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From the Gospel of St. Matthew, The Sermon oriMbent

By Msgr. Cantley

The Catechism of the Catholic Churam Part Three “Life in Christ” makes frequent use

of and reference to the Sermon on the Mount, but does not offer an extended
commentary. It seemed useful, here, to fill in this lacuna and present thenSesa
foundation for the material we have already studied from the Catechism Itgslf

important to note that Our Holy Father, Pope Benedict XVI, in his recent Besks of
NazarethDoubleday, 2007, in chapter 4, pgs. 64 — 127 also offers his own commentary;
and in chapter 5, pgs. 128 — 168 comments on the Lord’s Prayer.

The “Sermon on the Mount” is found in Matthew 5: 1 — 7: 29 (and in fewer verses
is paralleled by St. Luke in his “Sermon on the Plain” in 6: 12, 20 — 49).

In Deuteronomy 18: 18, Moses promised, in God’s nhame, that He would raise up
another prophet like Moses and that God’s People were to put their faith in Him and be
obedient to his teaching. Matthew, in the verses that begin the Sermon on the Mount,
presents Jesus as that Prophet, a second and definitive Law Giver. To drdmaatize t
point, Jesus is represented as ascending a mountain, as Moses ascended Sin&gand seat
(the magisterial position) teaches the new Law as Moses taught the ltlagvisraelites,
beginning with the Beatitudes, as Moses teaching began with the Commandments. The
purposeful parallelism is clearly Matthew’s way of introducing Jesus asitses
redivivus,’ the fulfillment of the Deuteronomic promise. Matthew wrote raditilate,
in the decade of the 80s of the first Christian century. Jerusalem had beeyede ke
Jews scattered (an event completed by Hadrian in 135 AD) and the Church and
synagogue definitively severed. Matthew’s Church seems to have been peopled
predominately by converts of Jewish background, but increasingly becoming Gentile
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All three factors (separation from the synagogue, Jewish origins andeGgoinNth) play
a part in the selection of material Matthew will include and in the style andenaf his
presentation. The fundamental issue will be Christology (teaching about the petson a
meaning of Jesus). As background, we may summarize Matthew’s Christology as
follows:
Jesus heralds the KingdeaAHe defines its meaning, proclaims and
effectively proposes to His disciples how their lives are to be lived if they
are to be members of the Kingdom. In the Beatitudes He declares blessed
those who suffer, are poor, mourn, are meek, hunger and thirst for justice,
and are persecuted for the sake of the Kingdom and the Gospel; on the other
side of the ledger, He extols the merciful, single hearted and peacemaker
The Beatitudes are a reflection of Jesus Himself, a man of peace, the
embodiment of all the joy that invests the kingdom of God.
Jesus is TeacherHe interprets to the Law of Moses, bringing it to its
fulfillment. Matthew's presentation of Jesus as teacher is examined through
two questions: the question of the people during Jesus’ lifetime: how does
this man’s teaching relate to and reflect the essence of Mosaic Law and
faith? And the question Matthew is asking late in the first century as he
writes for his Christian community: how does Mosaic Law and faith prepare
for and find its fulfilment in Jesus Christ, Lord and Son of God? People
listening to Jesus preaching during His ministry had to measure Himtagains
what they knew, believed, worshiped and responded to as faithful Jews. For
Christians, Matthew encourages them to measure all things by their
compliance with Jesus’ teaching so that they may live as He taught.
Jesus fulfills the Law In Matthew 5: 21-28, Jesus offers six examples of
how His doctrine fulfills Pentateuchal Law by the contrasting formula “it
was said to the ancients...but | say to you.” This signals that Jesus now
stands where God stood in the initial giving of the Law to the Old Testament
People. Jesus is Himself God. The action claims divinity even though the
title is not used. Jesus exercises divine power in perfecting the Law.

Matthew’s “Sermon on the Mount” has many parallels in Luke’s “Sermon on the
Plain” 6:12, 20-49. But Matthew is four times longer in content. There is no evidence of
mutual dependence one on the other, or even of either having any acquaintance with the
other. They do have dependence on some source, probalfly ¢adesignation of a
common source from the German word “quelle” meaning source. Matthew and Luke
have about 240 verses in common which are absent in Mark the other source for their
material. Q" is a postulate to attempt to explain the source for the verses common to
Matthew and Luke, Gospels written independently of one andthEng “Sermon on the
Mount” is the first and longest of five blocks of Jesus’ teaching (the othefsuse in
chapters 10, 13, 18, and 24-25). There have been many attempts to suggest a structure
for the Sermon, but none have been completely satisfying. The main reason seems to be

! See R. Brown, J. Fitzmeyer, R. Murphy, €fise New Jerusalem Biblical Commenta®yentice Hall,
1990, pg. 590ffThe New World Dictionary-Concordance to the New #eaa Bible,World pub., 1970,
pg. 666f.
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that the text in 5: 1- 6: 18 is marvelously architectonic, while in verses beginning 6: 19
the structure breaks down into a looser pattern of themes woven together. The key to
understanding the structure of the Sermon seems to be the principle enunciated in 5: 17
where Jesus says He came not to abolish the Law and the prophets but to fulfill them.
The Sermon intends to illustrate that principle, and when something new is taught to
show how it is coherent with it the Law and the prophets.

Verses serving as an Introduction to the Sermon on the Mount

Mt. 4:23. And he went about all Galilee, teachig in their synagogues and preaching the gospel of
the kingdom and healing every disease and every inhity among the people. 24. So his fame spread
throughout all Syria, and they brought him all the sick, those afflicted with various diseases and
pains, demoniacs, epileptics, and paralytics, andehhealed them. 25. And great crowds followed him
from Galilee and the Decapolis and Jerusalem and diea and from beyond the Jordan.

Commentary: These verses are an introduction to the “Sermon on the Mount” and set
the stage for it. It is here that Matthew begins to deviate from Mark’s ordgrengents

in the ministry and teaching of Jesus and to follow His own unique plan. The assumption
is that Matthew knew Mark and used him as a source for the writing of his Gospel. In
addition, Matthew depended on “Q” and special other sources simply designated the “M”
source. Matthew is interested in the “crowds” and mentions them in 5: 1 and again in
7:28 at the beginning and end of the Sermon. This framing of material is called
“inclusio” and intends to mark off units of teaching or action. Note that Jesus taught i
“their synagogues.” This is Matthew speaking and recalling the fadbytthe time he

wrote in the 80s of the first Christian century, the synagogues and the Church &dg alre
split from one another, the former having expelled the followers of Christ.héatt

intends, then, to contrast Judaism and Christianity. Matthew will use this eapress

“their synagogues” in 9: 35; 10: 17; 12: 9; 13: 54; and in 23: 34 where “your synagogues”
is the equivalent since Jesus is excoriating the scribes and Pharisess|mgreow
throughout history God’s messengers were poorly treated. The mention of falliSyr
unusual and the name “Syria” is found only once again in Luke 2: 2 (“Quirinus was
governor of Syria”). Its appearance has led some scholars to suggest thaspebvizs
written in Syria, possibly at Antioch. The Sermon proper begins with what aed call

“The Beatitudes?

2 One of the first of the Fathers of the Churchdatemplate the Beatitudes was St. Gregory of Nyssa
around 380 AD. He spoke in this way: “Beatituda jgossession of all things held to be good, frdriciv
nothing is absent that a good desire may wanthdpsrthe meaning of beatitude may become cleares to
if it is compared with its opposite. Now the opp@®f beatitude is misery.”
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Mt. 1: 1. Seeing the crowds, he went up on the motain, and when he sat down his disciples came to
him. 2. And he opened his mouth and taught themaging: 3. “Blessed are the poor in spirit, for
theirs is the kingdom of heaven. 4. Blessed aredbe who mourn, for they shall be comforted. 5.
Blessed are the meek, for they shall inherit the eth. 6. Blessed are those who hunger and thirst fo
righteousness, for they shall be satisfied. 7. Bleed are the merciful, for they shall obtain mercy 8.
Blessed are the pure in heart, for they shall seedd. 9. Blessed are the peacemakers, for they shall
be called the sons of God. 10. Blessed are thodwovare persecuted for righteousness’ sake, for thsi
is the kingdom of heaven. 11. Blessed are you whemen revile you and persecute you and utter all
kinds of evil against you falsely on my account. 21 Rejoice and be glad, for your reward is great in
heaven, for so men persecuted the prophets who werefore you.” (Luke 6: 20. Blessed are you poor,
for yours is the kingdom of God. 21. Blessed are who hunger now, for you shall be satisfied. sBéad
are you who weep now, for you shall laugh. 22 sBésl are you when men hate you, and when they
exclude you and revile you and cast out your nasnevd, on account of the Son of man! 23. Rejdice
that day, and leap for joy, for behold, your rewardreat in heaven; for so their fathers did ® th
prophetsj

Commentary: The first two verses mention the “crowds” and Jesus’ “disciples”
indicating that He taught “them”. Presumably both groups heard the messagat $ivec

end in 7: 28 “the crowds were astonished.” We may suggest that Jesus is teaghing Hi
disciples, but welcomes the crowds as potential disciples. There is an importaast

in literary style between Matthew and Mark right at the beginning. Mark, in 3y$3$a
Jesus “He went (but uses the ‘historical presamébainai eis to orot describe a past

event in an effort to get the audience to feel personally involved in the action) up into the
hills and called those whom he desired.” Matthew uses the pasata@tsesis to oros

“He went on the mountain.” This suggests, again, Matthew’s dependence on Mark, but
also his willingness to use his source freely.

When we ask the purpose of this inaugural sermon, we have to recall that in
Matthew’s theologylesus has already been identified as a “King” (see Matthew 1: 2-16
the genealogy that is structured on Jesus being of David’s line; 1: 18 — 25, the dream of

3 St. Luke continues with negative statements thatyrscholars attribute to the Church as a gloss
explaining the down side of the Beatitudes: 6:“Bdit woe to you that are rich, for you have recdiyeur
consolation. 25. Woe to you that are full now, you shall hunger. Woe to you that laugh now, fou y
shall mourn and weep. 26. Woe to you, when all spak well of you, for so their fathers did to talse
prophets.”
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Joseph, “son of David”; 2:2 the question of the Magi, “Where is he who is born king of
the Jews?”); Matthew clearly wants to reveal Jesus’ Kingship right fierbdginning.
Now, as Jesus begins His teaching mission, Matthew presents Him as desitjoatng
who are the citizens of His Kingdom. The “Sermon on the Mount” tells disciples who
they are and how they are expected to live their lives. It tells the “cromits’awaits
them if they become disciples.

The word “blessed nfakariog is common to the Psalms and the Wisdom
literature (see Proverbs 3: 13; 28: 14). The thrust of the thought in the Old Testament is
of blessedness already possessed. In the New Testament it is esclata@dgiare
blessedness awaiting the fullness of the kingdom. The number of Beatitudes is ofte
disputed. The third Beatitude, “Blessed are the meek” is of the thought by somesscholar
to be a gloss explaining the first. Nevertheless, the benediction of the “mdakinore
central than such a theory would allow. It may well be the key to all of the other
Beatitudes. The Greek word translated as “meegtasitesand while rendered meek,
humble, gentle, mild (all words that describe how a person with this quality appears
others) these meanings do not do justice to the Greek word, which is really a descript
of the interior strength of the persons possessing this quality. The common a&ssusnpt
that the meek person cannot assert himself. But Jesus is self-descritvelasfid
humble of heart” (Matthew 11: 29), and this because He has inexhaustible divine
resources of strength at His command. Meekness is equanimity of spirit thiasehe
person possessing it to be consistent whatever be the external circunist@ihessther
Beatitudes may very well presuppose this quality. One needs great istergth to be
“poor in spirit,” a mourner for justice sake, hungry and thirsty for righteousness
merciful, single minded, a peacemaker and undaunted in persecution. None of the
Beatitudes loses its own uniqueness if this were true. But all seem to beriiteed.

Matthew calls the “poor in spirit” blessed, where Luke 6: 20 simply says,
“blessed are you poor.” Where Matthew is abstract and sets a universal gribak# is
concrete speaking to the disciple directly. Neither intends to make a virtuepmyteoty
or want, but both hear Jesus blessing those who are not content with the goods of this
world and seek a fulfilment the world cannot give. In the presence of a maghific
feast, the hungry person has greater desire and enjoyment than the man who eso full
cannot eat another bite. Jesus is teaching that the Kingdom of Heaven belongs to thos
who have such great desire for it that they prefer it to all other goods. It isphe em
disciple that God can fill.

To “mourn” (penthe) is to respond to the sinfulness and other evils in the world
with a will to oppose them and not only with tears, but also to work that God’s will be
done here on earth as it is done in heaven (6: 10). Itis an issue not of (or only of) the
emotions, but of the will. The comfort promised is that which will obtain when God’s
Kingdom is fully realized.

* See W.E. VineAn Expository Dictionary of New Testament WoMlNislson Pub., 1952, Pg. 727 f.
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To “hunger and thirst for righteousnesdik@iosun the quality of being
righteous or just, balanced in one’s relationship with God through keeping His
commands). Psalm 107: 5, 8-9 establishes the background for this Beatitude.

The first four Beatitudes describe the qualities that must be present to be
recognized as a citizen of God’s Kingdom. They describe those totally dependent
God. They are what the Old Testament designated th&m,the poor who are totally
dependent on God’s love, care and concern. The final four Beatitudes address the
response of God’s messengers to these “poor” and they are the prpphet$of, on
behalf of, angphemi= to speak, those who act in God’s hame). They are the true citizens
of God’s Kingdom, the servants of the ‘poor of God'.

The “merciful” are those who strive to emulate this attribute of God in iontat
of His mercy manifested toward them. Matthew will return to this in 9: 13; 12: lewhe
he records God’s demand that we show mercy, and where Matthew will quote Hosea 6:6,
“I desire mercy, not sacrifice.” Again in Matthew 23: 23 Jesus will condemn tihescr
and Pharisees for their concern for the minutiae of the Law and negletbtéeveighty
command of “mercy.” Those who show mercy receive mercy at the final Judgment.

Matthew develops the meaning of “purity of heart” in 15: 10-20. It clearly
includes modesty, chastity and all of the other virtues that control the sexuities o
that is not the immediate meaning here and the concept is much broader. Itingdans s
mindedness, fidelity to purpose and rightness of intention. The expression chascteriz
those of moral integrity, people whose actions are an authentic expression of yho the
really are. Psalm 24: 3-4 says that they alone are worthy to ascend the&Mainhe
Lord, to stand in His holy place.” Their reward is “seeing God” i.e., enjoying God’s
favor.

“Peacemakers” are those who knsinalomthemselves and strive to make it an
experience for everyone. They create a climate in which true peateie®. Shalomis
one of the richest concepts. It is not merely the absence of hostility anuteiodd
anger and turmoil. It is the positive gift of harmony capable of existingdully in
God’s Kingdom. Peacemakers are the “sons of God” (the frequent gender neutral
‘children’ could obscure the deeper meaning of the text whibhig theoiand
designates the angels in Old Testament literature).

Declaring blessed “those who are persecuted for righteousness dakes dte
fourth Beatitude and concludes with the repetition of the reward attached tathofir
theirs is the kingdom of heaven.” We may well have another example of Matinsav’'s
of inclusiowith which he brackets his thought to give it greater emphasis. The extension
of this theme of persecution, in verses 11 and 12, shifts from the more abstract and
generalized third person of the Beatitudes to the second person plural. The intent of
Matthew may well be to reflect the experience of his Church and to encouradg fidel
among the disciple converts from Judaism who are pained by their exclusion from the
synagogue, separation from their families who have disowned them and from other
relationships with their former ethnic associates. But it is also a rentme# disciples
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that membership in the Kingdom may include suffering and to urge fidelity on all, eve
we who live so many centuries after the writing of this Gospel are inclugsds & not
making an ideal out of suffering, He is teaching reality and calling us¢oréality with
the courage a citizen of God’s Kingdom must have.

Matthew 5: 13. “You are the salt of the earth; butif salt has lost its taste, how shall its saltinedse
restored? It is no longer good for anything but tdbe thrown out and trodden under foot by men. 14.
You are the light of the world. A city set on a HI cannot be hid. 15. Nor do men light a lamp and
put it under a bushel, but on a stand, and it giveBght to all in the house. 16. Let your light shie
before men, that they may see your good works andvg glory to your Father who is in heaven.”

Commentary: Salt was a symbol of the permanence of Israel and a required ingredient
in every sacrifice (Leviticus 2: 13; Ezekiel 43: 24). Jesus is designating Elislessas

the replacement for Israel, or announcing that they are the New Israglic\ghey are

a permanent sacrifice in their lives to God and must be salt. Salt not only nmage thi
palatable, but it was a purifying agent and a preservative. It was agcksdife.

These sentences in the second person plural carry the implication that Jesudirerging
address, is speaking to us as His disciples and challengitigsa#t. (ourselves) becomes
adulterated, it is devoid of all usefulness.

Isaiah offers the background for Jesus calling His disciples “light2: b, the
prophet urges, “House of Jacob, come, let us walk in the light of Yahweh;” and in 42: 6
(the first of the ‘Servant Songs’) the Servant, whom we identify as beifiietulin Jesus
Christ, is told by God, “I have appointed you a covenant of the people and light to the
nations.” Jesus, the “light to the nations” here calls His disciples who havidadiidis
mission “light” as He sends them to “make disciples of all nations” (Matthew®)8:
Verses 15-16 make it clear that the disciples’ (our) “good works” are the vbijicle
which the glory of God becomes manifest. Light does not alter the furnitureofra it
makes all visible. The light of our good works are to make our commitment to God
visible, to show in our lives the power of His grace. Both the image of “salt” ayd™|
serve to define who are citizens of God’s Kingdom.

Luke uses the image of “salt” (14: 34-35) in a different context and outside his
“Sermon on the Plain.” The context describes the ‘cost of discipleship’: preédéiene
for Jesus and the willingness to carry one’s cross. If the cost is too high theata ol
discipleship will find no place in the kingdom. The image of “light” is in Luke 11: 33,
again given apart from the “Sermon on the Plain.” It warns against hiding th&hgl
has given us. Faith is not intended to be a private possession but is to be made available
to all whom we meet.

Matthew 5: 17. “Think not that | have come to abolsh the law and the prophets; | have come not to
abolish them but to fulfill them. 18. For truly, | say to you, till heaven and earth pass away, nohe
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iota, not one dot, will pass away until it is accoplished. 19. Whoever then relaxes one of the leaxt
these commandments and teaches men so, shall bdezhleast in the kingdom of heaven; but he who
does them and teaches them shall be called greatthre kingdom of heaven. 20. For | tell you, unless
your righteousness exceeds that of the scribes aRtharisees, you will never enter the kingdom of
heaven.”

Commentary: In this brief statement, Jesus promulgates two principles that guide the
rest of the Sermon. They are calledl |. The first, “| have come not to abolish [the Law
or prophets] but to fulfill them,” guides the understanding of 5: 21-48; and the second,
“unless your righteousness exceeds that of the scribes and Pharisees| yevewiénter
the Kingdom of heaven” opens up the meaning of 6:1 — 7: 12.

When Matthew speaks of the “Law and prophets” he is referring to the whole of
Scripture (see 7: 12; 11: 13; 22: 40). Verses 18-19 have been the occasion of significant
controversy among scholars. Some authors, noting that Matthew is writing for a
community of disciples with a Jewish heritage who loved the Law and kept it ¢gen af
becoming Christians (see Acts 21: 20ff), see these verses as Jesus’ wizsbsio tine
Mosaic Law on His disciples. The more probable interpretation, however, ib¢Hzw
comes to fulfillment in Him and the prophets message is realized in His lifeauiirtg.

What obtains for the future is His teaching, which nullifies nothing but brings it to
completion. God’s Commandments, motivated in the future by radical love remain, but
ritual and dietary laws cease.

The righteousness of the scribes and Pharisees is exceeded in Jesuss tigciple
their interiorizing the moral law. Its accomplishment in external acsion be the
articulation of the interior life and disposition of Jesus’ followers. The digimc
between the ‘least’ of the commandments in comparison with the others issacefty
the rabbinic tendency to hierarchize among the 613 precepts of the Law bf24Bic
were positive and 365 were negative. Placing these in an order of importance was a
preoccupation for the different rabbinic schools. Jesus cut through all of this as can be
discovered in Matthew 22: 34-40.

The value of this section is to reveal the intention of Jesus, that His mission is
organically related to the Torah and God’s preparation of His people through the
teachings of the prophets. This section has no direct parallel in any other of peésGos
Luke 16: 16-17 only vaguely resembles it.

On Murder

Matthew 5: 21. “You have heard that it was said tahe men of old, ‘You shall not kill; and whoever
kills shall be liable to judgment.” 22. But | sayto you that everyone who is angry with his brother
shall be liable to judgment; whoever insults his bother shall be liable to the council, and whoever
says, ‘You fool!” shall be liable to the hell of fie. 23. So if you are offering your gift at the dhr, and
there remember that your brother has something agaist you, 24. leave you gift there before the
altar and go; first be reconciled to your brother,and then come and offer your gift. 25. Make friend
with your accuser, while you are going with him tacourt, lest your accuser hand you over to the
judge, and the judge hand you over to the guard, ahyou be put in prison; 26. truly, | say to you, yo
will never get out till you have paid the last penp.”
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Commentary: There are six teachings of Jesus that brought Him into conflict with the
rabbis of His time; all are over the interpretation of the Law. The fifth Cordmant
forbade killing (see Exodus 20: 13; Deuteronomy 5:18; the expression “shall be liable to
judgment, which is interpreted as putting the murderer to death, comes fomusEXL:

12; Leviticus 24: 17; Numbers 35: 16). Jesus expands the commandment to include
anger. Anger is the root of murder, and here for that very reason it incurs the same
censure of being “liable to judgment.” Then Jesus considers verbal atteraadi all

else that can lead to violence. The Law is quoted under the expression “it was said t
men of old,” thus linking it to Moses and to God who gave it to Moses. When Jesus adds
“But | say to you” He suggests far more than mere interpretation, He is1gftd least

an implicit claim to divinity, assuming equivalent authority with the authdhef
Commandments, God. Jesus is altering the Law. What is called “insult” in our
translation attempts to render the Greek waugh, an obscure term for verbal abuse.
Calling someone a “fool’ng ré) is a definitive judgment of moral worthlessness,

labeling someone a scoundrel. This is the reason it receives the more easare.c
Racascorns a man’s mind, calling him stupid; butré attacks his character. With two
examples that of seeking reconciliation before expecting God to be pleasextepid a

our gifts, and settling disputes without court intervention, Jesus urges a highefideal
interpersonal relationship than is usually found among peoples of lesser religighs insi

On Adultery

Matthew 5: 27. You have heard that it was said. ‘Yo shall not commit adultery.” 28. But | say to
you that everyone who looks at a woman lustfully haalready committed adultery with her in his
heart. 29. If your right eye causes you to sin, pEk it out and throw it away; it is better that you lose
one of your members than that your whole body be tlown into hell. 30. And if your right hand
causes you to sin, cut it off and throw it away; its better that you lose one of your members tharhat
your whole body go into hell.

Commentary: Jesus quotes the sixth Commandment (Exodus 20: 14; Deuteronomy 5:
18), but does not attach the Old Testament punishment of death (see Deuteronomy 22:
22-24). He interiorizes sin once again, teaching that internal desires, thougluskand |
voluntarily initiated and kept are already sinful, and Jesus attaches to theamtbe
category of moral fault as their completion with the external act would have. The
external act would add another category of injustice and physical injury trbates

the action, but its moral dimension of evil is already established. This teafliagus

also connects this sin with the ninth Commandment, which forbids “coveting the
neighbor’s wife.” It is, once again, and instance on the interior disposition of lusty whi
is the root cause of adultery. The remedy Jesus suggests, plucking out the raght eye
cutting off the right hand, is Semitic hyperbole to suggest that no sastiozeéd be too
great to avoid the worst of all evils, sin that is an offence against God and ageverin
relationship with God. The designation of the “right” eye or hand is a cultura¢meter
The right side was considered the more noble and respectable. The offending sinner
becomes ignoble and lacking in respectability. Matthew returns to this imade8y8-

9 where Jesus discusses temptations and the scandals that lead a child into sin.
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On Divorce

Matthew 5: 31. “It was also said, ‘Whoever divorcesis wife, let him give her a certificate of divorcé
32. But | say to you that everyone who divorces higife, except on the ground of unchastity, makes
her an adulteress; and whoever marries a divorced @man commits adultery.” (Matthew 19:9 repeats
5: 32).

Commentary: Mark 10: 11-12 and Luke 16: 18 join Matthew in this teaching against
divorce. Paul repeats it as being a teaching “from the Lord” in 1 Corinthids11>
John presupposes it in Jesus’ answer to the Samaritan woman in 4: 16-19.

Luke’s presentation of Jesus’ dictum against divorce seems to be the most
primitive. He begins in 16: 16-17 to remind his readers that the old order of the Law has
come to an end and that a new way of life has begun with the teaching of Jesus. The
moral principle of the Law, however, remains. Luke, having said that heaven and earth
could more easily disappear than one small part of the Law, offers an exampkein ve
18, which is the reestablishment of the dictum against divorce. Omitting the hilstory o
Moses allowing divorce, Luke reminds his readers that Jesus calls Hedigoi a
higher standard. In 16: 18 he makes three paimt&veryone who divorces his wife)
and marries commits adultery, a@ache who marries a woman divorced from her
husband commits adultery.” Torah forbade adultery (Exodus 20: 13; Deuteronomy 5: 18)
but never connected it with divorce. Jesus’ teaching seemed radically strist to H
disciples (Matthew 19: 10ff), yet it is a return to the original Law of Gee Matthew
19: 7-8). Mark 10: 11-12 quotes Jesus, “And he said to them, ‘whoever divorces his wife
and marries commits adultery against her; and if she divorces her husband sl mar
another, she commits adultery.” Mark is interpreting the strictness a$’Yesching for
a community (presumably at Rome) where a woman could legally initiate @elivor
proceeding. In Palestine, where Jesus preached, this would not have been possible.

Matthew presents Jesus’ teaching within his usual formula, “It was saidl..But
say to you,” indicating He is altering the rabbinic interpretation of the Liesus’
reference to the procedures of divorce is a summary of Deuteronomy 24: 1. Acoording t
that Law, the divorced woman was free to marry again without being charged with
adultery. Jesus changes that, teaching that morally she is guilty of addlker major
focus of attention among scholars commenting on Matthew is the so-calkgtiesc
clause “except on the ground of unchastitgofneig. This statement has engendered
many explanations. The most perduring explanation, which takes into account that
Matthew is writing for a community that is largely populated by disciptelewish
background, holds that the clause refers to marriages attempted within the forbidde
degrees of family relationships. These would, then, be invalid from the very beginning,

®In 1 Corinthians 7: 15 ff, St. Paul offers a tdaghhe admits is “from me and not from the Lord\hat
he describes is often called the “Pauline Priviledeenvisions a marriage between pagans, onvehaim
becomes a Christian and the other, the unbeliegfrsing to live harmoniously with the new Christia
Paul allows a separation, but unlike current Chlualv says nothing about remarriage by the Christian
party. The “Pauline Privilege” is an extensiortted Apostle’s teaching. To view its rationale and
conditions see thdew Code of Canon Lawanons 1143-1147.
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(see Leviticus 18: 6-18). The Acts of the Apostles, 15: 20 corroborates this
interpretation.

On Swearing

Matthew 5: 33. “Again you have heard that it was aid to men of old, “You shall not swear falsely,
but shall perform to the Lord what you have sworn.’ 34. But | say to you, Do not swear at all, either
by heaven, for it is the throne of God, 35. or byagth, for it is his footstool, or by Jerusalem forit is
the city of the great King. 36. And do not swear your head, for you cannot make one hair white or
black. 37. Let what you say be simply ‘Yes’ or ‘N§ anything more than this comes from evil.”

Commentary: Here, Jesus is extending the demands of the second Commandment
beyond using God’s name in a false oath to forbidding all unnecessary swearing.
Matthew quotes the law of Exodus 20: 7, Leviticus 19: 12, Numbers 30: 3 and
Deuteronomy 23: 22. Jesus’ radical dictum against all swearing of oaths is summed up i
His final directive “say yes when you mean yes, no when you mean no.” Jesus is
reflecting on the evil condition of the world where rampant mistrust demands maths i
some circumstances. His disciples ought to be people of their word, their “yes” or ‘no
should be beyond question. Jesus returns to this theme again in Matthew 23: 16-22
where He condemns the casuistry of the scribes and Pharisees who dexs¢omea

nullify oaths once taken but later discovered to be inconvenient. In this Sermon, Jesus
teaches that we not swear, but if we do, carry out the obligation “You shall not swear
falsely, but shall perform to the Lord what you have sworn.” In the final verseave
warned that any manipulation of the truth “comes from evil” (actually the evjl one

James 5: 12 comments, “Above all, my brothers, do not swear by heaven or by the earth,
or use any oaths at all. If you mean ‘yes’ you must say ‘yes’; if you nmeasay ‘no’!
Otherwise you make yourselves liable to the judgment.”

On Retaliation:®

Matthew 5: 38. “You have heard that it was said. ‘A eye for an eye and a tooth for a tooth.” 39. But
| say to you, Do not resist one who is evil. But one strikes you on the right cheek, turn to himhe
other also; 40. and if one should sue you and tak®ur coat, let him have your cloak as well; 41.rad
if one forces you to go one mile, go with him two iles. 42. Give to him who begs from you, and do
not refuse him who would borrow from you.” (Luke 6: 29. “To him who strikes you on the chedkeio
the other also; and from him who takes away yooakldo not withhold you coat as well. 30. Give to
everyone who begs from you; and of him who takesyayour goods do not ask them again.”

Commentary: Luke, in his Sermon on the Plain, joins Matthew in addressing the issue
of retribution. The “eye for and eye and tooth for a tooth” is a reference to Exodus 21.:
24; Leviticus 24: 20; and Deuteronomy 19: 21, laws that attempted to fit the punishment
to the crime. It is an adaptation of the “Law of Hammurabi” (1686 BC), a legi@niy

that influenced much of the ancient Near East. The whole purpose of the law was to
ameliorate a practice that was rampant in a very violent society watali@atton most

often exceeded the injury given. But Jesus, through His examples, demands that His
disciples repudiate all violence and revenge. He would have His followers move beyond
the law courts and culture, and through kindness and generosity restore peace and
harmony. By Jesus’ time, the rabbis had already begun to commute physical gmhishm

® This is often called the Law of thelion from the Latin ‘talis’ meaning “such’ or ‘the safriee., the
punishment is the same as the offense.
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to fines. But the principle remained in force, equal punishment commensurate with the
crime. Jesus wanted to establish a climate of non-resistance to evil in ordeatatde
completely (see the motivation expressed by Paul in Romans 12: 19-21). The disciple
not called to passive resignation or indifference to evil. The goal is to draw ltheevi

to a change of heart and conversion. The presupposition is good will on the part of the
one who offends or would injure. This is not always the case. Then, the earlier steps of
lawful redress of evil might have to come into play. Jesus’ point, however, is not to be
content with redressing evil by counter action, but to strive to eliminatellyt@tad win

the evil doer to good.

On Love of Enemies

Matthew 5: 43. “You have heard that it was said, “Yu shall love your neighbor and hate your
enemy.’ 44, But | say to you, Love your enemies drpray for those who persecute you, 45. so that
you may be sons of the Father who is in heaven; ftie makes his sun rise on the evil and the good,
and sends rain on the just and the unjust. 46. Faf you love those who love you, what reward have
you? Do not even the tax collectors do the same®7. And if you salute only your brethren, what
more are you doing than others? Do not even the @Gtles do the same? 48. You, therefore, must be
perfect, as your heavenly Father is perfect.”(Luke 6: 27. “But | say to you that hear, Love your
enemies, do good to those who hate you, 28. bese twho curse you, pray for those who abuse you...32.
If you love those who love you, what credit is ttayou? For even sinners love those who love thag
And if you do good to those who do good to you, wdradit is that to you? For even sinners do Hraes
34. And if you lend to those from whom you hopedoeive, what credit is that to you? Even sintemd
to sinners, to receive as much again. 35. But yowe enemies, and do good, and lend, expectintgjmpt
in return; and your reward will be great, and yadll e sons of the Most High; for he is kind to the
ungrateful and the selfish. 36. Be merciful, easryour Father is merciful.)

Commentary: Leviticus 19: 18 demanded, “You must love your neighbor as yourself.”
The context and later Pharisaic teaching limited the neighbor to the fellow Jeile W
there is no command, “and hate your enemy,” that was the practical realisusf time,

a hatred not only for the occupying Romans, but for religious deviants like the iatenedi
neighbors the Samaritans. Actually, the expression “and hate your enetmoesql’ 1sot

be included within the quotations marks that quote the Scriptures (as happens in most
translations). Jesus is actually rejecting this phrase as a falggatdagon of Scripture
used by the teachers to justify animosity toward enemies. Jesus demarnitigea pos
attitude of love and prayer for those who would be harmful toward us. The word
translated as “love” iagapein the strong determination of good will toward all, in
emulation of God’s love for all of us the good and bad; this in imitation of God Himself
who loves us even when we are not faithful to His commaAdapéis very different

from philein (emotional love) an@rein(sensual experience). If we are truly Jesus’
followers, we are called upon to live as He lived, and to love as He loved.

When Jesus teaches that to love and pray for persecutors makes us “sons of your
Father in heaven,” He is repeating the reward attached to the seventhd@eahere
“peacemakers” are the “sons of God.” Verse 48 requires us to struggle to log perfe
“You, therefore, must be perfect(ed) as your heavenly Father is perfectjaidrghesis
intends to point out the precision of the Greek text which, in its reference to us, isa futur
middle representing a command to on-going perfection in contrast to the parfecti
God (the Greek is present tense) reminding us that God is already pedettiéh as
holiness is an attribute of God that cannot change. We may interpret: holiness is



213

wholeness (full integrity, everything one should be). Only God is Holy in this fudese
of the term; we grow in holiness, into integrity which, while never equal to Godls, wi
enable us to be the best we can be.

We noted that the Sermon is built around two major principl&sldim. The
second teaches that the righteousness of Jesus’ disciples must exceed tlsatribicthe
and Pharisees. Jesus exemplifies this principle using the typical Jewistesrat
almsgiving, prayer and fasting.

On Almsgiving

Matthew 6: 1. “Beware of practicing your piety befae men in order to be seen by them; for then you
will have no reward from your Father who is in heaen. 2. Thus, when you give alms, sound no
trumpet before you, as the hypocrites do in the syagogues and in the streets, that they may be
praised by men. Truly, | say to you, they have thereward. 3. But when you give alms, do not let
your left hand know what your right hand is doing, 4. so that your alms may be in secret; and your
Father who sees in secret will reward you.”

Commentary: Matthew 23: 5 records Jesus’ condemnation of the scribes and Pharisees
for their constant pursuit of attention, “everything they do is done to attraati@tté

Jesus’ disciples are to be noted for doing the good because it is good, and not to look to
be praised or advanced in the public forum for it. The contrast is the differeneebet
reward on earth that is fleeting and reward in heaven that lasts forever. Haeh of

actions Jesus uses as an example, almsgiving, and in the following versesampdayer
fasting when done for this worldly adulation bears the Dominical judgment, “Trsgy,

to you, they have their reward,” implying that they can expect nothing beyond the
ephemeral that they have chosen. It is to be noted, that in the previous chapter in
Matthew Jesus’ teaching had to do with the moral quality of the human actions being
performed. In this chapter, the examples of almsgiving, prayer and fastialy ar
objectively good, and Jesus’ teaching concentrates on the n@nmaythe actions are
carried out. Moral theologians speak of three essential elements of a moral theti

object (what is done), the end (purpose or motivation) and circumstance (how it is done,
or any qualifying element that intensifies or lessens the moral quatite @iction).

While not specifically using these terms, Jesus is teaching about the endjrand
circumstance (manner of acting) of His disciples. The moral goodness aftammy a
depends on all three of these elements being morally correct.

There are many ways to give alms: to be seen for praise; to placefeibey in
one’s debt; even to dominate another. All of these spoil the goodness of the action. Jesus
contrasts His disciples (note the “you” in the text) with the hypocrites (a that
originally meant an actor) who play-act at being what in reality thegatrelf we are to
be Jesus’ true disciples, we must be genuine.

On Prayer:

Matthew 6: 5. “And when you pray, you must not beike the hypocrites; for they love to stand and
pray in the synagogues and at the street cornerdydt they may be seen by men. Truly, | say to you,
they have their reward. 6. But when you pray, gonto your room and shut the door and pray to your
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Father who is in secret; and your father who seesisecret will reward you. 7. And in praying do not
heap up empty phrases as the Gentiles do; for thelgink that they will be heard for their many
words. 8. Do not be like them, for your Father knavs what you need before you ask him.”

Commentary: There are many times when we pray in public, and Jesus is not
condemning this practice neither for us nor for the Temple and synagogue pfaysrs o
contemporaries. His teaching about “prayer in secret” again goes to intention. He
indicates this at the beginning of this passage where He condemns hypocrisy. égain H
repeats the Dominical sentence “they have their reward.” Public and cerpageér is

a requisite because we are a people of faith. But even in these circumstanees, som
people seek to stand out and draw attention to themselves: they are louder than anyone
else; they are just ahead or just behind the rest of the congregation in baypnayers,

again to be noticed; their gestures are exaggerated to catch notice; thitytsudbst

private posture for that of the rest of the congregation to make a counter-statement t
liturgical directives they do not approve. All this is part of what Jesus disapproves of
When He says, “go into your room and shut the door,” He is probably thinking of Isaiah
26: 20 “Come my people, and enter your chambers, and shut your doors behind you.”
The prophet is directing the people to safety in time of need until God makes His
appearance. Or Jesus may be thinking of 2 Kings 4: 33 where Elisha “entered in and shut
the door upon the two of them, and prayed to the Lord.” Here the prophet is calling back
to life the son of the Shunnemite woman. The directive is not to hide one’s prayer, but to
be alone with God. Prayer is to be meaningful and not just “empty words”
(battalogéséte Here we have an injunction against thinking one is praying by the mere
multiplication of word formulae. People, for instance, could be saying the LoaysiPr
(which follows) and never attend to the words or their meaning. This is not praying.
Pagans think that they can manipulate God by the mere repetition of words, or that they
are telling God something He does not already know. Isaiah 65: 24 addresseartbe err
this thinking: “Before they call | will answer, while they are yetadpeg | will hear.”

Why, then, pray? Not to inform God, but to rethink our requests in the presence of God
with the implicit intention that our request carries the condition: if it be fospiytual

well being, and for that of those for whom | pray.

The Lord’s Prayer’

" The source: “Das Gabet des Herrn in den Sprachissl&nd, Petersburg, 1870 contributed by Harri
Murk.
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The different forms of the Lord’s Prayer are probably reflective ogwfft
liturgical traditions. Scholars generally hold that the clauses in Matthavard not
paralleled in Luke are liturgical additions. Matthew has seven petitions anditeike
Matthew uses the longer form in address to God, something that would be expected in a
Jewish style of prayer. In Luke, the prayer is given in response to the refjaest
disciple, “[Jesus] was praying, and when he ceased, one of his disciples said to him,
‘Lord, teach us to pray, as John taught his disciples™ (11: 1). Each group among the
Jews had its own ‘identifying’ prayer, something that uniquely summed up itssteahief
spirituality. In either form, that of Mathew or Luke, the Lord’s Prayek&#y that, a
prayer that is the unique possession of Jesus’ followers.

Matthew 6: Luke 11:

9. Our Father who art in heaven, 2. Father

Hallowed be thy name Hallowed be thy name.
10. Thy kingdom come, Thy kingdom come.

Thy will be done,
On earth as it is in heaven.

11. Give us this day our daily 3. Give us each day our daily
bread; bread;

12. And forgive us our debts, 4. and forgive us our sins

As we also have forgiven our for we ourselves forgive every
debtors; one who is indebted to us;

13. And lead us not into temp- and lead us not into temp-
tation, tation.

But deliver us from evil.

Commentary: Matthew begins with three petitions directed to God, Luke with two.
They are remarkably similar as they ask for the hallowing of God’s name aadittaé

of God’s Kingdom. Matthew’s additions of God’s will accomplished on earth as in
heaven and completion of the address with “our..(and) who art in heaven” could be a
liturgical refinement reflective of the respect and particular aspirs of the Jewish
person at prayer. Yet, as we hope to show they are significant additions. looie se
part of the prayer, Matthew gives us four petitions and Luke three. Once again, the
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similarity is striking, and the addition in Matthew asking deliverance frahteuld be a
specification of the petition immediately beforé it.

Jesus lays down the proper outline for prayer, attention to the majesty of God firs
and then asking for what we need. Telling us to pray to God, as “Father” is thesgit
has offered us by His life, death and resurrection. There is no evidence thavdesus e
said this prayer apart from teaching it to us. He is Son of God in a much differeat se
than we are children of God. He is God’s consubstantial Son; we are adopted sons and
daughters through the gift of grace. The “Our” reminds us that this relaponghithe
Father makes us brothers and sisters to one another, a reality that imposes on us the
obligations of respect, care, concern and service that defines us as discigiastof C
Speaking of God as “in heaven” is neither to localize Him nor to think of God as distant
from us. In reality, it is a reminder that wherever God is, and God is everywheneis
heaven at least in potential. God is in me and around me, above and below me, before
and after me. The whole of my life and all of my most secret thoughts, hopes, desires
and aspirations are fully present to God. This petition is a reminder to live rajndgs
conscious of living in the presence of God, a presence that is not threatening but
consoling. The hallowing of God’s name is not a request that God receive a hokness H
lacks, for God is Holiness itself. Rather it is a request that all others ecigriocate by
acknowledging God’s holiness, something we can not do without being as holy as we can
be. Remember above that we already made that point when we said holiness is
wholeness. God is everything God must be to be God, hence, God is Holiness itself; |
cannot attain the same in the absolute, but relatively speaking | image Gethdyas
holy (therefore as whole) as | can be. Itis in this way that | “halload’&Sname. And
when | pray “thy will be done” | am reminded that the object of the will is the good.
When | will anything I will it under the aspect of it appearing to me to be good. In
heaven, unlike our journey on earth, the will cannot be duped into desiring something that
appears good when it is not. In heaven, the total Good, God, is totally possessed and
fully attracts the wills of angels and saints. They freely accomplish Hisimce they
have an infallible grasp on the true Good that fully satisfies all they could emer wa
This petition of the Lord’s Prayer asks that we be given the grace to know tgeaodal
and freely accomplish it. In this way, we attain heaven by living here dntbart
attraction to the true good God wants for us. It is intimately connected withtthenpe
“they Kingdom come” since the Kingdom, which is already present, yet not etand
brought to perfection through our cooperation.

The request for our daily bread is interestingly different in Matthedlaike. In
Matthew, the request is in the aorist, which means a once-for-all gift, andefotke
eschatological in meaning. Give us the nourishment that redounds to eternahdife. T
Greek word we translate as “daily’@piousiona rare word that some translate as the
bread of “tomorrow,” referring to the “day of the Lord” or the Eschaton. In &tie L
translation the word issupersubstantialisor supersubstantial, thought to refer to the
Eucharist. The request is, then, for the true Bread of Life. In Luke, the réxjasked
in the present tense and on a daily bkath h meron,where Matthew has meron

8 For an excellent and extended commentary on the’$ ®rayer see th@atechism of the Catholic
Church,numbers 2777 to 2865.
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(today). Both may be interpreted as eschatological in the sense that \attiewWhas

the end time built into the wording of the petition, Luke implies the same eschalbylog

his petition, which asks for daily nourishment that inexorably leads to the end purpose
toward which the prayer is oriented. We are familiar with the prayergkigiveness

for our “trespasses.” The woogpheil mata “debts” may here reflect Matthew 18: 23-35
where sins against God and man are so described. In Luke the word for offences agains
God isharmatia,but Luke returns to Matthew’s word “debtg&ipheilont) in describing

our willingness to forgive those who have offended us. Though the wording is different,
the meaning is clearly the same. The petition “lead us not into temptationfictoes

imply that God ever actively tempts anyone. James 1: 13 says cleartyc&Bnot be
tempted to do anything wrong, and he does not tempt anyone.” It is a request that God
support us with His grace to overcome any and all temptations in our lives. Matthew
finishes with the request, not in Luke, “But deliver us from evil.” The Greek may be
masculine. It readspo tod ponrod, and may be translatetfrom the evil one.” This

could be an explanatory expansion of the previous petition. The Jews believed that the
“evil one” increased his activities at the last days. Matthew’s accounhaestwith

verses that emphasize the necessity to forgive others in order to be forgived.by G
14. “For if you forgive men their trespasses, youheavenly father will forgive you; 15. but if you do
not forgive men their trespasses, neither will youFather forgive your trespasses.”

On Fasting

Matthew 6: 16. “And when you fast, do not look disral, like the hypocrites, for they disfigure their
faces that their fasting may be seen by men. Truly say to you, they have their reward. 17. But
when you fast, anoint your head and wash your facd8. that your fasting may not be seen by men
but by your Father who is in secret; and your Fathewho sees in secret will reward you.”

Commentary: The only required fasting among the Jews at Jesus’ time was for the feast
of the Day of Atonement (see Leviticus 16: 31; 23: 26-32). But some Pharisees, and
other groups, among them disciples of John the Baptist fasted on other days and even
weekly. In Matthew 9: 14 (and parallels) disciples of John ask Jesus why they and the
Pharisees fast and His disciples do not. Luke 18: 9-14 offers the parable of thenPublica
and Pharisee at the temple where the Pharisee boasts, “I fast twiek.a WeeDidache

8: 1 may be speaking of the Pharisees and identifies the weekly fastaiggptake on
Mondays and Thursdays. Jesus does not oppose fasting. In fact, He says that when He is
no longer with His disciples, then they will fast (Matthew 9: 15). Once again, He is
teaching against mere external religious actions whose only purpose is tteoéiba to

the self. One acts in such a way becomes a hypocrite. This issue is not new tplie pe

of Jesus’ time. Isaiah 58: 1-4ff had already condemned fasting that was irhproper
motivated. The fasting that is acceptable to God is that which is penitential agsl bri
about change and is done from purely religious motives.

“Logia” means words and refers to an assumed collection of the ‘sayingssus
that it is postulated were used by missionary apostles as a kind of ‘vade ntetahp
in the preaching of the Gospel. They no longer exist since the writing of the Gogpels i
which the sayings of Jesus have been incorporated.
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Where your Treasure is

Matthew 6: 19. “Do not lay up for yourselves treastes on earth, where moth and rust consume and
where thieves break in and steal, 20. but lay up foyourselves treasures in heaven, where neither
moth nor rust consumes and where thieves do not bak in and steal. 21. For where your treasure is,
there will your heart be also.”

Commentary: Luke 12: 33-34 uses this same image but as a directive to almsgiving
(already treated by Matthew 6: 1-4). Luke’s motivation is the attainmdrgaven

where all one has is secure from any possibility of loss. Matthew, on the atdeubkas
this image to remind us of the need for that spirit of detachment that Jesus laidsdown a
requirement for discipleship in the first Beatitude. The idea of a “treastieaven” is
already presentin 4 Ezra 7: 77, “For you have a treasure of works laid up witloshe M
High; but it will not be shown to you till the last times.” Jesus statement, “Ferewh

your treasure is, there will be your heart also,” is an excellent atimulor a common
experience. What we consider important attracts us to action and commitmeare W
willing to make all kinds of sacrifices and take all precautions to see tlangot

interferes with what we hold important. For the disciple, nothing should distract him/he
from the pursuit of God’s Kingdom.

Have a Sound Moral Vision

Matthew 6: 22. “The eye is the lamp of the body. & if your eye is sound, your whole body will be
full of light; 23. but if your eye is not sound, yarr whole body will be full of darkness. If then tre
light in you is darkness, how great is the darknegs

Commentary: Again, Luke 11: 34-36 uses these images in another context and apart
from his own rendering of the Sermon on the Plain. His context is the development of
the saying of Jesus, “No one lights a lamp and puts it in some hidden place or under a
tub, but on a lamp-stand so that people may see the light when they come in.” By
analogy, what is allowed into our lives must be filtered through a “sound eye” tohkeeep t
interior light of discernment and judgment undimmed. Matthew is reminding us that the
health of our faith (often compared to sight) will determine what power external
influences will have on us in their ability to affect our spiritual lives. Seeudgrthe

“eye” of faith, the world will be tested for its moral quality before givereae in our

lives. In5: 15, Matthew recorded Jesus saying that His teaching is digthat He

gives it to us to make us the “light of the world.” While the present passage tedlit@c
our personal spiritual condition, it also recalls our obligation to enlighten the world,
having first allowed the light into our lives. Remember the axaemo dat quod non
habet(no one gives what he/she does not have). We must be healed and instructed first
to be able to be instruments for the healing and instruction of others. The Greek word
translated as “sound” lgaplous. It means literally “single,” and as used in a moral sense
it signifies keeping one’s eye on the single goal or purpose of life. Antrogpidie next
“logia” in 6: 24, the “sound eye” avoids a divided heart. The opposite is the eye that is
“not sound.” The Greek worg@on ros, means the evil that causes pain and sorrow. The
expression the “evil eye” may come from this text.

Which Master do you serve?
Matthew 6: 24. No one can serve two masters; fortber he will hate the one and love the other, or he
will be devoted to the one and despise the othe¥.ou cannot serve God and mammon.
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Commentary: Luke 16: 13 has this same teaching, but again not in the Sermon on the
Plain. In Matthew, the saying follows closely the dictum against the unsound eye
Deuteronomy 21: 15-17 gives a practical example of divided loyalties, imagimran

with two wives, one of whom he loves and the other is unloved. If the unloved wife
should bear him a son before the loved wife, the husband may not bestow the “rights of
the first born” on the son born later to the loved wife. There are objective redalities t
take precedence over all other considerations. In regard to God, nothing may take
precedence. One has to make the choice, God or mammon (a word of Aramaic origin
that means wealth or property). Devotion to God cannot be compromised.

Do not be Anxious

Matthew 6: 25. “Therefore | tell you, do not be anious about your life, what you shall eat or what
you shall drink, nor about your body, what you shal put on. Is not the life more than food, and the
body more than clothing? 26. Look at the birds ofhe air: they neither sow nor reap nor gather into
barns, and yet your heavenly Father feeds them. &ryou not of more value than they? 27. And
which of you by being anxious can add one cubit teis span of life? 28. And why are you anxious
about clothing? Consider the lilies of the fieldhow they grow; they neither toil nor spin; 29. yet

tell you, not even Solomon in all his glory was aayed like one of these. 30. But if God so clothtse
grass of the field, which today is alive and tomoww is thrown into the oven, will he not much more
clothe you, O men of little faith? 31. Therefore d not be anxious. Saying, ‘What shall we eat?’ or
‘What shall we drink?’ or ‘What shall we wear?’ 32.For the Gentiles seek all these things; and your
heavenly Father knows that you need them all. 3But seek first the kingdom and his righteousness,
and all these things shall be yours as well. 34h&refore do not be anxious about tomorrow, for
tomorrow will be anxious for itself. Let the day’sown trouble be sufficient for the day.”

Commentary: Luke 12: 22-32 offers this same teaching of Jesus, outside the Sermon on
the Plain, to amplify His answer to a man who asked Him to settle a fanplytelisver
inheritance. Jesus, no doubt sensing greed in the request answered with the parable of the
“rich fool,” and then warned against avarice with this advice against anxiousresgs

things of this world. Matthew simply places this teaching within the Sermon on the
Mount. It develops the threéogia” we considered above. Someone, for example, may
offer an objection to Jesus’ teaching on the strict dichotomy between sertieig@atd

or mammon by observing that we need to have enough to live on decently, comfortably,
happily, etc. Jesus never intended to deny the truth of that concern. We are obligated to
take reasonable care of present and future needs. The issue is our tendencyetatexagg
what is needed, what ‘decently’ means for me, when ‘comfort’ slips into luandy,

when ‘happiness’ is confined to having more and more and having it securely in this life
“Anxious” translates the Greek wonderimnate which is a consuming, distracting,

fretful concern that marginalizes, or even totally obscures faith and confinheGoel's
providence. Such anxiousness could lead to actions that would violate God’s law. Jesus
teaches that this anxiousness is absurd and dangerous since it would lead the disciples t
disloyalty toward God who has always given overwhelming evidence of Hisihalve a
concern for all of His creatures. Verses 26-30 are addressed to the ricldimgrthem

that God’s care for the birds of the air and the lilies of the field should suggestethat t
same God is even more solicitous for human beings. Verses 31-32 are addressed to the
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poor, encouraging them that God, who knows their need for food and drink will see to it
that these are supplied in adequate measure. The final verses call upon us to “seek”
God’s Kingdom and righteousness first. This is not an invitation to indolence but to
proper priority of interest. Be active in the world, but in subordination, in all things, to
the demands of the Kingdom and the moral law of righteousness. Worry is fruitless
because it only makes present today the troubles of tomorrow that may never happen.
So, do not be troubled about tomorrow, tomorrow will have its own concerns and they
may not be the ones we expect. Proverbs 27: 1 advises, “Do not boast about tomorrow,
for you do not know what a day may bring forth.” That warning works both ways: the
evil expected may not happen; the success expected might fizzle.

On Judging

Matthew 7: 1. “Judge not, that you be not judged.2. For with the judgment you pronounce you will
be judged, and the measure you give will be the msare you get. 3. Why do you see the speck that is
in your brother’s eye, and do not notice the log tht is in your own eye? 4. Or why do you say to you
brother, ‘Let me take the speck out of your eye,’ Wwen there is a log in your own eye? 5. You
hypocrite, first take the log out of your own eyeand then you will see clearly to take the speck outf
your Brother’s eye.” (Luke 6: 37. “Judge not, and you will not be judgedndemn not, and you will not
be condemned; forgive, and you will be forgiven; §&e, and it will be given to you; good measure,
pressed down, shaken together, running over, wifplt into your lap.39 and 40 have no parallel in
Matthew and so are omitted her&]. Why do you see the speck that is in your brégheye, but do not
notice the log that in your own eye? 42. Or how gau say to your brother, ‘Brother, let me také the
speck that is in your eye,” when you yourself dbgee the log that is in your own eye? You hypecri
first take the log out of your own eye, and then yall see clearly to take out the speck that iganr
brother’s eye.”)

Commentary: Luke joins Matthew with this account from his Sermon on the Plain.
Since Matthew and Luke are written without knowledge of one another and this passage
is not in Mark, one has to assume that the source ishddcument, a common source
for both of these authors. Both use the Greek Wword , which means a judgment of
condemnation. This is not, therefore, an issue of evaluation, but of forming a firm
negative opinion about someone and acting upon it. James 4: 11-12 seems to be
commenting on this teaching of Jesus. The suggestknminis that one has a clear,
unambiguous ability to appraise the inner motives of another and to know definitively
that the other is an evil person. Jesus does not release us from the obligation of
evaluating the actions of others and taking prudent steps in regard to them ifttbes a
suggest bad moral influence for others or ourselves. On the other hand, He does not
allow us to give up on the possibility of helping others to conversion and to the
reordering of their lives. He does not allow us to form a final judgment on others that
definitively removes them from all possibility of reforming their lives.dAHe makes it
clear that we have to be conscientious to reform our own lives before attempting to
intervene in the lives of others. This means as objective a knowledge of oursetves as
possible to be sure we are not imposing on others some faults that we are guilig of. T
phrases translated “you will be judged” and “will be the measure you get'tingive

verbs in what is called the ‘theological’ passive, i.e., it is God who renders gundgmd
imposes the measure we will receive. This is a commentary on the phitasdeand’s
Prayer, “forgive us ... as we forgive.” There is hypocrisy in attemptingdomeanother

of the “speck in his eye” while unconcerned for the “log in your own eye.”
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On the Care for Holy Things
Matthew 7: 6. “Do not give dogs what is holy; and d not throw your pearls before swine, lest they
trample them underfoot and turn to attack you.”

Commentary: This passage is found only in Matthew, and is therefore to be attributed
to a special source known only to his community. It may be intended as a liemestat
regarding the warning against judging others. We are not required to act without
discernment, or on “blind trust.” The “holy” is probably a reference to the Gimristi
message, which should be offered where it will be effective and not wherebewill
misused. There wasdisciplina arcani(hidden discipline) in effect in the ancient world

of Old Testament Judaism and in the life of the early Church. It was expressed in
apocalyptic literature whose purpose was to encourage embattled and pdrsecute
believers. They knew the meaning of its cryptic and symbolic images, whieh we
“hidden” from those who were their enemies and persecutors. “Pearls i @dference

to the sacred things of the Christian Community, its teaching and Sacrapneh#bly

also instruction in the faith. Here the Sermon on the Mount may well be one the very
instruction meant. This is not to be thrown before “dogs ... and swine,” Old Testament
images for unclean animals, but here a reference to hostile and rejectibglievers.

The disciples are not to expose the message to ridicule, not that such would damage the
message in itself, but it may impact negatively on simple believers who losgecmef

in it and possibly would be led to reject it. It is not the message that needs pnoteati
those who might knowingly and willingly reject it to their spiritual ruin. Threclive

may also be a preparation of the disciples to hear Jesus’ explanation for udnhgspara
teaching (see Matthew 13: 10ff; and parallels).

On God Answering Prayer

Matthew 7: 7. “Ask, and it will be given to you; sek, and you will find; knock, and it will be opened
to you. 8. For everyone who asks receives, and Wwho seeks finds, and to him who knocks it will be
opened. 9. Or what man of you, if his son asks hifor bread, will hand him a stone? 10. Or if he
asks for a fish, will give him a serpent? 11. Ifqu then, who are evil, know how to give good gift®
your children, how much more will your Father who is in heaven give good things to those who ask
him!

Commentary: Luke 11: 9-13 offers the same encouraging words in the context that
began with his formulation of the Lord’s Prayer. In both Luke and Matthew the verbs
“ask,” “seek,” “*knock” are imperatives reflecting a confident attitudé @&ad will

respond positively. Again, we are in the presence of@iesburce, from which

Matthew and Luke draw their material. Note that Jesus does not promise tivél get
exactly what we pray for, but that our asking, seeking and knocking will never bain vai
God will give us what is beneficial to our spiritual well-being and that of thaysgtfom

we pray, and He will give us nothing that would ever jeopardize our spiritual lives. Jus
as any loving father would not hurt his child with a harmful response to a legitimat
request, so our heavenly Father is even more solicitous for our good and will give us only
good things. The freedom with which the evangelists used their sources is evident in
Luke’s concluding mention of active benefits where he substitutes the Faiftesfstige

Holy Spirit. Compare Matthew’s “If you know how to give good gifts to your childre

how much more will your Father in heaven give good things to those who ask him” with
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Luke saying, “how much more will the heavenly Father give the Holy Spirit te tivbe
ask him.”

The three imperatives are not redundant. Each has a particular meaning for
prayer. To “ask” in Greek igiteitemeaning a petitioner who is conscious and accepting
of subordination to the one from whom the benefit is asked. The one asking is conscious
of his need and equally confident that his benefactor will respond positively. Thig askin
in prayer is an act of adoration of God with a confidence that the response will be the
most beneficial to the one praying. It recognizes God’s omnipotence and Hierltive
person in need. When Jesus directs us to “seek” the Greelk waitdis used. When
used metaphorically it means to seek by thinking, to learn how to do something, to strive
to know what ought to be sought, what is best. It involves persistence in prayer to allow
the petitioner to investigate the request and to come to the point of being able b leave
finally in God’s hands as One completely trusted and the One who knows best what is
good for us, whose timing of response will be most appropriate. To “knock” in Greek is
kroueteit meanss to importune God’s help, not because God is slow or reluctant, but
because the petitioner needs to be aware of the obligations and other consequences of
his/her request. We have already discovered in Matthew 6: 8 that Jesus asswatd us t
the multiplication of words is not necessary either to wear God down or to inforrofHim
our needs, “Your heavenly Father already knows what you need before you ask Him.”
We have an example of this in the passage where Jesus required the blind man to speak
his request “Lord that | may see” (Mark 10:51), it was not that Jesus did not know what
the man wanted, but that He wanted the man to know that once he did see his whole life
would change, he would have to take responsibilities for himself. Here, too, Jesus is
saying to us that if we “knock” and enter the world of His answer to our requests, w
must be willing to accept and fulfill the obligations this places on us. The standing
obligation is clearly that of acknowledging Jesus for His graciousness whidb when
we live in obedience to His will for us.

The Golden Rule
Matthew 7: 12. “So whatever you wish that men woul do to you, do so to them; for this is the law
and the prophets.” (Luke 6: 31. “And as you wish men would do to yda,so to them.”)

Commentary: This single verse may be one of the best known in Scripture. Would that
it were one of the best followed! Jesus did not invent it. The rabbis already taught the
“Golden Rule” but in a negative form, “Do not do to others what you do not want others
to do to you” a formula is found in the book of Tobit 4: 15. This would be a far better
world than it is if all lived that principle and did not lie, steal, injure, etc., be¢hage

did not want any of these evils done to them. But, Jesus is not satisfied with theenegati
for His disciples. He is the initiator of the Rule in its positive form requiringvieaake

the initiative to do good to others whether our deeds be reciprocated or not. Each and all
of the Beatitudes are incorporated into this principle. It may even be said shan¢hi

single Rule summarizes the whole of Matthew’s Sermon on the Mount and the whole of
Luke’s Sermon on the Plain. As such, it can be considered the conclusion to both
Sermons. What follows are important points, but they are a directive, warning and
parable with practical advice.
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The Narrow Gate

Matthew 7: 13. “Enter by the narrow gate; for the gate is wide and the way is easy, that leads to
destruction, and those who enter by it are many. 4L For the gate is narrow and the way is hard, that
leads to life, and those who find it are few.”

Commentary: Luke 13: 23-24 uses this image as part of Jesus’ response to a concerned
guestioner who wanted to know whether the saved are many or few. In Matthew, the
image draws on the Sermon on the Mount where it should be obvious that God’s desire is
for everyone to be saved. But the path to salvation requires living as Jesus has outlined.
Jesus also, in this statement indicates that the Kingdom is not totally futdrasbut

already begun and is present in historical time, though incomplete and brought to its
completion by our compliance with His teaching. The seemingly severe pediesus

gives in these verses means that abusing human freedom can lead to eternahlass. If
happens then while all are called, those who are saved are fewer by the number of those
who have freely and seriously sinned and died in their sins (see Matthew 22: 14). The
tradition of the “double-way” is already rooted in covenant theology as ex@resse
Deuteronomy 11: 26; 30: 15; Jeremiah 21: 8; Wisdom 5: 6-7; Proverbs 28: 6. Jesus is
reminding us again and again to keep our eyes on the goal and purpose of life and to let
nothing of the attractions of this world obscure our eschatological vision and thereby
cause us to deviate from the path to eternal life.

The Test of Discipleship

Matthew 7: 15. “Beware of false prophets, who com® you in sheep’s clothing but inwardly are
ravenous wolves. 16. You will know them by theirrfiits. Are grapes gathered from thorns, or figs
from thistles? 17. So, every sound tree bears goéait, but the bad tree bears evil fruit. 18. A ®und
tree cannot bear evil fruit, nor can a bad tree beagood fruit. 19. Every tree that does not bear god
fruit is cut down and thrown into the fire. 20. Thus you will know them by their fruits.” (Luke 6: 43.
For no good tree bears bad fruit, nor again ddesdaree bear good fruit; 44. for each tree is kmowits
own fruit. For figs are not gathered from thonmst grapes picked from a bramble bush. 45. Thelgoo
man out of the good treasure of his heart prodgoes, and the evil man out of his evil treasuredpoes
evil; for out of the abundance of the heart the th@peaks.”)

Commentary: Matthew is concerned for the leadership of the Church in this passage.
False prophets are finally exposed by their actions. Accountability isedssod

leadership is warned that its works will be assayed in judgment and whatvislldvd
punished. Luke, though depending @i ‘for the basic material he shares with Matthew
nevertheless reads the source in another way. He sees the words of Jédiesaisig
personal faith and personal response. He doesn’'t mention “false prophets” but envisions
all disciples and their genuine living of the faith they claim to profess. @uyaa it is

their works that will indicate their fidelity. One’s actions articeltte true self since all
action makes the heart visible.

Do not allow Yourself to be Deceived

Matthew 7: 21. “Not everyone who says to me, ‘Lord,.ord,” will enter the kingdom of heaven, but he
who does the will of my Father who is in heaven. 22 On that day many will say to me, ‘Lord, Lord,
did we not prophesy in your name, and cast out dema in your name?’ 23. And then will | declare
to them, ‘I never knew you; depart from me, you evdoers.” (Luke 6: 46 “Why do you call me ‘Lord,
Lord,” and not do what | tell you?”)
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Commentary: It is impossible to miss the implication in this passage that Jesus is
claiming divinity by presenting Himself as the final Judge and the one desigmathe

divine title “Lord”. This scene anticipates the judgment that all of us nmastre at the

end of our lives, that of giving an accounting of our lives. Lip service will not suffice

is our actions that authentically describe who we are and what we readyebeAs for
prophesying in the Lord’s name without His authorization, Jeremiah 14: 15 warns, “those
who prophesy in my name when | have not sent them ... will be doomed.” The sentence
“depart from me you evil doers” reflects Psalm 6: 8.

Comparing the Doers and Non-Doers of the Word

Matthew 24. “Everyone then who hears these words afiine and does them will be like a wise man
who built his house upon the rock; 25. and the raifrfiell, and the floods came, and the winds blew and
beat upon that house, but it did not fall, becaus# had been founded on rock. 26. And everyone who
hears these words of mine and does not do them wiilé like a foolish man who built his house upon
the sand; 27. and the rain fell, and the floods cae) and the winds blew and beat against that house,
and it fell; and great was the fall of it.” (Luke6: 47. Everyone who comes to me and hears angsv
and does them, | will show you what he is like:. B8 is like a man building a house, who dug daeg,
laid the foundation on rock; and when a flood aydise stream broke against that house, and could no
shake it, because it had been well built. 49.Hutvho hears and does not do them is like a manbahio
his house on the ground without a foundation; agjaifhich the stream broke, and immediately it faficl
the ruin of that house was great.”

Commentary: This parable is fromQ” but treated somewhat differently by each of our
authors. The meaning is the same. Faith will be tried by storms and tridés a§ldesus
has been warning with different images from Matthew 7: 13 till this pericopke thith

is solidly founded, all of the storms whether they take the form of opposition to the
Church itself or of challenges in the individual believer’s life will not dgsitroAll

depends on whether the Church as community or the individual believer lives as Jesus
has taught. In Matthew, 16: 13-20 we discover that the one foundation is Jesus: Christ
and Son of God; and in 16: 24 we learn that if we want to be Jesus’ disciples we must
“renounce [the self] and take up [the] cross and follow [Jesus].” Again, we mustlnot fai
to see the implication of what Jesus is saying. He is again implia@ilyidg divine
authority by making it clear that we stand or fall by living His word.

The Sermon’s Effect

Matthew 7: 28. And when Jesus finished these sayisagthe crowds were astonished at his teaching,
29. for he taught as one who had authority, and nads their scribes.

Commentary: Mark 1: 21-22 and Luke 4: 31-32 will also record the amazement of
people who saw that Jesus taught as one with authority and not like the scribes. The
scribes merely commented on the Law and prophets, attempting to apply tresigentes
current situations. Jesus did more than that. He taught the need fahameaternal
compliance with rules. The interior disposition and intention was also subject to moral
judgment. His disciples were to interiorize the Law, and to guard theit secughts,
hopes and aspirations. Jesus is someone who has direct access to the Father. His
teaching is the Father’s teaching. Obedience to Jesus is obedience tbehe Featibal
teaching was exposition of the Law; Jesus’ teaching fulfilled it, pexdetand
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reinterpreted it in ways that changed what had been current till His tincelddtno
longer be applicable now that Jesus had come. The “righteousness” Jesus demands far
exceeded that of the scribes and Pharisees.

One can easily understand that the crowd would be “astonistves{ilGsont9 at
His teaching.The Greek word makes this clear. The prefix “ex” is intensive. Attached
to the word we translate as “astonished,” it describes the crowd’s reax&on a
exceedingly noticeable response of delight and challenge. Is it that fémnas®ill we
be challenged to know Jesus’ mind and carry it out in our own lives, having heard His
message and meditated upon it?
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