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A Study of the Gospel of Matthew

Part One: Background - its place in the synoptics


The term 'synoptic' is used to refer to the first three Gospels in the order in which they are found in the Bible.   This term means simply 'same looking',  that is, these three Gospels  cover the same events in the life of Christ,  sometimes in the same words, though often not in the same sequence.


The above statements may be surprising to some.  If the Gospels are true, as we believe them to be, how can they be so different?  What about the Gospel of John, why is it not grouped with the other three?  The answers  to these questions are not terribly difficult.  They require a recognition of only one fact:  the apostles did not follow Jesus during His ministry with pen and paper in hand, writing down everything He did and said.


  The Gospels were not written down until at least 70 AD, (which we will refer to from here on as CE, Common Era, in the current scholarly manner), that is, approximately 40 years after the death and resurrection of Christ.  Until this time the apostles responsible for them were speaking the message. It was not until they were quite old that anyone thought to commit the story of Christ's ministry to writing.   It is even likely that Matthew,  Mark, and Luke did not all write the Gospels themselves.  Remember,  the men who followed Christ, His apostles, were chosen from among the common people at a time in history when only the wealthy, and among the Jewish people the rabbis, could read and write.  Therefore, we speak of the Gospels as being 'according to' (the original Greek word is kata, meaning 'down from') the apostles,  that is, handed on by them and relying on them for their authority. 


The closeness of the three synoptic Gospels is demonstrated in volumes which set the corresponding passages from each of the three Gospels side by side, leaving those which have no parallel alone on the page.  In many cases this shows clearly the great similarity between the Gospels, and how in many passages the wording is identical. (Remember, however, that the Gospels were originally written in Greek and that Jesus and the apostles spoke Aramaic.) One of the theories for this occasional verbatim identity is that Matthew and Luke made use of Mark's Gospel, which was the first written.  It is to be noticed that in the places where this occurs, the Marcan account is generally the shortest, one of the discrepancies which led scholars to develop the theory of the priority of Mark. In other places Matthew and Luke are identical or very close, but Mark does not have the passage. A similar theory is used to explain these identities: the existence of a much earlier written record on which the authors of Matthew and Luke relied.    This unknown writing is referred to by scholars as "Q" (from the German word 'quelle', meaning 'source'). Some scholars postulate yet another source, possibly used only by Luke. This source would have been a collection of the sayings of Christ, and is therefore referred to as 'sayings'. 
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[image: image1.wmf]Mark              Q

     Matthew

Luke    

"Sayings"


 b) major concerns


The over-riding theme of the Gospel of Matthew is that a new age has been entered upon, that the time of prophecy, of Mosaic Judaism, is at an end and the time of fulfillment has begun, the time of Christ and His Church.  Matthew sees the ministry of Christ and the establishment of the Church as the true and natural culmination of his Jewish faith. This is demonstrated by a pericope unique to Matthew (5:17-20):




"Think not that I have come to abolish the Law and the Prophets; I have come not to abolish them but to fulfill them.  For truly, I say unto you, till heaven and earth pass away, not an iota, not a dot, will pass from the law until all is accomplished. Whoever then relaxes one of the least of these commandments and teaches man so, shall be called least in kingdom of heaven; but he who does them and teaches them shall be called great in the kingdom of  heaven.  For I tell you, unless your righteousness exceeds that of the scribes and Pharisees, you will never enter the kingdom of heaven.

Another important aspect of the Gospel of Matthew is its structure.  In light of  Matthew's christology, his Gospel is not arranged in necessarily chronological order, but in groupings of various themes.  There is still debate among scholars as to how many of these groups there are, but that Matthew deliberately chose this arrangement is not generally argued. The Gospel opens with the genealogy and birth of Jesus, follows with His ministry in the above mentioned form of various discourses, and concludes with  an account of the passion, death and resurrection.  The various discourses are often identified as concluding with the phrase :  "and when Jesus had finished . . . ".  This phrase is found at 7:28 (the end of the Sermon on the Mount), 11:1 (end of the discourse on discipleship) , 13:53 (after the parables of the kingdom), 19:1 concluding the teachings on humility and forgiveness), and 26:1 (after the discourses on the final days).  It is often considered that this arrangement was chosen by the author so as to make his Gospel suitable as a catechetical tool. 


This is by no means the only way of understanding the Gospel of Matthew. He was  a scholarly writer who took great care with his Gospel that it should not only record the teachings of Jesus but also that it effectively portray Him as the Christ, the new Moses who is the fulfillment of the prophets.

Part Two - The Infancy Narrative


Matthew, along with Luke, begins his account of the ministry and teaching of Jesus with the story of his conception and birth.  It is interesting to note that these are the only two places in the New Testament which provide us with more than the briefest mention of Jesus' birth or childhood.


In contemporary times we have our own image of the nativity from Christmas pageants, carols and other recent narratives. If we look at the two Gospel accounts we will find that our usual manger scene is a conflation of the two stories.



Matthew





Luke

1:1-17
Genealogy of Jesus through Joseph

1:1-4 Introduction

            (Lk 3:23-38)








1:5-25 Zechariah and Elizabeth

1:18-25 Annunciation to Joseph


1:26-38   Annunciation to Mary








1:39-56 Mary visits Elizabeth 









(Magnificat)










1:57-80 Birth of the Baptist








2:1-7 Census, Mary & Joseph travel 

2:1a Jesus born in Bethlehem


          to Bethlehem, Jesus born in 







         

          manger

2:2-8 arrival of Magi, audience w/Herod
2:8-14 Angelic annunciation to 


shepherds

2:9-12 Adoration of the Magi
2:15-20 Adoration of the Shepherds

2:13-15 Angel appears to Joseph,  

       Holy Family flees to Egypt
2:21-38 Circumcision, Purification, 
                                                                                       .

prophecies of Simeon and 



Anna

2:16-18 Massacre of the Innocents


2:39-40 Return to Nazareth

2:19-23 Angel tells Joseph of Herod's death, 

             Holy Family settles in Nazareth
2:41-52 in the Temple at age 12

     
As we can see from this outline, the only common points in the two infancy narratives are an angelic annunciation of the virginal conception by the power of the Holy Spirit, the birth of Jesus in Bethlehem, the names of his parents, and his eventual residence in Nazareth. This divergence of the two narrative is reflective of several different elements including the various oral traditions from which they were drawn and the christology of the two gospel writers.


The stories of the circumstances of Jesus' birth in Matthew and Luke represent a very late strain in the development of the Gospel literature. It belongs to a genre known as midrash. This genre was popular in first and second century CE Jewish tradition. It is a variety of scriptural interpretation which weaves a larger story around the primary kernel. Its concern is interpretive rather than historical.


Matthew includes an Infancy narrative as one of the supports of his Gospel theme which portrays Jesus as the Christ of prophecy. Matthew's christological concerns in the infancy narrative are to highlight similarities between the OT Joseph and Joseph the husband of Mary, between the circumstances of Jesus' birth and that of Moses (part of an overall pattern in Mt of styling Jesus as the new Moses), and the acceptance of Christ by the world (the magi) while He was rejected by his own (Herod). He  employs frequent use of OT references, demonstrating Jesus as the Christ of prophecy, the fulfillment of the Law.

Conclusion

We have seen how Matthew's infancy narrative varies from that of Luke and that this indicates the possibility of several earlier traditions.  We have noted that infancy stories were a relatively late development in early Christianity, the ministry and especially Passion narrative, having a greater impact.  Relative to this we have noted the progress in New Testament literature of the application of the title 'son of God' to Jesus as first being accorded only after the resurrection, then read back to the Baptism, and finally understood to apply to him from the time of his birth and before (pre-existence, as evidenced in John's gospel introduction). 


We have seen that Matthew develops several distinct themes and has some notable styles. He is concerned with presenting Jesus as a second Moses and a fulfillment of prophecy. He sees in history a pattern of Divine salvation. He uses the tools of angelic revelation and formula citations to support his narrative. 


The force of the Matthean infancy narrative is not historical (remember the details of historical accuracy was less important then than it is to us) although it has many points of verisimilitude. Matthew's intent is christological; to teach his audience about the circumstances of the birth of the Christ (as he makes sure to call Jesus from the very first verse!). We will find as we continue our study that this is in keeping with Matthew's catechetical approach to his material.

Part 3:  Matthew 3-4:17  The Preparation for Ministry

Matthew 3:1-12 The Baptist 


Matthew has completed his infancy narrative and now turns to a different source, Mark, to describe the beginnings of Christ's ministry. We find ourselves confronted by a new character, a prophet in the wilderness. Matthew reorganizes his source to tell us what John is preaching , "Repent for the kingdom of heaven is at hand." We will find that this elaboration provides the theme of Matthew's gospel - the nearness of the new kingdom. Matthew again makes use of his stylized formula citation, borrowing from and editing that of Mark, confining himself to the Isaiah quotation. 


Matthew proceeds to describe John. Why does he do this? Luke chose to omit this section of Mark, but Matthew retained it. We are to recognize, as would have Matthew's contemporary audience, that John is an ascetic, a hermit, that the himself follows his own words and has given his life over to God as a prophet. He is also beginning his portrayal of John as Elijah- it was the belief of many who awaited the Messiah that  his coming would be presaged by a return of the great prophet.(We read in 2Kings 1:8 that Elijah 'wore a garment of haircloth, with a girdle of leather about his loins.') 


We read that 'all Judea' came to John to be baptized, and that when John saw Pharisees and Sadducees coming also he began an invective against them. This speech is shared by Luke and thus may have originated with Q, although Luke does not direct it to the Pharisees and Sadducees. That Matthew does is in keeping with his secondary theme of righteousness, that the self-proclaimed righteousness of these two leading and powerful sects of the Judaism of his time was not in keeping with God's will as demonstrated in the ministry of Christ.


Matthew continues to interweave Q and Mark for the remainder of this chapter. He delivers an image of John as a fiery prophet declaring the nearness of the apocalypse and summoning all who heard to a baptism of repentance.

Part  4:  The Sermon on the Mount

 The Beatitudes (Mat. 4:23- 5:12)


Matthew sets the scene for his Sermon on the Mount, the first of his five discourses, with Jesus' performance of a series of unspecified healings and other miracles throughout Judea.  One important point to note at this juncture is Matthew's choice of words in opening this section: "And he went about all Galilee, teaching in their synagogues and preaching the gospel of the kingdom . . . " (4:23) Matthew seems here to be making a deliberate contrast between the teaching (didaskwn) in the synagogue and the preaching (khrusswn) of the gospel.   This contrast indicates two things: a growing conflict between the Matthean community and the Jewish community, and Matthew's specific christological use of the term 'preaching'.  Matthew uses this word exclusively in reference to the gospel and the coming of the kingdom.


We are given no specific setting  or background for the moment of the Sermon in Matthew, only that  " Seeing the crowds, he went up on the mountain, and when he sat down his disciples came to him.  And he opened his mouth and taught them, saying . . . " (Mt. 5:1-2) .  Jesus is surrounded by his disciples, those who have acknowledged him, and beyond them by 'the crowds'.  This is Matthew's first use of the word 'disciple' (maqhtai).  This term is not used in reference to whom Jesus is speaking but rather as a distinction of those who 'hear' him.


We come now to the Beatitudes. We are confronted at once by a word which needs further explanation.  The very word which we most commonly associate with the Beatitudes,  'blessed' means more in the original than its translation means to us. The word used here in the Greek is 'makarios' which translates into Latin as 'beatitudo'.   The Greek term,  however, means more than just 'blessed' or 'happy'.   We noted in chapter one that this term was sometimes used in relation to a cultic setting of  blessing and curse.  It is also used in the Wisdom tradition as an exhortation.  We can also see in it a congratulatory emphasis or sense of greeting, meaning that in this sense the Beatitudes were a declaration of those who are members of the imminent kingdom of heaven. The term 'makarios'  calls forth a variety of nuances not well reflected by any one translation. We must content ourselves with the translation of blessed, but with a mental footnote as to the layers of meaning.

 Blessed are the poor in spirit, for theirs is the kingdom of heaven. (5:3)


We are confronted at once by a difference between Matthew's and Luke's version of this beatitude. Matthew has added the qualifier 'in spirit'.  This addition greatly changes the interpretation of this verse.  All the beatitudes reflect this difference in Matthew: he is concerned with spiritual aspects rather than the three material needs (poor, hungry, weeping) of the Lucan recitation. By citing the poor 'in spirit' Matthew, the Jewish legalist within a Jewish-Christian community, adds a multitude of allusions to this beatitude.   The poor and the poor in spirit, in

a Hebrew context, would not be only those who are not rich but would be those who indebted to another for the supplying of their needs, those who are in a dependent relationship either with other men or with God.   By his use of this phrase Matthew evokes images of the hopeful poor of the Psalms and Isaiah.    More importantly,  he confounds the rabbinic classification of the poor as being those who are cursed because they are too poor to be able to fully observe  the Law.  These very poor are the ones who shall enter the kingdom of heaven.
"Blessed are those who mourn, for they shall be comforted.: (5:4)


That Matthew makes the alteration here from Luke's 'weep' to 'mourn'  causes us to look again at Isaiah 61:1-3. The weight of this allusion should almost cause us to translate Matthew's term as 'despair'.  These desperate ones shall be 'comforted'. Matthew's use of this term is again full of allusion, this time to contemporary  understandings of the Messiah as the 'Comforter' (Is. 49:13). This interpretation is supported if we recall the similarity we noted between the baptism of Jesus and Isaiah 61:1. Matthew is again making use of Old Testament allusions to strengthen his declaration of Jesus as the Christ of prophecy.

" Blessed are the meek, for they shall inherit the earth."  (5:5)

This beatitude is nearly parallel to the first. The Greek terms which are translated as 'meek' and 'poor' were used interchangeably in the Septuagint and in the New Testament. We must refrain, then, from understanding 'meek' to imply  a lack of self-assurance,  a sense of one who allows herself to be blindly led by others, as it is so often understood in our terminology. The intent of the word which ought to come through is this background meaning in Greek, which is gentle, or humble. We are reminded as well of Psalm 37:10-11 - "Yet a little while, and the wicked     will be no more; though you look well at his place, he will not be there.  But the meek shall possess the land, and delight themselves in abundant prosperity."   This allusion also increases the eschatological sense of the Beatitudes.

"Blessed are those who hunger and thirst for righteousness, for they shall be satisfied." (5:6)

Matthew has again added a distinct spiritual dimension to the beatitude as we find it in Luke.  It is not those who lack food, but those who are oppressed that this beatitude addresses.  We are also reminded yet again of Isaiah 61, which promises the faithful a reward of righteousness. The verb which is translated as 'satisfied'  means more than just that those who hunger will be responded to. Its meaning is literally that of satiation with food, the sort of 'satisfied' one is after having eaten Thanksgiving dinner. (Matthew's use of the term 'righteousness' here also seems to mark the first of two sets of four beatitudes, as it is repeated in verse 10.)

"Blessed are the merciful , for they shall obtain mercy."  (5:7)


This and the three beatitudes which follow are unique to Matthew. The particular Greek word which is here translated as mercy is used in only one other place in the New Testament (Heb. 2:17).  The concept is generally used in  reference to God's mercy and is most commonly understood in  a legalistic sense. We can construe a dual meaning to the term:  an absence of retribution and a   sense of compassion. Those who act in this manner are reflecting the attitude of God. He shall grant mercy as a gift, not merely dispense it as a reward. This beatitude then becomes the basis of the theme of Matthew's discursus on judging    in 7:1-5.

 "Blessed are the pure in heart, for they shall see God." (5:8)


Purity of heart implies integrity and sincerity. This beatitude is reflective of Psalm 24 which is itself an entrance hymn used in Temple services.  


"Who shall ascend the hill of the Lord?


And who shall stand in  his holy place ?


He who has clean hands and a pure heart, 


who does not lift up his soul to what is false,


and does not swear deceitfully.


He will receive blessing from the Lord, 


and vindication from the God of his salvation


Such is the generation of those who seek him, 


who seek the face of the God of Jacob." (Ps. 24:3-6)


It is, however, not only in this sense that the pure of heart shall see God's face. There is also a strong eschatological element to this beatitude. To 'see God's face',  in the culture of the first century, meant to stand before God at the final  judgment and be among those who  were welcomed by Him. This sense flowed easily from the prophetic tradition in which God revealed himself in glory to his chosen messengers (see Is. 38:11!). This beatitude becomes, then, almost a statement of reciprocity.  Those who sincerely dedicate themselves fully to God  shall be fully accepted by Him.

"Blessed are the peacemakers, for they shall be called sons of God." (5:9)

This particular adjective is unique to this verse in the entire New Testament. Parallel verbs do exist in both the NT and the LXX. It is used in a very active   sense, of those who compel peace and, in Hellenistic works, by force.  Peace also means, however, the wholeness bestowed by God.  The peacemakers of this beatitude are not passive. They are those who work actively to effect peace,   whether it be the peace of God or the peace of human politics.

The peacemakers shall be called 'sons of God'. This does not mean that others   shall so name them, but that they shall be designated as such by God. Like the previous beatitude, this one again reflects an eschatological element. The title of  'son of God' shall be bestowed at the consummation of all things, the end-time.

"Blessed are those who are persecuted for righteousness' sake, for theirs is the kingdom of heaven." (5:10)

In this verse we again find Matthean uniqueness. We also find a typically Matthean literary device, that of repetition and inclusion.  Matthew rounds out his second set of four beatitudes by reflecting both the premise and the promise of     the first. The 'persecuted' of this verse are parallel to the 'poor in spirit' of the first. Matthew also seems to be reflecting an  experience familiar to his community.  This is attested to by the tense of the verb (perfect participle) 'persecuted'. There is no element of future here, the    persecution is occurring, likewise here as in the first verse the promise is in the present.  The first and eighth are also the only two beatitudes that use the second, rather than the  third, person.


The present tense of this and the first beatitude call us to remember that , for Matthew, the kingdom of God is already present as he writes. Indeed, it was present from the beginning of Christ's ministry.

"Blessed are you when men revile you and persecute you  and utter all kinds of evil against you falsely on my account.  Rejoice and be glad, for your reward is great in heaven, for so men persecuted the prophets who were before you." (5:11-12)



These two verses seem to follow the pattern of the beatitudes, but upon closer examination they don't quite fit.  Matthew shares this beatitude with Luke,  but its difference from the others seems to indicate that it was joined with them at  a stage earlier even than Q.  It seems to reflect an reaction to the synagogue ban perpetrated by the Council of Jamnia.  It is theorized that this beatitude served as  a link between the others shared by Matthew and Luke and later original sermon material in the earlier tradition.

5:13-16  Discipleship


 "You are the salt of the earth . . . You are the light of the world . . ."

In these verses we find symbols of discipleship. One who follows Christ  cannot live that faith in private, but must be a public example.


It is sometimes difficult for us to relate fully to the analogy of salt. Salt does not have for us the importance it did to people of the first century.  For Matthew's audience salt was not only a seasoning, but a vital preservative for foods, a symbol in ritual purification and a means of sacrifice.  It is also of interest to note that the word which is translated as 'worthless' or 'lose its taste' literally means to become foolish or insipid.


We should also remember the cultural context of the second analogy. People frequently lived in a one-room house, and hence one lamp could light the whole house. This reference, and Matthew's use of a bushel rather than a bed for hiding the light indicate to us the difference in settings between his gospel and that of Luke and Mark.

5:17-20
On the Law


The meaning of theses verses is one of the most debated areas in New Testament scholarship.  They, more than any others, depend greatly upon tradition and redaction to determine their meaning.
 The most significant aspect of these verses hinges on the understanding of the term  'fulfill'. The sense in which Matthew uses this word is that of completion, of something which has been fully realized, that which has been accomplished, consummated.  Too often 

and too easily we read this word and think only in terms of the fulfillment of a prophecy, that Matthew mean only that the Christ act according to the Law and fulfills the words of the Prophets concerning him. This meaning is not absent, but it is only a small part of what Matthew intends with the use of the word 'fulfill'. 


The remainder of this passage is largely a response to the legal interpretation of the rabbis. In some schools these rabbis would teach that the Law must be obeyed as it is written, others would seek to extend or diminish the apparent meaning of a law according to interpretation and traditions. That Matthew ties this rabbinic casuistry to his term 'righteousness' again underlines his use of that word. Doing God's will in a salvifically enabling manner requires more than obeying the Law, in whatever interpretation. We will see this meaning elaborated in the following section.

5:21-48
The Greater Righteousness: The Six Antitheses


In this segment Matthew gives examples of the difference between the righteousness of the scribes and the Pharisees and  the type of righteousness that is necessary to be part of the Kingdom of Heaven (which, remember, is already present according to his Christology). Each of these antitheses falls into a regular literary pattern of "You have heard it said . . but I say to you." Many scholars consider that the introductory phrase was a circumlocution for the Divine name. Others see in this terminology a reflection of rabbinic practice when elucidating a point of law. Still others find it to be a Matthean construct.  Whatever its derivation, this pair of phrases is used by Matthew to delineate a difference between the righteousness of the current leadership and that which is required for entrance into the Kingdom of Heaven.

5:21-26
On Anger


We find here the simple command against killing being taken to its extreme, that any negative attitude toward others is equally detrimental to salvation. The term which is translated as 'insult', or sometimes left untranslated is 'raka.  The meaning of this term is unclear. It may be a Greek borrowing from Hebrew "req" which means 'empty-head' or 'worthless one'. There is no Greek cognate. It is generally assumed by scholars that in Matthew's cultural context this was a particularly vile insult.  Another cultural note is the term which is translated as 'hell' or 'Gehenna', which is used here. This word was the name for a burning garbage dump just outside of first century Jerusalem.


The references to judgment and courts in this passage are again reflective of the legalistic attitude of many in Matthew's culture. The difference made here is found in verse 24. It is up to each individual to make peace with both those whom they have offended and those who have offended them (verse 23 can be read to have either meaning). 

5:27-30
Concerning Lust


We see again in this passage the ethical extreme of the commandment. We must refrain from considering this to be a literal law, but rather see it as a statement concerning spirituality and morals. A disciple should be of pure heart, not given to a roving eye and sexual speculations. (The phrase which is translated as 'to look at lustfully' is identical in terminology to the LXX translation of the commandment concerning coveting.)


The seemingly harsh penalties suggested of removing an offending hand or eye are  less so in cultural context. Rabbinic discussions of what constituted coveting and adultery often revolved around the role played by the eye or the hand in the hypothetical offense.

5:31-32     
About Divorce


Of all the antitheses, this one is probably the most difficult for us to accept. Divorce has become a common practice, even among Catholics. Is this an absolute prohibition of divorce? In a word, yes. What is being said here , essentially, is that divorce does not negate a marriage. This reasoning is why the Catholic church circumvents these verses with the institution of annulment. 


A little cultural background is useful. In the time the evangelist was writing, it was a fairly simple matter for a man to divorce his wife. Even, if not especially, in Judaism. A woman could not divorce her husband. (A single woman had little or no legal status. A woman's status was always linked to that of her closest male relative: husband, father, brother or brother-in-law.) There was debate concerning the permissible reasons. This hinged on the interpretation of Deut. 24:1. According to the strictest interpretation the language here meant sexual indecency, therefore adultery. Other interpreters, looking at the entire phrase, "if then she finds no favor in his eyes because he has found some indecency in her", understood this term to mean any type of disfavor, even to burning his bread.  Whatever the cause, in the Judaism of the Gospel era, the woman was always the one being divorced. The onus was solely upon her.


The passage in Matthew amends this situation. The only permitted ground for divorce is adultery. In the case of any other divorce, both the parties are henceforth considered adulterous.  


It is of interest that Matthew is the only one to provide the exception of adultery. There has been considerable debate about this point. The Greek word is porneia which can translate as adultery or incestuous marriage. Many commentators take the second meaning. Such marriages were against Jewish and Roman law, but were common in the Hellenistic world. Those who take this meaning of the word see in it a reflection of a dilemma faced by the Matthean community. That of incestuously married couples joining the church. It was to permit these people to end what was considered a sinful relationship that Matthew may have included the exception.
5:33-37
Honesty and Integrity


In Jewish law there were only two conditions on swearing: not to use the name of God, and to be honest when using an oath. This passage cuts through any equivocations, one shall not swear at all, but simply be honest in everything that is said.


We might also read these verses in the light of Sirach (Ecclesiasticus) 23:9-11, especially considering that Matthew may have made an association between the Christ and Wisdom(Sophia). 


"Do not accustom your mouth to oaths, and do not habitually utter the name of the Holy One; for as a servant who is continually examined under torture will not lack bruises, so also the man who always swears and utters the Name will not be cleansed from sin.  A man who swears many oaths will be filled with iniquity, and the scourge will not leave his house; if he offends, his sin remains on him, and if he disregards it, he sins doubly; if he has sworn needlessly, he will not be justified, for his house will be filled with calamities."
5:38-42
In regard to Retaliation

 The reference here is to what is termed the lex talionis. This practice dates back to the Code of Hammurabi. Its original intent was to restrain retaliation from its extremes, to 'make the punishment fit the crime', to steal a phrase from Gilbert and Sullivan.  Even though this legal principle seems harsh to us, it was a 

step ahead in its time. This segment of the Sermon seeks to take this mitigation of retaliation to its extreme. One is not even supposed to take issues to court, this is what is implied by 'do not stand against one who is evil'. The term 'stand against, also translated as 'resist' or 'oppose',  would seem to be intended in a legal sense, not an ethical one. Mercy, forgiveness, tolerance, generosity, all of these virtues are implied in the antithetical expectation.  


The three examples used in these verses all stem from the culture of the time of the evangelist. To be struck on the right cheek would imply the back of the hand being used, and hence an insult being offered.  The second example needs further clarification of translation. The Greek terms are those for chiton and himation, common Greek garments. The chiton was an inner garment, the himation was an outer wrap, a cloak. In Jewish practice the cloak was a person's most important garment, it could be used as a tent by day, and as a blanket by night. One's right to a cloak could not be abrogated for any reason. What this passage demands is that, if one is sued for the inner garment, he or she should give it up and also voluntarily offer the legally protected cloak as well. The concept of being required to go a mile was ancient. This practice had been common with Persian soldiers, to require a civilian to accompany them a given distance. Roman soldiers followed this practice also. 

5:43-48
On Love and Perfection


Yet again we have a reflection on the legalism of first century Judaism. The command to love one's neighbor found in Leviticus 19:18 is twisted from being an ethical dictum into a legalism which is paired with a contrary directive to hate one's enemy.  This sets the stage for the antithesis and its elaboration. The rest of this segment leads up to the final term of  teleios , 'wholeness'. This is the final ethical requirement for entrance into the Kingdom of Heaven. It is not enough to do right by those who also do right, one must imitate God and practice 'righteousness' to all, regardless of its being deserved. This link between righteousness and wholeness/perfection rounds out the six antitheses. 


Recognizing this identity between diakosuné and teleios enhances our understanding of the latter term. It is difficult to read 'be perfect as your heavenly Father' if we understand the word to mean 'perfect' in any sense we would usually give it. By associating it with righteousness and applying that to this context, we translate the term better as 'whole' or 'complete'. That is, we must strive to imitate the heavenly Father in doing as much as we humanly are able to facilitate the gift of salvation.

6:1-18

Doing Righteousness


This chapter begins with several more concrete examples of how to 'be perfect' and practice the greater righteousness delineated by the antitheses. 

6:1-4 

Charity


We are again forcefully reminded, by Matthew's use of the term, of the difference between the commonly practiced righteousness and the greater righteousness necessary to become a member of the Kingdom of Heaven. What is emphasized here is sincerity in practicing one's faith rather than the performance of good deeds for the sake of recognition. It is not merely the good work which is being done which will enable salvation, it is the goodness, the pureness of spirit, indicated by the deed which is salvific. This is further underlined by realizing that the Greek meaning of the word 'hypocrite' was 'actor'.  


We find the last phrase of this segment repeated two more times, at the end of the segment on prayer, and also at the end of the segment on fasting. It is a reflection on the new relationship between God and the faithful. 

 6:5-15 
On Prayer (The Lord's Prayer vs. 7-15)


6:5-6  Private Prayer


Ostentatious praying was not uncommon in the first century world, not only among Judaism but in the Gentile world as well.  Matthew is again reminding his audience that such flagrant demonstration of faith are not required by a God who knows the hearts of his faithful.

6:7-15  The Lord's Prayer


The Lord's prayer is introduced by an admonition against praying in the manner of the Gentiles, that is with an abundance of words. It is not necessary to name all that one desires of God, as your Father he already knows. What is desirable in prayer is a reflection of faith and the hunger for righteousness.  Matthew's version of the Lord's Prayer is the one with which we are familiar. It is longer than that recorded by the Lucan account.


This first line of the Lord's prayer is an invocation. The terminology here reflects two background. One of these is that of Isaiah (63:16, 64:8), in which God 

is called upon as the Father to the remnant of the nation of Israel, and as Redeemer of his people.  The second allusion is to the Kaddish, a common prayer of blessing: "Magnified and hallowed be His great Name in the world which he created according to his will; and may he make his kingship sovereign in your lifetime and in your days." This invocation is more elaborate, and richer in allusion than that of the parallel prayer in Luke 11:2-4.  There it is simply "Father, hallowed be thy name." And the term for Father there is the one which has recently become popularly appreciated, of 'Abba" meaning not only 'Father', but more intimate, as a child would call on him as 'Daddy'.


Although it was not entirely new to call on God as Father, it was not common.  God, to the Jewish people of the gospel time, was still a distant, powerful and fearsome being.  His role as Father to his people was recognized, but seldom used as a term of address.  Jesus is her evoking a new relationship between man and God, as is realized in his very incarnation. 


The second phrase of the prayer is almost entirely Matthean, except for the first few words 'Thy kingdom come', which are also found in Luke 11:2. Further, it reflects unique aspects of the theology of the Matthean gospel.  The first three words which do have a parallel are a request for the establishment of divine rule, the eschatalogical fulfillment of God's covenants with his people.  The rest of the phrase is an elaboration on the circumstances of the coming of the Kingdom.  The language which is used reflects Matthew's theology of the importance of the 'doing' of God's will.  (The Greek word is ginomai and is in what is termed the aorist tense, that is, a verb tense which reflects actions done only once.) The use of the word 'heaven' here is also typically Matthean, it refers not to the contemporary usage of the 'heavens and earth' as symbolizing all of creation, but rather is equated with the Kingdom of God.  In Matthew's gospel the use of the term 'heaven' refers to the place/time in which divine will is continually fulfilled.


What is meant, then, by this verse is not simply that God give us the grace to do his will, but that he effect the coming of the Kingdom, the establishment of his rule, upon earth. It is a plea for the fulfillment of all prophecy.


The next verse is often interpreted as a pleas to God to not allow his faithful to fall into a absolute poverty.  It is that, in a sense, but it is also much more. There are two keys to the understanding of this phrase in its original context.  The first is found by contrasting Matthew's word with those of the prayer in Luke which read "Give us each day our daily bread."  The us in Luke is reflective of the concerns in the Lucan beatitudes. It reflects the material needs of the disciples.  It is a ;simple plea of 'feed us'.   (Even the Greek verb form in Luke implies a repeated action - give us every day the bread for that day.) Whereas the reading in Matthew reflects the eschatological understanding of the pervious 

verses - it is a plea that we be given once (the verb form is again aorist) that which we need for all time. Another note here is that the term for bread , arton, is frequently used to refer not merely to bread, but to that which is essential to support life, both physically and spiritually.

Forgive us our debts as we also have forgiven our debtors. 
A direct translation here reads with the word 'debts', whereas the Lucan has 'sin' in the parallel verse while reverting to 'debt' in the second half.  Thus, it seems apparent that it is not monetary indebtedness that is meant, but rather ethical obligations.  Also, in both cases, the second half of the verse is in the past tense.  It is not, as is so often accepted, a condition that God will forgive us only as well as we forgive others, but rather  a declaration of the petitioners' mercy toward others which therefore can be reflected by divine mercy being shown to them. Although Mt. 10:14-15 warns that divine mercy is conditional upon human mercy, this petition in the prayer assumes that the petitioner has forgiven.  It is, indeed, another instance of 

the Matthean theology that what God demands of us he has already enabled us to perform.


Like the beginning of the prayer, this verse (And lead us not into temptation, but deliver us from evil.) reflects a common Jewish prayer of the time, in this case a Talmudic evening prayer: "Bring me not into sin or into iniquity, or into temptation. And may the good inclination have sway over me." The first half of this verse has a direct parallel in Luke 11:4.  There are two possible understandings  of the term 'temptation': a) a drawing into evil or b) a testing of faith initiated by God, such as that visited upon Job, Abraham, and others in the Old Testament. That it is most likely the first meaning which is intended here becomes clear in looking for other uses of the term in the New Testament, in which case it is found that it is used exclusively (with the possible exception of Lk 8:13 and 22:28) in reference to a temptation into evil, being led to transgression by the wiles of Satan. That this is the correct interpretation is further corroborated by the ensuing Matthean phrase : 'But rescue us from the Evil One." This is not the common translation of the phrase, but an equally valid one. It is cited here because it more clearly reflects (perhaps only due to its unfamiliarity) the strong emphasis of the Greek.

 
For if you forgive . . . neither will your Father forgive your trespasses. This is a simple elaboration of the similar verses in the prayer above. It  reminds us of the unilateral requirements of righteousness. Not only must those desiring the kingdom be sincere in faith, but they must also be merciful in their dealing with others.

6:16-18
Fasting


We again find criticism of the hypocrites.   Fasting is not to be done with much show, but rather as something which is only known to the one who is fasting.  This segment,  as with the one on almsgiving and the first half of that on prayer concludes with  "and your Father who sees in secret will reward you".   This phrase is reflective of the new relationship which is being established between God and his people.  He is henceforth to be regarded as the Father who knows the hearts of his children, not needing public witness of it, and deals with them accordingly.  The reward here is that received in the final judgment, as opposed the to the worldly satisfaction and recognition which is to be the sole reward of the 'hypocrites'.

Your Father's Care 6:19-7:29

6:19-21 Treasure

This is the first of three analogies relating to the lines of the Lord's Prayer  'Thy will be done on earth as it is in heaven'. Each of these analogies demonstrates how we must live our lives in order to accomplish this.


The interpretation of this first analogy of treasures is underscored by recognizing scriptural parallels.  The first of these is Is. 51:7-8 from which the image of the  consuming 'moth and rust' is drawn.  

"Hearken to me, you who know righteousness, the people in whose heart is my law; fear not the reproach of men, and be not dismayed at their reviling.  For the moth will eat them up like a garment, and the worm will eat them like wool; but my deliverance will be forever, and my salvation to all generations."

 This reference reminds us also of Matthew's emphasis on the 'greater righteousness'. It also serves to highlight that it is not merely literal treasures that are intended in the Matthean passage, but also the 'treasures' such as the esteem of others.


The second scriptural reference is found in Sirach, a piece of Wisdom literature often alluded to in this section of the Sermon. This particular passage seems to allude to Sir. 29:11-13.

"Lay up your treasures according to the commandments of the Most High, and it will profit you more than gold. Store up almsgiving in your treasury, and it will rescue you from all affliction; more than a mighty shield and more than a heavy spear, it will fight on your behalf against your enemy."

By recognizing this allusions, the meaning of the Matthean passage is clarified. The disciple of Christ is to avoid both the accumulation of material goods which prevents one from centering ones life on the requirements for salvation as well as avoid concerning oneself more with the good opinion of others than with compliance with the will of God. The heart of the analogy is in its conclusion . If one's heart, the center of one's life and thoughts, is on the will of God, then one will acquire the heavenly treasure of salvation. If, however, one's being is centered on wealth and the esteem of others, then salvation will be much more difficult to obtain.

6:22-23 Light and Dark


 This is likely a Q saying and has its parallel in Luke 11:34-36, although there it is not in this context but follows directly after the 'lamp under a bushel' parallel. As simple as these few verses seem, they are among the more difficult to translate and understand. The Greek word, aplous,  which is most often translated as 'sound' is seldom used in reference to the eye. It more commonly means simple, or upright. Likewise the word ponhros, translated as 'unsound' is more commonly used in an ethical sense. It can mean 'evil' (the sense of 'evil eye' is its closes use to that found here), hurtful, degenerate, or even vicious.  The sound/unsound eye is only one of two metaphors in this passage. The other is the common dichotomy of light/darkness. 


If we read these verses with all of this in mind, we find a meaning that is close to that of the previous analogy. We are called to be upright, that our way of living may be according to the 'light' and be an example to others. If our souls, the 'light within' are evil, then not only do we live in darkness, but the example we give leads others to the darkness of sin as well.

6:22-23 Two Masters


The interpretation of these verses hinges on two words: douleuein, to serve and mamwnas, mammon.  The first of these does mean to serve, but in a very exclusive sense. It origin is in a word meaning 'be a slave to'. One certainly cannot exclusively serve two masters at one time.  


It is unfortunate that the standard translation of the second term is merely a transliteration to 'mammon'. This is accurate, but not enlightening. Part of the reason for it being so translated is that it is not a Greek word, but one borrowed from Aramaic and Chaldean sources. It means wealth, or even avarice. In some contexts it has been known to mean greed personified, a deity named Mammon.


We find, then, that in the third analogy the other two are made clear.  The disciple of Christ is called to serve God alone, to center one's life on the doing of God's will, the performance of the greater righteousness which enables salvation.

 6:25-34  Do not be Anxious


These verses are sometimes misunderstood to intend that a Christian ought not to give any thought to material needs. This is not, however, an appropriate understanding. Especially not if these verses are considered in light of the petition in the Lord's prayer "Give us this day our daily bread", which some commentators see as the basis for this segment.  A better interpretation it that a disciple of Christ should not have an overwhelming concern for worldly needs. It is to be noted that this segment begins "Therefore I tell you . . . ", thus  this section is reliant upon all that has gone before it in the Sermon on the Mount.  That is, that if a disciple acts according to the 'greater righteousness', if a disciple lives as though the Kingdom has already come (which, according to Matthean eschatology, it has although it is not yet consummated), then he/she need not be anxiously concerned about material subsistence. Indeed, if all people lived according to the precepts of the Sermon on the Mound, then each would care for the others' needs not for the sake of recognition but out of compassion.  This is indeed the intent of the entire sermon, as this section concludes: "But seek first his Kingdom and his righteousness, and all these things shall be yours as well." And the final gnomic (wisdom) saying: "Therefore do not be anxious about tomorrow, for tomorrow will be anxious for itself. Let the day's own troubles be sufficient for the day."

7:1-5 On Judgment



These verses remind us forcefully of the concluding phrases of the Lord's Prayer and elaborate upon it.  Matthew 6:12 reads "And forgive us our debts as we also have forgiven our debtors". The admonition of 7:2 "For with the judgment you pronounce you will be judged, and the measure you give will be the measure you get", as well as the imagery of the succeeding three verses enhances the meaning of this petition.  The disciple is warned to recognized his/her own imperfections and in that recognition to realize that he/she has neither the right nor the ability to judge (condemn) others, but that if a judgment (discernment) must be made, that judgment ought to be merciful, for the criterion which is used in that judgment is the same which shall be applied to the disciple in the final judgment.  Because the disciple is assured of God's total love, mercy and forgiveness the disciple is enabled and expected to demonstrate those same qualities.  This is, again, an aspect of the greater righteousness with which Matthew's Sermon on the Mount is concerned.
7:6 Pearls before Swine



The first thing to recognize about this passage is that dogs and swine were both considered unclean animals in the Matthean context. Dogs were scavengers, swine were unclean according to Jewish law. As such, both animals were often used symbolically for Gentile and apostates, and as terms of utter disdain.


We are reminded by the phrase 'trample under foot' of the metaphor of the salt that has lost its savor. If we apply this back to our understanding of pigs and dogs as terms of disdain we begin to understand. The third element in interpreting this verse is a reference to the final petition of the Lord's Prayer: "Lead us not into temptation, but deliver us from evil (the Evil One)."


Taking these three elements together we find in this verse a warning against apostasy, an admonition not to waste the grace which has been given, not to desecrate the salvation which has been offered.

7:7-11  Generosity


These verses are a comforting reassurance of the kindness of the Father, a hearkening back to the previous section's words about anxiety. They include another of the core statements of the Sermon: "If you then, who are evil, know how to give good gifts to your children, how much more will your Father who is in heaven give good things to those who ask Him." What this verse means is central to the Sermon.  None of what has been said is intended as either a promise or a threat, but only an assurance of what is: that God has enabled us, by His love, to live in such a way as to deserve that love - - it is not a promise that if we behave in a certain way He will reward us, not a threat that if we fail we will be punished, but rather an assurance that we are already rewarded for living according to the Father's will by being given the ability to do so, and that in doing so that ability is fostered and allowed to continue.  It is only if we reject this gift that we will not be enabled to receive it, then it will be we who are the swine before whom pearls are cast.

7:12 The Golden Rule


This is the closing parentheses of the Sermon. It reminds us of the opening words "Think not that I have come to abolish the law and the prophets . . .".  This Golden Rule is a one-line summation of the two chapters of the Sermon. It is even more, it is a one-line response to the question "What is required of me to attain salvation? What is the greatest commandment?"


These questions, and this answer, were folklore already in the first century. There was a story in the Talmud concerning two Rabbis - Shammai and Hillel, leaders of two different schools of interpretation.  A Gentile man went to Shammai and requested to be taught all of the law while standing on one leg. Shammai chased him out with a yardstick (he was a carpenter by trade!). The same man went to Hillel and repeated his request. Hillel responded that he could teach him. He told the man "What is hateful to you, do not to anyone else. This is the whole of the Law - all the rest is only commentary."


Does this mean that these words in the Gospel have any less significance than they would if they had no parallel? On the contrary. We must note that the Talmud story has Hillel respond with a negative condition, Jesus puts the concept in a positive frame - Do only what you would have done to you. This is not to be construed as an instruction in manipulation, rather it is quite the opposite.  It is a demand that we act in accordance with God's will, in the manner outlined in the section concerning the greater righteousness. That we not live our faith as 'hypocrites', acting without meaning, but that we live truly according to the dictates of heart and conscience in the true spirit of the law.

7:13-27 Four Admonitions


The first of these is an image familiar to Matthew and his audience from the Old Testament. It is an echo of images relative to the common warning that the way to sin and error is often the one which seems easiest even though its true end is in death rather than life. 


The warning against false prophets is likewise one which would not be unfamiliar to the Matthean audience.  Throughout Jewish history there had been false prophets and the need to warn against them. The images here used are likewise ones which would be common and need no elaboration. The specific image of the tree is also reminiscent of Sirach 27:6-7. "The fruit discloses the cultivation of a tree; so the expression of a thought discloses the cultivation of a man's mind. Do not praise a man before you hear him reason, for this is the test of men."

The third admonition is a repetition of warnings against hypocrisy. It is not solely the outward form that matters, but the spirit and intent in which the outward acts are performed and the words of prayer voiced. Notice that these verses do not preclude the effectiveness of calling on Jesus' name by those who do not do the will of the Father, but rather declares that those who so act will be rejected by Jesus in the end.


The fourth and final admonition incorporates the parable of the house-builder. This is the first example of parable in the gospel of Matthew. Although it more correctly an analogy than a parable, in form and content it prepares us for the parables of the kingdom in chapter 13. Those who 'hear and do' Jesus' word are the kingdom, and so we could just as easily have found here a parable saying "The kingdom of heaven is like a wise man who built his house upon rock . . . ". These verses also bear a similarity to a passage in Sirach(22:16-18): " A wooden beam firmly bonded into a building will not be torn loose by an earthquake; so the mind firmly fixed on reasonable counsel will not be afraid in a crisis. . . . Fences set on a high place will not stand firm against the wind; so a timid heart with a fool's purpose will not stand firm against any fear."  


The essence of this almost-parable is that the signs of our faith must not be solely external, but firmly rooted within us and within the will of the Father. The foundation of faith and salvation will be firm if it adheres to the words of the Sermon on the Mount, if the disciple's deeds are rooted in the greater righteousness,

7:28-29 Epilogue


This fits the formula used at the conclusion of each of the five Matthean discourses, "When Jesus finished . . . ". The remainder of this passage follows Mark 1:21. Jesus does not teach in the manner of the scribes, but with authority. This difference 'astonishes' the crowds. The verb and its tense here connotes the continual shocked amazement of the people in reaction to the words of Jesus. It is difficult for us, being so accustomed to this passage, to grasp its full force. The scribes, those commonly responsible for giving instruction concerning the Law and the Prophets, customarily cited numerous passages and previous authorities 

to support what they said. Jesus did not do this, but spoke forcefully according to his own knowledge in stark contrast to what the 'crowds' likely expected to hear.


No matter what textual comparisons we may find, no matter what allusions we can distinguish, Jesus' manner in declaring the gospel was such that his audience was shocked and surprised, amazed and overwhelmed at the novelty and authority of his teaching.

Matthew 8-9  Signs


In the Sermon on the Mount Matthew has given us the words of Christ concerning discipleship - the ideals of the 'greater righteousness' and examples of living these ideals. This Sermon is now followed by healings and parables, used as examples of faith and lessons in discipleship.


Chapter eight opens with a grouping of three healings. In these and in the remaining miracles of this section Matthew edits his sources so as to highlight Jesus and his authority.


"Surely he has borne our griefs (sickness) and carried our sorrows; . . ."


This verse is a segment of the Suffering Servant songs of trito-Isaiah. Matthew is consistent both in his use of such quotations in support of his faith in Jesus being the Christ and in his concern with the message and authority of the Christ over any interest in miracles per se.  From this point on in his Gospel we will find an increasing reference to the messiah as one who shall suffer.

Part 5:   Matthew 10-11  The Discourse on Discipleship and Narratives on  

  Christ's Authority

Matthew 10 - The Missionary Discourse

10:1-4

The Commissioning of the Twelve


The authority which Jesus vests in the twelve is that which Matthew has just recorded of him in the previous chapters. What Jesus can do, so shall these twelve.  

10:5-14
Instructions to the Twelve


The opening verse of this section reflects instructions to the twelve to follow the path of Jesus' own ministry which has so far been confined to Galilee (with the exception of the Gadarene demoniacs). Galilee was surrounded on three fronts by Gentile territory, and between it and Judah lay the region of the Samaritans. We shall see that this restricted mission applies to a limited period of time.


The message the twelve are to declare is the same which was announced by John the Baptist, and which Jesus has himself been preaching (note, preaching as opposed to teaching). As signs of this message the twelve are to perform the same wonders which we saw Jesus do in the previous section. 


To fully distinguish themselves from false prophets, who were known to preach and perform wonders for a fee, the twelve are to take nothing with them on their journey nor are they to receive any reward beyond the hospitality of disciples(find out who is worthy, and stay with him).


The statement in verse fifteen regarding the fate of those who reject the message of the twelve is signaled as important. Matthew makes us notice this by his use of the phrase  'Truly, I say to you' . This is a key Matthean phrase highlighting proclamations which are central to his gospel. Failure to recognize Christ and accept his preaching and that of his apostles is a greater sin than any committed by the citizens of those notorious towns of Sodom and Gomorrah.

10:16-23  On the trials of discipleship


Matthew here repeats the image of sheep. This time though it is used to refer to the disciples rather than Israel. The sheep, although though not described as shepherdless, are nonetheless at the mercy of others who are described as wolves. Indeed, if we compare the two images we find that those same leaders who should have been the shepherds of Israel are the very ones whom the disciples must fear in their guise as wolves. 


The following three verses relate the trials which are to be faced by disciples to the same tribulations which Jesus will himself later endure. In this Matthew is getting ahead of himself, as Jesus will not speak specifically of his own passion until chapter 16. Matthew uses this as a segue to the mission to the Gentiles. When the message of the kingdom has been rejected by Israel then the disciples, through their martyrdom, shall 'bear testimony'  to the Gentiles.


In keeping with these difficult sayings and the theme of the trials of discipleship Matthew continues with yet another foreshadowing by having Christ speak of the cross. Whether understood literally or figuratively, the intent of this verse is clear. The disciple shall  indeed  get not better than his master, the student no better than her teacher. If a disciple truly follows Christ, that one shall be persecuted as was he. (Remember, Matthew is writing in the context of the early Church, when Christians were indeed being persecuted from every angle.)

11:2-6

Are you he?


Matthew has already informed us of John's arrest (4:12), and Jesus has previously answered questions from John's disciples concerning fasting (9:14). John's disciples now return, bearing their master's concern as to whether one who is so different from his expectations is indeed the messiah he had been prophesying. Jesus answers in the affirmative, citing his recent fulfillment of passages from Isaiah (29:18-19, 35:5-6, 61:1).   We will further find that, if we examine the fuller context of these passages, that even they present an image of judgment. John's disciples are answered, yes, the messiah heals, but even in so doing he is the judge whom John preached.

11:7-15
Who is John?


John's disciples have questioned Jesus' messiahship. Jesus now defends John as his herald, as the Elijah whose coming was to presage that of the Messiah.  John is not just any man, but a prophet. He is not just any prophet, but t he last and greatest of the prophets whose coming heralds the advent of the Christ. John is Elijah returned in that he fulfills the role and office of Elijah).  The references here are to the prophecies of Malachi (3:1 and 4:5). Again, taken in their context , these are decidedly judgmental eschatological passages.


The last sentence of this passage is a warning we find frequently throughout the New Testament, and in several non-canonical gospels. Its meaning is that one should pay heed to what has just been said. It takes more than ears to hear, one must listen to and accept the message to which this injunction is attached.

11:16-19  This generation


We find Jesus comparing Israel to squabbling children at play. They will heed no one, and mock everyone.  This analogy is extended and defined in the following sentences. No matter what the lifestyle of a prophet, he was not accepted by 'this generation'. If he fasted, he was deemed possessed for being so odd; if he ate, he was decried as a glutton. There was no pleasing 'this generation'. 


Yet, the failure of the people to 'hear' is not the fault of John or Jesus.  It is by their deeds that they shall be known, as Wisdom is known by hers.  We might skip over this reference to wisdom, if it wasn't that the next section is rife with Wisdom allusions. Consequently, we see here a deliberate insertion on the part of Matthew. He has paralleled the 'deeds' of Wisdom here with those of Christ in 11:2. This, seen together with the following passages, makes it difficult to deny that Matthew did see an identity, to at least some degree, between Christ and Sophia. 
 Jesus, Christ and Wisdom incarnate, is to be recognized by the 'works' he is performing in fulfillment if Scripture (as he has just explained to John's disciples).

11:20-24
Woes


Matthew follows this segment on the inconstancy of the people, and their failure to recognize Jesus by his deeds, with  oracles of doom upon the cities that have rejected Jesus. Once again we find that the sin of rejecting Christ and his message is greater than the sins of Sodom and Gomorrah or the idolatry of Tyre and Sidon (pagan cities, commonly used as stereotypes).

11:25-30
An Invitation


This last section of chapter eleven is most easily understood if we divide it into its three components.

11:25-26 Thanksgiving


This prayer begins on a typically Jewish note in its invocation.  Our first question is in regard to 'these things'.  Considering the context, we must take this to refer to the significance of Jesus' miraculous works. We might further question the concept of hiding from the wise and revealing to infants.  Jesus' works were done in public view. Their fame has spread throughout the land. In what way are they hidden? They are hidden in that 'this generation', those who (wrongly) consider themselves wise, fail to understand them.  It is the poor, the meek , the innocent, these 'babes' who see Jesus' works and recognize in them the sign of the messiah. 


This invocation also continues the Wisdom allusions. We find a similar hiding/revealing in Wis. 10:21 : "because wisdom opened the mouth of the dumb, and made the tongues of babes speak clearly" and in Sir.3:19 "Many are lofty and renowned, but to the meek he reveals his secrets."

11:27
Identification


This is a complicated passage, evincing a well-developed christology of a different nature than that evident in the rest of Matthew. The 'all things' is generally understood as referring to the apocalyptic revelations. (The 'these things' of verse 25.)  Some commentators, however, recognize the possibility of a reference back again to Dan.7:13-14, and the authority which was given to the 'Son of man'.


The 'knowing' in the remainder of the verse does not mean mere recognition, but knowing in a sense of revelatory intimacy. Some commentators see in this a similarity to Ex. 33:12-13 in which Moses confesses that God 'knows' him and asks to 'know' God.  Despite Matthew's penchant for Mosaic parallels, this seems unlikely in this passage.  Matthew is about to make an rich allusion to Wisdom. It is not difficult, then, to see in this section a Logos/Sophia christology. This exclusive 'knowledge' between Father and Son arises from their identity since the beginning of time. The path to God is through Wisdom, who has been with him since the beginning, and who reveals herself to those who will accept her. (Sir 1;  Prov. 9:22-31, 30:3 and other passages). 

11:28-30 The invitation of Christ/Sophia


Matthew now presents, in a passage that is unique to this gospel,  a short sequence of Wisdom parallels.   The call to the people is reminiscent of numerous passage in which Wisdom is cited as calling forth  her disciples. The two verses concerning a yoke are in contrast to the onerous 'yoke of the Law' carried by the Pharisees and others who saw observation of the 613 statutes of Leviticus as their path to salvation. This tiresome yoke will be replace by that of Christ, which is light.

Part 6: Matthew 12-13
Signs and Parables of the Kingdom


We begin here to see more concrete examples of the opposition which Jesus face and which will culminate in the Passion. In Matthew the opposition to Christ is voiced primarily with the Pharisees. We find here a pair of incidents  based upon the Pharisees' perception of Jesus' violation of Sabbath laws. The Sabbath tradition was integral to the identity of the Jewish people, especially at this period of history. Despite the abundance of regulations developed concerning the Sabbath in the Mishnah, there were also numerous exceptions. Jesus, through the act of he and his disciples plucking the grain,  and through healing the man with a withered hand, is not abrogating the law, but reinterpreting the Sabbath.  Honoring God should mean not only rest, but the occasion of good deeds.

12:15-21
Formula Quotation


Although the first two verses of this segment seem innocuous enough at first glance, they do require some explanation.  
Jesus has, somehow, become aware of the Pharisees' plot to kill him. It is not yet time for his ministry to end, so he leaves the area rather than provoke further trouble.  The next sentence is a little more perplexing, for he goes off to heal but instructs everyone, in a very Markan manner, to not make him known. Is Jesus hiding from the Pharisees ? This is not the conclusion we should draw. In none of the Gospels is Jesus recorded as having sought out publicity. This is merely another example of Jesus' quiet manner of going about his ministry. 


Matthew indeed sees this as what Jesus is doing. He clarifies by use of yet another formula citation.  This one is from Isaiah 42:1-4, the opening segment of the Servant Song, or Suffering Servant passages.  This quote speaks of the gentleness and mercy which will be found in the Servant, the prophesied messiah. We also find in it  'he will not wrangle . . . '  , this pairs with Jesus' withdrawing from the conflict with the Pharisees.  The bruised reed and the smoldering wick would seem to be the floundering faith of Israel, which the servant will nurture until all hope is lost. This passage also serves for Matthew as a primary text for the mission to the Gentiles. He has demonstrated through the challenges by the Pharisees the reluctance of Israel to accept Jesus as the Messiah. It is this which becomes the motivating factor for the fulfillment of the prophecies of Gentile mission.

12:22-32
Christ's Authority


The healing in this passage does not dominate Matthew's message. Unlike most previous healings he recorded here Matthew says nothing of  who brought the man nor how Jesus healed him. The passage moves quickly from the miracle to the ensuing controversy. 


The 'crowds' are amazed at Jesus' act, they ask 'Can this be the Son of David''. The phrase is clearly used in the sense of a messianic title.  The crowds to whom Jesus has been ministering are on the verge of recognizing in him the Messiah, yet they are uncertain. (The Greek phrasing would more aptly be rendered "This can't be the Son of David, can it?" A question expecting a negative answer.)


The Pharisees repeat the accusation we have seen before, that Jesus must be a demon himself to be able to cast out demons.  Matthew's treatment of Jesus' response is one of the longest in his gospel on one question.  The essence of the reply, verses 25-30, is twofold. Satan would not cast out demons, for he would be undoing his own work. Therefore they must recognize that Jesus, like the 'sons' of the Pharisees, is casting demons out by the power of God's Spirit.


This argument moves smoothly into a warning that there can be no neutrality regarding Christ. Yet, failure to recognize Jesus as the Messiah can be forgiven. However, sins against the Holy Spirit, such as the Pharisees attributing  the casting out of demons to Satan, cannot be forgiven. That is, there is no forgiveness for slandering that which is of the Spirit, for identifying that which is of God with that which is of Satan.




















12:33-37     
Justification


This passage provides examples relative to the preceding sayings.  No amount of protestations to the contrary can camouflage the evil that a person carries within.  Reference to the Pharisees as a brood of vipers is a common one in the Gospels. 


The last phrase, because of its style, seems to be drawn from tradition rather than Matthean redaction.  We must be careful not to take this phrase at its surface literalism. It must remain in the context of 'out of the abundance of the heart the mouth speaks' . In this context we recognize that Jesus is not speaking of mere words, but as words as the reflection of what is within. We will be judged by what we are, not only on our adherence to  the law.

12:38-42
the Sign of Jonah

 
The Pharisees remain unconvinced. They now ask Jesus for a sign, for tangible proof that he is indeed from God. This is the testing of Jesus presaged in the Temptation narrative in which Satan entices Jesus to throw himself from the cliff. Jesus response was to quote from Scripture "You shall not test the Lord your God."

Even the benighted Ninevah repented at the words of Jonah, so shall its citizens chastise 'this generation' for failing to heed the words of the messiah. As Jesus is greater than Jonah, so is he also greater than Solomon.  It may be significant here that the 'queen of the South' came seeking Solomon's wisdom. Christ is not only greater than Solomon, Matthew has given us cause to speculate on the identity of Christ with Wisdom.

12:46-50
Disciples are Jesus' Family


Jesus has already told his disciples that if one must choose between family and discipleship, the latter must be given priority.  Here Jesus is seen to follow that teaching himself.  He is in the midst of preaching when his (earthly)family demands his attention. (Matthew does not tell us why they wished to speak with him.) He denies them the attention they seek in order to complete his ministry. Further, he calls his followers into the adoptive family of God by announcing that any who do the will of God are his (spiritual) family.


This passage is not meant to imply that Jesus completely rejected his family. Rather, it shows us his faith toward his followers, and that he was not asking of others any more than he himself was prepared to do. In this case, to put aside the attentions of his earthly family in the service of God.

Jesus' ministry moves on and grows.  He goes out and sits in a boat to teach the crowds. It is significant that here he is again speaking to the 'crowds', not to just the disciples or to the Pharisees. He begins to speak in parables, in analogies. This is not a new method of teaching. We find evidence of its use even in the Old Testament. (Ez. 17:2-10 , Ps. 49:3-4 , and in a looser sense Num. 24:3,15,20,21,23) Parables did need a context by which to be understood, but they were not intended to be cryptic.

Part 6

14:13-21 
Feeding the Five Thousand


This is the first of two recountings of the feeding of a multitude through the multiplication of loaves.  Such deeds belong to a category referred to as 'gift miracles'. There are many such stories in the Old Testament, particularly related to Elijah and Elisha (especially 2Kings 4:42-44).  The importance of this feeding is manifold. It reflects those such as that in the above mentioned passage, it reminds of the gift of manna in the desert, it reinforces Jesus' teachings against anxiety, fulfills the prayer for 'daily bread', may symbolize the eschatological messianic banquet,  and foreshadows the Last Supper institution of the Eucharist. 
A significant element in this story is also the initial failure of  the disciples to understand that Christ can and will provide for the hunger of the crowds.

15:21-28
A Canaanite woman



This passage is a deliberate Matthean construct. This is evidenced by Jesus' unusual reticence in the face of faith and the highly stylized structure. Matthew's intent is not do belittle Gentiles (the Canaanite woman) but to demonstrate the persistence of  the woman's faith which will overcome several obstacles. The ICC editors find the following literary scheme in this section
:

22 
The woman's request

23a 
Jesus' response (o de - apokrinomai)

23b 
The disciples' request

24 
Jesus' response (o de - apokrinomai)

25
The woman's request

26 
Jesus' response (o de - apokrinomai)

27
The woman's request

28 
Jesus' response (tote - apokrinomai)


The Canaanite woman's faith is great, she overcomes each obstacle. She, unlike the Israelites, the Pharisees, and the disciples, understands. Without any prompt she has addressed Jesus as both Lord and Son of David. She has recognized in him the Messiah, whose power and authority are unlimited and require only faith to be efficacious. 

16:13-20
Peter recognizes Christ



Jesus here wishes to correct any misapprehension on the part of his disciples concerning his role as Messiah. As a prologue to his own explanation Jesus asks how others perceive him. The disciples tell of the crowds' perception of him as a great prophet.  Among the disciples it seems to be Peter alone who has come to understand his teacher, it is he who declares that Jesus is the Christ. He is told that this information is not from his own cleverness, but a divine revelation. Because of his receptivity he is to be the 'rock' upon which the church is to be founded.

This passage concludes with Jesus warning the disciples to tell no one of their revelation. That this warning is to be immediately followed by Jesus speaking of his suffering and death is significant. The disciples are not to reveal his identity as such an announcement might preclude the completion of Jesus' mission. The crowds might seek to make him a king or otherwise pervert his role as messiah.

16:21-28
The Son of Man must suffer


This is the second in a triplet of very vivid scenes. Peter has just declared Jesus to be the Christ. What Jesus now says is antithetical to the image Peter has of the Messiah. Confident in his relationship with Jesus Peter remonstrates with him in words bereft of modesty. Jesus' reaction is as forceful as can be. (Is this not a fulfillment of the foreshadowing we saw in the Temptation, when Satan offered Jesus all the kingdoms of the world?)


This is followed by a warning of the trials of discipleship. Not only must the Messiah suffer, but so shall those who follow him. The words here are very close to those we saw in 10:37-39. 


The section concludes on a note of immediacy. There is little agreement on the precise meaning of this last verse. What is clear from it is that Jesus  is relating the immediacy of the kingdom.

17:1-13
Transfiguration


The transfiguration is a turning point in a number of ways. In the Gospel it leads from the ministry of Christ to the passion. It serves to link his various messianic titles (Anointed, Son of God, Son of Man, Suffering Servant) into one. It also serves, in the words of A.M. Ramsey : "as a mirror in which the Christian mystery is seen in its unity.  Here we perceive that the living and the dead are one in Christ, that the old covenant and the new are inseparable, that the Cross and the glory are of one, that the age to come is already here, that our human nature has a destiny of glory, that in Christ the final word is uttered and in Him alone the Father is well pleased.  Here the diverse elements in the theology of the New Testament meet . . . "

18:1-14
The Kingdom of heaven and 'children'


We here begin the fourth discourse, this one on love and forgiveness.  The discourse consists of two triads, one on care of the 'little ones' of the kingdom (1-5, 6-9, 10-14) and a second on forgiveness (15-20, 21-22, 23-35) of one's 'brother'.

The third part of this triad concerns the Father's great care for theses little ones, who are now compared to sheep. The image of God as the shepherd and his people as sheep has Old Testament antecedent in Ezekiel 34:10-31 (esp. relevant for this passage 11-16).  The segment begins with a reference to the special privileges of the guardian angels of the faithful. They have constant access to God, unlike even the cherubim who support his throne who, according to midrash, cannot 'see his face'.
 This reference is followed by the parable of the lost sheep. Matthew sees in this parable a different massage than that indicated by Luke. In Luke's usage, it refers to the sinners whom Christ has come to save. For Matthew the lost sheep is a lapsed believer.

18:15-20 
On Forgiveness


This passage immediately brings to mind the similar instructions found in 5:21-26. The emphasis is slightly different as Matthew here deals specifically with how to handle the situation of a community member who has sinned. The matter is to be handled as privately as the offender will permit. However, of the guilty member remains unrepentant then he is to be ostracized (another ecclesiological support for the practice of excommunication).  This teaching is followed by a repetition of the instruction of 16:19, this time applied not just to Peter, but to all the disciples. As we noted when we first crossed this verse "Jesus is not giving the church the right to make decisions that will then become binding on God.  Such a thought is alien from anything in his teaching. He is saying that as the church is responsive to the guidance of God it will come to the decisions that have already been made in heaven.  .  .  .  Jesus is not saying that the church will be full of natural, human wisdom.  He is referring to decisions made in the light of the guidance of the Spirit of God."

18:21-35
A Parable on Mercy

The point which has been made concerning forgiveness is now illustrated through a parable given in response to Peter's incredulity. Peter inquires whether seven, a number identifying both many and wholeness, is a sufficient number of times to forgive. Jesus responds by asserting  that not seven, but the metaphorical 'always' of seventy-times-seven times, is expected.  This section demonstrates that what has gone before does not negate the requirement of forgiveness on the part of the community. Ostracism of a sinner is not done because the community is unable to forgive, but because the sinner  rejects the community and its forgiveness. 
19:3-12
On Divorce and Marriage


Once again the Pharisees confront Jesus, hoping to snare him on a point of Law. Once again Jesus chastises them for their manipulation of the Law. The question this time concerns divorce. The Pharisaic interpretation, as we have noted before, had grown to allow divorce for the most trivial of excuses. In his response Jesus asserts the sanctity of matrimony. He responds to the Pharisees' citation of Mosaic provisions for divorce with a reference to the people's  'hardness of heart'. Marriage, ideally, is indissoluble. Yet, that there may be circumstances under which it cannot be maintained is recognized by the proviso of verse 9. Even in the Matthean text divorce is permitted on the grounds of the unfaithfulness of a spouse.  We have read this discussion once before, in 5:31-32.


Verses 10 to 12 are unique to Matthew. The disciples recognize the strains that are likely in a marriage that cannot be dissolved and postulate that marriage should not be undertaken at all. Jesus' response is that not all are suited to marriage.

Part 7: Jerusalem

The Entrance into Jerusalem  21:1-7  

We arrive at Jerusalem and another situation which Matthew supports with a formula quotation. Jesus is preparing for a royal entry into the holy and royal city of Jerusalem. This event is one which is understood differently by Jesus and each of the three groups of witnesses (the crowd, the Jewish authorities, the disciples). Jesus is here acting as the messiah-king (using the right of a king to impress the use of animals as evidenced by verse 3)  and as the Prince of Peace foretold by Zechariah     (per Matthew's citation). It is not clarified in Matthew or the other gospels whether Jesus' knowledge about the animals was due to his powers as son of God or were the result of a prior arrangement with an unmentioned follower.   

Acclamation 21:8-11

The crowd reacts enthusiastically to Jesus' arrival. They recognize the manner of his entrance as that of a king and hail him as such, using the  messiah-king title of 'Son of David'. They perform an act of homage to a newly proclaimed king by using their garments  and palm fronds as a carpet : Then in haste every man of them took his garment, and put it under him on the bare steps , and they blew the trumpet, and proclaimed, 'Jehu is king.' (2 Kings 9:13). 

The crowd further hails Jesus with an acclamation from Psalm 118 (v. 26).  Not only was this  a Hallel, a passage often used in greeting celebrants entering Jerusalem
  but bears even greater significance in this context.  verse 22 of this same Psalm will be quoted  in verse 42 of this same chapter of Matthew.

The population of the city (a generalization familiar in Matthew) notices the commotion and questions it. The excited 'crowds' reply that this is the prophet from Galilee, quite an understatement considering the praise they are offering Jesus.
Cleansing the Temple 21:12-13

Jesus' immediate entrance to the Temple 
in this gospel makes more sense in light of the above cited quotation than it does if the allusion is lost to us. What requires further clarification here is the actions of Jesus upon entering the Temple. The cultural context  is foreign to us.  With the entrance to Jerusalem Jesus has allowed his claim as messiah to be made public. With his actions in the Temple he declares himself in terms that cannot be ignored. 

Reaction of the Jewish Authorities 21:14-17

Despite the apparent harshness of what he has just said and done, Jesus is still the gentle healer, the suffering servant come to the aid of his people.  The blind and the lame (Isaiah again!) are brought to him, and healed in the Temple. The authorities are outraged. Not only has Jesus upset their authority and traditions, but he is being acclaimed for it, and that in their very seat of power, in the Temple itself.

Cursing the Fig Tree 21:18-22


Commentators are not in agreement whether this pericope is merely meant as a demonstration of the power of faith or if there is a deeper, symbolic meaning. The latter is possible, especially considering the folkloric relationship between fig trees and national prosperity. It is possible that the fig tree is also intended to represent faithless Israel which is about to be destroyed as a nation.

Jesus' Authority 21:23-27


This is the first of what some commentators define as five 'controversy stories'
. The authority of Jesus is challenged by the Temple authorities (possibly as official representatives of the Sanhedrin)
. Yet, the authorities are unable to answer Jesus' responding question. No matter how they reply they will have been caught in their own net. So they hedge, claiming ignorance. Their ability to discern is so minimal that Jesus responds with a refusal - if they are unable to determine John's authority, then there is no point in Jesus telling them the answer, for his authority has the same source. He has previously accused the Pharisees of attributing to Satan that which is of God, the Temple authorities are close to making the same mistake.

Condemnation 21:42-46

Matthew returns to his reference to Psalm 118. He now defines the cornerstone as Jesus, the Messiah. The stone is rejected, as is the Suffering Servant of the prophecies of Isaiah. The leaders of Israel have rejected Jesus, so the kingdom will be taken form them and given to those who recognize that the 'rejected stone' is indeed the 'cornerstone', those who recognize Jesus as Messiah and accept his word.

22:15-22
Taxes for Caesar

There is a great deal in this passage which requires context to be understood.  The Herodians were a political adherents of the Herods, who relied on Rome for their position and were, therefore, very loyal to the Roman regime. The Pharisees are being very manipulative here. They attempt to hide their hand in the situation by not confronting Jesus directly. They send a two-party embassy to ask a leading question. They hope the pharisaic questioners can entice Jesus to make a strong statement against Rome, witnessed by Herodians. They may well have expected that as he came from Galilee he would have felt as did the Zealots, the nationalist sect with origins in the same region.

So Jesus is questioned and once again immediately perceives that a snare is being set. He calls for a coin, the denarius which is a Roman coin and the average days' wage.  Upon making his graphic reference he concludes 'Render unto Caesar     . . .  render unto God . . . ' .   This is a clear denial of any Zealot sympathy (one of their tenets was that paying a tax to anyone but God was blasphemous).  He grants that there is no dishonor to God in paying a secular tax, so long as the will of God is still heeded.


The Pharisees are disappointed, astonished at Jesus' baffling them. They are, at least for now, silenced.
22:23-33   On the Resurrection

With the Pharisees frustrated the Sadducees get their turn. Their slant is different. They have a central disagreement with Jesus' teaching, they have no belief in the afterlife. Hence their elaborately phrased argument.  The tradition of levirate marriage, of a brother or other male relative marrying a widow to provide heirs to the deceased, has been cited previously. The Sadducees use this as a device to delineate an improbable situation. 


Jesus cites his questioners' misinterpretation of Scripture and lack of faith. He clarifies, the afterlife is not like that on earth.  He refers to angels, another item in which the Sadducees did not believe. They have completely misunderstood. Once again there is a citation from scripture which those who should understand seem not to know.  The Sadducees have not understood that if God is the God of the patriarchs then there must be an after-life, the patriarchs still 'living' there. If they were truly dead, if there was not more to them than their bodies which had long been buried, then how could God  still be their God.  


Once again the audience is astonished at the profundity of Jesus' response. In one sentence he has pulled the rug out from under the Sadducees, refuted the basis of most of their arguments.

22:41-45
Who is the Messiah ?


Having been questioned numerous times Jesus now turns the tables and asks a direct question of the Pharisees, relevant to himself. He will now trap the Pharisees as they have tried to rap him. He has been hailed by the crowd, whom the Pharisees 'fear', as Son of David. He asks the Pharisees a reasonable question, whose son is the Messiah to be. They can only give one answer, for it is clear to the Jewish people of this era that the Messiah will be descended from David.

The point here is  the divine authority of the Messiah.   The Davidic lineage of the messiah is not denied, but only relegated to its due place. The Messiah was more than an earthly king, he was to be the divine redeemer.  


With this dialogue Jesus has quelled his opponents.  Matthew ends the series of debates here. In the next chapter Matthew provides us with a final castigation of the Temple authorities. He will move on to the fifth discourse, on the apocalypse, and then proceed with the Passion narrative.

Chapter 23     Woes upon the Authorities

This chapter consists of  brief direction concerning the proper behavior of disciples over against that practiced by the Pharisees, emphasizing humility as opposed to the praise of their fellow men sought by the Pharisees. This is followed by a set of seven 'woes', the opposite of beatitudes and potentially having the same force as the macarisms (that the utterance makes it so). The translation of  ouai as 'woe' is lacking in meaning to a twentieth century audience. It is a not a term we use with any frequency and so has little immediacy to us. The term was an exclamation of grief, it is alternately translated as 'alas' which still does not quiet manage to impress us with the weight of the word.  It is to be noted that these correspond to the seven beatitudes of the Sermon on the Mount and can be considered to have the same force of meaning.


With the reference to the prophets the list of woes is linked to the Lament over Jerusalem. Even though serious judgment and even condemnation of the magisterium has been uttered in the woes, yet these words demonstrate Jesus' concern for the people whom his Father had called.

The chapter concludes with yet another reference to Psalm 118, this time with an eschatological emphasis. This serves well as a prelude to the next chapter, the Apocalyptic Discourse.
Part 8:  The Apocalyptic Discourse     Matthew 24-25


Matthew and Luke both make extensive usage of the Markan eschatology (Mark 13) in their apocalyptic material. One initial difference is that in Mark this discourse is addressed to only a chosen few apostles: Peter, James, John and Andrew. In Matthew  the address is delivered to 'the disciples' without further distinction. 


In examining this material it is important to remember that it is not unique. Apocalyptic writing is a specific literary genre, found not only in both the Old and New Testaments but in much non-canonical literature and in the writings of many other faiths throughout history.  In general the form of this genre follows a pattern of a revelation given through a mediator to a seer concerning future events. 
 This is not an exclusive formula, there can be variations, but the genre remains recognizable. In the Old Testament this genre is found, amongst others, in Daniel, I Enoch, IV Ezra and II Baruch. We find small segments using this genre in Isaiah, Ezekiel, Jeremiad and others of the prophets. A frequent feature of apocalyptic is the sense of comfort being predicted for the afflicted faithful, in the end they shall triumph.


Aside from being a literary genre, apocalyptic is also a category of socio-religious phenomena. Our particular concern relates to not merely broad apocalyptic, but specifically to apocalyptic eschatology, that is,  revelations concerning the end-time (not all apocalypses deal with the end-time, some merely concern near-future events).  Apocalyptic eschatology derives largely, but not solely, from prophetic eschatology. It differs from it largely in interpreting salvation history not in terms of specific political events, but as a transformation of the entire  world-order. This new world-order is usually describes in symbolic language, the symbolism often being unique to the particular writer/sect by which it is used. In Matthew the symbolic language is adopted from the book of Daniel, dominated by 'the Son of  Man in glory' imagery.

Matthew 24:45-25:30    Parables of the Coming of the Kingdom

Matthew now moves on to three more parables concerning the need to be watchful. In  these parables, which are not found in Mark, Matthew appears to be applying the message of watchfulness to his own community.  


Matthew is concerned with reaction to what the early church perceived as a 'delay' in the anticipated return of Christ. He is both warning and reassuring his audience that such postponement does not mean that the event will not occur, they must remain watchful and ready, they are still obligated to the life of righteousness to which they had been called through the ministry of Jesus.

Matthew 25:31-46
The Final Judgment


Matthew now continues with material unique to this gospel, this time a description of the coming of the son of Man.  Although this title is used by the other evangelists, it is a favorite of Matthew.  He borrows heavily from the apocalyptic imagery related to this title to develop his portrayal of the final judgment.  In the judgment scene Matthew answers the question raised by the three parables of preparedness:  what must we do to be always ready for the kingdom?  The ;answer is found in the words of the judgment: I was hungry and you gave me food, . . . and you came to me . . . as you did it to one of the least of these my brethren, you did it to me.  We must remember, however, to apply the same yardstick of criticism to this passage as we have used throughout the gospel.  There is a persistent temptation to take the graphic language of this passage as though it were an eye-witness description. So often this material is taken out of context and held up as a fearful image of the horrors of the last days, disregarding its roots in apocalyptic literature.  To quote Stanley Marrow: “This interpretation has, over the centuries, not only persistently refused to abide by any of the norms of literary or historical criticism, but it has also steadfastly clung to the ‘very words of Jesus’, turning the good news of Matthew into the dread tyranny of fear.  They have turned the kingdom of heaven into a reign of terror.”

Matthew 26:1-2
End of the Discourse


Matthew drops sharply back into reality with the closure of the discourse.  He uses his stylized ‘when Jesus had finished these sayings’ (although here the word all is added to indicate the conclusion of Jesus’ ministry of preaching and teaching). These very sayings had dwelt on the image of Christ as glorified Son of Man and Divine Judge.  Yet, the next words Matthew has Jesus speak are a reminder of why he is in Jerusalem.  Christ, who shall come in glory, must first suffer.  Even as he shall be glorified, he is to be humbled through the death meted out to slaves and vile criminals: crucifixion.  What more shocking paradox could there be ?  Matthew, by his placement of these verses, has brought this out as fully as possible.

Part Nine: The Last Days

The Last Supper and the Arrest of Jesus: Matthew 26:3-75

One of the underlying themes of Matthean theology is the triumph of divine salvific providence over the obstacles posed by human agency. Matthew is setting up a prime example of this. Despite the resolve of the Temple authorities, the Passion will occur during the Passover. This fits in with another Matthean theme - the fulfillment of prophecy. The evangelist already knows what he is about to record concerning the Last Supper and the Passion. We must not be beguiled into reacting to the narrative as though it was written piecemeal as the events occurred. Throughout the remainder of his gospel Matthew’s concern with the fulfillment of prophecy will be heightened and underscored. The resolutions of the authorities, and the thwarting thereof, increase the drama of this narrative of fulfillment.

26:6-13
The Anointing of Jesus

The opening words of this segment synopsize much of Matthew’s record of Jesus’ ministry. He is at table in the home of a social outcast, a leper (might we presume, as he has a house, that this leper is one who has been cured, perhaps by the touch of Jesus?).  He is in Bethany, even though he has ministered in Jerusalem and the events of the remainder of his life will center there - perhaps thereby underscoring the rejection of the Temple and its leaders.

This passage also stands in stark contrast to the previous scene. The chief priests and elders are cloaking their deeds concerning Jesus in secrecy and fear, not wanting to be observed by ‘the people’. The anonymous woman acts publicly and her actions are to be made known to ‘the whole world’.

26:14-16
Judas’ Betrayal


The pace of the narrative begins to increase. From here to the resurrection Matthew, like the other evangelists, weaves a narrative which moves rapidly to its climax.

Judas becomes the agent of divine providence. The chief priests had not wanted to arrest Jesus during the feast, but here comes one of his closest disciples ready to hand him over. They cannot overlook the opportunity. 


The significance of the thirty pieces of silver is uncertain. Tradition holds it to be the price of a slave (as documented in non-biblical texts of the period), others see here a reflection Ex. 21:32 and Zechariah 11:12.  Indeed, there is a great deal of legend which has accumulated around these thirty pieces of silver. Whatever else they may signify, they represented a reasonable sum of money
, so that Judas was being well-paid for his betrayal.  


As the unwitting agent of God’s salvific plan Judas now awaits his opportunity. This occasion will not coincide with what the chief priests, and perhaps even he, would have deemed preferable. As we shall see, the first opportunity will be in Gethsemane, when Judas, as an intimate of Jesus, would have known that he would be in a public place and away from any crowds.

26:17- 19
Plan for a Passover Feast

As with the Triumphant Entry the disciples are sent to an unnamed person to obtain provisions for Jesus.  Once again their obedience is direct. An important point concerning these verses is the phrase ‘My time is at hand.’  The Greek terminology here is reflective of a crucial moment. The phrase indicates  important events about to occur. The sense is not merely that it is time to celebrate the Passover, but that the moment has arrived when the ministry of Jesus will reach its culmination.

26:20-25
The Betrayer Revealed

There is an underlying significance to Judas being revealed as the betrayer while at table.  In Middle Eastern custom the sharing of bread (any taking of a meal together) was considered emblematic of a sacred bond. It is considered a deep dishonor to act against one with whom you have broken bread. The antiquity of this is reflected in Psalm 41:9 (‘Even my bosom friend, in whom I trusted, who ate of my bread, has lifted his heel against me.’) to which Matthew may have intended to allude.    This scene then serves to heighten the abhorrent nature of what Judas is doing. 


The response of the apostles is sorrow and bewilderment. Matthew shows that each in turn asked the fateful question. Matthew indicates Judas’ guilt by the by the very words put into his mouth. The others have addressed Jesus as Lord (kurie) consistent with Matthean usage for those who have accepted Jesus as Messiah. Judas utters the title Teacher or Master (rabbi) which Matthew has generally reserved for those who fail to acknowledge Jesus as anything more than mere man.  Therefore Jesus can reply to Judas ‘You have said it.’ Judas has incriminated himself by his own words.  

26:26-29
The Redesignation of the Bread and Wine

We come now to one of the four most important events of the synoptic gospels (the other three being the birth, death and resurrection of Christ), the Last Supper, which is believed by most to have been the institution of the Eucharist.

Anyone who has participated in a Seder will recall the multiple glasses of wine, the centrality of the unleavened bread, and the special cup of wine set aside for Elijah. The blessing and breaking of bread is a pervasive part of the Passover ritual.  It is the words uttered as the bread is passed that drastically alter the significance of this Passover meal. No longer is the bread to be a memorial of the Exodus but of a newer and wider salvation.


The redesignation of the meal is concluded with an eschatological reference. Jesus will not again participate in  a meal until the apostles join him in the messianic banquet (this is implied by the reference to a meal in ‘my Father’s kingdom’), a reference which, again, we have confronted previously in this gospel. This is not only a warning of Jesus’ imminent death but also a reiteration of the promise to the apostles that they shall enter into the kingdom.

26:30-35
Prediction of Desertion and Peter’s Denial


The meal is concluded with a hymn, in keeping with Passover practice then as now. The narrative moves from Jerusalem to the Mount of Olives (the same locus as the apocalyptic discourse).

Once again we find the familiar verb scandalizo, this time translated as ‘fall away’. This is yet another prediction of the passion, now coupled with increasing predictions of desertion. The warning is softened  by a promise form Jesus that he shall rejoin them in Galilee  after his resurrection.

Ever impetuous, Peter vehemently denies that he would ‘be scandalized by’ Jesus.  This occasions the foretelling of his triple denial.  In an emphatic saying (Truly, I say to you . . . ) Jesus assures Peter that he will deny him three times in the next few hours. Peter, joined by the others, reasserts his constancy. This sets the stage for contrast, as Peter and the others will all flee when Jesus is arrested, and Peter will fulfill the prediction of denial.

26:36-46
Gethsemane


Having arrived at the Mount of Olives Jesus proceeds to a quiet place familiar to him, Gethsemane. He takes aside the same three whom he had called to witness the transfiguration: Peter, James, and John. Even though these three have been ore vocal than others in their protestations of fidelity even they cannot endure the night watch of prayer with Jesus. As they did then, these three sleep through one of the most solemn moments of Jesus’ ministry.  Jesus’ words to the disciples before he draws aside  signify the depth of his agony and are reflective of several Old Testament passages, particularly from Wisdom literature.

We find that Jesus is shown to pray and return three times. This triple repetition is something we have seen before in Matthew and which is witnessed numerous times in the Old Testament. We have noted previously its use for emphasis in Hebrew poetry. It is also an element of prophetic calls in the Old Testament, in such cases (ex. the call of Samuel in I Sam. 20) it is not until the third repetition that God’s call is understood. There may be a deliberate parallel here in that Jesus prays the same prayer three times to ascertain that the suffering he will endure is indeed the inescapable will of his Father . 


His prayer finished Jesus wakes the disciples with the warning ‘the Son of man is given over (betrayed)’. There is a surprising amount of scholarly discussion of this phrase.  The point of the discussion is missed in the usual translation where the verb is rendered ‘betrayed’. The Greek is once again a form of paradidomei which can equally well be translated as ‘given over’, ‘surrendered’, or ‘delivered up’. In light of this variance of meaning scholars argue that Jesus is being handed over by God into the hands of men, through the agency of Judas the betrayer (again a form of paradidomei) and has accepted that this is the will of his Father and necessitated in the plan of salvation.

26:47-50
Betrayal and Arrest


All three synoptics remind their audiences that Judas was one of the Twelve. An effective notice of the depth of this tragedy, that one of Jesus’ closest friends should be the one to betray him. Judas does not arrive alone or even with only a few guards, but is accompanied by a ‘great crowd’ sent by the Temple authorities.

26:51-56
Have Faith


All four of the gospels record that one of those in the scenario raised a sword and cut off the ear of the servant of the high priest. Matthew’s record of Jesus’ response is unique to him. Matthew not only records Jesus as telling the disciples to return the sword to its scabbard, but reinforces this sentiment with a supporting observation. This is then further backed with a warning that what is occurring is the will of God, else angels would have come to rescue him. Matthew then continues in his emphasis on the fulfillment of prophecy. 

The Son of Man is also the Suffering Servant, and the Shepherd whose flock shall be scattered. Matthew has prepared his readers through several chapters for this fulfillment of both prophets and Jesus’ own predictions of impending arrest, suffering and execution. Accordingly, the disciples flee. Once again they have failed to understand.  What has occurred is in fulfillment of prophecy, in accord with God’s will. Whatever the immediate concerns there should be a sense of hope, for divine providence has also decreed that the Son of Man shall triumph.
26:57-68
Jesus before the Sanhedrin

The Council seeks ‘false’ testimony against Jesus, unsuccessfully. That the evangelist alludes to the initial testimony as false may easily be a later interpolation, not a record of historical truth. It is quite unlikely that the ruling body of Israel would have deliberately invited false testimony as this would clearly be against the Decalogue. It is not as unlikely, however, that they might have tried to construe what testimony they could acquire as being somehow incriminating.  

At last two witnesses come forward who can say something which the Council can more easily use against Jesus. It is to be noted here that the phrasing Matthew has chosen does not include these two among the false witnesses, and indeed, that there are ‘two’ of them is an indication that their testimony was legal.

Matthew has removed emphasis on the ‘made/not made by hands of Mark’, allowing a broader interpretation of the allegation. Matthew’s terminology allows us to make the connection between the Temple and Christ. This is not how the Sanhedrin would have heard these words. They would rather have construed them as extreme impiety - bordering on that which could be not only prosecuted but deserving (by their law) of a death sentence. 

The high priest himself then seeks to elicit evidence directly from Jesus. The words given by Matthew to the high priest put in form of a question the very words uttered in faith by Peter : “Are you the Christ, the Son of God ?”

It is of some interest that in Jesus’ response to this question Matthew and Luke are similar (You  have said it/ You say that I am), but vary from Mark’s simple ‘I am’. What should strike us is Matthew’s deliberate use here of the same response as that which Jesus gave to Judas’ ‘Is it I, Rabbi?’ in verse 25. As there, it is used here to indicate Jesus’ foreknowledge and to turn make the one addressed bear responsibility. This is not the end of Jesus’ response. All three of the synoptics record an added reference to the Son of Man coming in glory. This addition serves to warn the Sanhedrin of the true nature of the one they have before them.

It is also to be noted that in this part of the response the ‘you’ is plural, this warning is addressed to all of those who hear it , not just the high priest. Matthew’s wording also, if read literally, is ‘from now on’. This is in keeping with Matthew’s understanding that the kingdom was already present once Jesus’ ‘hour’ had come. 

This was all the high priest needed to hear. He tears his robe and convicts Jesus of blasphemy. With the exchange between Jesus and the high priest and the testimony of the two witnesses the Sanhedrin has all they need. The sentence of death is handed down. 

26:69-75
Peter’s Denial

Peter had followed Jesus from Gethsemane to the house of the High priest where the interrogation was taking place. He waits, we may assume anxiously, in the seemingly public courtyard. As he waits he is confronted three times by others who are certain that he is in some way connected with the man who has been brought before the Sanhedrin. The suspense intensifies as one, then two and finally a third person confronts Peter. Does he not recall Jesus’ prediction?  It is not until the  cock’s crow that Peter realizes what he has done and is overcome with grief.

Matthew 27   The Passion

The evangelist has been building  the drama of the narrative through contrasting scenes, so he returns to the death sentence as a stark contrast to the contrition of Peter in the previous verses. The reference to time is not an indication of anything more than that the entire night had passed while Jesus prayed, was arrested, tried and convicted by the Sanhedrin.  The entire process has taken long enough that now the Sanhedrin can move immediately to take their prisoner before Pilate for the sentence to be confirmed and carried out.

While there is a parenthetical reference to the suicide of Judas in Acts 1:16-20 only Matthew of the four evangelists includes the fate of Judas in his narrative.  This is clearly from some other source than the rest of the passion, as it does not fit the flow of the narrative. Matthew has interrupted himself to include this passage.

As the betrayer of an innocent Judas sentences himself to death.  This then raises the question of what differences there may or may not be in the denials of Peter and the betrayal by Judas - and the results thereof. The most significant difference in the two situations is that Judas never turns back to Jesus, He has betrayed him but he looks not to Jesus for absolution but to the chief priests.  It is this that led to the tradition of Judas’ eternal guilt.


Matthew returns abruptly to the audience with Pilate. Our interest in this scene is in the charge brought against Jesus and in the reaction of Pilate. In terms of Matthean usage the very phrasing of both question and answer are parallel to the exchange between Jesus and the high priest. The significant difference is the title in the accusation. Jesus’ response, nearly identical to that given to Caiaphas, is again a returning of responsibility to the questioner. The question asked reflects the speaker’s understanding of Jesus and it is this upon which Jesus’ response calls for action. Matthew relates that the continued silence of Jesus to all other charges provokes ‘wonder’ in the procurator.  The consequence being that this silence is seen not as consent to the charges but as an innocent inability to defend against baseless accusations.
The emphasis of the evangelist is once again not history but narrative. The scene concerning Barabbas builds up the narrative focus on the guilt of the Jewish authorities who engineered the death of Jesus. It also underscores the innocence of the Gentiles, symbolized by Pilate, as they did not know who this man was. Pilate’s reluctance is defined further by Matthew’s addition that he recognized the motive of the Jewish authorities.

We come next to the dream of Pilate’s wife. It is consistent with Matthean usage to direct his audiences attention by means of a dream-sequence. While Pilate  procrastinates, the members of the Sanhedrin are busy influencing the crowd, spreading unspecified rumor to cause the crowd to call for the release of Barabbas rather than Jesus.

Pilate washes his hands of the innocent blood, the ‘people’ call down the guilt upon their heads and that of their progeny. Matthew has accomplished a literary completion, as this scene fulfills the words he attributed to Jesus in 23:34-36. He also reminds us in the use of the phrase ‘you see to it’ of  the response which the priests gave to Judas when he came repenting of his role in betraying Jesus. Pilate accedes, Barrabas is released, Jesus is handed over - he is to be scourged and crucified, two parts of one penalty. 

We must recall in reading this section of the narrative the controversy in which the early church found itself. The audience to whom Matthew was writing found itself in bitter struggle with the Judaism of the time. Having once been Jewish they are now outcast from their synagogue. The resentment which this treatment evoked is reflected  in several of the passion accounts. Modern audiences must be cautious to remember this cultural setting and not read into this narrative a theological basis for carrying over such hostility to the treatment of Judaism throughout history and into the present. As in all passages relating to the guilt of the Jews for the death of Jesus we must remember this first century context, and that for the early church such feelings were validated by the destruction of the Temple, which they perceived as God’s judgment upon established Judaism for its role in the death of Jesus. 

27:32-44
The Crucifixion


By the time the procession to the hill of crucifixion is ready Jesus is sufficiently weak, from both fatigue and abuse, that the soldiers recruit a civilian to carry the crossbeam. This was not an unheard of practice. Roman soldiers had the legal right to conscript the services of any citizen for the distance of one staid (about a mile) for any reason they wished. It benefited them to have a strong, healthy person carry the heavy beam rather than a criminal too weak to walk under its weight.

Matthew now becomes even more intent on allusions and citations of Old Testament references. He follows particularly Isaiah 53 and Psalm 22. Once Jesus has been crucified (and this is the extent of Matthew’s description of the crucifixion) the soldiers cast lots for his garments, an allusion to Psalm 22:16-18. 

The next few verses are full of the sort of irony of which Matthew is fond. All the mocking that is done of Jesus on the cross will soon become reality to the detriment of those who mock. .  The charge against Jesus  (King of the Jews) is affixed to the cross in accord with custom, but it proclaims a title that truly belongs to Jesus in a manner that none of those who have put him there understand.

There has been much debate concerning this darkness from noon to mid-afternoon. Matthew is not necessarily reciting an historical event, but rather continuing his use of allusion to expand his christology. Jesus’ death presaged the end of the world (even though by the time Matthew writes this eschatology is being rethought). It is this which Matthew intends to indicate with his reference to the darkness at mid-day. 

Matthew now returns to the allusions to Psalm 22, this time by putting the first verse of that psalm on the lips of the suffering Jesus. Matthew has drawn the entire crucifixion scene as a playing out of this psalm.

In the face of the mockery, in a moment of quiet solitude in the midst of alarming events (darkness, earthquake, rending of the temple veil), Matthew narrates the death of the messiah in one terse sentence.  With an economy of words Matthew indicates the moment  of transition in the history of salvation: And Jesus cried out with a loud voice and yielded up his spirit.
Matthew, following Mark, relates the rending of the Temple veil as symbol of the end of the age Matthew includes it as one of a series of eschatological events occurring at the moment of the death of the Messiah. The end of the age has arrived, the ‘hour’ has come. All that was promised in the past has been fulfilled and brought to completion. Now, a new age has been entered into, an era in which Temple worship will no longer be the focus of faith. The end-time has arrived. Matthew portrays the power of the Messiah over life and death and presages the final resurrection.

Matthew and his church existed in a time of change concerning eschatological interpretation. The end had come, and yet it was still to come. The kingdom is present and yet future. This lack of definition of what the end-time would mean and when it would occur is reflected in the imagery Matthew employs surrounding the crucifixion.

27:55-56
Women

We cannot read too much into the representation of these women as standing at a distance. It would have been unthinkable in the cultural context for them to be very near the cross. This scene does not demonstrate the distance of the women, but quite the opposite. It is these few women, not any of the Twelve, who are there to witness the final moments of Jesus. From here to the end of his gospel Matthew’s focus remains on the faith of the women. It is they who see Jesus crucified and entombed. It is they who will be the first to learn that he has been raised.

Matthew 28     The Resurrection

The predicted third day has arrived. The two Mary’s, Magdalene and the mother of James and John, journey to the tomb. Matthew’s overwhelming concern is, once again, the fulfillment of prediction, whether it be from OT prophecy or recorded within his own gospel account. 
Matthew returns again to concepts used in the infancy narrative. We saw the dream-revelation in the previous chapter. Here it is the appearance of an angel.  The heavenly messenger rolls back the stone. This is not done to permit the egress of the risen Lord - his glorified body needs no such opening - but to permit the entrance of those who seek him. The guards, representing those who have faith in neither God nor Jesus, are overwhelmed by the awe-full presence of the angel (the manifestation of divine action). The women are also fearful and awed, but their faith bolsters them.  he angel instructs them to view the empty tomb.  In keeping with Matthew’s indications of divine foreknowledge of events surrounding the death and resurrection of Jesus the angel is recorded as knowing why  the women are present.

The women are then directed to spread the news to the disciples, as the disciples themselves will later be instructed by Jesus to spread the message throughout the world.  The response of the women is immediate action , which by association will be the response of the disciples even though that action is not recorded. The very existence of the gospel is to be understood as fulfilling that directive. 

Although the other synoptics record some meeting between various women and Jesus, this passage presents us with a point of interest as it is one of the few in Matthew which more nearly parallels John (20:14-18) than it does the other synoptics. Continuing his interest in the role of the women Matthew portrays their immediate recognition of Jesus, not only who he is, but that he has been exalted.

28:11-15
Reaction of the Chief Priests

The inclusion of this scene, unique to Matthew
 builds upon the parallels to the infancy narratives. There, as here, the Jewish authorities seek to use whatever means are at their disposal to forestall the fulfillment through Jesus of the messianic promise.   In the infancy narrative it was Herod who contrived against Jesus, here it is again the Sanhedrin. The historicity of the events Matthew relates is debatable. However, there is ample textual evidence that such accusations as are here presented were indeed current within first century Judaism. Perhaps the most interesting aspect of these stories is that the empty tomb is never denied, only explained away. 

28:16-20  
The Disciples Meet the Risen Jesus
The reaction of the disciples on seeing Jesus mirrors that of the two Marys; they recognize him at once and worship him. Here, though, Matthew adds a reflective note - some doubted.  Matthew has related numerous times that Jesus cautioned his disciples in terms of their ‘little faith’.  It is this which is reflected here. Even in the presence of the risen Jesus there was still hesitation. The doubt is not so much doubt of Jesus, as self-doubt. The disciples hesitate in the face of the demands which are about to be put upon them by the risen Jesus, demands which they anticipate. Will their faith in Jesus be sufficient to enable them to perform  the mission they are being given, the mission which is already implicit in the reality of the resurrection. This doubt speaks not only of the apostles, but to the early Christian community which the evangelist was addressing.

We come at last to the parting words of the risen Jesus. Matthew has incorporated into these two verses a wealth of christology and ecclesiology.  The opening words reflect the Son of Man christology with which this gospel is imbued - all authority now belongs to Jesus, terminology which is once again reflective of Daniel 7:13-14.  That Matthew uses this image while still referring to Jesus only by name, without any messianic titles, speaks to his concern that there be no doubt that the risen Lord is one and the same with the man Jesus who was known to his disciples.   This statement is almost an apologetic, for their existed early in the development of Christianity various heresies which denied this identity, denied that Jesus had ever been fully human.  Matthew was not the only evangelist to incorporate into his gospel a caution against such misconceptions.


In the next phrase the disciples are commissioned to spread  their faith to ‘all nations’.  The mission which began as being to the ‘lost sheep of the house of Israel’ (10:6),  is now expanded to include the Gentile world. This commissioning  is that which has been the focus of Matthew’s development throughout the passion narrative of the contrast between the rejection by the Jewish leaders and the acceptance by the Gentile personae. This is  a final statement of the transferal of the covenant, the closure of one age and the initiation of a new age of universal salvation through Jesus the Christ.


This acceptance of the Gentile world into the fold of Christianity is further elaborated in the simple word ‘baptizing’. It is by this means, not through Mosaic law or the covenant of Abraham, that new disciples are to be admitted.  This is a decisive statement which circumvents a great debate which had culminated in the Council of Jerusalem, as we can read in Acts and in Galatians.

� We find details of John's parentage and raiment also in the non-canonical Gospel of the Ebionites.


�Guelich,  The Sermon on the Mount,  page 94


� Guelich, Sermon on the Mount p. 140


�  ICC p. 541





�Gundry, Matthew p. 364


� Morris, Leon The Gospel according to Matthew  p. 469


�Ridderbos, Matthew  p. 384


�Coming from Bethany and the Mount of Olives  the most direct entrance to Jerusalem led into the Temple precints, so Jesus and those following him did not have to traverse the city or any great distance  at all. It was quite natural that they would proceed directly to the Temple.


�Meier, John P.     The Vision of Matthew     p.. 148


�so Ridderbos Matthew p. 392


� There is disagreement among the ancient manuscripts concerning the inclusion of verse 44.  This verse includes the Matthean 'scandalize' in reference to the rejected stone.. It is also a clear allusion to Isaiah 8:14-15. For the Matthean verse and its OT parallel see Appendix II. 


� IDBS p. 27


� Marrow, Stanley B.  The Words of Jesus in our Gospels p. 104


� Neither Mark nor Matthew identifies either the woman or the objecting disciple. Luke omits this story. It is in John, the latest of the canonical gospels, that the woman is identified as Mary of Bethany and the objector as Judas. This may well be nothing more than the accretion of tradition, identifying them according to traits already attached to those named.


� Approximately a year’s wages for a day-laborer. A small value on a life, but a generous bribe.


� Matthew does not indicate whether Judas has already departed. Tradition has assumed that Judas fled upon being recognized as the betrayer.


� Sirach 37:2 ‘Is it not a grief to the death when a companion and a friend turns to enmity.’  also 51:6 which reference is best understood if the entire passage is read through to verse 12.


� with the exception of some non-canonical material such as the Gospel of Peter 11:45-49.





