Four broad, and Sixteen in thickness." If this account can be relied on, well might the disciples be struck with wonder at such a superb edifice, and formed by such immense stones! The principal contents of this chapter are largely explained in the notes on Matt. 24, and to these the reader is requested to refer.

Verse 6
Saying, I am - The Christ, is added by eight MSS., Coptic, Armenian, Saxon, and four of the Itala.

Verse 8
The beginnings - For αρχαι, many MSS. and versions have αρχη, the beginning, singular.

Verse 9
Councils - Συνεδρια, Sanhedrins. The grand Sanhedrin consisted of seventy-two elders; six chosen out of each tribe; this was the national council of state; and the small Sanhedrins, which were composed of twenty-three counsellors.

Synagogues - Courts of justice for villages, etc., consisting of three magistrates, chosen out of the principal directors of the synagogue in that place.

Rulers - Or governors. The Roman deputies, such as Pontius Pilate, etc.

Kings - The tetrarchs of Judea and Galilee, who bore this name. See Mark 6:27.

Verse 10
And the Gospel must first be published among all nations. - Many of the Evangelistaria omit this verse. Its proper place seems to be after verse the thirteenth.

Verse 11
Neither - premeditate - This is wanting in BDL, five others, Coptic, Ethiopic, Vulgate, Itala. Griesbach leaves it doubtful. On this verse see Matthew 10:19; (note).

Verse 14
Let him that readeth understand - What he readeth, is added by D, and three of the Itala, perhaps needlessly.

Verse 15
House-top - See on Matthew 24:17; (note).

Verse 20
Had shortened those days - Because of his chosen, added by D, Armenian, and five of the Itala. See Matthew 24:22.

Verse 30
This generation - Ἡ γενεα αὑτη, This very race of men. It is certain that this word has two meanings in the Scriptures; that given in the text, and that above. Generation signifies a period of a certain number of years, sometimes more, sometimes less. In Deuteronomy 1:35; Deuteronomy 2:14, Moses uses the word to point out a term of thirty-eight years, which was precisely the number in the present case; for Jerusalem was destroyed about thirty-eight years after our Lord delivered this prediction. But as there are other events in this chapter, which certainly look beyond the destruction of Jerusalem, and which were to take place before the Jews should cease to be a distinct people, I should therefore prefer the translation given above. See on Matthew 24:34; (note).

Verse 32
Neither the Son - This clause is not found either in Matthew or Luke; and Ambrose says it was wanting in some Greek copies in his time. To me it is utterly unaccountable, how Jesus, who knew so correctly all the particulars which he here lays down, and which were to a jot and tittle verified by the event - how he who knew that not one stone should be left on another, should be ignorant of the day and hour when this should be done, though Daniel, Daniel 9:24, etc., could fix the very year, not less than five hundred years before it happened: how he in whom the fullness of the Godhead dwelt bodily, and all the treasures of wisdom and knowledge, should not know this small matter, I cannot comprehend, but on this ground, that the Deity which dwelt in the man Christ Jesus might, at one time, communicate less of the knowledge of futurity to him than at another. However, I strongly suspect that the clause was not originally in this Gospel. Its not being found in the parallel places in the other evangelists is, in my opinion, a strong presumption against it. But Dr. Macknight, and others, solve this difficulty in the following manner. They suppose the verb οιδεν to have the force of the Hebrew conjugation Hiphel, in which verbs are taken in a causative, declarative, or permissive sense; and that it means here, make known, or promulge, as it is to be understood in 1 Corinthians 2:2. This intimates that this secret was not to be made known, either by men or angels, no, not even by the Son of man himself; but it should be made known by the Father only, in the execution of the purposes of his justice. I am afraid this only cuts the knot, but does not untie it.

Verse 34
Left his house - Οικιαν, family. Our blessed Lord and Master, when he ascended to heaven, commanded his servants to be faithful and watchful. This fidelity to which he exhorts his servants consists in doing every thing well which is to be done, in the heart or in the family, according to the full extent of the duty. The watchfulness consists in suffering no stranger nor enemy to enter in by the senses, which are the gates of the soul; in permitting nothing which belongs to the Master to go out without his consent; and in carefully observing all commerce and correspondence which the heart may have abroad in the world, to the prejudice of the Master's service. See Quesnel.

Verse 35
Watch ye therefore - The more the master is expected, the more diligent ought the servants to be in working, watching, and keeping themselves in readiness. Can one who has received the sentence of his death, and has no right to live a moment, need any admonition to prepare to die? Does not a prisoner who expects his deliverance, hold himself in continual readiness to leave his dungeon?

Verse 36
He find you sleeping - A porter asleep exposes the house to be robbed, and well deserves punishment. No wonder that the man is constantly suffering loss who is frequently off his guard.

Our Lord shows us in this parable:

1. That himself, ascended to heaven, is the man gone from home.

  That believers collectively are his family.

  That his servants are those who are employed in the work of faith and labor of love.

  That the porter represents the ministers of his Gospel, who should continually watch for the safety and welfare of the whole flock.

  That every one has his own work - that which belongs to himself and to none other, and for the accomplishment of which he receives sufficient strength from his Lord.

  That these servants and porters shall give an account to their Lord, how they have exercised themselves in their respective departments.

  And that as the master of the family will certainly come to require this account at a time when men are not aware, therefore they should be always watchful and faithful. And,

  That this is a duty incumbent on every soul of man, What I say unto you, I say unto All, Watch! If, after all these warnings, the followers of God be found careless, their misery and condemnation must be great.

14 Chapter 14 

Introduction
The Jews conspire against Christ, Mark 14:1, Mark 14:2. He is anointed in the house of Simon the Leper, Mark 14:3-9. Judas Iscariot sells him to the chief priests for thirty pieces of money, Mark 14:10, Mark 14:11. He orders his disciples to prepare the passover, Mark 14:12-16. Predicts his approaching death, Mark 14:17-21. Institutes the holy eucharist, Mark 14:22-26. Foretells the unfaithfulness of his disciples in general, Mark 14:27, Mark 14:28, and Peter's denial, Mark 14:29-31. His agony in the garden, Mark 14:32-36. The disciples overcome by sleep, Mark 14:37-42. Judas comes with a mob from the chief priests, and betrays him with a kiss; they seize him, Mark 14:43-49. The disciples flee, Mark 14:50. A young man following, and about to be apprehended, makes his escape, Mark 14:51, Mark 14:52. Jesus is brought before the chief priests, and Peter follows at a distance, Mark 14:53, Mark 14:54. He is examined, insulted, and abused, and condemned on false evidence, Mark 14:55-65. Peter thrice denies him, reflects on his wickedness, and repents of his sin, Mark 14:66-72.

Verse 1
Unleavened bread - After they began to eat unleavened bread: see on Matthew 26:2; (note).

Verse 3
Alabaster box - Among critics and learned men there are various conjectures concerning the alabaster mentioned by the evangelists: some think it means a glass phial; others, that it signifies a small vessel without a handle, from α negative and λαβη, a handle; and others imagine that it merely signifies a perfume or essence bottle. There are several species of the soft calcareous stone called alabaster, which are enumerated and described in different chemical works.

Spikenard - Or nard. An Indian plant, whose root is very small and slender. It puts forth a long and small stalk, and has several ears or spikes even with the ground, which has given it the name of spikenard: the taste is bitter, acrid, and aromatic, and the smell agreeable. Calmet.

Very precious - Or rather, unadulterated: this I think is the proper meaning of πιστικης . Theophylact gives this interpretation of the passage: "Unadulterated hard, and prepared with fidelity." Some think that πιστικη is a contraction of the Latin spicatae, and that it signifies the spicated nard, or what we commonly call the spikenard. But Dr. Lightfoot gives a different interpretation. Πιστικη he supposes to come from the Syriac פיסתקא pistike, which signifies the acorn: he would therefore have it to signify an aromatic confection of nard, maste, or myrobalane. See his Hebrew and Talmudical Exercitations; and see Scheuchzer's Physica Sacra.

She brake the box - Rather, she broke the seal. This is the best translation I can give of the place; and I give it for these reasons:

1. That it is not likely that a box exceedingly precious in itself should be broken to get out its contents.

  That the broken pieces would be very inconvenient if not injurious to the head of our Lord, and to the hands of the woman.

  That it would not be easy effectually to separate the oil from the broken pieces. And,

  That it was a custom in the eastern countries to seal the bottles with wax that held the perfumes; so that to come at their contents no more was necessary than to break the seal, which this woman appears to have done; and when the seal was thus broken, she had no more to do than to pour out the liquid ointment, which she could not have done had she broken the bottle. The bottles which contain the gul i attyr, or attyr of roses, which come from the east, are sealed in this manner. See a number of proofs relative to this point in Harmer's Observations, vol. iv. 469. Pouring sweet-scented oil on the head is common in Bengal. At the close of the festival of the goddess Doorga, the Hindoos worship the unmarried daughters of Brahmins: and, among other ceremonies, pour sweet-scented oil on their heads. Ward's Customs.

Verse 5
It might have been sold - το μυρον, This ointment, is added by ABCDKL, thirty-five others, Ethiopic, Armenian, Gothic, all the Itala except one. Griesbach has received it into the text. The sum mentioned here would amount to nearly 10£ sterling.

Verse 8
To anoint my body to the burying - Εις τον ενταφιασμον, against, or in reference to, its embalmment, thus pointing out my death and the embalmment of my body, for the bodies of persons of distinction were wrapped up in aromatics to preserve them from putrefaction. See on Matthew 26:12; (note).

Verse 9
For a memorial of her - See on Matthew 26:13; (note).

Verse 11
They were glad - The joy that arises from the opportunity of murdering an innocent person must be completely infernal.

Verse 13
Bearing a pitcher of water - How correct is the foreknowledge of Jesus Christ! Even the minutest circumstances are comprehended by it! An honest employment, howsoever mean, is worthy the attention of God; and even a man bearing a pitcher of water is marked in all his steps, and is an object of the merciful regards of the Most High. This man was employed in carrying home the water which was to be used for baking the unleavened bread on the following day; for on that day it was not lawful to carry any: hence they were obliged to fetch it on the preceding evening.

Verse 14
Say ye to the good man of the house - ειπατε τῳ οικοδεσποτῃ - Say ye to the master of the house. The good man and the good woman mean, among us, the master and mistress of the house. A Hindoo woman never calls her husband by his name; but simply, the man of the house.

Where is the guest chamber? - Respectable householders, says Mr. Ward, have a room which they call the strangers' room, (utit' hu -shala ), which is especially set apart for the use of guests. This appears to have been the custom in Judea also.

Verse 15
Furnished - Spread with carpets - εστρωμενον - so this word is often used. See Wakefield. But it may also signify the couches on which the guests reclined when eating. It does not appear that the Jews ate the passover now, as their fathers did formerly, standing, with their shoes on, and their staves in their hands.

Verse 19
And another said, Is it I? - This clause is wanting in BCLP, seventeen others, Syriac, Persic, Arabic, Coptic, Ethiopic, Vulgate, and four of the Itala. Griesbach leaves it doubtful: others leave it out.

Verse 20
That dippeth with me in the dish - In the east, persons never eat together from one dish, except when a strong attachment subsists between two or more persons of the same caste; in such a case one invites another to come and sit by him and eat from the same dish. This custom seems to have existed among the Jews; and the sacred historian mentions this notice of our Lord's, It is one of the twelve, that dippeth with me in the dish, to mark more strongly the perfidy of the character of Judas.

Verse 21
Goeth - That is, to die. See on Matthew 26:24; (note).

Verse 22
Eat - This is omitted by many MSS. and versions, but I think without reason. It is found in the parallel places, Matthew 26:26; 1 Corinthians 11:24. See the subject of the Lord's Supper largely explained on Matthew 26:26; (note), etc.

Verse 30
That Thou - Συ is added by ABEGHKLMS - V, eighty-eight others, Syriac, Arabic, Persic, Coptic, Ethiopic, Armenian, Slavonic, Vulgate, Saxon, Theophylact, and Euthymsus. It adds much to the energy of the passage, every word of which is deeply emphatical. Verily, I say unto thee, that Thou, This Day, in This Very Night, before the cock shall crow Twice, Thou wilt deny Me.

Verse 36
Abba, Father - This Syriac word, which intimates filial affection and respect, and parental tenderness, seems to have been used by our blessed Lord merely considered as man, to show his complete submission to his Father's will, and the tender affection which he was conscious his Father had for him, Abba, Syriac, is here joined to ὁ πατηρ, Greek, both signifying father; so St. Paul, Romans 8:15; Galatians 4:6. The reason is, that from the time in which the Jews became conversant with the Greek language, by means of the Septuagint version and their commerce with the Roman and Greek provinces, they often intermingled Greek and Roman words with their own language. There is the fullest evidence of this fact in the earliest writings of the Jews; and they often add a word of the same meaning in Greek to their own term; such as קירי מרי , Mori, κυριε my Lord, Lord; שער פילי , pili, πυλη, shuar, gate, gate: and above, אבא , πατηρ, father, father: see several examples in Schoettgen. The words אבי and אבא appear to have been differently used among the Hebrews; the first Abbi, was a term of civil respect; the second, Abba, a term of filial affection. Hence, Abba, Abbi, as in the Syriac version in this place, may be considered as expressing, My Lord, my Father. And in this sense St. Paul is to be understood in the places referred to above. See Lightfoot.

Verse 37
Saith unto Peter - See on Matthew 26:40; (note).

Verse 51
A certain young man - Probably raised from his sleep by the noise which the rabble made who came to apprehend Jesus, having wrapped the sheet or some of the bed-clothing about him, became thereby the more conspicuous: on his appearing, he was seized; but as they had no way of holding him, but only by the cloth which was wrapped round him, he disengaged himself from that, and so escaped out of their hands. This circumstance is not related by any other of the evangelists.

Verse 52
And he left the linen cloth, and fled from them naked - It has often been intimated, by the inhabitants of India, that a European in strait clothes must be in great danger when his clothes take fire. From their loose clothing they can suddenly disengage themselves. When two Hindoos are engaged in a violent quarrel, and one seizes the clothing of the other, often the latter will leave his clothes in the hands of his opponent, and flee away naked. This seems to have been the case with the person mentioned above. See Ward's Customs.

Verse 54
Peter followed - On Peter's denial, see Matthew 26:57, etc.

At the fire - Προς το φως, literally, at the light, i.e. a fire that cast considerable light, in consequence of which, the maid servant was the better able to distinguish him: see Mark 14:67.

Verse 61
Of the Blessed? - Θεου του ευλογητου, Or, of God the blessed one. Θεου, is added here by AK, ten others, Vulgate, and one of the Itala. It might be introduced into the text, put in Italics, if the authority of the MSS. and versions be not deemed sufficient. It appears necessary for the better understanding of the text. The adjective, however, conveys a good sense by itself, and is according to a frequent Hebrew form of speech.

Verse 72
And when he thought thereon, he wept - Or, he fell a weeping. This Mr. Wakefield thinks comes nearest to the original, επιβαλων εκλαιε . Others think it means the wrapping of his head in the skirts of his garment, through shame and anguish. Others think that επιβαλων rather refers to the violence, or hurry, with which he left the place, being impelled thereto by the terrors and remorse of his guilty conscience. Our own translation is as good as any.

15 Chapter 15 

Introduction
Jesus is brought before Pilate, examined, and accused, but makes no answer, Mark 15:1-5. The multitude clamor for the release of Barabbas, and the crucifixion of Christ, Mark 15:6-14. Pilate consents, and he is led away, mocked, insulted, and nailed to the cross, Mark 15:15-26. Two thieves are crucified with him, Mark 15:27, Mark 15:28. While hanging on the cross, he is mocked and insulted, Mark 15:29-32. The miraculous darkness and our Lord's death, Mark 15:33-37. The rending of the veil, and the confession of the centurion, Mark 15:38, Mark 15:39. Several women attend and behold his death, Mark 15:40, Mark 15:41. Joseph of Arimathea begs the body from Pilate, and buries it, Mark 15:42-46. Mary Magdalene, and Mary the mother of Joses, note the place of his burial, Mark 15:47.

Verse 1
In the morning - See Matthew 27:1, etc.

Verse 8
The multitude crying aloud - Αναβοησας . The word itself strongly marks the vociferations, or, to come nearer the original word, the bellowing of the multitude. It signifies, properly, a loud and long cry, such as Christ emitted on the cross. See the whole history of these proceedings against our Lord treated at large, on Matthew 27 (note).

Verse 17
And platted a crown of thorns - In the note on Matthew 27:29; (note), I have ventured to express a doubt whether our Lord was crowned with thorns, in our sense of the word; this crown being designed as an instrument of torture. I am still of the same opinion, having considered the subject more closely since writing that note. As there I have referred to Bishop Pearce, a man whose merit as a commentator is far beyond my praise, and who, it is to be regretted, did not complete his work on the New Testament, I think it right to insert the whole of his note here.

"The word ακανθων may as well be the plural genitive case of the word ακανθος as of ακανθη : if of the latter, it is rightly translated, of thorns; but the former would signify what we call bear's-foot, and the French, branche ursine. This is not of the thorny kind of plants, but is soft and smooth. Virgil calls it mollis acanthus, Ecl. iii. 45, Geor. iv. 137. So does Pliny, sec. Epist. ver. 6. And Pliny the elder, in his Nat. Hist. xxii. 22, p. 277, edit. Hard., says that it is laevis, smooth; and that it is one of those plants that are cultivated in gardens. I have somewhere read, but cannot at present recollect where, that this soft and smooth herb was very common in and about Jerusalem. I find nothing in the New Testament said concerning this crown, which Pilate's soldiers put on the head of Jesus, to incline one to think that it was of thorns, and intended, as is usually supposed, to put him to pain. The reed put into his hand, and the scarlet robe on his back, were only meant as marks of mockery and contempt. One may also reasonably judge, by the soldiers being said to plat this crown, that it was not composed of such twigs and leaves as were of a thorny nature. I do not find that it is mentioned by any of the primitive Christian writers as an instance of the cruelty used towards our Savior, before he was led to his crucifixion, till the time of Tertullian, who lived after Jesus's death at the distance of above 160 years. He indeed seems to have understood ακανθων in the sense of thorns, and says, De Corona Militar. sect. xiv. edit. Pamel. Franck. 1597, Quale, oro te, Jesus Christus sertum pro utroque sexu subiit? Ex spinis, opinor, et tribulis. The total silence of Polycarp, Barnabas, Clem. Romanus, and all the other Christian writers whose works are now extant, and who wrote before Tertullian, in particular, will give some weight to incline one to think that this crown was not platted with thorns. But as this is a point on which we have not sufficient evidence, I leave it almost in the same state of uncertainty in which I found it. The reader may see a satisfactory account of acanthus, bear's-foot, in Quincy's English Dispensatory, part ii. sect. 3, edit. 8, 1742."

This is the whole of the learned and judicious prelate's note; on which I have only to observed that the species of acanthus described by Virgil and the two Plinys, as mollis and laevis, soft and smooth, is, no doubt, the same as that formerly used in medicine, and described by Quincy and other pharmacopaeists; but there are other species of the same plant that are prickly, and particularly those called the acanthus spinosus, and the ilicifolius, the latter of which is common in both the Indies: this has leaves something like our common holly, the jagged edges of which are armed with prickles; but I do not conceive that this kind was used, nor indeed any other plant of a thorny nature, as the Roman soldiers who platted the crown could have no interest in adding to our Lord's sufferings; though they smote him with the rod, yet their chief object was to render him ridiculous, for pretending, as they imagined, to regal authority. The common wild acanthas or bear's-foot, which I have often met in the dry turf bogs in Ireland, though it have the appearance of being prickly, yet is not, in fact, so. Several shoots grow from one root, about four or five inches long, and about as thick as a little finger. A parcel of such branches, platted by their roots in a string, night be made to look even ornamental, tied about the temples and round the head. It would finely imitate a crown or diadem. But I know not if this plant be a native of Judea.

Verse 21
A Cyrenian - One of Cyrene, a celebrated city in the Pentapolis of Libya.

The father of Alexander and Rufus - It appears that these two persons were well known among the first disciples of our Lord. It is not unlikely that this is the same Alexander who is mentioned, Acts 19:33, and that the other is the Rufus spoken of by St. Paul, Romans 16:13.

Verse 25
The third hour - It has been before observed, that the Jews divided their night into four watches, of three hours each. They also divided the day into four general parts. The first began at sunrise. The second three hours after. The third at mid-day. The fourth three hours after, and continued till sunset. Christ having been nailed to the cross a little after mid-day, John 19:14-16, John 19:17, and having expired about three o'clock, Mark 15:33, the whole business of the crucifixion was finished within the space of this third division of the day, which Mark calls here the third hour. Commentators and critics have found it very difficult to reconcile this third hour of Mark, with the sixth hour of John, John 19:14. It is supposed that the true reading, in John 19:14, should be τριτη, the third, instead of ἑκτη the sixth; a mistake which might have readily taken place in ancient times, when the character γ gamma, which was put for τριτη, three, might have been mistaken for ? episema, or sigma tau, which signifies six. And τριτη, the third, instead of ἑκτη, the sixth, is the reading of some very eminent MSS. in the place in question, John 19:14. See Bengel, Newcome, Macknight, Lightfoot, Rosenmuller, etc., on this perplexing point.

Verse 27
Two thieves - A copy of the Itala tells their names: One on the right hand - named Zoathon; and one on the left hand - named Chammatha.

Verse 28
The scripture was fulfilled - All this verse is wanting in many MSS., some versions, and several of the fathers.

Verse 32
And believe - In him is added by DFGHPBHV, and upwards of sixty others; as also the Armenian, Slavonic, and four Itala.

Verse 34
My God, my God, etc. - See on Matthew 27:46; (note).

Verse 37
Gave up the ghost - This was about three o'clock, or what was termed by the Jews the ninth hour; about the time that the paschal lamb was usually sacrificed. The darkness mentioned here must have endured about two hours and a half. Concerning this eclipse, see on Matthew 27:45; (note).

Verse 40
Joses - Some MSS. and versions read Joset, others Joseph. See on Matthew 27:56; (note).

Verse 42
The day before the Sabbath - What we would call Friday evening. As the law of Moses had ordered that no criminal should continue hanging on a tree or gibbet till the setting of the sun, Joseph, fearing that the body of our Lord might be taken down, and thrown into the common grave with the two robbers, came and earnestly entreated Pilate to deliver it to him, that he might bury it in his own new tomb. See on Matthew 27:56, Matthew 27:60; (note).

Verse 43
Went in boldly unto Pilate - He who was a coward before now acts a more open, fearless part, than any of the disciples of our Lord! This the Holy Spirit has thought worthy of especial notice. It needed no small measure of courage to declare now for Jesus, who had been a few hours ago condemned as a blasphemer by the Jews, and as a seditious person by the Romans; and this was the more remarkable in Joseph, because hitherto, for fear of the Jews, he had been only a secret disciple of our Lord. See John 19:38.

The apostle says, We have Boldness to enter into the holiest through his blood. Strange as it may appear, the death of Jesus is the grand cause of confidence and courage to a believing soul.

Verse 47
Beheld where he was laid - The courage and affection of these holy women cannot be too much admired. The strength of the Lord is perfected in weakness; for here a timid man, and a few weak women, acknowledge Jesus in death, when the strong and the mighty utterly forsook him.

Human strength and human weakness are only names in religion. The mightiest Man, in the hour of trial, can do nothing without the strength of God; and the weakest Woman can do all things, if Christ strengthen her. These truths are sufficiently exemplified in the case of Peter and all his brother disciples on the one hand; and Joseph of Arimathea and the two Marys on the other. And all this is recorded, equally to prevent both presumption and despair. Reader, let not these examples be produced before thee in vain.

16 Chapter 16 

Introduction
Early in the morning after the Sabbath, the three Marys come to the sepulcher, bringing sweet spices to embalm the body, Mark 16:1-4. They see an angel who announces the resurrection of our Lord, Mark 16:5-8. Jesus appears to Mary Magdalene, who goes and tells the disciples, Mark 16:9-11. He appears also to the two disciples who were going into the country, who also tell it to the rest, Mark 16:12, Mark 16:13. Afterwards he appears unto the eleven, and commissions them to preach the Gospel to all mankind, Mark 16:14-16. And promises to endue them with power to work miracles, Mark 16:17, Mark 16:18. He is received up into heaven, Mark 16:19. And they go forth to preach and work miracles, Mark 16:20.

Verse 1
And anoint him - Rather, to embalm him. This is a proof that they had not properly understood what Christ had so frequently spoken, viz. that he would rise again the third day. And this inattention or unbelief of theirs is a proof of the truth of the resurrection.

Verse 2
Very early in the morning, - This was the time they left their own houses, and by the rising of the sun they got to the tomb. As the preceding day was the Sabbath, they could not, consistently with the observances of that day, approach the tomb. See the concluding notes at the end of John.

The following observations from Lightfoot will serve to illustrate this subject.

"The distinction of the twilight among the rabbins was this: - 

"I. השחרא איילחא The hinde of the morning - the first appearance. R. Chaiia Rab, and R. Simeon ben Chalaphta, travelling together on a certain morning in the valley of Arbel, saw the hinde of the morning, that its light spread the sky. R. Chaiia said, Such shall be the redemption of Israel. First, it goes forward by degrees, and by little and little; but by how much the more it shall go forward, by so much the more it shall increase. It was at that time that Christ arose, namely, in the first morning, as may be gathered from the words of St. Matthew. And to this the title of the 22d Psalm seems to have respect - השחר איילת על . See also Revelation 22:16, I am the bright and morning star. And now you may imagine the women went out of their houses towards the sepulchre.

"II. ללב הכלת בי משיכיר When one may distinguish between purple color and white. From what time do they recite their phylacterical prayers in the morning? From that time that one may distinguish between purple color and white. R. Eliezer saith, Between purple color and green. Before this time was obscurum adhue caeptae lucis, the obscurity of the begun light, as Tacitus's expression is.

"III. המזרח משיארו When the east begins to lighten.

"IV. החמה בנץ Sunrise; from the hinde of the morning going forth, until the east begins to lighten; and from the time the east begins to lighten, until sunrise, etc.

"According to these four parts of time, one might not improperly suit the four phrases of the evangelists. According to the first, Matthew's, Τῃ επιφωσκουσῃ, As it began to dawn. According to the second, John's, Πρωΐ σκοτιας ετι ουσης, Early in the morning when it was yet dark. To the third, Luke's, Ορθρου βαθεως, Very early in the morning. To the fourth, Mark's, Λιαν πρωΐ, Very early in the morning. And yet, Ανατειλαντος του ἡλιου, At the rising of the sun. For the women came twice to the sepulchre, as St. John teaches, by whom the other evangelists are to be explained; which being well considered, the reconciling them together is very easy."

Verse 4
For it was very great - This clause should be read immediately after the third verse, according to D, three copies of the Itala, Syriac, Hier., and Eusebius. "Who shall roll us away the stone from the door of the sepulchre? for it was very great. And when they looked, they saw that the stone was rolled away." They knew that the stone was too heavy for them to roll away; and, unless they got access to the body, they could not apply the aromatics which they had brought to finish the embalming.

Verse 6
Jesus of Nazareth - The Jews had given this name to Christ by way of reproach, Matthew 2:23; but as it was under this name that he was crucified, John 19:19, the angel here, and the apostles after, have given him the same name, Acts 4:10, etc. Names which the world, in derision, fixes all the followers of God, often become the general appellatives of religious bodies: thus Quakers, Puritans, Pietists, and Methodists, have in their respective times been the nicknames, given in derision by the world, to those who separated themselves from its corruptions. Our Lord, by continuing to bear the name of the Nazarene, teaches us not to be too nice or scrupulous in fixing our own appellation. No matter what the name may be, as long as it implies no particular evil, and serves sufficiently to mark us out. Let us be contented to bear it, and thus carry about with us the reproach of Christ; always taking care to keep our garments unspotted from the world.

Verse 7
Tell his disciples and Peter - Why is not Peter included among the disciples? For this plain reason, - he had forfeited his discipleship, and all right to the honor and privileges of an apostle, by denying his Lord and Master. However, he is now a penitent: - tell him that Jesus is risen from the dead, and is ready to heal his backsliding, and love him freely; so that, after being converted, he may strengthen his brethren.

Verse 9
Now when Jesus was risen, etc. - This, to the conclusion of the Gospel, is wanting in the famous Codex Vaticanus, and has anciently been wanting in many others. See Wetstein and Griesbach. In the margin of the later Syriac version, there is a remarkable addition after this verse; it is as follows: - And they declared briefly all that was commanded, to them that were with Peter. Afterward Jesus himself published by them, from east to west, the holy and incorruptible preaching of eternal salvation. Amen.

Mary Magdalene - It seems likely that, after this woman had carried the news of Christ's resurrection to the disciples, she returned alone to the tomb; and that it was then that Christ appeared to her, John 20:1-12; and a little after he appeared to all the women together, Matthew 28:9; Luke 24:16.

Verse 10
Them that had been with him - Not only the eleven disciples, but several others who had been the occasional companions of Christ and the apostles.

Mourned and wept - Because they had lost their Lord and Master, and had basely abandoned him in his extremity.

Verse 12
He appeared - unto two of them - These were the two who were going to Emmaus. The whole account is given by Luke, 24:13-34, where see the notes.

Dr. Lightfoot's criticism upon this passage is worthy of notice.

"That, in the verses immediately going before, the discourse is of the two disciples going to Emmaus, is without all controversy. And then how do these things consist with that relation in Luke, who saith, That they two, returning to Jerusalem, found the eleven gathered together, and they that were with them; who said, The Lord is risen indeed, and has appeared to Simon? Luke 24:34. The word λεγοντας, saying, evidently makes those to be the words των ενδεκα, of the eleven, and of those that were gathered together with them; which, when you read the versions, you would scarcely suspect. For when that word is rendered by the Syriac, cad amrin ; by the Arabic, wehom yekolon ; by the Vulgate, dicentes; by the Italian, dicendo; by the French, disans; by the English, saying; who, I pray, would take it in another sense, than that those two that returned from Emmaus said, The Lord is risen indeed, etc.? But in the original Greek, when it is the accusative case, it is plainly to be referred to the eleven disciples, and those that were together with them; as if they had discoursed among themselves of the appearance made to Peter, either before, or now in the very access of those two coming from Emmaus. And yet, says this our evangelist, that when those two had related the whole business, they gave no credit to them; so that, according to Luke, they believed Christ was risen, and had appeared to Simon, before they told their story; but, according to Mark, they believed it not, no, not when they had told it. The reconciling therefore of the evangelists is to be fetched thence, that those words pronounced by the eleven, Ὁτι ηγερθη ὁ Κυριος οντως, etc., The Lord is risen indeed, etc., do not manifest their absolute confession of the resurrection of Christ, but a conjectural reasoning of the sudden and unexpected return of Peter. I believe that Peter was going with Cleophas into Galilee, and that being moved with the words of Christ, told him by the women, Say to his disciples and Peter, I go before you into Galilee - think with yourself how doubtful Peter was, and how he fluctuated within himself after his threefold denial, and how he gasped to see the Lord again, if he were risen, and to cast himself an humble suppliant at his feet. When therefore he heard these things from the women, (and he had heard it indeed from Christ himself, while he was yet alive, that when he arose he would go before them into Galilee), and when the rest were very little moved with the report of his resurrection, nor as yet stirred from that place, he will try a journey into Galilee, and Alpheus with him; which, when it was well known to the rest, and they saw him return so soon and so unexpectedly - Certainly, say they, the Lord is risen, and hath appeared to Peter, otherwise he had not so soon come back again. And yet, when he and Cleophas open the whole matter, they do not yet believe even them."

Verse 14
And upbraided them with their unbelief - Never were there a people so difficult to be persuaded of the truth of spiritual things as the disciples. It may be justly asserted, that people of so skeptical a turn of mind would never credit any thing till they had the fullest evidence of its truth. The unbelief of the disciples is a strong proof of the truth of the Gospel of God. See the addition at the end.

Verse 15
Go ye into all the world - See on Matthew 28:19; (note).

And preach the Gospel to every creature - Proclaim the glad tidings - of Christ crucified; and raised from the dead - to all the creation, πασῃ τῃ κτισει - to the Gentile world; for in this sense בריות berioth, is often understood among the rabbins; because He, through the grace of God, hath tasted death for Every man, Hebrews 2:9. And on the rejection of the Gospel by the Jews, it was sent to the whole Gentile world.

Verse 16
He that believeth - He that credits this Gospel as a revelation from God: and is baptized - takes upon him the profession of it, obliging himself to walk according to its precepts: he shall be saved - redeemed from sin here, and brought at last to the enjoyment of my eternal glory. But he that believeth not, shall be damned - because he rejects the only provision that could be effectual to his soul's salvation.

Verse 17
These signs shall follow - Or rather, accompany; this is the proper import of the original word παρακολουθησει, from παρα with, and ακολουθεω, I follow.

Them that believe - The believers, as we express it; i.e. the apostles, and all those who in those primitive times were endued with miraculous powers, for the confirmation of the doctrines they preached.

In my name - That is, by the authority and influence of the almighty Jesus.

Cast out devils - Whose kingdom Jesus Christ was manifested to destroy.

Speak with new tongues - This was most literally fulfilled on the day of pentecost, Acts 2:4-19.

Verse 18
Take up serpents - Several MSS. add εν ταις χερσιν, in their hands - shall be enabled to give, when such a proof may be serviceable to the cause of truth, this evidence of their being continually under the power and protection of God, and that all nature is subject to him. This also was literally fulfilled in the case of Paul, Acts 28:5.

If they drink any deadly thing - Θανασιμον (φαρμακον ) being understood - if they should through mistake, or accident, drink any poisonous matter, their constant preserver will take care that it shall not injure them. See a similar promise, Isaiah 43:2.

They shall lay hands on the sick - And I will convey a healing power by their hands, so that the sick shall recover, and men shall see that these are sent and acknowledged by the Most High. Several instances of this kind are found in the Acts of the Apostles.

That the apostles of our Lord should not lose their lives by poison is most fully asserted in this verse, and there is neither record nor tradition to disprove this. But it is worthy of remark, that Mohammed, who styled himself The Apostle Of God, lost his life by poison; and had he been a true apostle of God, he could not have fallen by it. Al Kodai, Abul Feda, and Al Janabi, give the following account.

When Mohammed, in the seventh year of the Hejra, a.d. 628, had taken the city of Kheebar, from the Arab Jews, he took up his lodgings at the house of Hareth, the father of Marhab the Jewish general, who had been slain at the taking of the city by Alee, the son-in-law of Mohammed. Zeenab the daughter of Hareth, who was appointed to dress the prophet's dinner, to avenge the fall of her people, and the death of her brother, put poison in a roasted lamb which was provided for the occasion. Bashar, one of his companions, falling on too hastily, fell dead on the spot. Mohammed had only chewed one mouthful, but had not swallowed it: though, on perceiving that it was poisoned, he immediately spat it out, yet he had swallowed a sufficiency of the juice to lay the foundation of his death; though this did not take place till about three years after: but that it was the cause of his death then, his dying words related by Al Janabi, and others, sufficiently testify. When the mother of Bashar came to see him in his dying agonies, he thus addressed her: "O mother of Bashar, I now feel the veins of my heart bursting through the poison of that morsel which I ate with thy son at Kheebar."

Abul Feda, Ebnol Athir, and Ebn Phares say, that the prophet acknowledged on his death-bed, that the poison which he had taken at Kheebar had tormented him from that time until then, notwithstanding blisters were applied to his shoulders, and every thing done in the beginning to prevent its effects. Al Kodai and Al Janabi relate, that when Zeenab was questioned why she did this, she answered to this effect: "I said in my heart, If he be a king, we shall hereby be freed from his tyranny; and if he be a prophet, he will easily perceive it, and consequently receive no injury." To support his credit, he pretended that the lamb spoke to him, and said that it was infected with poison! See Elmakin, p. 8. It was therefore policy in him not to put Zeenab to death. It has pleased God that this fact should be acknowledged by the dying breath of this scourge of the earth; and that several of even the most partial Mohammedan historians should relate it! And, thus attested, it stands for the complete and everlasting refutation of his pretensions to the prophetic spirit and mission. Vide Specimen Hist. Arabum, a Pocockio, p. 189, 190. Le Coran traduit par Savary, vol. i; p. 135, and 212. See also, The Life of Mohammed by Prideaux, 93, 101.

Verse 19
After the Lord had spoken - These things, and conversed with them for forty days, he was taken up into heaven, there to appear in the presence of God for us.

Verse 20
The Lord working with them - This co-operation was twofold, internal and external. Internal, illuminating their minds, convincing them of the truth, and establishing them in it. External, conveying their word to the souls that heard it, by the demonstration of the Holy Ghost; convincing them of sin, righteousness, and judgment; justifying them by his blood, and sanctifying them by his Spirit. Though miraculous powers are not now requisite, because the truth of the Gospel has been sufficiently confirmed, yet this co-operation of God is indispensably necessary, without which no man can be a successful preacher; and without which no soul can be saved.

With signs following - Επακολουθουντων σημειων, the accompanying signs: viz. those mentioned in the 17th and 18th verses, and those others just now spoken of, which still continue to be produced by the energy of God, accompanying the faithful preaching of his unadulterated word.

Amen - This is added here by many MSS. and versions; but is supposed not to have made a part of the text originally. Griesbach, Bengel, and others, leave it out.

St. Jerome mentions certain Greek copies, which have the following remarkable addition to Mark 16:14, after these words - and reproached them for their unbelief and hardness of heart, because they did not believe those who had seen him after he was raised up: Et illi satisfaciebant dicentes: seculum istud iniquitatis et incredulitatis substantia est, quae non sinit per immundos spiritus verem Dei apprehendi virtutem. Idcirco, jam nunc revela justitiam tuam. "And they confessed the charge, saying: This age is the substance of iniquity and unbelief, which, through the influence of impure spirits, does not permit the true influence of God to be apprehended. Therefore, even now, reveal thy righteousness."

There are various subscriptions to this book in the MSS. and versions; the principal are the following: "The holy Gospel according to Mark is ended written by him - in Egypt - in Rome - in the Latin tongue - directed by Peter the 10th-12th year after the ascension of Christ - preached in Alexandria, and all its coasts." Dr. Lardner supposes this Gospel to have been composed a.d. 64 or 65, and published before the end of the last mentioned year. See the Preface.

The Gospel according to Mark, if not an abridgment of the Gospel according to Matthew, contains a neat, perspicuous abridgment of the history of our Lord; and, taken in this point of view, is very satisfactory; and is the most proper of all the four Gospels to be put into the hands of young persons, in order to bring them to an acquaintance with the great facts of evangelical history. But as a substitute for the Gospel by Matthew, it should never be used. It is very likely that it was written originally for the use of the Gentiles, and probably for those of Rome. Of this, there seem to be several evidences in the work itself. Of the other Gospels it is not only a grand corroborating evidence, but contains many valuable hints for completing the history of our Lord, which have been omitted by the others; and thus, in the mouths of Four witnesses, all these glorious and interesting facts are established.

One thing may be observed, that this Gospel has suffered more by the carelessness and inaccuracy of transcribers than any of the others: and hence the various readings in the MSS. are much more numerous, in proportion, than in the other evangelists. Every thing of this description, which I judged to be of real importance, I have carefully noted.

Though the matter of St. Mark's work came from the inspiration of the Holy Spirit, yet the language seems to be entirely his own: it is very plain, simple, and unadorned; and sometimes appears to approach to a degree of rusticity or inelegance. Whoever reads the original must be struck with the very frequent, and often pleonastic, occurrence of ευθεως, immediately, and παλιν, again, and such like; but these detract nothing from the accuracy and fidelity of the work. The Hebraisms which abound in it may be naturally expected from a native of Palestine, writing in Greek. The Latinisms which frequently occur are accounted for on the ground of this Gospel being written for the Gentiles, and particularly for the Roman people: this, it must be confessed, is only theory, but it is a theory which stands supported by many arguments, and highly presumptive facts. However this may be, the Gospel according to Mark is a very important portion of Divine revelation, which God has preserved by a chain of providences, from the time of its promulgation until now; and for which no truly pious reader will hesitate to render due praise to that God whose work is ever perfect. Amen.

