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the present parable. The parable reveals a close relationship between 

"fruit" and the Kingdom of God. Those who produce fruit shall enter 

God's Kingdom. The Parable of Two Sons sheds light on the understanding 

of the fruits. The first son stands for God's covenant people and the 

second for the Gentiles. The second son is commended because he has 

repented. In the explanation of the same parable, Jesus declares that 

the tax-collectors and harlots will enter the Kingdom of God since they 

believed John the Baptist. The Jewish leaders, on the contrary, shall 

not enter since they neither repented nor believed (verse 32). Hence 

the Kaplan/ of verse 43 means both repenting of one's sin and believing 

in Jesus.114 It never means one's merit.115 

Jesus pronounces the transfer of the Kingdom of God from the Jew-

ish leaders (Cup' Ut.t6v) to another people (gevst) (verse 43). The word 

i.aw from the context means the Jewish leaders. It also stands as a 

contrasting parallel with gOvoc. This has led many
116 

to understand 

that the transfer refers to the replacement of the Jewish nation as a 

114Lenski, Matthew, 844; Roger Mohrlang, Matthew and Paul: A Com-
parison of Ethical Perspectives, Society for New Testament Studies 
Monograph Series, vol. 48 (Cambridge: University, 1984), 49. 

115Wolfgang Trilling, The Gospel according to St. Matthew, New 
Testament for Spiritual Reading, 2 vols., trans. Kevin Smyth (New York: 
Herder and Herder, 1969), 2:152. Contra Gundry, Matthew, 430. 

116Schweizer, Matthew, 415; Lenski, Matthew, 844; K. Stendahl, 
"Matthew," 791; Levine, The Social and Ethnic Dimensions of Matthean  
Social History, 207; Wayne A. Meeks, "Breaking Away: Three New Testament 
Pictures of Christianity's Separation from the Jewish Communities," in 
To See Ourselves as Others see Us: Christians, Jews. Others in Late  
Antiquity, eds. J. Neusner and E. S. Frerichs (Chico, CA: Scholars, 
1985), 112. D. Hare, The Theme of Jewish Persecution of Christians in 
Matthew, 153, understands the transfer as "final and complete." See 
also K. W. Clark, "The Gentile Bias in Matthew," JBL 66 (1947): 165-172. 
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whole by another people. This view cannot be pressed for at least two 

reasons. First, Jesus' teaching in the present parable is mainly 

directed not to any particular ethnic or political group but to the 

religious quality of people, in other words, those producing "fruits." 

That the term gOVSL does not have a definite article probably indicates 

the quality of its designation.
117 Jesus never mentions here the desig-

nations such as "Israel," "Pharisees," or "scribes." Secondly, some of 

the Jewish tax-collectors and harlots did produce "fruits" which Jesus 

expects. D. A. Carson correctly notes: 

Strictly speaking, then, v. 43 does not speak of transferring the 
locus of the people of God from Jews to Gentiles. . . . it speaks 
of the ending of the role Av Jewish religious leaders played in 
mediating God's authority. 

The transfer of God's Kingdom from one people to another and the se-

quence of events in the parable reveal the salvation-historical signifi-

cance which the parable portrays. Hence J. P. Meier calls the parable 

a "parable of salvation history.„119 

Whom does gevog refer to here? The word '6 °vet is modified by the 

phrase notoiiVTL tobc xamiobc atrtriq, which describes the religious quali-

ty of a certain people and not a political or ethnic identification. 

Based on the assumption that the nation Israel is here rejected by 

Jesus, many120 take sevoS as referring to the non-Jews or the Gentiles. 

117Robert C. Thomas and Stanley N. Gundry, A Harmony of the Gos-
pels (New York: Harper, 1978), 185, n. 

118D. A. Carson, "Matthew," 454. 

119Meier, Matthew, 245. See also Hill, Matthew, 299. 

120Fenton, Matthew, 345; Goulder, Midrash and Lection in Matthew, 
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It is not correct to understand that gOvoc exclusively denotes Gen-

tiles since Jesus does not intend to support the polarity between Jews 

and Gentiles. The term gOvoc should not be translated "Gentile" since 

many Jews are included in gOvoc. It is evident that gevoc consisted of 

Jews and Gentiles.121  tOvoc in verse 43 can be translated "nation" or 

"people.„122 It describes "the new spiritual Israel of true believers 

composed of men of all nationalities, including also Jewish belie-

vers. . . . a 'nation' with the God of grace ruling in their hearts 

through Christ."123  It can therefore be understood as "Church."124 It 

has a universal character in its scope which transcends all ethnic and 

other human boundaries. Since it will appear after the rejection and 

321; Beare, Matthew, 431; McKenzie, "Matthew," 2:100; Mounce, Matthew, 
205; Ridderbos, Matthew, 401-402; Guthrie, NT Theology, 424; Strecker, 
Der Weg der Gerechtigkeit, 170; D. Hare, The Theme of Jewish Persecution 
of Christians in Matthew, 153. 

121
Ernst Lohmeyer, Das Evangelium des Matthaeus, ed. by Werner 

Schmauch, Kritisch-exegetischer Kommentar ueber das Neue Testament 
(Goettingen: Vandenhoeck & Ruprecht, 1956), 314; Lenski, Matthew, 844; 
Lindars, NT Apologetic, 174; Hummel, Die Auseinendersetzung zwischen 
Kirche und Judentum in Matthaeusevangelium, 156; Hahn, Mission in NT, 
125, n. 2; Davies and Allison, Matthew, 23; Brian M. Nolan, The Royal  
Sop of God: The Christologv of Matthew 1-2 in the Setting of the Gospel, 
Orbis Biblicus et Oriental's 23 (Goettingen: Vandenhoeck & Ruprecht, 
1979), 96; Joachim Gnilka, Das Matthaeusevangelium, Herder, 2 vols. 
(Freiburg: Herder, 1986-88), 2:230. 

122See the versions: "nation"; KJV, RSV, NEB, NASB. 
"people"; JB, TEV, AB, NIV. 

123Lenski, Matthew, 844. Compare gevoc anov in 1 Peter 2:9. 

124Hill, Matthew, 301; Bruce, Matthew, 70; Trilling, as Wahre Is-
rael, 61; Frankemoelle, Jahwebund und Kirche Christi, 247. Hahn, Mission 
in the NT, 125, finds a close link between the concepts such as 17/7 in 
the OT, lak in Matt. 1:21, gOvoc in Matt. 21:43, and exickna Ca in the 
NT. 
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resurrection of Jesus (verse 42), gevoc in 21:43 looks forward to ta 

gOvn in 28:19.125  

Matthew 24:1-8  

The Olivet discourse (chapters 24 and 25)126  is the last discourse 

in Matthew's Gospel. It is spoken by Jesus to the twelve disciples on 

the Tuesday of passion week.
127 It is a private, eschatological dis-

course. It is given as a response to the disciples on the Mount of 

Olives, when they ask a question concerning Jesus' predictions of the 

destruction of the temple and His second coming. The question of the 

disciples reads: 

etth 110: v, note taiita co tat 
Kat t L to crtwelov tijc aijc napoua tag 
Kat auvteXe Lag 'cob' at aivoc; (verse 3b) 

In the accounts of Mark (13:4) and Luke (21:7), the question is 

focused on one event, namely the destruction of the temple. In Mat-

thew's account only one definite article is used both for Jesus' second 

coming and for the end of the ages. Two events are closely connected 

and described as one. Hence it is most likely that the question of the 

125Strecker, Der Weg der Gerechtigkeit, 170; Wilkins, The Concept 
of Disciple in Matthew's Gospel, 163-164; Schweizer, Matthew, 414. 

126For the various approaches to the interpretation of chap. 24, 
see Carson, "Matthew," 488-495. 

127See Matt. 26:2 and Mark 14:1; A. T. Robertson, A Harmony of the  
Gospels for Students of the Life of Christ (New York: Harper, 1950), 
173, n.; E. H. Kiehl, The Passion of Our Lord, 43-44. Harold W. 
Hoehner, Chronological Aspects of the Life of Christ (Grand Rapids: Zon-
dervan, 1977), 91-92, holds that it was spoken on Wednesday since he be-
lieves Jesus' entry into Jerusalem occurred on Monday. 
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disciples in Matthew's account refers to two events:
128 

the destruction 

of the temple on the one hand, and Jesus' second coming and the end of 

the world on the other hand. It is not clear whether Jesus' second 

coming and the end of the world are included in Terra of Mark 13:4 and 

Luke 21:7 since an antecedent for Tata is not found except the destruc-

tion of the temple.
129 

The term napoucaa occurs four times in the Gospels, all in chapter 

24 with relation to Jesus' second coming (verses 3, 27, 37, and 39). 

Paul uses the same term many times in his letter to the Thessalonians 

when he describes the second coming of Christ (1 Thess. 2:19; 3:13; 4:5; 

5:23; 2 Thess. 2:1,8). The phrase ouvreIeEac "cob' aRivoc is found only 

in Matthew's Gospel (13:39, 40, 49; 24:3; 28:20) and never in other 

Gospels. It is not used in Paul's epistles, but once in Hebrews (9:26). 

Based on this fact, G. Dalman
130 and E. Burton131 incorrectly claim that 

128Lloyd Gaston, No Stone upon Another: Studies in the Signifi-
cance of the Fall of Jerusalem in the Synoptic Gospels, Supplements to 
Novum Testament, vol. 23 (Leiden: E. J. Brill, 1970), 432-433; John P. 
Meier, The Vision of Matthew, Theological Inquiries (New York: Paulist, 
1979), 167; George E. Ladd, A Theology of the New Testament (Grand 
Rapids: Eerdmans, 1974), 198. A. Feuillet, "Le Sens du Mot Parousie 
dans 1'Evangile de Matthieu: Comparaison entre Matth. 24 et Jac. 
5:1-11," in The Background of the New Testament and its Eschatology, ed. 
W. D. Davies and D. Daube in honour of C. H. Dodd (Cambridge: Univer-
sity, 1956), 261-280. Feuillet understands that the question of the 
disciples deals with only one event, that is, the destruction of the 
temple, since the Gospel was written after A.D. 70. 

129William F. Arndt, Bible Commentary: St. Luke (St. Louis: Con-
cordia Publishing House, 1956), 417, notes on Luke's account: "two com-
ing events, the destruction of Jerusalem and the end of the world, are 
closely interwoven and seem to be in immediate proximity of each other." 

130Gustaf Dalman, The Words of Jesus considered in the Light of 
Post-Biblical Jewish Writings and the Aramaic Language, trans. D. M. Kay 
(Edinburgh: T. & T. Clark, 1902), 155. 
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the expression does not belong to Jesus but to the editor or the 

evangelist. There is no exegetical warrant that the authenticity of a 

rare term or saying in a particular book should be determined by the 

nonoccurrence of the same term in another book. 

In His answer to the disciples, Jesus does not mention the time 

when the destruction of the temple will happen. Rather, He speaks of 

the signs of the coming of the end, that is, the "beginning of birth 

pangs" (Ctprii 63tivow).132  The details of the signs in the Synoptic Gos-

pels are compared with each other and with that of 2 Baruch as follows: 

Matthew 24:4-7 
False Christs 
International 

War 
Famines 
Earthquakes  

Mark 13:5-8 
False Christs 
International 

War 
Earthquakes 
Famines 

Luke 21:8-11 
False Christs 
International 

War 
Earthquakes 
Plagues 
Famines 
Terrors 
Signs from 

Heaven 

2 Bar. 27:1-15 133 
Commotions 
Slaughtering of 

the Great 
Death of Many 
Sword 
Famine 
Earthquakes 
Terrors 
Demons 

Fire 
Violence 
Injustice 
Disorder 

The list in 2 Baruch of the twelve calamities which will occur before 

the coming of the Messiah does not have any religious aspect, that is, 

131
Ernest De Witt Burton, Few Testament Word Studies, ed. Harold 

R. Willoughby (Chicago: University of Chicago, 1927), 78. 

132The term 10•5 tv occurs four times in the NT (Matt. 28:8; Mark 
13:8; Acts 2:24; 1 Thess. 5:3). Carson, "Matthew," 488, remarks that it 
was almost a special term for "the period of distress preceding the 
Messianic Age" at the time of Jesus. For OT usage of the same idea, see 
Isa. 13:8; 26:17-19; 66:78; Jer. 30:7-8; Micah 4:9-10. 

133
Quoted from James H. Charlesworth, The OT Pseudepigrapha, 

1:630. 2 Baruch is dated early in the second century A.D. See 
Charlesworth, 1:616-617. 
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the rise of false Christs. This is the major difference between the 

Gospels and 2 Baruch. Hence the relation between the Gospels and the 

Rabbinic sources should be carefully studied and presented.
134 The 

Fourth Book of Ezra (13:31) mentions war between kingdoms, but the con-

text is not related with the coming of the Messiah. 

Jesus uses a singular gevoc when He describes the signs: 

6,60flacTat y&p Havoc 87tL gevoq Kat Oat:10,61:a 8nt Saar .e (verse 7a). 

The meaning of eOvoc should be determined from a careful study of its 

broad and immediate contexts. Matthew stresses the universal character 

in relation to the second coming of Jesus (24:30-31 and 25:31-32). No 

particular nationality or ethnicity is stressed with the motif of Jesus' 

second coming. It is the same with the current section. The word gOvoc 

is used here as a perfect parallel with the term Saar .s Ca. As the terms 

"famines" and "earthquakes" refer to real events, so 13aoasta means a 

real kingdom.
135 It does not designate a symbol. Since it is linked 

with gOvoc, the human factor, Om:facia describes a territory ruled by 

men. Hence it is incorrect to translate gOvoc of 24:7 as "Gentile" 

since no ethnic significance is expressed in the text. The best choice 

is "a nation," since it is closely connected with flaatleia which carries 

a political nuance.136 The term gOvoq may refer to the Jewish or to a 

134Compare Samuel T. Lach, A Rabbinic Commentary on the New Testa-
ment, xxv-xxvii; 379-380. 

135Kar1 L. Schmidt, "f3aaae(a," TDNT, 1:580. 

136Lenski, Matthew, 931, remarks that gOvoc means a people with 
the same customs, while paatX6 Ca depicts a people with the same king or 
government. 



128 

non-Jewish nation.137 J. P. Meier K. Stendahl,139 and J. Gnilka140 

suggest that the international war of 24:7a means the Jewish revolt 

against Rome in A.D. 66-70. It is most likely that the Jewish revolt 

against Rome is suggested in the saying on the destruction of the temple 

and Jerusalem (23:38 and 24:2). The desolation of Jerusalem and the 

destruction of the temple are expressed by the word 'mina by the disci-

ples in 24:3, particularly in the first part of their question. It is 

most probable that the sign of war in verse 7a refers to the second part 

of their question, which deals with Jesus' second coming and the end of 

the world. 

Conclusion  

Many critical exegetes have attempted to demonstrate that Jesus' 

use of the term "Gentile" reveals His negative approach toward the Gen-

tiles, particularly in Matthew's Gospel. A careful exegesis requires a 

quite different conclusion from that of the critics who follow the con-

ventional Jewish understanding of "Gentile" in a derogatory sense. 

Jesus' use of the term "Gentile" in the non-missionary texts can be 

noted as follows. 

First, in the Sermon on the Mount Jesus points out the ethico-re- 

137Amy-Jill Levine, The Social and Ethnic Dimensions of Matthean 
Social History, 222, notes, "The eschatological discourse of Matthew 
24-25 reveals the cross-ethnic focus of the gospel's salvation history." 

138Meier, Matthew, 279. 

139Stendahl, "Matthew," Peake's Commentary, 503. 

140Gnilka, Das Matthaeusevangelium, 2:315. 
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ligious failure of the Jewish people. They failed to extend their love 

to those who are recognized as enemies (5:43-48). They failed to have 

the true knowledge of God. This failure is revealed in their prayer 

(6:7-8) and in their anxiety about obtaining basic needs (6:25-34). In 

addition, the disciples pursued their selfish ambitions (20:20-28). 

Jesus compares the failure of the Jewish people and the disciples to the 

ethico-religious life of the Gentiles. What Jesus stresses is that both 

the Jewish people and the Gentiles share the same problem. Neither 

the superiority of Jews nor the inferiority of Gentiles can be intended 

in Jesus' teaching. 

Secondly, Jesus' mention of "Gentile" should be understood as a 

point of reference which leaves a tremendous impact in the hearts of the 

listeners. It is a shocking reference which is designed to lead the 

listeners to repentance. 

Thirdly, Jesus also uses the word "Gentile" which conventionally 

carries ethnic biases (18:17). However, the main point in His use of 

the term is not to advocate the conventional sense but to increase the 

weight of His teaching. It is a misinterpretation to understand Jesus' 

words about the Gentiles as a reflection of the conflict between the 

Jewish community and the Gentile community. 

Fourthly, Jesus uses the word as a historical reference in 20:19 

and 24:7. The former depicts those who are responsible for Jesus' suf-

fering and the latter describes the eschatological fact. 

Finally, Jesus uses the word in relation to salvation history 

(21:43). No ethnic distinction or preference can be stressed in the 
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scheme of salvation history. Both Jews and Gentiles become one nation 

(gOvoc) in Christ. Two factors are to be noted in connection with the 

formation of this new nation. It emerges after the failure of the Jews 

to believe and only after the suffering and resurrection of Christ. 



CHAPTER V 

JESUS' USE OF t evn IN THE MISSIONARY TEXTS 

To this point our investigation was done on Jesus' use of the term 

gOvoc and its variants found in the non-missionary texts. Our next 

investigation deals with His use of the plural term gevn in the mis-

sionary texts. Four pericopes are found: 10:1-23; 24:9-14; 25:31-46; 

and 28:16-20. The section of 25:31-46 is included here since it is 

found with 24:9-14 in the same discourse and presupposes the Gentile 

mission. 

Matthew 40:1-23  

Matthew wrote the missionary command of Jesus in chapters 10 and 

28. In the latter, the disciples are charged to go to the Gentiles. In 

the former, they are charged not to go to the Gentiles but to go to the 

lost sheep of the house of Israel. This "seeming contradiction" has 

been one of the most debated issues in the Matthean scholarship. No 

scholarly agreement has been reached on this problem yet. Recent 

scholarship on the prohibition of the Gentile mission of 10:5-6, which 

has no parallel in Mark or Luke,' is analyzed below. 

First, the eschatological approach: J. Jeremias understands Jesus' 

words about the disciples' mission to Israel as meaning that "the proc- 

1For a detailed synopsis of Matt. 9:35-11:1 with Mark and Luke see 
Robert E. Morosco, "Redaction Criticism and the Evangelical: Matthew 10 
a Test Case," Journal of the Evangelical Theological Society (JETS) 22 
(1979): 326. 

131 
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lamation of the message in Israel would not be terminated even by the 

parousia" (10:23).2 Jeremias' argument is based on the implication of 

the "twelve" (verses 1, 2, 5) who are commissioned for the mission which 

is directed to a nation composed of twelve tribes. The nation Israel at 

the time of Jesus embraced only two and a half tribes. The restoration 

of the nine and a half lost tribes, according to Jeremias, will be done 

at the parousia.
3  He concludes: 

Jesus did not expect a mission among the Gentiles; rather, he ex-
pected the eschatological pilgrimage of the peoples to Zion (Matt. 
8.11 pr. Luke 13:28f.) as God's mighty act at the coming of his 
reign. 

Jeremias also contends that the mission to the Gentiles will be exer-

cised not by men in the time before the parousia, but by God's angel at 

the last day.5 

Secondly, a form-critical approach: R. Bultmann asserts that the 

negative charge of chapter 10, which was added by Matthew to Q, cannot 

be historically harmonized with the positive command of Matthew 28:16-

20.
6 He suggests that the negative charge was a product of the Church 

placed on Jesus' lips. The negative words reflect that "in the earliest 

2Joachim Jeremias, Jesus' Promise to the Nations, Studies in 
Biblical Theology, no. 15, trans. S. H. Hooke (Naperville, IL: Alec R. 
Allenson, 1958), 21. 

3lbid., 22. 

4Joachim Jeremias, New Testament Theology: The Proclamation of 
Jesus, trans. John Bowden (New York: Charles Scribner's Sons, 1971), 
134. 

5Jeremias, Jesus' Promise to the Nations, 22. 

6Rudolf Bultmann, The History of the Synoptic Tradition, 2nd. ed., 
trans. J. Marsh (Oxford: Blackwells, 1963), 145. 
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Church there was at least a party which altogether rejected the mission 

to the Gentiles."7  Bultmann concludes that Matthew 10 and 28 show the 

early church's development of its idea on mission.8  

Thirdly, a communal view: C. F. D. Moule argues that Matthew 

collected, conflated, and organized the material circulating in his corn-

munity and produced his gospel.9 The contradictory sayings on the Gen-

tile mission, according to Moule, are due to the existence of such 

conflicting traditions: 

If material 'A' represents the evangelist's own outlook, then mate-
rial 'B' must have been retaineilosimply because it was there in the 
tradition, not because it fitted. 

Some interpreters hold that the contradictory sayings reflect the ten-

sion of two groups in Matthean community: a universalistic group (the 

Gentile Christians) and a particularistic group (the Jewish Chris-

tians).
11 

7Rudolf Bultmann, Theology of the New Testament, 2 vols., trans. 
Kendrick Grobel (New York: Charles Scribner's Sons, 1951-55), 1:55. 

8Bultmann, The History of the Synoptic Tradition, 145, n. 1. See 
also Adolf Harnack, The Mission and Expansion of Christianity in the  
First Three Centuries, trans. and ed. James Moffatt (New York: Harper, 
1962), 40-41. 

9C. F. D. Moule, "St Matthew's Gospel: Some Neglected Features," 
in Studia Evangelica, vol. 2, Texte and Untersuchungen, ed. F. L. Cross 
(Berlin: Akademie-Verlag, 1964), 94. 

1°Ibid., 96. See also Stephenson H. Brooks, Matthew's Community:  
the Evidence of his Special Sayings Material, Journal for the Study of 
the New Testament Supplement Series, no. 16, ed. David Hill (Sheffield: 
JSOT, 1987), 49. 

11Schuyler Brown, "The Two-fold Representation of the Mission in 
Matthew's Gospel," Studia Theologica 31 (1977): 21-32; "The Matthean 
Community and the Gentile Mission," Novum Testamentum (NovT) 22 (1980): 
193-221; Michael J. Cook, "Interpreting 'Pro-Jewish' Passages in 
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Fourthly, the literary-critical approach: F. W. Beare contends 

that the actual mission of the disciples is not found in Matthew 10. 

Questioning the unity of chapter 10, he claims that the mission charge 

is a mosaic created by the evangelist: 

it is a saying framed by himself as a literary device (a foil) to 
bring out as strongly as possible the thought that Jesus was 
primarily concerned with Israel, and did not neglect ikis own people 
for the sake of winning followers among the Gentiles. 

Fifthly, an epochal approach: J. P. Meier finds three stages in 

the presentation of Matthew's salvation history: the time of the Old 

Testament, the time of Jesus, and the time of the Church.
13 In the time 

of Jesus, the missions of Jesus and the twelve disciples are equally 

limited to Israel. Matthew 10:5-6 and 15:24 belong to this period. In 

the time of the Church, the mission of the Church extends to all nations 

(Matt. 28:16-20). Meier stresses the death and resurrection of Jesus as 

Matthew," Hebrew Union College Annual 54 (1983): 140; Charles H. Scribe, 
"Jesus or Paul? The Origin of the Universal Mission of the Christian 
Church," in From Jesus to Paul, Studies in Honour of Francis W. Beare, 
eds. Peter Richardson and John C. Hurd (Waterloo, Ontario: Wilfrid 
Laurier University, 1984), 57; Bennie R. Crockett, Jr., "The Missionary 
Experience of the Matthean Community: A Redactional Analysis of Matthew 
10" (Th. D. diss., New Orleans Baptist Theological Seminary, 1986), 42. 

12Francis W. Beare, "The Mission of the Disciples and the Mission 
Charge: Matthew 10 and Parallels," JBL 89 (1970): 9. See also Hubert 
Frankenmoelle, Jahwebund and Kirche Christi: Studien zun Form-und 
Traditionsgeschichte des "Evangeliums" nac_h Matthaeus (Muenster: 
Aschendorff, 1974), 129; M. D. Goulder, Midrash and Lection in Matthew 
(London: SPCK, 1974), 345; Peter F. Ellis, Matthew: His Mind and His  
Message (Collegeville, MN: Liturgical Press, 1974), 49; Gerald S. 
Sloyan, "Outreach to Gentiles and Jews: New Testament Reflections," 
Journal of Ecumenical Studies (JES)  22 (1985): 766. 

13John P. Meier, "Salvation-History in Matthew: In Search of a 
Starting Point," CBQ 37 (1975): 203-215; The Mission of Christ and His  
Church: Studies in Christologv and Ecciesiology, Good News Studies, no. 
30 (Wilmington, DE: Michael Glazier, 1990), 204-205. 
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the turning point ("Die Wende der Zeit" in his terms) between the second 

and third epochs.14 T. L. Donaldson emphasizes the rejection of Israel 

as the dividing point of the epochs.
15 

J. D. Kingsbury finds a lack of evidence from Matthew indicating 

the inauguration of the time of the Church. Thus he opposes three 

epochs and suggests two: the time of Israel (Old Testament) and the time 

of .  Jesus (earthly and exalted).16 
Kingsbury argues that the two epochs 

better fit to the major theological categories of Matthew's Gospel, that 

is, prophecy and fulfillment. He proposes a "double horizon" by which 

he tries to explain the difficulty: 

the time of Jesus comprehends the ministries of John and of Jesus, 
and that of the disciples as well, which Matthew construes broadly 
as beginning with the mission of the original disciples (10:1-9) and 
continuing with itihat of their successors until the parousia (24:14; 
26:13; 28:18-20). 

Kingsbury's interpretation is criticized by D. B. Howell who points out 

14John P. Meier, Law and History in Matthew's Gospel: A Redac-
tional Study of Mt. 5:17-48, Analecta Biblica, no. 71 (Rome: Biblical 
Institute Press, 1976), 30-35; Georg Strecker, "The Concept of History 
in Matthew," in The Interpretation of Matthew, Issues in Religion and 
Theology, no. 3, ed. Graham Stanton (Philadelphia: Fortress; London: 
SPCK, 1983), 69-72. 

15Terence L. Donaldson, Jesus on the Mountain: A Study in Matthean 
Theology, Journal for the Study of the New Testament Supplement Series, 
no. 8 (Sheffield: JSOT, 1985), 206. 

16Jack D. Kingsbury, Matthew: Structure, Christology, Kingdom 
(Philadelphia: Fortress, 1975), 25-39. See also Ulrich Luz, "The Disci-
ples in the Gospel according to Matthew," in The Interpretation of Mat-
thew, Issues in Religion and Theology, no. 3, ed. Graham Stanton (Phila-
delphia: Fortress; London: SPCK, 1983), 100-105; H. B. Green, "The 
structure of St. Matthew's Gospel," in Studia Evangelica, vol. iv, Texte 
and Untersuchungen, ed. F. L. Cross (Berlin: Akademie-Verlag, 1968), 
47-59. 

17Kingsbury, Matthew: Structure, Christology, Kingdom, 35. 
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that the double perspective appears to neglect the linear and temporal 

aspect of Matthew's narrative story.
18 

Finally, one modeling approach: A remarkable similarity is found 

between Jesus' mission as recorded before chapter 10 and that of the 

disciples prescribed in 10:1-15. The mission of the disciples is re-

stricted to the Jews as Jesus mainly went to the Jews.
19 The message 

is the same: "the Kingdom of Heaven is at hand" (4:17 and 10:7). The 

content of their ministry and the itinerant nature of their activity 

are also the same. Based on this many interpreters
20 

contend that the 

mission charge of Matthew 10 is designed in such a way that the disci- 

18David B. Howell, Matthew's Inclusive Story: A Study in the  
Narrative Rhetoric of the First Gospel, Journal for the Study of the New 
Testament Supplement Series, no. 42 (Sheffield: JSOT, 1990), 81-92. 

19
The case of chapter 8 can be understood as a possible exception. 

R. C. H. Lenski, The Interpretation of St. Matthew's Gospel (Minnea-
polis: Augsburg, 1961), 391, interprets Matthew 8 and John 4 as prolep-
tic cases pointing to the future. 

20
Oscar Cullmann, Salvation in History, trans. Sidney G. Sowers 

(New York: Harper & Row, 197%),6234-235; Morna D. Hooker, "The Prohibi-
tion of Foreign Mission (Mt 10 )," ExpT 82 (1970/71): 361-365; T. W. 
Manson, Only to the House of Israel?: Jesus and the Non-Jews, Facet 
Books (Philadelphia: Fortress, 1964), 3, n. 6; Stephen G. Wilson, The 
Gentiles and the Gentile Mission in Luke-Acts, Society for New Testament 
Study Monograph Series, no. 23 (Cambridge: University, 1973), 14-15; F. 
F. Bruce, The Hard Sayings of Jesus, The Jesus Library, ed, Michael 
Green (Downers Grove, IL: IVP, 1983), 108; Amy-Jill Levine, The Social 
and Ethnic Dimensions of Matthean Social History: "Go nowhere among the  
Gentiles." (Matt. 10:5b), Studies in the Bible and Early Christianity, 
vol. 14 (Lewiston, NY: Edwin Mellen Press, 1988), 2-3; J. Julius Scott, 
"Gentiles and the Ministry of Jesus: Further Observation on Matt 10:5-6; 
15:21-28," Journal of the Evangelical Theological Society 33 (1990): 
161-169; Martin H. Franzmann, Follow Me: Discipleship according to 
Saint Matthew (St. Louis: Concordia Publishing House, 1961), 222; R. C. 
H. Lenski, The Interpretation of St. Matthew's Gospel, 391; R. T. 
France, Matthew, The Tyndale New Testament Commentaries, ed. Leon Morris 
(Leicester, England: IVP; Grand Rapids: Eerdmans, 1985), 174. 
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pies may follow in the step of Jesus before the resurrection. There- 

fore the limited mission of the disciples to Israel can be understood as 

a temporal mission before the universal mission commences after Easter. 

R. T. France notes, "The emphasis of the saying [10:5-6] lies not 

primarily on the prohibition of a wider mission but on the priority of 

the mission to Israel.21  Since Jesus does not mention any reason for 

restriction in the text, the answer should be drawn from the total con- 

text of the book. In other words, Matthew 10 should be understood in 

relation to chapter 28 where the restriction is removed. The modelling 

approach with a temporal perspective would be the most suitable inter- 

pretation of Matthew 10:5-6. 

Jesus summons the twelve disciples (verses 1-4) and sends them out 

with the words on the destination: 

etc bobv ItngXerrce at 
6'14 716Xtv TaLtapvci5v µil si.aeA,6i'ts • (verse 5) 
nopsUeo0e Se µaX,A,ov 
npoq th itp613ata "re CtigoIcaVaa o'Cxou IopctfiX. (verse 6) 

The phrase "the lost sheep of the house of Israel" occurs also in the 

same sense at 15:24 where it stands for the object of Jesus' mission. 

It echoes the phrase "sheep without a shepherd" of 9:36 where the figure 

describes the multitude of Israelites. Hence -"the lost sheep" of 10:6 

denotes God's covenant people, the Israelites. The "lost" situation of 

the sheep in 10:6 is echoed as "loss of a shepherd" in 9:36. The people 

of Israel became "lost" since they are without a good shepherd. Their 

desperate and distressed situation is clearly pictured by two perfect 

21France, Matthew, 178. 
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passive participles, saxvXµtvoL and hpptµµgvol. in 9:36. They are pres- 

ently in these troubles. 

As itp6f3aTa describes people so bobv and it6Xtv of verse 5b point to 

the people closely linked with them. The two terms sOvwv and Zapapyri5v 

are used as ethnic terms since they are contrasted with the people of 

"Israel." This contrast is found only here in the Gospels. The phrases 

etc &My sElviiiv and etc 7115Xtv Zap,apvciav are in emphatic position and 

stress that the Gentiles and Samaritans are to be first avoided by the 

disciples. God's covenant people are described as "lost" sheep, but 

"Gentiles" and "Samaritans" are used without any modification. This 

probably reveals that our Lord wanted to direct the special attention of 

the disciples to the "lost state" of God's covenant people.
22 He had a 

deep concern for the distressed condition of God's people. His compas-

sion (&:rraarcv CaOrl, 9:36) is expressed in His words on the urgent need 

of workers on behalf of God's People (9:37-38). Accordingly, 9:37-38 is 

a missionary call which brings forth the missionary charge of 10:5-15.
23 

The blessing of God's Kingdom should first be presented to His 

covenant people through Jesus and His workers and then to the Gentiles 

(see Ps. 22:22-31; Isa. 49:5-6; Luke 24:47; Acts 13:46; Rom. 1:16). 

22God's people are pictured as "lost sheep" in Isa. 53:6; Jer. 
50:6; Ezek. 34:1-16. Contra Krister Stendahl, "Matthew," in Peake's  
Commentary on the Bible, eds., Matthew Black and H. H. Rowley (Nash-
ville: Nelson, 1962), 782, and Sherman E. Johnson, "The Gospel according 
to St. Matthew," in Interpreter's Bible, 12 vols., ed. George A. 
Buttrick (Nashville: Abingdon, 1951-57), 7:365, who understand the lost 
sheep of Israel as describing rit-i-ca). 

23Blaine Charette, "A Harvest for the People?: An Interpretation 
of Matthew 9.37f.," JSNT 38 (1990): 33. 


